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Translator’s Note
Over the past two years, I have compiled and translated portions of Yuanyin Laoren’s (元音老人) teachings from Chinese into English. My interest was reignited by a dream in which I encountered him—a deeply inspiring experience that stirred my resolve to practice. Exploring his writings anew, I found a clear realization of insubstantial nonduality (anattā and emptiness). On the day before I printed a selection to share with Dharma friends in Singapore, I dreamt again of him bestowing blessings. I regard this as an auspicious sign and hope this compilation will be of benefit to interested practitioners.
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Soh
Also see: On Śarīra (Relics)
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Yuanyin Elder (1905.11.23—2000.02.05), secular name Li Zhongding, a native of Hefei, Anhui, was the third lineage-holding Dharma patriarch of the Signless Esoteric Heart-Center Dharma (Wuxiang Mi Xīnzhōngxīn Fǎ). In his youth he studied at Shanghai’s Hujiang University; after his father’s death he worked while pursuing his studies, and in later years practiced in seclusion by the Shanghai waterfront [1] [3]. As a child he studied the Diamond Sutra with his father; after encountering Buddhism as a young man, he was awakened by an eminent monk at a Chan monastery in Zhenjiang and gradually entered the Buddha-Dharma [3]. He studied Yogācāra and Huayan under the Tiantai master Xingci, layman Fan Gunong, and the abbot Yingci, and ultimately, relying on the Second Patriarch of the Heart-Center Dharma, Acarya Wang Xianglu, he fully awakened to the essential point of mind. In 1958 he assumed the position of Third Patriarch of the Heart-Center Dharma, harmonizing Chan, Pure Land, and Esoteric methods, lectured on the Śūraṅgama Sūtra, the Heart Sutra, and other classics, and traveled widely to transmit the Dharma [1] [3–4].
During his cultivation he repeatedly experienced states of body-mind dissolution; during the Cultural Revolution he was investigated for transmitting the Dharma, which led to his mother’s death from shock. In old age he knew his time had come; on the first day of the first lunar month in 2000 he “cast off the body while seated” and passed away; when his remains were cremated, relics and signs of light appeared [1] [3]. He authored Essential Points for the Cultivation and Verification of the Buddha-Dharma, The Hidden Decisions of the Heart Sutra, and other works; some manuscripts were lost, while Direct Explanation of the Śūraṅgama Sūtra and An Elementary Exposition of the Ganges Mahāmudrā were collated and published [1–2] [4]. His contributions to spreading the Dharma won him inscriptions from Zhao Puchu and praise from Elders Ben Huan and Jing Hui [2] [4].
Chinese name: Li Zhongding
Foreign name: Li Zhongding
Also known as: Elder Yuanyin
Nationality: China
Ethnicity: Han
Date of birth: November 23, 1905
Date of passing: February 5, 2000
Alma mater: Hujiang University, Shanghai
Major achievement: Third Patriarch of the Signless Esoteric Heart-Center Dharma (Wuxiang Mi Xīnzhōngxīn Fǎ)
Place of birth: Hefei, Anhui
Faith: Buddhism
Representative works: “Brief Discussion of Clarifying Mind and Seeing One’s Nature,” “A Plain Exposition of the Inscription on Awakening the Mind,” “Lectures on the Blue Cliff Record,” etc.
Contents
1 Elder’s Biography
2 Buddhist Learning and Practice
3 Casting Off the Body While Seated
4 Published Books
5 A Great Accomplished One
6 Authored Books
7 Appraisals by Noted Figures
Elder’s Biography
Broadcast
Edit
02:15
Elder Yuanyin entered parinirvāṇa on Mount Putuo; at cremation, strange phenomena appeared in the sky—authentic footage from 2000.
Li Zhongding (1905.11.23—2000.02.05), Dharma name Yuanyin, was born in Hefei City, Anhui, a Great Acarya and the third patriarch of the Signless Esoteric Heart-Center Dharma (Wuxiang Mi Xīnzhōngxīn Fǎ).
As a child he studied the teachings of Confucius and Mencius with a local tutor. He often pondered: From where do people come in life, and where do they go at death? He could not resolve it. In extreme perplexity he would lose any sense of place, and, frightened, dared not continue thinking on it. Growing older, he transferred to a municipal higher primary school and read the Diamond Sutra with his father. It seemed familiar, yet he did not understand, and he asked his father. His father said: “These are the words of sages—not something a child can yet grasp. Apply yourself to study; later, when you carefully research this precious text, you will naturally obtain inexhaustible, genuine benefit.”
In 1917 his father took a post as assistant manager at the China Merchants Steamship Company in Zhenjiang, Jiangsu, and he followed to study at Zhenjiang Middle School. Zhenjiang, a stronghold of Buddhism, had many monasteries and eminent monks; among them, Jiangtian Monastery on Jinshan together with Gaomin Monastery in Yangzhou were renowned centers of Chan learning. In his spare time he often accompanied classmates to monasteries to make offerings. On the way there, youthful vigor surged—running, jumping, laughing, boisterous, brash and self-assured—but upon hearing a single strike of the temple bell, the agitated mind came to rest, tranquil as still water, cool and joyous without knowing why.
At that time there was an enlightened high monk on Jinshan whom all revered as a living buddha. Regrettably, being young and ignorant, he did not know to request an audience properly; he saw people crowding around, vying to ask questions, and forced his way through to kneel before the monk. The monk, without inquiry, picked up the large mallet used to strike the wooden fish in the Mahāvīra Hall and tapped his head, saying: “Apply yourself diligently to study; later blessings will be boundless.” All were startled; he too blushed and withdrew.
In 1923 his father was transferred to the Shanghai office of China Merchants; he moved with him to Shanghai and entered Hujiang University. In 1925, due to overwork, his father unfortunately contracted severe typhoid and, despite treatment, passed away. In deep grief, besides redoubling his studies, he had to find work to support his mother. Being introverted, not adept at socializing, and unwilling to ask favors, he saw a newspaper notice for examinations to hire postal clerks, applied, and was fortunately admitted. Thus he worked while attending university. Though busy, he did not feel it bitter. Post office shifts were only six hours, and the university used a credit system: one need not live on campus the whole day; by selecting several courses and fulfilling the credits, one could graduate.
Amid work and study he traversed a segment of life’s journey and tasted something of life’s flavors. He felt deeply that people’s turmoil and conflict arise from the contradictions of money and love; that life, like morning dew, vanishes in an instant, and lifespan is impermanent. Even if one exhausts heart and mind and toils a lifetime, one gains nothing; in the end one only falls into empty suffering, grief, and a lingering sorrow, departing with regrets. It is truly too pitiable, not worth it. At the same time, struck by the pain of his father’s death and reading the Buddhist sutras and Chan records his father left behind, he roughly grasped some wondrous principles of the Buddha’s teaching and the incisive, subtle words of the great patriarchs. He felt keenly that in order to satisfy their selfish cravings for material gain, people pursue and grasp without satiation, create karma and receive retribution, and—wronging and being wronged—endure the sufferings of samsaric rebirth within the six destinies. This is truly foolish and tragic. One should turn back early, relinquish all empty illusions of acquisition, concentrate one’s energies, choose a method suited to one’s own disposition, and practice earnestly to restore the original luminous Buddha-nature and be freed from the sea of birth and death. By thus awakening people from the dream of delusion so that all may leave the wheel of suffering together, one fulfills the true meaning and value of human life.
Having aroused the aspiration to learn the Buddha-Dharma, he vowed not to marry. For the sake of supporting his mother, although he intended to go forth as a monk, his inescapable duty would not allow him to leave her side. When the calamity of the Cultural Revolution struck, because he transmitted the Dharma on behalf of his teacher, he was branded a “leader of the Four Olds and superstition” and a harmful element “poisoning youth,” and was isolated and investigated for two and a half years. After review found no illegal acts, he was released.
During the Cultural Revolution, owing to repeated searches and confiscations, his elderly mother died of fright. At that time the Fourfold Assembly were persecuted; though he wished to be ordained, it was impossible, and thus he remained solitary to the end of his life.
In 1958, after receiving acarya empowerment, Elder Yuanyin was honored among the masters. Responding to invitations from many quarters, he went to monasteries, hermitages, and associations across the country to lecture on the Śūraṅgama, Lotus, Laṅkāvatāra, Avataṃsaka, Diamond, Perfect Enlightenment, Heart Sutra, Amitābha teachings, and the Platform Sutra of the Sixth Patriarch, and he conducted Chan seminars and discussed Chan records with fellow practitioners.
In only a little over a decade, those who received the Dharma from the Acarya numbered in the tens of thousands, spread throughout China and in the United States, Germany, France, Canada, Japan, and other countries. Among them there were indeed some with accomplishment in practice; those who clarified mind and saw their nature were extremely numerous; those reborn in the Pure Land, or already fully qualified for rebirth, were beyond counting. Hence many Han Chinese who went to Tibet to seek teachings from great lamas were told by those lamas that Elder Yuanyin in Han China was a truly accomplished great spiritual friend; thus many who returned from Tibet drew close to the Acarya. In this degenerate latter age, when human faculties are especially poor, to still enable so many beings to gain the real benefit of the Buddha-Dharma—how difficult this is! The Acarya was like a bar of red-hot steel in a land of ice and snow, melting the clinging of beings; and like a ship driving across desert sands, ferrying people with difficulty to the other shore—truly an inconceivable great work. We believe that in the years to come, outstanding Buddhist sons and daughters under the Acarya’s gate—well-learned, well-practiced, and realized—will surely raise vast bodhi vows to rescue beings from water and fire and come forth to spread the true Dharma. This is precisely the fine thing that those aspiring to the integration of genuine study and practice eagerly look forward to.
Buddhist Learning and Practice
Broadcast
Edit
When young, the Acarya studied Tiantai under the great master Xingci. One day, after a lecture, suddenly the sense of the physical body vanished; light was vivid; coolness penetrated the whole body; freedom was incomparable. He reported it to his teacher. The teacher said: “Though not without some sign, it is still only a passer-by, not the host. Pay it no mind; strive forward until the great earth levels and empty space shatters—then there will be a slight accord.” Therefore he applied himself even more to sitting meditation. In the twelfth lunar month he joined a Chan retreat of “sevens,” but due to work he could not see it through; even when the three sevens were completed, no further sign appeared. He then studied Yogācāra with layman Fan Gunong; afterward he studied Huayan and the Dharma-realm contemplation with Abbot Yingci; finally he relied on Acarya Wang Xianglu, Second Patriarch of the Signless Esoteric Heart-Center Dharma (Wuxiang Mi Xīnzhōngxīn Fǎ), to cultivate the Heart-Center Dharma, fully awakened to the essential point of mind, attained great accomplishment, and in 1958 assumed the position of Third Patriarch.
After receiving empowerment and returning home to practice, in his very first session in the First Mudrā, at the first sitting, his whole body lifted like a helicopter straight into the sky; frightened, he emerged from samādhi. Realizing that this method differed from others in its fruit, he concentrated on step-by-step cultivation and no longer chased novelty by switching methods. Following the master’s instructions, he sat at fixed times daily, each session a full two hours, earnestly applying the essential instructions—“mind recites and ears listen”—without interruption. After completing one hundred sittings, he intensified practice, gradually increasing from four hours per day to six, eight, and even eighteen hours. On Sundays and holidays he stayed home to sit all day, not going out for entertainment. The master often exhorted him to speak for others and commended his fellow practitioners.
While practicing the Fourth Mudrā, one night in a dream he suddenly heard his elderly mother cough once; at that instant body-mind and world wholly disappeared, while luminous knowing remained utterly clear without dullness. In the morning he asked the master’s guidance. The master said: “Though a gladdening sign, the fire is still insufficient; you must apply yourself with even greater vigor; do not relax in the slightest.”
One day, after finishing practice, he walked to the post office for the early shift. Passing along Sichuan North Road, there was a sudden explosion: body-mind, road, vehicles, and pedestrians all vanished at once; luminous knowing was pellucid and no thought arose; he was not even aware of walking. When he reached the post office gate, a single thought arose—“Arrived.” Then the gate appeared before his eyes. Without moving his steps, he was there already; the body was light, the mind unburdened, as if a thousand-jin weight had been removed—exultant and joyful. “Is the wonder of the Buddha-Dharma like this indeed?” Such a scene cannot be put into words.
One day while sitting, he saw the Buddha come and offer him a sun-disk. As he reached to receive it, the disk suddenly exploded; Buddha, self, sun, world, and empty space all disappeared together; the truly bright mind shone forth. The Buddha’s grace is vast—his blessings and guidance to beings leave out nothing. Moved by gratitude, he wept loudly. “We younger ones—truly even if we were to be crushed to dust, it would not repay one ten-thousandth of such profound kindness.”
Another day while sitting he saw an old lady seated composedly on a coiled-dragon chair, with a boy standing beside her. She beckoned: “Come, come, I have a copy of the Heart Sutra to transmit to you.” He replied: “This wordless Heart Sutra is profoundly subtle and inconceivable—how could you transmit it?” The old lady then descended from the seat; he bowed and withdrew.
Occasionally, while cultivating the Sixth Mudrā, spirit suddenly left the body; as he was strolling about the room, a fellow practitioner came to call, knocking at the door; then spirit rejoined the body. All was like a dream or phantom.
The Acarya later lived in seclusion by the Shanghai waterfront for decades, abandoning fame and profit, integrating Pure Land and Esoteric, teaching according to conditions, quietly cultivating, unmoved by praise and blame. During the decade of upheaval he was slandered for transmitting the Dharma and, for two and a half years, was isolated and investigated. After religious freedom was restored, though already seventy-six, the Acarya, moved by beings’ suffering—ignorant of the truth of the cosmos and human life, taking illusory existence as real, clinging and unwilling to let go, thereby revolving endlessly in rebirth—saw that many Buddhist learners also remained trapped amid names and terms, grasping the finger for the moon; this does not subdue afflictions. Those intent on genuine practice and liberation, not understanding the truth, practice blindly, squandering time, and even fall into deviant states. In view of this, the Acarya raised a great cry for the importance of “clarifying mind and seeing nature,” which is the key to ending birth and death. Only by recognizing one’s own original mind, seeing one’s own original nature, and returning to what is so of itself can one leave the sea of suffering of birth and death. Regardless of school or lineage, none can surpass this. Even in the universally accessible Pure Land school, after reaching the West, one must still “when the flower opens, see the Buddha,” in order to “realize the unborn.” “When the flower opens, seeing the Buddha” means the mind-flower opens and one sees the Buddha of one’s own nature—is this not another name for clarifying mind and seeing nature?
The Acarya further felt that in the latter age beings’ merit is thin, karma heavy, obstacles deep, and wisdom shallow. To say nothing of accomplishment in this very life—even rebirth in the Western Pure Land is truly not easy. As the ancients often lamented: “Those who recite the Buddha’s name are as numerous as rolling waves; those who are reborn are scarcely one or two.” The reason is that beings cannot put things down; so long as there remains even a single attachment to this Sahā world, rebirth in the Land of Bliss is impossible. To say “let go” with the mouth is not truly to let go; it must be letting go in the heart—how difficult that is! Look at one’s own grasping and delusive thoughts: if these are not subdued, they surely lead to samsaric rebirth. Without reaching the level where practice becomes “one continuous piece,” rebirth is hard to hope for. A method of subduing afflictions that is especially powerful and swift is precisely the Heart-Center Dharma—this great Dharma-treasure is an extremely excellent method for beings of the latter age to accomplish in this life or to be reborn in the West. The Acarya also pointed out that this Dharma is simple and easy to practice, relies on the Buddha’s power of blessing, swiftly and powerfully removes offenses, accumulates merit, realizes essence and brings forth function, and can cut off obstructions from external demons.
Casting Off the Body While Seated
Broadcast
Edit
On February 5, 2000 (the first day of the first lunar month), at 8:15 p.m., the Elder “cast off the body while seated,” at the age of ninety-six.
As early as 1989 the Acarya intended to leave this world, but, moved by the earnest pleas of his disciples, he agreed to remain. Five years before his passing, when a certain layperson casually asked when he would relinquish the body, the Acarya said: “The year 2000.” He then prepared a will. To avoid disturbing his disciples and unnecessary complications, he informed only a few close disciples so they could discuss arrangements. They implored him to remain. The Acarya said: “Whatever is born must perish; even the Buddha was thus. My karmic connection in this life is drawing to a close. But I will not leave all of you: our master’s master and lineage patriarch are constantly blessing those who cultivate.” The day before parinirvāṇa he said to everyone: “I have always urged you to be reborn in the Western Pure Land of Ultimate Bliss. I will set an example for you: I too will be reborn in the Western Pure Land.” Having said this, he loudly recited the Extensive Rebirth Mantra. In the days just before parinirvāṇa, when receiving disciples who came to ask the Dharma, he hinted that he would soon depart. Yet his health remained excellent, so the disciples did not realize it; afterward, reflecting, they understood. Some sensed it but dared not ask. A certain Dharma master from Mount Putuo came to consult the Acarya. He had planned to return on the first day of the month; the Acarya exceptionally asked him to wait one day and said: “When you return, take some things with you and extend my greetings to Great Abbot Miaoshan.” Later, the Acarya passed away that very day. Because of this master’s efforts and Miaoshan’s consent, the remains could be kept for a period at Mount Putuo, as specified in the will. Otherwise, to keep the remains for some time without alarming disciples nationwide would have been very hard. This was truly the Acarya’s skillful arrangement.
Up to the time of parinirvāṇa the Acarya’s health was consistently good; daily life proceeded as usual. People seeking the Dharma came in an unending stream, and the Acarya always answered every question, freely expounding the Dharma with strong, resonant voice. On the Little New Year’s Eve (February 3), he bathed as usual, showing no sign of imminent passing. On the morning of February 5 he said to those near him: “I am going back home.” They replied: “Master, you cannot go; we all need you.” The master said: “All things are illusory. I have not left you. Remember: ‘Coming yet not coming; going yet not gone. In this coming and going, there is no coming or going.’” That very day he also bestowed empowerment and blessings on those who came to request the Dharma. Supper was as usual, with no appearance of departure. After dinner he sat, as always, in his customary chair and spoke about how to embody the Dharma in daily life for about forty-five minutes. Suddenly he lifted his eyes to the empty sky, as if seeing something, immediately stood up, then slowly sat down. A true spiritual friend revered by humans and devas alike peacefully relinquished the body, displaying the ease and freedom of a practitioner’s rebirth—unhindered in life and death.
Published Books
Broadcast
Edit
Essential Points for the Cultivation and Verification of the Buddha-Dharma (two-volume set)
Author: Elder Yuanyin
Publication date: 2011-10
Essential Points for the Cultivation and Verification of the Buddha-Dharma (two-volume set) was published in 2011 by the Religious Culture Press; the author is Elder Yuanyin.
Opening Great Wisdom
Authors: Wang Xianglu; Elder Yuanyin
Publication date: 2009-05-01
Opening Great Wisdom was published in May 2009 by the Religious Culture Press; authors are layman Wang Xianglu and Elder Yuanyin.
Brief Discussion of Clarifying Mind and Seeing One’s Nature
Author: Elder Yuanyin
Publication date: 2004-10
Brief Discussion of Clarifying Mind and Seeing One’s Nature was published by the Religious Culture Press in October 2004.
The Hidden Decisions of the Heart Sutra
Author: Elder Yuanyin
Publication date: 2015-6
The Hidden Decisions of the Heart Sutra is a work by the renowned Buddhist layman Elder Yuanyin, comprising a preface and main text.
See more books
A Great Accomplished One
Broadcast
Edit
Several days after the Acarya relinquished the body, an extraordinary fragrance pervaded the room. Later the remains were transported to Mount Putuo and kept there for sixty days. On the day of cremation (April 6), many under the Acarya’s gate in China and abroad—having learned the date by various means despite no official notice—gathered before the cremation kiln on Mount Putuo to bid a final farewell in profound reverence. When the executor finished reading the will, an auspicious sign appeared: above the assembled crowd there arose a green lotus; three shafts of golden light shone down from the sky—one directly onto the center of the crowd, the other two to either side—covering everyone present, and a purple radiance moved back and forth upon the lotus. This strange scene was recorded on video. During cremation, a lotus also appeared over the Acarya’s chest; many present witnessed this wonder amid the flames. After days of continuous rain, the sky was exceptionally clear and cloudless that day. After the cremation, dragon-and-phoenix auspicious clouds appeared above the kiln—sometimes lingering for a long time, sometimes moving back and forth. This marvel appeared several times over the course of hours, and each time for quite a while—a beautiful spectacle in a cloudless sky. The next day, when collecting relics (śarīra), once again in a cloudless sky there appeared a very vast five-colored circular halo from which four golden rays issued; within the circle, purple, red, blue, and magenta lights constantly arose to fill the whole halo; within it the Acarya sat upright upon a lotus. This auspicious sign lasted forty minutes and was likewise recorded, leaving priceless materials that inspire strong faith. If the lotus above the crowd and the three golden rays on the day of cremation were a blessing for those present, then the great halo filled with multicolored lights and the dignified holy image of the Acarya presaged that the lineage’s Dharma would shine ever more brilliantly, illuminating the great thousandfold world. All who collected relics that day, seeing this auspicious sign, felt immeasurable gratitude to the Acarya and unanimously vowed to practice more diligently to repay the master’s kindness. Many onlookers praised and marveled, vowing to study the unsurpassed Buddha-Way. That day, countless relics and relic-flowers were gathered.
Authored Books
Broadcast
Edit
He authored “Brief Discussion of Clarifying Mind and Seeing One’s Nature,” “A Plain Exposition of the Inscription on Awakening the Mind,” “Lectures on the Blue Cliff Record,” “Light Ripples on the Sea of Chan,” “The Hidden Decisions of the Heart Sutra,” “On the Key Issues of Rebirth in the Western Pure Land,” all of which are collected in Essential Points for the Cultivation and Verification of the Buddha-Dharma. In addition, Explanations for Liberation by Hearing in the Bardo has been published. Direct Explanation of the Śūraṅgama Sūtra is regrettably lost. An Elementary Exposition of the Ganges Mahāmudrā and Questions and Answers on Essential Points for the Cultivation and Verification of the Buddha-Dharma have also been prepared. Since 1978, at the invitation of fellow practitioners in various places, he published successively in Buddhist periodicals and magazines [1].
Appraisals by Noted Figures
Broadcast
Edit
Former CPPCC vice-chairman Zhao Puchu inscribed the titles of Essential Points for the Cultivation and Verification of the Buddha-Dharma and The Hidden Decisions of the Heart Sutra. [2]
“Elder Yuanyin, like layman Vimalakīrti, manifested the lay form to spread the Dharma; his merit is inconceivable.” — Elder Ben Huan [2]
“Many of my ideas were shaped thanks to some of Elder Yuanyin’s teachings.” — Elder Jing Hui [2]
“The causes and conditions for my beginning to study the Heart-Center Dharma.” — Lü Xiangguang [2]
“Elder Yuanyin’s Heart-Center Dharma has a historical transmission, a basis in the classics, distinctive features in guiding students, and convenient means in practice.” — Wu Limin [2]
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John Tan’s comments in 2008 on Yuan Yin Lao Ren:
Thusness: http://www.tudou.com/playlist/playindex.do?lid=3173479 There is non-dual insight. Do not misunderstand that the master does not know non-duality or emptiness. There is deep clarity.
Conversation — 22 August 2008
Thusness: You must watch the second video. And know the difference between Advaita non-dual and Buddhist anatta—not only that. Second and third.
AEN: Which one—the one that explains oneness, right? Do you mean the second or third video?
Thusness: The second I watched already. The cartoon, yes. The second is much deeper.
AEN: Is that still stage-based, or like Stage 2? By the way, the video is Advaita non-dual, right? The third one is talking about what… momentum?
Thusness: The URL I posted to you.
AEN: Wait—huh, which one? The URL you posted leads to the chanting, the first video. Are you talking about the donkey one, or what?
Thusness: Yuan Yin Lao Ren? No. The second explanations. I will watch all of it—if I have time.
AEN: The one you said is in the same series, right? I cannot find what Yuan Yin Lao Ren is. First one chanting, second one oneness, third one donkey, fourth one chanting beads, fifth is spider.
Thusness: Then you posted wrongly on the Buddhism forum. Too bad. He is the level of practitioner I am looking for—but he has passed away.
AEN: I see… wait. You mean the Yuan Yin Lao Ren video is not the cartoon series?
Thusness: No, not cartoon.
AEN: Oh, then I was wrong. By the way, the cartoon—you said Stage-2 understanding but Stage-5 experience… then is that pathless?
Thusness: No. The cartoon is not about emptiness. Some explanations are still okay.
AEN: But is it pathless or stage-like experience?
Thusness: Not pathless. That is just my view. You just have to know.
AEN: By the way, the Yuan Yin Lao Ren one—is it a 20-minute video?
Thusness: Longer than that—about an hour.
AEN: Aiya, you sent me the wrong URL just now; it sent me back to the cartoon, haha.
Thusness: If you can understand what he said, you will understand the essence of 5 and 6.
AEN: I see… he also describes Stage 6?
Thusness: Not describe, but direct experience. One who broke Stage 5 and understands 6, but without philosophical concepts—direct experience.
AEN: I see… you mean he did not use emptiness as a raft?
Thusness: I do not know. Got to listen more.
AEN: I see.
Thusness: He is the sort of practitioner I seek—self-liberation.
AEN: I see…
AEN: By the way, the cartoons are not from Yuan Yin Lao Ren. Yuan Yin Lao Ren said he would go to the Pure Land: “??????????????,?????????,?????????? ,??,????????,” By the way, is he a Vajrayāna practitioner?
AEN: Ahaha, last part a bit funny—someone thought he attained enlightenment and called the master; the master told him, “You have not attained enlightenment yet.” http://www.tudou.com/playlist/playindex.do?lid=1672155&iid=9857580
AEN: The master seems to recommend chanting and rebirth in the Pure Land more than meditation.
AEN: http://www.tudou.com/playlist/playindex.do?lid=1672155&iid=9857580 — Video 19, from 14:00 onwards, the master talks about Shenxiu’s poem on the mirror as still grasping at form, Huineng’s poem on the mirror without a stand as grasping at formlessness… and he made his own poem, “?????,????? ?????, ?????”
AEN: “????: ???: ?????? ???????????: ?????! ?????,???????????,?? ???????? ??????????????: ?????,?????? ?????,?????????! ?????,????? ?????,????????????,?????,????,????!???????????????????”
AEN: By the way, a few days ago I dreamt that you sent me an online video link and told me to watch; then two days later you really sent me a video link, haha.
Thusness: From non-dual to anatta and to emptiness—you must have clarity.
AEN: I see. I just finished watching the first video.
Thusness: The second one is important—then tell me why it is so important. Then you have to refine your understanding of non-duality from Ken Wilber and Advaita, and the Buddhist approach. When you have the experience later, you will know what I meant—but it is not easy.
AEN: I see.
Thusness: No-self from the five aggregates to the eighteen dhātus to dependent origination to Empty Luminosity.
AEN: I see. By the way, the second video—is it the one that started with tantric practice?
Thusness: 36. Yes.
AEN: Yes, that one—it started discussing tantric practice. I have not watched it yet.
AEN: I will watch later.
AEN: The second one is important because it incorporates emptiness, right? It talks about non-duality but also explains that all forms are empty and impermanent.
Thusness: Not only that. Compare what he said about Stage 6. Anyway, I wrote something about Stage 6 for you to have a clearer understanding—why it is very important to have a clear understanding of emptiness; how you should move from non-dual to Buddhist anatta, dependent origination, and emptiness.
AEN: I see, okay.
Thusness: After stabilizing non-dual experience, it is very important to establish a firm view of emptiness.
AEN: I see.
Thusness: Do not be afraid of establishing a firm view of emptiness and dependent origination. Do not worry about being non-conceptual.
AEN: I see.
Thusness: Non-dual experience will lead you to non-conceptuality, to naked awareness, naturally. But for prajñā-wisdom to arise, establish firmly your understanding of dependent origination and emptiness.
AEN: I see.
Thusness: After understanding non-dual experience from the Buddha’s teachings of anatta, dependent origination, and emptiness, you will become very clear. It takes a few years to understand non-duality from the Buddha’s teachings.
AEN: I see.
Thusness: The prerequisite is a stabilized non-dual experience.
AEN: I see—yes, Longchen (Sim Pern Chong) also realized emptiness after stabilizing his non-dual experience, about two to three years after first realizing non-duality, right?
Thusness: You will understand why there is impermanence yet no movement—correctly. Yes.
AEN: I see.
Thusness: But you still need to incorporate non-dual experience into anatta, emptiness, and dependent origination. This will need another two to three years. I will write something about it—it is very important.
AEN: You mean it will take another two to three years after stabilizing non-dual experience?
Thusness: After stabilizing non-dual experience for two years, another two to three years are needed to understand the emptiness aspect of our non-dual luminosity.
AEN: I see. So Longchen (Sim Pern Chong) is only beginning to understand emptiness and still needs a few years?
Thusness: Understand—as in direct experience of the empty nature of dependent origination. Yes, and that is just the beginning.
AEN: I see.
Thusness: I told you there will be a period of desync, and the practitioner will find it easier to rest in naked awareness—but he will miss something valuable. Not many can escape these phases.
AEN: I see.
Thusness: The video—you need to hear it a few times. Compare it with the comments on Stage 6.
AEN: Okay.
Thusness: Know that insight must arise with a certain “feeling.”
AEN: I see.
Thusness: What is most important in Video 2?
AEN: Emptiness?
Thusness: What emptiness—which phrase?
AEN: Many phrases, haha.
Thusness: Like?
Thusness: Do not paste whatever I told you in the forum.
AEN: Okay. I cannot remember which phrase already.
Thusness: Within a short video there are some very important advices that only a true practitioner with intuitive insight into emptiness and non-duality knows.
AEN: I see.
Thusness: What is the URL for the BuddhaChat regarding your conversation with Element?
AEN: http://www.buddhachat.org/forum/showthread.php?t=9891&page=6 I have not posted since—no time.
Thusness: Haha, I see. Do not think of Longchen (Sim Pern Chong)’s non-conceptuality first. You should focus on deepening your clarity from Advaita non-duality to the Buddhist form of non-duality—anatta—then emptiness; then experience this until the entire teaching of the Buddha becomes so clear to you.
AEN: I see.
Thusness: Longchen (Sim Pern Chong)’s phase is also the result after understanding emptiness, and that understanding aligns with his non-dual experiences; therefore he is into the right understanding of Stage 6. But Stage 6 is the right “view” of non-duality, and it has to burn the bonds of the senses first—then into non-registration of impressions. It is not suitable for you.
AEN: I see.
Thusness: Because his non-dual experiences have stabilized, the understanding of emptiness helps in articulating all his non-dual experiences—that is the arising of non-dual insight. Later it will become so clear moment-to-moment, and the subtle “bond” of the six senses gradually dissolves into one dependent-origination experience.
AEN: I see.
Thusness: So for you, you should first understand with clarity and know the various subtle stages and the differences. Even after aligning non-dual experience and the view of emptiness, the dissolving of the bond on each sense organ differs. A practitioner starts to walk out of meditation and finds it easier to get authenticated in activities—in opening the eyes; he walks and feels it as the ground reality—but when he returns to sitting quietly in meditation, that non-dual experience is gone, or not that obvious. That is what I meant by the subtle bond.
AEN: Why, when sitting, is the experience gone?
Thusness: Actually it is because we become more aware of the “center”—the “center” is still there. That “center” becomes more obvious when we sit; that tendency becomes more obvious.
AEN: Oh—no wonder you said:
1. There is a mirror reflecting dust (I AM). Mirror-bright is experienced but distorted: dualistic and inherent seeing.
2. Dust is required for the mirror to see itself. Non-dualistic but inherent seeing (beginning of non-dual insight).
3. Dust has always been the mirror (the mirror here is seen as a whole). Non-dualistic and non-inherent insight.


By the way, the center is just a bond?
Thusness: Yes, but the “bond” is still strong. There are some points you have to take note of: a person after stabilizing non-dual experience and understanding emptiness is different from one who has not. That is, have no fear of establishing a firm view of emptiness—especially for a non-dual experiencer—because it becomes a medicine for the deeply held propensity. The understanding will dissolve into the non-conceptual experience of non-dual presence. The reason why non-dual experience becomes more difficult to maintain when not in activity is because the view of emptiness has not replaced the deeply held dualistic/inherent view. Without the right view, a non-dual practitioner will still struggle unknowingly, and “naked awareness” and non-conceptuality can, at this phase, become an escape. So it depends which level a practitioner is in. Once the view is firmly established, it serves as an antidote: when sitting, touch, taste, sound are emptiness and operate like dependent origination—meaning first the five aggregates, then the eighteen dhātus, then mere dependent origination. All are non-dual experiences, but the depth differs. I told you the five aggregates are already non-dual insight and experience, right? Then the extra layer of mental formation begins to subside; it stops registering imprints, or registers less, transforming to the eighteen dhātus without the mental formation. But the previous tendency is still strong, so sight, sound, smell, taste, touch, mind still act with the tendency. Now, at this stage, one can rest in naked awareness or firmly establish the view of emptiness—it will dissolve the six senses into one dependent-origination, empty nature: just this is that; no eyes, ears… It is anchored at the deepest level. The practitioner will know it when sitting and opening the eyes and all activities become non-dual; the sense of self almost dissolves; then experiences become non-dual and non-local. That is Stage 6.
AEN: I see. What does “non-local” feel like?
Thusness: It is just a “bond” that there is locality—that consciousness is at some place. It is a clear experience of non-movement and all-pervadingness, yet ceaseless manifestation.
AEN: The master told a story of Su Dongpo visiting Foyin Chan-shi and joking, “Why sit on this chair—no good or what?” Then the Zen master asked him, “All the four greats and five skandhas are empty; now tell me, where are you sitting?”
Thusness: What is “no movement”? There is arising and ceasing, but there is no movement. This is due to the empty nature of our non-dual luminosity. There is no from point A to point B; there is A, B. There is only movement when there is a from A to B—but when the center is gone, non-dual experience aligns with the nature of emptiness; this becomes clear.
AEN: I see.
Thusness: After stabilizing Stage 6 is the lóu jìng tōng (from internet: 6. Āsavakkhaya—supramundane knowledge relating to the destruction of āsavas and the recognition of the Four Noble Truths). Each dissolving of each organ becomes a tong (siddhi).
AEN: I see—why?
Thusness: Because it becomes non-local and non-dual; the “bond” that prevents it is gone—the “bond” that limits and obstructs is gone. But “bond is gone” is mostly not obvious; the bond is very subtle. So, fearlessly open up—let go of everything.
AEN: I see… sometimes very hard to let go, haha.
Thusness: That is because you have not oriented yourself totally with the nature of emptiness. This is very important—but only after non-dual experience can one realize the importance.
AEN: I see.
Thusness: You watch the video of Master Yuan Yin.
AEN: Yes?
Thusness: You cannot grasp the essence?
AEN: I need to watch again, haha.
Thusness: :)
AEN: Another day, maybe—I am studying for exams, and my mind today is not so good, a bit depressed over certain things.
Thusness: Work hard. :)
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Conversation — 28 November 2023
Soh Wei Yu: I’m impressed with GPT4 at translating Yuan Yin Lao Ren’s texts.
Soh Wei Yu: Translate 四曰泯境存心。谓做工夫时，将一切内外诸境，悉观为空寂，只存一心，孤标立。所以古人云：
不与万物为侣，不与诸尘作对，心若着境，心即是妄，今既无境，何妄之有？即古人夺境不夺人法
门也。故云：上苑花已谢，车马尚骈阗。此是泯境存心息妄功夫也。
五曰泯心泯境。谓做功夫时，先空寂外境，次灭内心，既内外心境俱寂，毕竟妄从何有？故灌溪
云：十方无壁落，四面亦无门。即祖师人境两俱夺法门也。故有语云：云散水流去，人寂天地空！
此泯心泯境息妄功夫也。
六曰存境存心。谓做功夫时，心住心位，境住境位。有时心境相对，则心不趣境，境不临心，各不
相到，自然妄念不生，于道无碍。故经云：是法住法位，世间相常住。即祖师人境俱不夺法门也。
故有语云：一片月生海，几家人上楼！此是存境存心灭妄功夫也。
七曰内外全体。谓做功夫时，于山河大地，日月星辰，内身外器，一切诸法，同真心体，湛然虚
明，无一毫异，大千沙界，打成一片，更于何处得妄心来！所以肇法师云：天地与我同根，万法与
我同体。此是内外全体灭妄功夫也。
八曰内外全用。谓做功夫时，将一切内外身心器界诸法及一切动用施为，悉观作真心妙用，
一切心
念才生，便是妙用现前。既一切皆是妙用，妄心向甚处安着？故永嘉云：无明实性即佛性，幻化空
身即法身。此是内外全用息妄功夫也。
九曰即体即用。谓做功夫时，虽冥合真体，一味空寂，而于中内隐灵明，乃体即用也；灵明中，内
隐空寂，用即体也。故永嘉云：惺惺寂寂是，惺惺妄想非，寂寂惺惺是，寂寂无记非。既寂寂中不
容无记，惺惺中不用乱想，所有妄心如何得生？此是即体即用灭妄功夫也。
十曰透出体用。谓做功夫时，不分内外，亦不辨东西南北，将四面八方只作一个大解脱门。圆陀陀
地体用不分，无分毫渗漏，通身打成一片。其妄何处得起？古人云：通身无缝罅，上下成团圆，是
乃透出体用灭妄功夫也。
以上十种功夫，不须全做，但得一门成就，其妄自息，真心即现。随宿根曾与何法有缘，即便习
之。此之功夫乃无功之功，非有心功力也。即使未悟真心者修之，亦易当下得见。此休息妄心法
门，对学道人最关紧要，故不厌求详，录示后学，切勿以画蛇添足视之！
以上十种功夫，俱在行、住、坐、卧处着力，须于穿衣吃饭时，屙屎放尿时，对话工作时，一切
时、一切处，绵密觉察观照，不消打坐参究。其或习障深厚，力有未逮，仍须打坐用功者，即仍听
之，但须于下坐后，将定中功夫，推在境上，在动中着力锻炼，庶几可以早日打成一片，而臻无功
之大功，圆成菩提大道。
至于密宗，悟后更须密修，以期即“身”成就。其修法之广，方便之多，远非显宗可比。但密法贵师
承灌顶传授，不可公开露布，故从略。
(丁)、证体启用
关于证体之景相，古人多不详言。
一者，以此证境，非言思能及，一落言诠，即嫌住着。二者，真
证得者，归无所得，不欲炫耀于人。三者，恐未悟者窃为己有，以迷惑他人。四者，恐人着境以
求，反障悟门。五者，各人经过境界，亦非完全一致。以是等等原因，故只以“云散长空，青天澈
露”
、
“万里无云之晴空”
、
“心月孤圆，光含万象”
、
“非光非昧，非大非小，非青非黄”，更或以“圆团
Soh Wei Yu: The text you've provided is an excerpt from a classic Chinese Buddhist text, discussing various methods of spiritual practice in Buddhism. Here's a translation of the excerpt:
**Fourth Practice: Erase the Realm, Retain the Mind.**
This refers to practicing with a focus on observing all internal and external phenomena as void and silent, keeping only the mind, standing alone. An ancient saying goes, "Do not associate with all things, do not oppose any dust. If the mind attaches to realms, it becomes delusion. Now, with no realms, what delusion can there be?" This is the method of the ancients who removed realms but not the mind.
**Fifth Practice: Erase both Mind and Realm.**
This involves first emptying the external realm and then extinguishing the internal mind. With both the internal mind and external realm in silence, where can delusion arise from? As Guanxi said, "The ten directions have no walls, and the four sides have no doors." This is the method of the ancestors who removed both person and realm.
**Sixth Practice: Retain both Realm and Mind.**
Here, the mind stays in its place, and the realm stays in its place. When the mind and realm face each other, neither clings, each staying separate, naturally preventing the rise of delusive thoughts and not hindering the path. Thus, a scripture says, "This dharma stays in its place, and the world's appearance remains constant." This is the method of not removing either mind or realm.
**Seventh Practice: Complete Integration of Internal and External.**
In practice, everything such as mountains, rivers, the earth, the sun, moon, stars, one's own body, external objects, and all phenomena are seen as of the same true mind, bright and empty, with not a hair's difference. The entire universe is unified, leaving no place for delusive thoughts to arise. Therefore, Master Zhao said, "Heaven and earth share the same root with me; all things are of the same body as me."
**Eighth Practice: Complete Function of Internal and External.**
This involves viewing all internal and external physical and mental phenomena, and all movements and actions, as the wondrous function of the true mind. As soon as a thought arises, it manifests as this wondrous function. Since everything is this wondrous function, where can delusion find a foothold? As Yongjia said, "The true nature of ignorance is Buddha-nature, the illusory empty body is the Dharma body."
**Ninth Practice: Identity of Substance and Function.**
Even though one merges with the true substance in a state of uniform emptiness, within it is the hidden brightness, which is substance as function. In this brightness, emptiness is hidden, so function is also substance. Thus, Yongjia said, "Awake and silent is it; awake and deluded is not; silent and awake is it; silent and unmarked is not." Since in silence there's no room for the unmarked, and in wakefulness there's no need for chaotic thoughts, how can delusive thoughts arise?
**Tenth Practice: Transcending Substance and Function.**
In practice, do not differentiate between internal and external, nor distinguish directions. Consider all directions as one great liberation gate. The substance and function are inseparable, completely unified. Where then can delusion arise? The ancients said, "The entire body is without seams, above and below are perfectly round." This is the practice of transcending substance and function.
The above ten kinds of practices need not all be done; mastering one can suffice to quiet delusion and reveal the true mind. Practice according to your affinity with these teachings. These are effortless practices, not requiring intentional effort. Even those who have not realized the true mind can see it immediately if they practice these methods. It's crucial for those learning the way, so I record it here for future students, urging not to overcomplicate it!
These ten practices should be applied in all activities: walking, standing, sitting, lying down, dressing, eating, using the restroom, talking, working - always maintaining mindful awareness without needing to focus solely on meditation. If one's habitual tendencies are deep and strength insufficient, meditation may still be necessary. After meditation, apply the practice to situations, striving to unify and achieve the great effortless achievement, completing the path to enlightenment.
As for Esoteric Buddhism, after enlightenment, secret practice is still necessary to achieve "body" accomplishment. The methods of practice are vast and skillful, far beyond what is found in exoteric teachings. However, the esoteric teachings require transmission and initiation from a teacher and are not to be openly disclosed.
**About Realization and Application**
Ancient masters often did not elaborate on the experiences of realization, for several reasons. Firstly, such states are beyond words and thought, and any description risks creating attachment. Secondly, those who truly realize it attain a state of 'no
Soh Wei Yu: attainment' and do not wish to show off. Thirdly, there's a fear that those who have not realized might mistakenly claim it as their own, misleading others. Fourthly, describing these states might lead people to seek these experiences, creating obstacles to enlightenment. Finally, the experiences of individuals can vary significantly. Therefore, descriptions are often metaphorical, like "clouds dispersing in the sky," "a cloudless sky," "the moon's solitary circle with light embracing all," "neither light nor dark, neither large nor small, neither blue nor yellow." Such metaphors attempt to convey the indescribable nature of enlightenment.
This text reflects deep philosophical and spiritual insights from Buddhist teachings, emphasizing the importance of inner silence, the non-attachment to phenomena, and the realization of the true nature of the mind.
Soh Wei Yu: Translate: 团，光灿灿”等约略描绘之。余今似亦不例外，况余并无所证，亦无所得，更无能为言，只得拾几句
现成公案，以飨读者。至于详细情形，只有留待读者自己努力用功证取体会了。
当我人修法修至能所双忘，心法双泯时，不管修什么宗，都是卒地折、爆地断，有如爆炸物，忽然
爆破，内而身心，外而世界，乃至虚空，一时脱落、粉碎，化为乌有，连乌有也乌有。所谓大地平
沉，虚空粉碎，当斯时也，虽一无所有，但虚明凝寂、一灵不昧，了了常知非如木石。虽了了而无
能知与所知，以此了了全体是一片虚明灵知，不能再有能知与所知，再有知，便是头上加头，即非
是了。我人证此真境后，回过头来，方才识知这个“灵知”不在别处，整日在六根门头上放光，与我
人无丝毫离异、无些许间隔，一切言行动作，无不是“它”的灵妙神用。从前为它千辛万苦，百般追
求探索，原来只在目前不识，反而污糟它、屈辱它，在六道内轮回受苦，宁不冤苦！古德谓“声前一
句，千圣不传，面前一丝，亘古无间！”又, 谓“踏破铁鞋无觅处，得来全不费工夫。”即指此也。
但这只是素法身，尚须辛勤打磨，绵密除习，始能大放光明。功夫纯熟，即便熟睡，顶上亦如一轮
中秋明月朗照。待光明精纯，宽阔天眼自然豁开，十方世界一时齐彰，我入入我有如因陀罗网，
交参，妙用无尽。
或谓此种景相是禅宗或密宗行人所证，至于净土宗念佛人不应如此，因彼等以生西方净土为目的，
应于定中见阿弥陀佛和西方圣境，不可一无所见。假使一无所见，如何得生净土？
答曰：君不见前录之印光大师念佛三昧么？印光大师是极力主张仗佛慈力，接引生西的。他为何在
念佛三昧中也说，无见之见是真见，真见无所见呢？盖真如佛性无形无相，一尘不染，一丝不挂，
说似一物即不中。故真佛，实在无言可说、无形可见。但此无形之佛性，不是顽空，故能随缘现相
起用，但相以随缘现起故，只是假名，非是实体。故见有相之佛不是真佛。古德云：报化非真佛，
亦非说法者。《法华经》谓为化城，非是宝所。欲上品上生西方净土，须透有相之小歇场，证到无
相之真佛妙体，方能如愿以偿。反是，执有形之佛与有相之净土，只能下品下生，此乃无可移易之
真理。故印光大师说到念佛最高之境界--念佛三昧时，亦不得不说无所见之见乃真见了。以证到如此
高深境界，心土打成一片，心即土，土即心。发愿生西即是生自心之净土，生无所生，还怕不上品
上生吗？
见性之后，若死守空境，或耽着静居，而不知于境上起用，犹如贫子发了财后，不知其用，终如贫
穷一样。而且不于事境上锻炼，不得理事双融之大定，更毋臻事事无碍之境而圆成佛道之大功。故
必以所悟之理于事境上磨练，去其棱角，方臻圆妙。但初悟之人，往往不知起用之方，更不明其过
程，甚或因力一时不够，遇事而有波动时，又疑所悟为非而动摇根本。惶惑不知所措，甚为可
惜！兹将先师骧陆公所著《证体启用之过程》择其要者，节录于后，以助读者于悟后启发般若之
用，而成绝顶无为之功，亦幸甚矣！
实相妙体本有无住妙用，学人须将所证得之清净自在光景，移用于人事颠倒之时，而化有归空，化
颠倒为清净，化烦恼为自在，非但灭却自己之苦，且可以灭他人之苦，此即名度生。
功夫越深，习气发动亦越多越快，学人不必害怕，此第八识性田中自然翻出之种子，发动虽快，但
去亦甚快，发动可能平日为大，但发一次，小一次，短一次，少一次，不复再增长了。
功夫越深，胆子越大。如忽然遇惊，亦只一惊，不复再惊，而且力愈用愈强。
功夫越深，忽而忘记性大，又忽而记忆力甚强，且日见敏捷；感觉力亦强，往往不假思索即与物相
应，此通之先兆也。
Soh Wei Yu: The provided text is a continuation of the previous excerpt, elaborating further on Buddhist spiritual practices. Here's the translation:
"This is a rough depiction. I, too, am no exception. Moreover, I have nothing to prove, nothing to gain, and am unable to speak of it. I can only pick a few existing public cases to share with readers. The detailed experiences can only be realized and understood through the readers' own diligent practice.
When a practitioner reaches a state where both subject and object are forgotten, and both mind and law are obliterated, regardless of the sect, it's like an explosion, where suddenly, internally the body and mind, and externally the world and even the void, collapse and shatter, turning into nothingness. This is the moment when the earth sinks level, and the void crumbles. Although there's nothing left, there is still the clear, silent, and ever-bright spirit, always conscious but not like wood or stone. Although aware, there is no knower or known, because this awareness itself is a vast clear, spiritual consciousness. Adding any more to this is like putting a head on top of another head, and thus it's not the true state. After realizing this true state, one understands that this 'spiritual consciousness' is not elsewhere but shining at the six sense gates all day, inseparable from oneself. All actions are the wondrous function of 'it.' We've been ignorantly dirtying and demeaning it, suffering in the cycle of samsara - how unjust! The ancients said, 'One word before sound, a thousand saints do not transmit; one thread before the face, throughout the ages, there is no gap!' Also, 'Searching for it, one finds nothing; it comes without effort.' This refers to the same.
But this is just the primordial Buddha-body, still requiring diligent polishing and removing of habitual tendencies to shine brightly. When the practice is mature, even in deep sleep, the crown of the head is like a bright full moon. When the light is pure and broad, the heavenly eye naturally opens, and the ten directions are all clearly seen. As Indra's net, the interplay and wondrous function are endless.
Some say these states are experienced by Zen or Esoteric practitioners, not those in the Pure Land sect who recite Buddha's name aiming to be reborn in the Western Pure Land and should see Amitabha Buddha and the Western sacred realm in meditation. If they see nothing, how can they be reborn in the Pure Land? Didn't you see Master Yinguang's Samadhi of Buddha-recitation? Master Yinguang strongly advocated relying on Buddha's compassionate power for rebirth in the West. Why did he also say in his Buddha-recitation Samadhi that the view of nothingness is the true view, and the true view sees nothing? Truly, Buddha-nature is signless and without characteristics, untainted and unattached. To speak of it as something is not accurate. Therefore, the true Buddha is beyond words and form. But this signless Buddha-nature is not dumb void; it manifests and functions according to conditions. Since manifestations arise conditionally, they are nominal, not substantial. Hence, seeing a Buddha with form is not seeing the true Buddha. The ancients said: 'Nirmanakaya and Sambhogakaya are not the true Buddha, nor the speaker of the Dharma.' The Lotus Sutra refers to them as 'transformation cities,' not the real treasure. To be reborn in the highest realm of the Western Pure Land, one must transcend the realm of form and realize the signless, wondrous body of the true Buddha. Holding onto the form of Buddha and the realm of form, one can only be reborn in the lower realms. This is an unalterable truth. Hence, Master Yinguang, when speaking of the highest state of Buddha-recitation -- Samadhi -- had to say that the view of nothingness is the true view. Realizing such a profound state, the mind and realm become one; the mind is the realm, and the realm is the mind. Aspiring to be reborn in the West is to be reborn in the pure land of one's own mind. Isn't this the highest form of birth?
After realizing the nature, if one clings to the emptiness or indulges in tranquility without knowing how to function in circumstances, it's like a poor person who becomes wealthy but doesn't know how to use the wealth, remaining as poor as ever. Moreover, without practicing in worldly situations, one cannot attain the great Samadhi of integrating principle and affairs, nor reach the state of unobstructedness in all things to complete the great achievement of the Buddha-path. Therefore, one must apply the realized principle in worldly situations, rounding off the edges to attain perfection. However, those who have just realized often don't know how to apply it or understand the process. They may even
Soh Wei Yu: doubt their realization when shaken by circumstances and become anxious and lost, which is truly regrettable! Here, I select the essential parts of my former teacher Xiang Lu's 'Process of Manifesting and Utilizing Realization' to help readers develop wisdom after enlightenment and achieve the ultimate effortless practice.
The wondrous substance of ultimate reality has its own unfixed function. Practitioners must apply the realized state of pure and free reality to the confused and inverted situations of daily life, transforming existence into emptiness, inversion into purity, and afflictions into freedom. Not only can one eliminate one's own suffering but also that of others. This is called 'liberating sentient beings.'
The deeper the practice, the more habitual tendencies arise and quickly. Practitioners need not fear; these are seeds naturally emerging from the eighth consciousness. Although they arise quickly, they also dissipate quickly. With each emergence, they decrease in size and frequency, never to grow again.
The deeper the practice, the greater the courage. If startled suddenly, one is startled only once, never again, and one's strength grows with use.
The deeper the practice, the greater the fluctuations in memory—sometimes forgetting, sometimes remembering strongly and becoming increasingly sharp. Sensory perception also strengthens, often responding to things without thought, a sign of penetrating insight."
This text continues to delve deeply into Buddhist philosophy and practice, emphasizing the importance of applying spiritual insights to everyday life and the transformative power of diligent practice.
John Tan: Wow... Very good translation.
Soh Wei Yu: Someone should translate the whole book.
Yin Ling: I will make myself read the Chinese, hahaha. Don’t send me translation, Soh—my Chinese needs to be saved.
John Tan: Lol. I probably will read both and see how GPT-4 translates, whether it imagines and fills in the blanks using Zen-master models...
John Tan: Soh must have realized his mistakes of saying Yuan Yin Lao Ren as substantial non-dual...
Soh Wei Yu: Yeah... often my dreams tell me something useful. Like that time I dreamed someone who had just joined the group had strong karmic conditions to break through and was about to realize something; I knew I had to guide him, then a few days later he broke through to non-dual anatta. Likewise, when I dreamed of Yuan Yin Lao Ren and felt he was very enlightened and a strong practitioner—and very inspiring—I take it seriously. Maybe he really appeared in my dream and tried to inspire me to practice harder.
Yin Ling: “托梦” (dictionary: "phr. (of the spirit of one's deceased) appear in one's dream (to deliver a message)") to talk to you.
John Tan: Haha... auspicious—but lazy in contemplation.
Soh Wei Yu: Lol.
John Tan: How did you tell GPT-4 to translate?
Soh Wei Yu: I just say “translate:” then paste the Chinese text.
John Tan: Did you type TL;DR?
Soh Wei Yu: No. TL;DR is “too long; didn’t read”; it’s for summarizing texts. In this case I want the full translation.
John Tan: Yeah.
Soh Wei Yu: Ask ChatGPT to translate like this: with Chinese followed by English in paragraphs so you can compare.
Soh Wei Yu: Paragraphs.
John Tan: Means translate paragraph by paragraph?
Soh Wei Yu: Yeah. Maybe you prompt: “Translate and respond with one paragraph in Chinese followed by the translated paragraph in English for my comparison.” I told it line by line; then it started with one line by one line, then evolved into that—but I think one line is too short.
John Tan: Actually, after authenticating that appearances are radiances, I see the next most important step is to arise insight of dependent origination and emptiness. It is a sort of special insight that sees the ‘middle path,’ and we use this insight to re-orient our conventional worldview and understand the eight extremes do not apply.
Soh Wei Yu: It’s like a mirror is a mirror because it reflects, and reflection is reflection because of the mirror; or the sun is the sun because of shining, and shining is shining because of the sun. There is no sun apart from shining, nor shining apart from the sun. Both have no essence of their own; therefore they dependently originate and are dependently designated. Rather than “the sun can only shine if it has its own essence,” the sun can shine not because it is a thing in itself but precisely because it has no essence—it is dependent designation and dependent origination.
Yin Ling: Yeah.
Soh Wei Yu: Was re-reading some by Yuan Yin Lao Ren just now. I think Yuan Yin Lao Ren might have a non-substantialist view even though he talks about mirror and reflection:
“鏡子能現影子，心鏡能照萬相，影不能離鏡。影子能離開鏡子嗎？離開鏡子，影子就沒有了。影子離不開鏡子，相離不開心；離開了心，相就無處顯現了；沒有影子，就不成鏡子，同樣，離開相也無從顯現真心。真心無相可見，必由事相來顯。因此真心能夠成就萬物，反過來萬物顯現真心，心、相就是這麼微妙。因此之故，心就是相，相就是心，影子就是鏡子，鏡子就是影子，所以無情就是有情，這是第三點。”
John Tan: And we do not see emptiness—we only see appearances. Therefore Tsongkhapa in his Three Principal Aspects of the Path: appearance eliminates the extreme of existence, and emptiness eliminates the extreme of nonexistence.
John Tan: Depends.
Soh Wei Yu: I think Malcolm also said before: emptiness cannot be seen; we see presence/appearance. Might have recalled wrongly.
John Tan: No sun apart from shining, and no shining apart from sun—is like the relation example. So you must relate correctly and don’t refute wrongly.
Soh Wei Yu: Oic...
John Tan: There is another unique part of Tsongkhapa. He questions whether it is even right and possible to say “freedom from all conceptualities”—that is, can there be no parts and no concepts at all from sentient being to Buddhahood, since a Buddha also engages in conventional terms.
Soh Wei Yu: Malcolm also said that’s a controversial question and views vary, lol.
John Tan: Lol. His view recently changes, if you noticed—more and more Gelug.
Soh Wei Yu: Yeah, in early days he was firmly of the view that Buddhas have no thoughts.
John Tan: So in Tsongkhapa’s view, in that case, emptiness and dependent origination are enough—why speak of freedom from all elaborations.
Soh Wei Yu: Ic...
“逢古鏡，照鏡也，鏡子是亮光的，比喻有光明。老婆逢古鏡，天破曉了，光明顯現了，用功的人用到這晨光，見到自己的本性了，所以說「失曉老婆逢古鏡」。「分明覿面別無真」，鏡子中影子顯現出來了。分明，清清楚楚，覿面，面對面。你和鏡子裏的影子面對面相見，鏡子裏現的影子就是你，你就是鏡子，除這影子之外，還另有真的嗎？除了這影子之外就再沒有了，所以說「分明覿面別無真」。如靈雲開門見一片盛開的桃花，豁然大悟，噢——！不是我的性顯現這個相，是誰顯現呢？離開我的性哪里能見到這桃花呢？反過來，離開桃花這影子，又哪里能顯現我的性鏡呢？所以，他回光一瞥，識得這分明覿面別無真的，見到本性了！又如洞山祖師”
John Tan: Yuan Yin Lao Ren?
Soh Wei Yu: Yeah.
John Tan: So you must look into several writings and 对照.
John Tan: Like you kept telling me initially that Mipham sounded very much like substantialist non-dual.
John Tan: You cannot take a snapshot and conclude.
Soh Wei Yu: Yeah, actually I thought Yuan Yin Lao Ren is substantialist non-dual until I had a dream about him earlier this year that was inspiring, lol—then I re-looked at his writings.
Full text:
恒河大手印
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[long text snipped]
John Tan: That is anatta and authentication of appearances as one’s radiance. Next step is what?
Soh Wei Yu: “以一切影像皆是鏡光所成，鏡即是影，影即是鏡；離鏡無影，離影無鏡，既不可背鏡住影，亦無須離影求鏡。既深知影鏡皆無所住，當能心無愛憎之情，境無取捨之住。故學者不必怕妄，但深契一乘玄旨，於境無取無捨，無喜無瞋，則妄自除矣。” —— 元音老人
Soh Wei Yu: “古人云：『但尽凡情，别无圣解』，你时时执在灵知性上，就是有所住着。须不着一切相，随缘起用才是。灵知觉性亦不可着。在觉知上用功更是大错。不是将此灵觉扫光，而是不住此灵觉。以不住故，即无能觉与所觉，故归无所得也。有个觉知的光景，早不是了，还说什么空空然？” —— 元音老人
Soh Wei Yu: “妄心不要灭掉，因为妄心就是真心，波浪就是水，把波浪去掉，水就没有了，所以妄心起来亦不压灭它。只要转，不跟它跑即是。” —— 元音老人
John Tan: Insubstantial non-dual.[image: 👍]
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Posted a full ChatGPT translation of a Yuan Yin Lao Ren's text here: https://www.awakeningtoreality.com/.../inscription-of... 
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Soh Wei Yu
Yin Ling: Wow, I read 25%—didn’t realize it is so long, but very well written. I’ll drive home then read. Thanks.
Soh Wei Yu: That is just one article out of about twelve—on Mahamudra. I went through all. Link: https://book.bfnn.org/article/0383.htm Sorry—seventeen articles, lol.
Soh Wei Yu: He foretold when he would die, sat in meditation posture when he passed away at 95 years old, and had countless śarīra relics: https://www.awakeningtoreality.com/.../yuan-yin-lao-ren.html *96 years old.
Soh Wei Yu: I also bought some of his books for my mom before: https://www.taobao.com/list/item/wap/611526050673.htm — new edition of his collected works here, I think.
Soh Wei Yu: Many of his writings are also available here: https://www.bfnn.org/yuanyin/article.htm
Yin Ling: Cool, thank you. Gonna take me one hour to read that excerpt because it is 繁体字.
Soh Wei Yu: I rely on my phone to read to me, like always.
Yin Ling: I read very slowly and need to 咬文嚼字 to understand, so audio won’t work.
BOOK.BFNN.ORG
目次：恒河大手印
目次：恒河大手印
· 
· Reply
· Remove Preview
· 1m
Labels: Anatta, Yuan Yin Lao Ren (元音老人） | 

Original text in Chinese: http://www.wmxf.net/nr/7/74727.html

Author: Elder Yuan Yin (元音老人)
Title: A Brief Explanation of the "Inscription on Awakening the Mind" ( “悟心铭”浅释 )
Source: Originally published in "Chan" (禅) magazine, 1990, Issue 2.
English Translation:
The full text of the "Inscription on Awakening the Mind"
Brief Explanation
The Heart Center Secret Dharma [Xin Zhong Xin Mi Fa], relies on the power of the compassionate blessings of Buddhas and Bodhisattvas for cultivation, thus making it easy to attain samādhi, open the fundamental [nature], and realize the true mind. To use the analogy of travel, practitioners relying on self-power depend entirely on walking with their own two feet, whereas cultivating the Heart Secret [Dharma] is like traveling by boat, by car, or even by airplane; therefore, it is fast and reliable, achieving twice the result with half the effort.
Original Text:
　　“悟心铭”全文
　　浅释
　　心中心密法，系藉佛菩萨慈悲加被之力修行，故易于得定，打开本来，证悟真心。譬之旅行，自力修行者，全靠自己两脚行走，修心密则如乘船、乘车，更或乘飞机，所以快速、稳当，有事半功倍之效。
Footnotes/Annotations:
· Heart Center Secret Dharma (心中心密法): A specific lineage of Chinese Esoteric Buddhism (Mizong) transmitted by Master Wang Xiang Lu (王骧陆).
· Open the fundamental [nature] (打开本来): Refers to realizing one's Buddha-nature or true mind.
· True mind (真心): The fundamental, awakened mind, often equated with Buddha-nature.
· Samādhi (定): Meditative concentration or absorption.
· Heart Secret [Dharma] (心密): Abbreviation for Heart Center Secret Dharma.
English Translation:
My late teacher, Master Xiang Lu [Wang Xiang Lu], in order to help practitioners of the Heart Secret [Dharma] more quickly realize the true mind and transcend the mundane to enter sagehood, composed a piece called the "Inscription on Awakening the Mind." It consists of forty lines in total, with each line having four characters, making one hundred sixty characters altogether. Although the text is short and the characters are few, the meaning and principles are rich and profound. The entire essence of becoming a Buddha and the essential key points for cultivating the mind are fully revealed without omission. It can truly be called a concise and essential work, rich in meaning though concise in text, simple in words yet comprehensive in meaning. It is also a rare contemporary critical commentary on awakening the mind! If practitioners, in addition to their practice, recite it aloud several times daily until it is thoroughly familiar, then over time, upon encountering circumstances and conditions, it will naturally be triggered, and from the true essence, they will attain great function and great utility. Now, to help later learners understand its implicit profound meaning and make it easier to awaken the mind, I will provide a brief explanation sentence by sentence. I hope that learners will treasure it and not take it lightly!
Original Text:
　　先师骧陆公，为扶助心密行人更加快速地了悟真心、超凡入圣起见，著有“悟心铭”一首，共四十句，每句四字，共一百六十字，虽文短而字少，但义理丰富深长。整个成佛之真谛和修心要诀，均宣示无遗。诚可谓文约义丰，言简意赅之精要著作，亦现代不可多得之悟心评唱！学者如于修法之余，每天将其朗诵几遍烂熟于胸中，久久自于境缘上一触即发，由真实体中得大机大用。兹为帮助后进者了达其含蓄之玄旨，易于悟心起见，乃逐句浅释，尚望学人珍重，勿轻视之！
Footnotes/Annotations:
· Master Xiang Lu (骧陆公): Refers to Master Wang Xiang Lu (王骧陆, 1885–1958), the reviver and transmitter of the Heart Center Secret Dharma in modern times.
· Great function and great utility (大机大用): Refers to the spontaneous and effortless functioning of the awakened mind in response to circumstances.
English Translation:
⊙ Full Text of the "Inscription on Awakening the Mind"
Not existent mind, not non-existent mind. Not not seeing, not not hearing. Clearly aware and knowing, not attached to seeing and hearing. Utterly without dwelling, this is called no-mind. If the mind is without dwelling, upon what can delusion rely to stand? Since delusion does not stand, past obstructions are naturally eliminated. Ask where the mind comes from? It arises due to conditions. Conditions also do not exist, both belonging to illusory reflections. Wondrous function is like sands of the Ganges, all is conditional mind. Where the conditional mind ceases, instantly realize no-arising. The true reality of no-arising cannot be seen by the eye. Obscure and deep, within it there is spirit. Those who realize this are called seeing the nature. Therefore, without seeking, the mind naturally becomes peaceful and unified. No mind to be deluded is the great samādhi. Those who attain great samādhi are without movement, without stillness, without gain, without loss, without joy, without anger. The fundamental position does not shift, arising to respond to myriad situations. Unchanging yet accordant with conditions, this is without birth and death. The essential key to becoming a Buddha is just this.
Original Text:
　　⊙“悟心铭”全文
　　不是有心 不是无心 不是不见 不是不闻 了了觉知
　　不著见闻 荡然无住 是名无心 心若无住 妄依何立
　　妄既不立 夙障自除 问心何来 因境而起 境亦不有
　　同属幻影 妙用恒沙 尽是缘心 缘心息处 顿证无生
　　无生实相 非可眼见 杳杳冥冥 其中有精 证悟之者
　　名曰见性 是故无求 心自宁一 无心可惑 即是大定
　　得大定者 无动无静 无得无失 无喜无嗔 本位不移
　　起应万机 不变随缘 即无生死 成佛要诀 如是而已
Footnotes/Annotations:
· No-mind (無心): Not a blank state, but a mind free from conceptual fixation and attachment, functioning spontaneously.
· Conditional mind (緣心): The mind that arises dependent on objects and conditions, the ordinary, discriminating mind.
· No-arising (無生): Synonymous with emptiness (śūnyatā), the ultimate truth where phenomena do not truly arise or cease in an inherent way.
· True reality (實相): The ultimate nature of reality, often equated with emptiness or Buddha-nature.
· Seeing the nature (見性): Direct realization of one's fundamental nature, or Buddha-nature.
· Great samādhi (大定): A profound state of meditative stability that is not rigid but dynamically present in all activities.
English Translation:
⊙ Brief Explanation
The "Inscription on Awakening the Mind" begins by saying: ‘Not existent mind, not non-existent mind.’
Original Text:
　　⊙浅释
　　“悟心铭”开始即说：‘不是有心，不是无心。’
English Translation:
These two lines fully depict the essence and wondrous function of the wondrously luminous true mind. Because the wondrously luminous true mind neither belongs to existence nor is it non-existence. If you say it exists, there is no sign to be seen, no sound to be heard; if you say it does not exist, in speech or silence, movement or stillness, walking, standing, sitting, or lying down, there is nothing that is not its functioning. The ancient worthies compared it to the ‘saltiness in the sea’ or the ‘glue [binding pigment] in color’—though it cannot be seen by the eye, its essence is truly not absent. Shakyamuni Buddha told us that it is the great treasure trove of true emptiness and wondrous presence, wondrous presence and true emptiness. What is called true emptiness is distinct from stubborn emptiness [clinging to emptiness] and annihilatory emptiness; because of wondrous presence, it is empty yet not empty, not empty yet empty. What is called wondrous presence is distinct from illusory existence or substantial existence; because of true emptiness, it is present yet does not exist, does not exist yet is present.
Original Text:
　　这二句把妙明真心之体和妙用和盘描绘出来。以妙明真心，既不属有，亦不是无。你说它有，无相可见，无声可闻；你说它无，语默动静，行住坐卧，无一不是它在起作用。古德譬之‘海中盐味’，‘色里胶青’，虽不能目睹，而体实不无。释迦文佛告诉我们，它是真空妙有，妙有真空的大宝藏。所谓真空者，别于顽空和断灭空，以妙有故，空而不空，不空而空；所谓妙有者，别于妄有或实有，以真空故，有而不有，不有而有也。
Footnotes/Annotations:
· Wondrously luminous true mind (妙明真心): Another term for the fundamental, awakened nature of mind.
· Ancient worthies (古德): Respected masters and practitioners of the past.
· True emptiness (真空): Śūnyatā, emptiness, understood not as nihilism but as the absence of inherent existence, which allows for dynamic manifestation (wondrous presence).
· Wondrous presence (妙有): The dynamic, unimpeded manifestation that arises from true emptiness. Not a solid, independent existence.
English Translation:
Next, speaking from the perspective of appearance and function, it is also neither existent nor non-existent, neither non-existent nor existent. If you say it does not exist, all the various forms appear distinctly before you, and its wondrous function is like the sands of the Ganges; if you say it exists, all appearances of form arise from causes and conditions, lacking self-nature, and the functions that arise are just like the moon in water or flowers in the sky, unobtainable/ungraspable.
Original Text:
　　次就相用说来，也是非有非无，非无非有的。你说它无，形形色色历然现前，而妙用恒沙；你说它有，一切色相，皆因缘所生，无有自体，所起事用，宛如水月空花，无可把持。
Footnotes/Annotations:
· Appearance (相): The phenomenal characteristics of things.
· Function (用): The way things operate or manifest.
· Causes and conditions (因緣): Hetu-pratyaya, the interdependent factors that bring about phenomena.
· Self-nature (自體): Svabhāva, inherent, independent existence, which phenomena lack according to Mahayana philosophy.
· Moon in water or flowers in the sky (水月空花): Classic Buddhist metaphors for the illusory, unreal nature of phenomena.
· Unobtainable/ungraspable (无可把持): Directly relating to the term 不可得 (bù kě dé) in the guidelines, meaning things cannot be truly grasped or held onto as substantially real.
English Translation:
The “Heart Sutra” says: ‘Form is emptiness, emptiness is form.’ This means that form and emptiness are non-dual, neither existent nor non-existent. Because all forms are manifestations of the true empty wondrous essence, and the true empty wondrous essence also cannot be separated from form to manifest its function, nor does it exist separately apart from form. For example, the waves that arise from water: water is wave, wave is water; apart from waves, water is unobtainable, and apart from water, waves are unobtainable. When we practice, we must neither cling to forms as substantially real and adhere to them without letting go, nor can we deviate towards emptiness by abandoning forms and attaching to emptiness. Therefore, whether sitting in meditation or engaging in activities after meditation, one must be without grasping or rejecting, only then can one accord with the principle of the Middle Way and walk upon the great path of true emptiness and wondrous presence.
Original Text:
　　“心经”云：‘色即是空，空即是色。’就是说色空不二，非有非无。以一切色相皆是真空妙体之所显现，而真空妙体亦不能离开色相而显其用，更非离色相而别有。譬如水起之波，水即是波，波即是水，离波即不可得水，离水亦不可得波。吾人用功，既不可执色相为实有而粘著不舍，更不能偏离色相，废有而著空。故不论上座习定，下座起用，均须无所取舍，方契中道之理，走上真空妙有的大道。
Footnotes/Annotations:
· Heart Sutra (心经): Prajñāpāramitā Hṛdaya Sūtra, a core Mahayana text emphasizing emptiness.
· Non-dual (不二): Advaya, meaning not two, indicating the ultimate inseparability of conventional pairs usually seen as distinct opposites, like form and emptiness, samsara and nirvana, subject and object, and so on.

Of relevance, Mahamudra master Khamtrul Rinpoche III wrote, "At that point, is the observer—awareness—other than the observed—stillness and movement—or is it actually that stillness and movement itself? By investigating with the gaze of your own awareness, you come to understand that that which is investigating itself is also no other than stillness and movement. Once this happens you will experience lucid emptiness as the naturally luminous self-knowing awareness. Ultimately, whether we say nature and radiance, undesirable and antidote, observer and observed, mindfulness and thoughts, stillness and movement, etc., you should know that the terms of each pair are no different from one another; by receiving the blessing of the guru, properly ascertain that they are inseparable. Ultimately, to arrive at the expanse free of observer and observed is the realization of the true meaning and the culmination of all analyses. This is called “the view transcending concepts,” which is free of conceptualization, or “the vajra mind view.” 

"Fruition vipashyana is the correct realization of the final conviction of the nonduality of observer and observed." - https://www.awakeningtoreality.com/2020/06/the-royal-seal-of-mahamudra-volume-one.html
· True empty wondrous essence (真空妙体): The fundamental nature, characterized by both emptiness and potential for manifestation.
· Middle Way (中道): Madhyamā-pratipad, the path that avoids the extremes of eternalism (existence) and nihilism (non-existence), or asceticism and indulgence.
English Translation:
When practitioners cultivate the dharma to the point where deluded thoughts dissolve, then the mind that is mindful [or reciting] and the mantra being held simultaneously fall away. Internally, body and mind, and externally, the world, all disappear together, vanishing into nothingness. Utterly bare, without a single thread attached; sparklingly clean, unstained by a single speck of dust, yet clearly aware, unlike wood or stone. What is this state of being utterly bare and vastly luminous? If it is not the wondrously luminous true mind of the person, which is neither existent nor non-existent, vividly present, then what else could it be?! At this very moment, form and emptiness cannot reach it, existence and non-existence cannot attain it; when speaking of its non-existence, it pervades the dharma realm; when speaking of its existence, not even a fiber stands; the various schools of thought, the hundred crafts and skills, even the Pure Lands of all Buddhas and the sentient beings numerous as the sands of the Ganges—all are fused within it.
Original Text:
　　学者修法，修至妄念消融时，则能念之心，所持之咒，一时脱落，内而身心，外而世界一齐消殒，化为乌有。净裸裸一丝不挂，赤洒洒一尘不染，但了了分明，非同木石。这一丝不挂一片虚明的是什么？不是当人非有非无之妙明真心，历历现前，又是什么？！当斯时也，色空不能到，有无不能及；说无之时，周遍法界，说有之时，纤毫不立；诸子百家，百工技艺，乃至诸佛净土，恒沙众生，无不融会于中矣。
Footnotes/Annotations:
· Deluded thoughts (妄念): Vikalpa, discriminating thoughts, conceptual proliferation that obscures the true nature of mind.
· Mind that is mindful [or reciting] (能念之心): Refers to the subjective mind engaged in the practice, such as reciting a mantra or being mindful. The term 念 (niàn) can mean mindfulness or recitation.
· Mantra being held (所持之咒): The object of the practice, the mantra being recited.
· Dharma realm (法界): Dharmadhātu, the totality of reality, the sphere of all phenomena.
· Various schools of thought (诸子百家): Refers to the diverse philosophical schools of ancient China.
English Translation:
The second line: ‘Not not seeing, not not hearing.’
Original Text:
　　第二句：‘不是不见，不是不闻。’
English Translation:
This teaches us that when doing the practice [gongfu], we must not do it rigidly [lit. dead practice], but must dynamically temper the mind through experiences; we should not close our eyes and not see, plug our ears and not hear. We must achieve seeing without [imputing an object of] seeing, hearing without [imputing an object of] hearing, only then can we attain flexible wondrous function and realize the great path. I often see some practitioners who misuse their efforts, closing their eyes, not seeing things, plugging their ears, not hearing sounds, thinking that this way they can train the mind to be empty and achieve the path. Little do they know that even if you close your eyes and plug your ears, when the mind does not contact external objects, you might achieve a dead stillness of mind; but once you open your eyes and unplug your ears, when the mind confronts objects, the deluded mind inevitably starts moving restlessly with forms and sounds again. Because eliminating objects to extinguish the mind is not true realization, not to mention that even when closing the eyes and plugging the ears, the inner mind might still be subtly stirring! Furthermore, closing the eyes and plugging the ears has another major pitfall: if a practitioner, using this method of closing and plugging, truly achieves a dead stillness of mind, then they have entered the dead water behind the dark mountain. Not only can they not become a Buddha, but they risk degenerating into earth, wood, gold, or stone. Therefore, practitioners must be cautious! To truly achieve a mind unmoved by circumstances, one must rely on tempering it within circumstances. As the Chan [Zen] school says: ‘Where you fall on the ground, is where you must push yourself up!’ To leave circumstances and rush towards emptiness will ultimately end up as a bubble!
Original Text:
　　这教我们做功夫，不可死做，而要活泼泼地历境练心；不要闭目不见，塞耳不闻，须要见无所见，闻无所闻，才能灵活妙用，证成大道。我常见一些错用功者，闭著眼睛，不见事物，塞住耳朵，不闻音声，以为这样就能把心练空，成道了。殊不知纵然你闭目塞耳、心不接境时，可以做到心死不动，一旦开眼去塞，心对境时，妄心又不免随著色声转动不停。以除境灭心，非真了故，何况在闭目塞耳时，内心未必不在暗暗蠢动哩！另外，闭目塞耳，更有一大过患，假如学者用闭塞的功夫，真正做到心死不动了，那又做到黑山背后死水中去了，非但不能成佛，且有沦为土木金石之虞。所以学者不可不慎！要真正做到心不为境转，还靠在境界上锻炼。宗下所谓：‘在地上跌倒，还在地上爬起！’离境趋空，终成泡影！
Footnotes/Annotations:
· Practice (功夫): Gongfu, meaning skill, accomplishment, effort; here refers to spiritual practice or cultivation.
· Temper the mind through experiences (历境练心): A key Chan principle of engaging with the world to train the mind, rather than solely retreating from it.
· Seeing without [imputing an object of] seeing, hearing without [imputing an object of] hearing (见无所见，闻无所闻): Similar to what the Buddha taught in AN 4.24 Kāḷakārāma Sutta:

Thus, monks, the Tathāgata does not conceive an [object] seen when seeing what is to be seen. He does not conceive an unseen. He does not conceive a to-be-seen. He does not conceive a seer. He does not conceive an [object] heard when hearing what is to be heard. He does not conceive an unheard. He does not conceive a to-be-heard. He does not conceive a hearer. He does not conceive an [object] sensed when sensing what is to be sensed. He does not conceive an unsensed. He does not conceive a to-be-sensed. He does not conceive a senser. He does not conceive an [object] known when knowing what is to be known. He does not conceive an unknown. He does not conceive a to-be-known. He does not conceive a knower.

Continue reading at Great Resource of Buddha's Teachings
· Dead water behind the dark mountain (黑山背后死水中): A Chan metaphor for a state of stagnant, lifeless quietude or dull emptiness, devoid of wisdom and function, often associated with incorrect meditation practices that suppress rather than liberate the mind.
· Chan school (宗下): Refers to the Chan (Zen) school of Buddhism.
English Translation:
The “Diamond Sutra” says: ‘All appearances are illusory!’ All forms and sounds arise from causes and conditions and lack substantial reality; regardless of beautiful forms before your eyes or wonderful sounds filling your ears, they are nothing more than heat hazes, flowers in the sky, cities of the Gandharvas [mirages], temporarily appearing as illusions. Recognizing this principle clearly, and then through the passage of time and countless arduous temperings within circumstances, the mind will naturally become peaceful and the spirit quiet, remaining calm and unmoved when encountering situations. Chan Master Dongshan’s “Song of the Five Ranks of Lord and Vassal,” in the verse for the fourth rank, ‘Arrival within the Biased’ [Pian Zhong Zhi], the stage of cultivating the path, says: ‘Arrival within the Biased, when two blades cross, no need to evade; a skilled hand is like a lotus in fire, a true man has heaven-storming resolve!’ This teaches us to practice dynamically, tempering the mind through experiences, without needing to avoid seeing and hearing, so as to activate the great potential and great function in the future.
Original Text:
　　“金刚经”云：‘凡所有相，皆是虚妄！’一切色声，皆因缘生，无有实体；任你美色当前，妙声充耳，俱不过阳焰、空花、海市蜃楼，一时假现。认清此理，再经时日之推移，和千万次境上的艰苦锻炼，自然心宁神静，遇境安然不动。洞山禅师“五位君臣颂”颂第四位‘偏中至’修道位云：‘偏中至，二刃交锋不须避，好手还如火中莲，丈夫自有冲天志！’即教我们活泼用功，历境练心，不须回避见闻，以启将来之大机大用也。
Footnotes/Annotations:
· Diamond Sutra (金刚经): Vajracchedikā Prajñāpāramitā Sūtra, another key Mahayana text emphasizing emptiness and non-attachment. 
· Illusory (虚妄): Unreal, deceptive, lacking inherent existence.
· Heat hazes, flowers in the sky, cities of the Gandharvas (陽焰、空花、海市蜃樓): More metaphors for the illusory nature of phenomena.
· Chan Master Dongshan (洞山禅师): Dongshan Liangjie (洞山良價, 807–869), a prominent Chan master and co-founder of the Caodong (Sōtō) school.
· Song of the Five Ranks of Lord and Vassal (五位君臣颂): A seminal work by Dongshan outlining stages of practice and realization through the metaphor of the relationship between a lord (ultimate truth, emptiness) and a vassal (phenomenal appearance, function).
· Arrival within the Biased (偏中至 - Pian Zhong Zhi): The fourth of the Five Ranks, representing the stage of integrating the understanding of emptiness (the 'lord' or 'real') back into activity within the phenomenal world (the 'vassal' or 'biased'). It involves engaging with the world without being attached.
English Translation:
The third line: ‘Clearly aware and knowing, not attached to seeing and hearing!’
Original Text:
　　第三句：‘了了觉知，不著见闻！’
English Translation:
This follows from the previous two lines, ‘Not not seeing, not not hearing,’ and further elaborates on how one should flexibly practice so as not to stray onto the wrong path. We cultivators are aiming to become living Buddhas, so it is not by sitting rigidly without moving, sinking into emptiness and stagnation, sitting behind the dark mountain, that the path can be realized.
Original Text:
　　这是承上二句‘不是不见，不是不闻’，而进一步申说应怎样灵活地做功夫，方不致走入歧路。我人修行，是成活佛，所以不是死坐不动，沉空滞寂，坐在黑山背后，可以了道的。
English Translation:
Yunmen said: ‘Just this seeing and hearing is not [ordinary] seeing and hearing, no other sounds or forms can be presented to you!’ He clearly explained to us: Do you want to thoroughly see the true mind? It is right where you are presently seeing forms and hearing sounds. Realize who it is that sees forms and hears sounds. Apart from this one that sees forms and hears sounds, you have nowhere else to search for it; if you attach to seeing forms and hearing sounds, you will again be deluded by sounds and forms and will not see it either. What kind of flexible practice is this? How could it be that by sitting rigidly, not seeing and not hearing, one can see the path? He also said: ‘The profound and empty great path is fundamentally without attachment; seeing forms and hearing sounds does not require being deaf!’ It is evident that practice must be done dynamically, not rigidly; rigid practice not only fails to lead to the path but also carries the risk of falling into demonic or external paths. Therefore, our late teacher told us that practice must be applied dynamically in walking, standing, sitting, lying down, in movement, stillness, leisure, and busyness. One must not be like wood or stone, without awareness, but must be clearly aware; although clearly aware, one must not be attached to sounds and forms! In other words, one must see without [attachment to] seeing, hear without [attachment to] hearing, rather than not seeing and not hearing. Only in this way can one attain flexible wondrous function. Even when sitting [in meditation], the correct mindfulness must be sharp and bright, clearly aware, and one must not be blankly unaware, falling into dullness or unknowing neutrality [無記 wú jì].
Original Text:
　　云门云：‘即此见闻非见闻，无余声色可呈君！’明白畅晓地告诉我们，你要彻见真心吗？就在你现前见色闻声处。了悟这见色闻声底是谁？离开这见色闻声底，你就无处去寻觅它了；假使你著在见色闻声上，又被声色所迷，也见不著它了。这是何等灵活的功夫，岂是死坐不动，不见不闻可以见道的？又云：‘玄虚大道本无著，见色闻声不用聋！’可见做功夫须活做不可死做；死做不但不能成道，还有流入魔外之虞。所以先师告诉我们，做功夫须在行住坐卧、动静闲忙处活用，不可如木石无知，而要了了分明；虽了了分明而又不可著在声色上！换句话说，就是要见无所见，闻无所闻，而不是不见不闻，这样才得灵活妙用。即或在座上也要正念昭昭，了了分明而不可茫然无知，落入昏沉或无记。
Footnotes/Annotations:
· Yunmen (云门): Yunmen Wenyan (雲門文偃, 864–949), a renowned Chan master, founder of the Yunmen school.
· Demonic or external paths (魔外): Refers to misleading spiritual paths, either involving harmful influences (demonic) or non-Buddhist doctrines (external).
· Correct mindfulness (正念): Samyak-smṛti, right mindfulness, part of the Noble Eightfold Path. Here implying clear, non-distracted awareness.
· Dullness or unknowing neutrality (昏沉或无记): Styāna-middha (drowsiness/torpor) and avyākṛta (morally neutral or indeterminate states, often implying a dull blankness rather than clear awareness). These are hindrances in meditation.
English Translation:
Great Master Yongjia said: ‘Alertness and stillness combined is right; alertness with wild thoughts is wrong. Stillness and alertness combined is right; stillness with unknowing neutrality is wrong.’ This serves precisely as a commentary on ‘Clearly aware and knowing, not attached to seeing and hearing.’
Original Text:
　　永嘉大师云：‘惺惺寂寂是，惺惺狂想非；寂寂惺惺是，寂寂无记非。’即此‘了了觉知，不著见闻’之注脚也。
Footnotes/Annotations:
· Great Master Yongjia (永嘉大师): Yongjia Xuanjue (永嘉玄覺, 665–713), a famous Chan master of the Tiantai and Chan schools, author of the "Song of Enlightenment" (證道歌).
· Alertness (惺惺): Clear, bright awareness.
· Stillness (寂寂): Mental calm, quietude, absence of distracting thoughts. Yongjia emphasizes the necessary balance: alertness without stillness leads to distraction; stillness without alertness leads to dullness.
English Translation:
The fourth line: ‘Utterly without dwelling, this is called no-mind.’
Original Text:
　　第四句：‘荡然无住，是名无心。’
English Translation:
We usually think that no-mind means not a single thought arising, and not a single thought arising means suppressing thoughts so they don't arise. Therefore, everyone uses the rigid practice of suppression, pressing down on thoughts to prevent them from arising, thinking that having no thoughts is good practice, and further believing that extending the duration of no-thought from short to long constitutes progress in practice. Little do they know that continuing this rigid practice will not only fail to lead to Buddhahood but might well turn one into earth, wood, gold, or stone! Because a Buddha is a lively, great awakened one, a great hero of wondrous functions numerous as the sands of the Ganges, how could he be a rigid, dead block like wood or stone, a sculpted statue without any consciousness? If one doesn't temper oneself in diverse and varied circumstances, letting the mind be without dwelling, but just rigidly suppresses thoughts from arising, what wondrous function could possibly arise?
Original Text:
　　我们平常认为无心，就是一念不生，而一念不生，就是压念不起。所以大家都用死压功夫，压住念头不让它起来，以为一个念头没有就是好功夫，更以为一念不生的时间，由短而长，便是功夫的上上升进，殊不知这样死做下去，非但不能成佛，成个土木金石倒有份在！因为佛是活泼泼的大觉者，恒沙妙用的伟丈夫，岂是如木石的死硬块，毫无知觉的塑雕像。做功夫，不在多种多样的差别境上锻炼自己，心无所住，只是死压心念不起，还能起什么妙用？
English Translation:
Haven't you seen the public case [kōan] of the Sixth Patriarch rescuing Wolun? Chan Master Wolun initially thought suppressing thoughts was good practice, hence his verse: ‘Wolun has a skill, able to cut off the hundred thoughts; facing objects, the mind does not arise, Bodhi grows day by day!’ When the Sixth Patriarch saw it, he knew Wolun had strayed onto the wrong path of dead water, so he rescued him, saying: ‘Huineng has no skill, does not cut off the hundred thoughts; facing objects, the mind often arises, how does Bodhi grow?’ Wolun realized his mistake, corrected it, and only then entered the path.
Original Text:
　　不见六祖大师当年救卧轮公案？卧轮禅师初以为压念不起是好功夫，故有颂云：‘卧轮有伎俩，能断百思想，对境心不起，菩提日日长！’六祖一见，知走入死水歧途，故救之云：‘惠能无伎俩，不断百思想，对境心数起，菩提作么长！’卧轮知错改正，方始入道。
Footnotes/Annotations:
· Sixth Patriarch (六祖大师): Huineng (惠能, 638–713), the influential Sixth Patriarch of Chan Buddhism.
· Wolun (卧轮禅师): A contemporary Chan practitioner whose view represented a quietistic misunderstanding of practice.
· Bodhi (菩提): Awakening, enlightenment.
· Public case (公案): Kōan (Japanese), a paradoxical anecdote or riddle used in Zen Buddhism to provoke doubt and test a student's progress.
English Translation:
Therefore, know that no-mind is not suppressing thoughts from arising, nor is progress measured by extending the duration of no-thought from short to long. The true practice of no-mind is to respond to conditions and interact with things while the mind remains without dwelling; to handle myriad affairs daily while the intention remains unstained. The mind within is like painting on water: as soon as the brushstroke arises, the water surface immediately merges back together, leaving no trace. This is the truly good practice of no-mind.
Original Text:
　　是知无心，不是压念不起，更不是无念之时，由短而长，方为增进，真正无心的功夫，是尽管应缘接物而心无所住；尽管日理万机而意无所染。衷心犹如水上绘画一样，一笔起处，水面马上会合，毫无痕迹，这才是无心的真好功夫。
English Translation:
The “Diamond Sutra” says: ‘One should give rise to the mind that dwells nowhere!’ The word ‘should’ [應 yīng] in ‘One should dwell nowhere’ [應無所住 yīng wú suǒ zhù] is often misunderstood as the ‘should’ of ‘ought to’ or ‘supposed to.’ Actually, it is not so. This ‘yīng’ [應] is the ‘yìng’ [應] of ‘responding to conditions and interacting with things’ [應緣接物 yìng yuán jiē wù]. It teaches us that in daily life, in dealing with all events and responding to all people, the mind must be without dwelling, utterly unstained. It is not just telling us that on the level of principle, we should or ought to be without dwelling and attachment. If we can respond to conditions without dwelling, then the flexible true mind with wondrous functions numerous as the sands of the Ganges will naturally be present at all times without obstruction.
Original Text:
　　“金刚经”云：‘应无所住而生其心！’这个‘应无所住’的‘应’字，往往被人误解作‘应当’、‘应该’的‘应’字。其实不然，这个‘应’字是‘应缘接物’的‘应’，是教我们在日常生活中应付一切事件，接应所有人物，都要心无所住，荡然无染。而不是只告诉我们在理地上应该或应当无所住著的。我们倘能应缘而无所住，则恒沙妙用的灵活真心自然无所遮蔽地时时现前了。
Footnotes/Annotations:
· 應 (yīng/yìng): This character has multiple pronunciations and meanings. Yīng (first tone) means "should" or "ought to." Yìng (fourth tone) means "to respond," "to answer," or "to deal with." The author argues for the latter meaning in this context, emphasizing active engagement without attachment, rather than a passive state of non-dwelling.
English Translation:
Therefore, no-thought [無念 wúniàn] is alive; it is responding to conditions without dwelling or stain. It is not suppressing thoughts from arising, remaining rigidly still there. As long as thoughts arise without dwelling, without clinging to conditions, without lingering, ceasing as soon as they are used, that is no-thought. A monk asked Zhaozhou: ‘What is no-thought?’ Zhaozhou said: ‘Hitting a ball on swift-flowing water!’ Later, Zhaozhou asked Touzi in return: ‘Hitting a ball on swift-flowing water, what is the meaning?’ Touzi said: ‘Thought after thought, no lingering!’ Thus, it is evident that thoughts arising without dwelling is no-thought, and it is not that only the absence of a single thought constitutes no-thought. Furthermore, Chan Master Lanrong’s “Song of No-Mind” says: ‘Precisely when using the mind, precisely there is no mind to use; no-mind is precisely used, constantly used, precisely nothing!’ This perfectly expresses the meaning and wondrous function of no-mind: even right when the mind is being used, no mind engaging in function is perceived.
Original Text:
　　所以无念是活的，是应缘而无所住染；不是压念不起，死在那里不动。我们只要念起无住，不攀缘，不停留，随用随息，即是无念。僧问赵州：‘如何是无念？’州云：‘急水上打球子！’赵州后更反问投子：‘急水上打球子，意旨如何？’投子云：‘念念不停留！’可见念起无住即无念，而不是一念不生方为无念也。又懒融禅师“无心颂”云：‘恰恰用心时，恰恰无心用；无心恰恰用，常用恰恰无！’即正在用心时，亦不见有心起用，道尽无心的意旨和妙用矣。
Footnotes/Annotations:
· No-thought (無念): An重要的 Chan concept, often misunderstood as blankness. As explained here, it means thoughts arise and pass without being grasped or leaving traces, like a ball bouncing on fast-moving water.
· Zhaozhou (赵州): Zhaozhou Congshen (趙州從諗, 778–897), a highly influential Chan master known for his pithy and often paradoxical dialogues.
· Touzi (投子): Touzi Datong (投子大同, 819–914), another prominent Chan master.
· Chan Master Lanrong (懒融禅师): Niutou Farong (牛頭法融, 594–657), considered the founder of the Oxhead (Niutou) school of Chan, often called Lanrong (Lazy Rong) due to his relaxed attitude.
English Translation:
The fifth line: ‘If the mind is without dwelling, upon what can delusion rely to stand?’
Original Text:
　　第五句：‘心若无住，妄依何立？’
English Translation:
Every spiritual cultivator detests the deluded mind [妄心 wàngxīn] and wants to eliminate it, to strike it down. Little do they know that delusion is fundamentally non-existent; it is merely thinking causing trouble. All external objects are like the moon in water, none are substantially real. Sentient beings, being ignorant, mistakenly perceive them as real, grasp them without letting go, and thus they become delusion. If one can instantly awaken and see through the illusory nature of objects, delusion immediately vanishes into nothingness. It is like a person dreaming: while dreaming, they also perceive things as real, but upon waking, not even a trace remains.
Original Text:
　　修道人个个讨厌妄心，要消灭它，打倒它。殊不知妄本不有，只是思想作祟，一切外境宛如水月，皆非实有，众生无知，误认为有，执而不舍，乃成为妄。倘能当下一觉，照破幻境，妄即化为乌有。如人做梦，正在做梦时，也认为实有，及至醒来，痕迹也无。
Footnotes/Annotations:
· Deluded mind (妄心): The ordinary, conceptual mind that perceives subject and object as separate and real, leading to attachment and suffering.
· Thinking (思想): Here referring to conceptual proliferation and discrimination.
· External objects (外境): The perceived world outside the mind.
English Translation:
This is because the true mind is like the light of a mirror; all forms, sounds, smells, tastes, tactile sensations, and mental objects [dharmas] are like reflections appearing in the mirror. Ordinary people, ignorant and foolish, turn their backs on the mirror's light and grasp the reflections, thereby creating karma, receiving retribution, and remaining bound in birth and death; saints of the Two Vehicles [Śrāvakas and Pratyekabuddhas], although not attached to worldly objects, turn their backs on the mirror's reflections and abide in the light. Because they have something they abide in, this becomes a dharma-delusion [法妄 fǎwàng], and they only end conditioned birth and death [分段生死 fēnduàn shēngsǐ], not transformational birth and death [變易生死 biànyì shēngsǐ]; practitioners of the One Vehicle [Mahayana/Ekayāna] thoroughly understand Buddhadharma and worldly dharmas, neither identifying with the mirror's reflections nor separating from the mirror's reflections. Because all reflections are formed by the mirror's light, the mirror is the reflection, and the reflection is the mirror; apart from the mirror, there are no reflections, and apart from the reflections, there is no mirror. One must neither turn one's back on the mirror to abide in the reflections, nor is there any need to leave the reflections to seek the mirror. Since one profoundly knows that both reflections and the mirror are without dwelling, one can naturally have a mind free from feelings of love and hate, and circumstances free from the dwelling of grasping and rejecting.
Original Text:
　　良由真心如镜光，一切色、声、香、味、触、法，皆如镜中所现之影。凡夫愚昧无知，背镜光而取影，造业受报，生死不了；二乘圣人，虽不著尘境，但又背镜影而住光，以有所住，又成法妄，只了分段生死，不了变易生死；一乘学者，悟透佛法、世法，不即镜影，亦不离镜影。以一切影像皆是镜光所成，镜即是影，影即是镜；离镜无影，离影无镜，既不可背镜住影，亦无须离影求镜。既深知影镜皆无所住，当能心无爱憎之情，境无取舍之住。
Footnotes/Annotations:
· Mirror metaphor: A common analogy in Mahāyāna Buddhism where the true mind is likened to a clear mirror (or its radiance), and phenomena to reflections appearing in it. However, this is an imperfect or flawed analogy which can be easily misunderstood without proper guidance. As Master Yuan Yin noted, the mirror-light—the radiance of mind—cannot be obtained or found apart from reflections, nor can reflections be obtained or found apart from the mirror-light. Therefore, many Masters also emphasize that no inherently existing mirror can be established.
· Forms, sounds... mental objects (色、声、香、味、触、法): The six sense objects corresponding to the six sense faculties (eye, ear, nose, tongue, body, mind).
· Ordinary people (凡夫): Pṛthagjana, beings caught in the cycle of birth and death due to ignorance and craving.
· Two Vehicles (二乘): Hīnayāna, the paths of the Śrāvaka (disciple) and Pratyekabuddha (solitary realizer), focused primarily on individual liberation from samsara.
· Dharma-delusion (法妄): Attachment to concepts, practices, or even the state of cessation itself, hindering full awakening.
· Conditioned birth and death (分段生死): The cycle of rebirth within the six realms, characterized by distinct bodies and lifespans determined by karma. This is overcome by Arhats.
· Transformational birth and death (變易生死): A subtler form of 'birth and death' experienced by Bodhisattvas on their path after overcoming conditioned birth and death. It refers to the ongoing process of transformation and refinement through practice until full Buddhahood, involving shifts in mental states and subtle 'mind-made bodies' rather than gross physical rebirth. Overcoming this requires abandoning subtle attachments, including attachment to the path itself.
· One Vehicle (一乘): Ekayāna, the single vehicle leading to full Buddhahood, encompassing and superseding the Two Vehicles according to Mahayana doctrine.
English Translation:
Therefore, practitioners need not fear delusion. Just deeply accord with the profound principle of the One Vehicle; towards circumstances, be without grasping or rejecting, without joy or anger, then delusion will naturally be eliminated.
Original Text:
　　故学者不必怕妄，但深契一乘玄旨，于境无取无舍，无喜无嗔，则妄自除矣。
English Translation:
Furthermore, many practitioners consider ‘ignorance’ [無明 wúmíng] difficult to break, some even showing fear as if talking about a tiger. In reality, so-called ‘ignorance’ is also not substantially real; it is merely the deluded mind causing mischief, clinging to worldly objects, being deluded and unaware—it's just a provisional name. If practitioners can instantly, sharply awaken, then the illusory objects are shattered, and ignorance naturally dissolves. Just as a thousand-year-dark room can be illuminated by a single lamp, without needing time to eliminate the darkness. Therefore, so-called ignorance and the deluded mind exist only because of our lack of awareness. If we can constantly contemplate [觀照 guānzhào] and be sharply aware everywhere, keeping the mind clear, empty, vast, and transparent, without dwelling or clinging, why worry about ignorance not being broken or the deluded mind not ceasing!?
Original Text:
　　复次，众多学者，莫不以‘无明’难破，甚有谈虎色变之慨。其实，所谓‘无明’者，亦非实有，不过是妄心作怪，粘著尘境，迷而不觉，假名而已。行者果能当下凛然一觉，则妄境破，无明自销。譬如千年暗室一灯能明，无须历时消除。故所谓无明者，妄心者，只是我人不觉之故，倘能时时观照，处处凛觉，令心清空廓澈，无所住执，还愁什么无明不破，妄心不息哩！？
Footnotes/Annotations:
· Ignorance (無明): Avidyā, fundamental unawareness of the true nature of reality, the root cause of suffering and rebirth in Buddhism.
· Contemplate (觀照): Vipassanā or insight meditation; direct experiential investigation or observation of mind and phenomena.
English Translation:
The sixth line: ‘Since delusion does not stand, past obstructions are naturally eliminated.’
Original Text:
　　第六句：‘妄既不立，夙障自除。’
English Translation:
This is because the mind is fundamentally pervasive and numinous, without obstruction, only becoming obstructed through delusion about circumstances and attachment to appearances. So-called past obstructions [夙障 sùzhàng] are the delusional habits accumulated through lifetimes and kalpas of being deluded by appearances and creating karma. These delusive obstructions obscure the brightness of the fundamental nature, preventing one from experiencing freedom and ease, and causing endless suffering, hardship, and affliction. Now that one knows all phenomena are fundamentally empty, the mind does not linger or obstruct; karma itself does not exist, so where can illusory obstructions attach? Chan Master Damei said: ‘For a person who has attained realization, all karmic obstructions are like hot water melting ice, or light dispelling darkness, finding no place to stay.’ This is because so-called obstructions are also provisional names, lacking substantial reality. The sutras say: ‘Sin arises from the mind, use the mind to extinguish it!’ They also say: ‘When the mind arises, various obstructions arise; when the mind ceases, various obstructions cease!’ If one can be directly without mind, then delusion has no place to stand. Since delusion does not stand, past obstructions are naturally eliminated.
Original Text:
　　良以心本通灵无碍，只以迷境著相而成障。所谓夙障者，即多生历劫迷相造业而积累之妄习，迷障遮蔽本性之明，不得自在受用，而复痛苦、艰辛、烦恼无尽也。今既知一切事相本空，心不留碍，业且不有，虚妄之障，又将安寄？大梅禅师云：‘一切业障在达人份上，如热汤消冰，光明去暗，无所驻足。’盖所谓障者，亦是假名，无有实体。经云：‘罪从心生，还将心灭！’又云：‘心生则种种障生，心灭则种种障灭！’倘能直下无心则妄无立处，妄既不立，则夙障自除矣。
Footnotes/Annotations:
· Past obstructions (夙障): Karmic hindrances or negative karmic residues accumulated from past lives.
· Fundamental nature (本性): The true nature, Buddha-nature.
· Chan Master Damei (大梅禅师): Damei Fachang (大梅法常, 752–839), a disciple of Mazu Daoyi.
· Attained realization (达人): A person who has realized the truth or the Way.
· Without mind (无心): As discussed before, a mind free from fixation and attachment.
English Translation:
Some might say, ‘Present karma is easy to eliminate, but fixed karma is difficult to avoid; mental karma is easy to remove, but bodily karma is difficult to extinguish.’ This cannot be generalized either. Haven't you seen that Great Master Bodhidharma instructed the Second Patriarch Shenguang, saying: ‘You will face retribution involving the loss of your life, but for the sake of preventing the true dharma from being slandered, this debt can be exempted from repayment.’ Also, an ancient worthy suffered a stroke, causing his mouth to become crooked. His attendant laughed and said: ‘Venerable Master, you scold Buddhas and patriarchs all day long, today you receive retribution.’ The ancient worthy said: ‘You have attended me for several decades, yet you see me like this? You should know that for patriarchs, all karmic obstructions are like flowers in the sky or the moon in water. Although retribution is repaid, it is as if it were not repaid. Moreover, if one wants to repay, it is repaid immediately; if one doesn't want to repay, it is not repaid. Watch me, is my mouth crooked or not!’ As he spoke, he slapped his mouth with his hand, and his mouth immediately straightened. He then rebuked the attendant, saying: ‘You sentient beings attached to appearances think of karmic obstructions within the fundamentally empty nature, and think of repayment within non-repayment. Therefore, your karmic obstructions are never-ending, and you suffer endlessly.’ From this, it can be known that all karmic obstructions are tied to the mind. If the mind is truly empty, there are no so-called obstructions, let alone repayment or non-repayment. Because there is neither repayment nor non-repayment, one definitely should not cling to non-repayment as non-repayment; one can repay fully, yet it is still as if not repaid. A monk asked an ancient worthy: ‘What is karmic obstruction?’ The worthy replied: ‘Fundamentally empty!’ The monk further asked: ‘What is fundamentally empty?’ The worthy replied: ‘Karmic obstruction!’ Fundamentally empty is not stubborn emptiness or annihilatory emptiness; rather, the very essence of all things and karmic obstructions is originally empty and non-existent. Therefore, although the Second Patriarch, Great Master Shenguang, received the First Patriarch’s instruction, after transmitting the dharma to the Third Patriarch, he still went to repay the debt of losing his life without any reluctance, and facing execution, he loudly proclaimed: ‘Bringing my head to the white blade is like cutting the spring wind!’ What kind of magnanimity is this? This is a true model of realization.
Original Text:
　　或谓‘现业易消，定业难免；心业易除，身业难灭’，此亦不可一概而论。不见达摩大师嘱二祖神光曰：‘子将有杀身之报，但为正法免遭毁谤故，此债可予免还。’又一古德中风嘴歪侍者笑谓云：‘和尚终日诃佛骂祖今日受报了。’古德云：‘尔随侍我数十年如此看我？须知一切业障在祖师身上犹如空花水月虽还报犹如不还报而且要还即还要不还即不还你看我嘴歪不歪！’随说随用手一拍嘴巴嘴即正了并斥侍者云：‘尔等执相众生于本来空中作业障想于无偿还中作偿还想是以业障不了受累无穷也。’由此可知一切业障系于心心果真空无所谓障更无所谓还不还。以无还无不还故正不必执不还为不还尽管还而犹不还也。僧问古德：‘如何是业障？’德云：‘本来空！’僧进问云：‘如何是本来空？’德云：‘业障！’本来空不是顽空或断灭空而是一切事物、业障的当体本来就是空无所有。故二祖神光大师虽受初祖之嘱于传法三祖后仍去还杀身之债而无难色并于临刑时高唱云：‘将头临白刃犹如斩春风！’这是何等气概此真了的弘范也。
Footnotes/Annotations:
· Fixed karma (定业): Karma considered certain to ripen in a specific way.
· Great Master Bodhidharma (达摩大师): The first patriarch of Chan Buddhism in China.
· Second Patriarch Shenguang (二祖神光): Huike (慧可, 487–593), Bodhidharma's successor. The story of Bodhidharma foretelling Huike's karmic retribution (often said to be related to cutting off his arm to show sincerity) varies in different accounts. The detail about exemption is less common but serves the author's point about the power of realization over karma.
· Third Patriarch (三祖): Sengcan (僧璨, d. 606), Huike's successor.
· Fundamentally empty (本来空): The inherent emptiness of all phenomena, including karma. The dialogue emphasizes that emptiness is not separate from phenomena (like karmic obstruction) but is their very nature.
· Like cutting the spring wind (犹如斩春风): Huike's famous last words, expressing complete equanimity and non-attachment in the face of death.
English Translation:
The seventh line: ‘Ask where the mind comes from? It arises due to conditions.’
Original Text:
　　第七句：‘问心何来？因境而起。’
English Translation:
‘The mind is fundamentally unborn; it is present due to conditions!’ Is this a famous saying of Viśvabhū Buddha? Our mind—that is, thought—originally does not exist. It arises because of encountering conditions [objects/circumstances], producing reflections [影像 yǐngxiàng], and clinging to them without letting go, which then gives rise to deluded thoughts—this is the mind. This mind arises from the coming together of the sense faculty [根 gēn]—mind—and the sense object [尘 chén]—conditions. Therefore, it is called ‘gathering and arising constitutes the mind’ [集起为心 jíqǐ wéi xīn]. It is the shadow [影子 yǐngzi] left behind by the six sense objects; it is purely illusory, without substantial reality. The ‘mind’ mentioned in Buddhist scriptures like ‘All is created solely by the mind’ [一切唯心造 yīqiè wéixīn zào] and ‘The three realms are mind-only, the myriad dharmas are consciousness-only’ [三界唯心，万法唯识 sānjiè wéixīn, wànfǎ wéishí] refers to this illusory reflection-mind that arises in response to objective external conditions. Therefore, it is also an external object, also an objective entity, and moreover, it is not separate from matter. It should not be regarded as the subjective mind! Nor should it be cherished as the true spirit that governs the world. When we practice, we must not only avoid attachment to the myriad external conditions! We must also completely eliminate this illusory reflection-mind. As stated before, internally, body and mind, and externally, the world, must perish together; only then will the wondrously luminous true mind manifest. Conversely, if this illusory mind is regarded as a subjective substantial entity! Then the true nature will be obscured and unseen. Consequently! The ‘mind’ in our saying ‘All is created solely by the mind’! Is treated as an objective object to be eliminated! It is not said to be the master of all things. I request the vast number of Buddhist learners to understand this clearly and avoid misunderstanding!
Original Text:
　　‘心本无生因境有！’这是毗舍浮佛的名言？我人之心—即思想本来没有因对境而生起影像，执著不舍，才生起妄想，这就是心。这个心是根—心、尘—境集合而生起的，所以叫作‘集起为心’，它是六尘落谢的影子，纯属虚幻，无有实体。佛经中所说的‘一切唯心造’和‘三界唯心，万法唯识’的‘心’字就是指这个由客观外境反映而生起的虚幻影像心，所以它也是外境，也是客体，而且也不离物质，不可把它看作主观的心！当作主宰世界的真神而宝贝它。我们做功夫，既要不著森罗万象的外境！更要把这幻影妄心销尽。所谓内而身心，外而世界一起销殒，妙明真心，方才现前。反是，把这虚幻心当作主观实体！真性就被掩没不见了。因之！我们所说‘一切唯心造’的‘心’字！是把它视作被消灭的客观对象来处理的！并非说它是万物的主宰者，这要请广大学佛者搞清楚，不要误会才好！
Footnotes/Annotations:
· Viśvabhū Buddha (毗舍浮佛): The third of the Seven Buddhas of Antiquity (past Buddhas including Shakyamuni). The quote "心本无生因境有" is often attributed to him.
· Reflections / Shadows (影像 / 影子): Following the guidelines, '影像' (yǐngxiàng) is translated as "reflections" and '影子' (yǐngzi) as "shadows," though both point to the unreal, dependent nature of the conventional mind. The author uses them interchangeably here to describe the mind arising from sense contact.
· Sense faculty (根): Indriya, the six sense faculties (eye, ear, nose, tongue, body, mind organ).
· Sense object (尘): Viṣaya/Āyatana, the six fields or objects of the senses (form, sound, smell, taste, touch, mental objects/dharmas).
· Gathering and arising constitutes the mind (集起为心): This phrase emphasizes the compounded and dependent nature of the conventional mind (citta).
· All is created solely by the mind (一切唯心造). This famous phrase—often linked to the Avataṃsaka Sūtra and Yogācāra philosophy—is not claiming a creator god or a substantial self. Rather, “mind” here points to the conditioned, illusory consciousness (vijñāna) that must be transcended. Cittamātra doesn’t posit a transcendental reality of “mind-only,” but vividly describes our own delusion—the dream-state from which the Buddha has awakened.

If the dream-world of saṃsāra is “merely mind,” then liberation on the Buddhist path is possible: we can transform our minds by weaving a counter-dream within the dream of delusion. Crucially, we can fully awaken from this dream. Although awakening from dualistic vijñāna—understood here as the deluded mode of consciousness that misperceives itself as a subjective knower and mistakes all appearances for truly existing objects—is called the dawn of jñāna (gnosis), even gnosis—or any cognitive process—is not established as truly existent and has no true footing in an awakened equipoise of an Arya. No trace of a subjective “seer,” of “seeing,” or of “something seen” remains—only vivid, self-luminous appearances or radiant self-displays of jñāna (gnosis) that are empty of inherent existence yet unceasingly manifest—awakened Aryas do not abide in an inert or unconscious state of annihilistic nothingness.

Sonam Thakchoe cites Longchenpa in one of his writings:

"From the [ultimate] perspective the meditative equipoise of the realised (sa thob) and awakened beings (sangs rgyas), there exists neither object of knowledge (shes bya) nor knowing cognitive process (shes byed) and so forth, for there is neither object to apprehend nor the subject that does the apprehending. Even the exalted cognitive process (ye shes) as a subject ceases (zhi ba) to operate."

Also from Longchenpa: “In the state of the Great Perfection, there is no object to know, no knower, and no knowing. Yet all is known, all is seen, and all is spontaneously accomplished.” - Longchen Rabjam, Tegchö Dzö
· The three realms are mind-only, the myriad dharmas are consciousness-only (三界唯心，万法唯識): A key tenet of the Yogācāra (Consciousness-Only) school, emphasizing that perceived reality is merely manifestation of consciousness. Again, the author stresses that this 'mind' or 'consciousness' (vijñāna) is not a substantially existent mind, unlike the ultimate Brahman or cosmic consciousness, nor is this 'mind' or 'consciousness' a truly existent Agent exercising control over everything, as such 'mind' or 'consciousness' is also empty of any intrinsic existence.

Jamgon Mipham Rinpoche wrote (http://www.awakeningtoreality.com/2020/09/madhyamaka-cittamatra-and-true-intent.html):

"...Why, then, do the Mādhyamika masters refute the Cittamātra tenet system? Because self-styled proponents of the Cittamātra tenets, when speaking of mind-only, say that there are no external objects but that the mind exists substantially—like a rope that is devoid of snakeness, but not devoid of ropeness. Having failed to understand that such statements are asserted from the conventional point of view, they believe the nondual consciousness to be truly existent on the ultimate level. It is this tenet that the Mādhyamikas repudiate. But, they say, we do not refute the thinking of Ārya Asaṅga, who correctly realized the mind-only path taught by the Buddha...

...So, if this so-called “self-illuminating nondual consciousness” asserted by the Cittamātrins is understood to be a consciousness that is the ultimate of all dualistic consciousnesses, and it is merely that its subject and object are inexpressible, and if such a consciousness is understood to be truly existent and not intrinsically empty, then it is something that has to be refuted. If, on the other hand, that consciousness is understood to be unborn from the very beginning (i.e. empty), to be directly experienced by reflexive awareness, and to be self-illuminating gnosis without subject or object, it is something to be established. Both the Madhyamaka and Mantrayāna have to accept this...

...In the cycle of teachings of Maitreya and the writings of the great charioteer Asaṅga, whose thinking is one and the same, it is taught that individuals on the level of earnest aspiration first understand that all phenomena are simply the mind. Subsequently they have the experience that there is no object to be apprehended in the mind. Then, at the stage of the supreme mundane level on the path of joining, they realize that because there is no object, neither is there a subject, and immediately after that, they attain the first level with the direct realization of the truth of ultimate reality devoid of the duality of subject and object..."

Likewise, Astus rightly points out that true Cittamātra (Yogācāra) is anti-foundationalist. (Source: https://www.awakeningtoreality.com/2024/02/cittamatra-is-expedient-pedagogic-tool.html)

"Author: Astus

Date: Tue Feb 6, 2024 11:49 PM

Title: Re: Yogachara: Ontological or Epistemological Idealism?

Content:

They uphold the twofold emptiness. Again from Brunnhölzl (p 26):

'The perfect nature is emptiness in the sense that what appears as dependent false imagination is primordially never established as the imaginary nature. As the ultimate object and the true nature of the dependent nature, this emptiness is the sphere of nonconceptual wisdom, which is nothing other than phenomenal identitylessness.'


Author: Astus

Date: Tue Feb 6, 2024 5:00 PM

Title: Re: Yogachara: Ontological or Epistemological Idealism?

Content:

This practical clarification by Karl Brunnhölzl might help (https://dharmaebooks.org/an-overview-of-the-five-texts-of-maitreya/, p 19-21):

'Cittamātra is not a metaphysical assertion of a transcendental reality consisting of “mind-only” but a description of our delusion — the dreams of this sleep from which the Buddha has awakened. If the dream-world saṃsāra is “merely mind,” freedom and the Buddhist path are possible because we can change our minds through creating a counter-dream within the dream of our delusion. Most important, we can wake up from this dream.

That cittamātra is constantly referred to in Yogācāra texts as the delusional perception of what does not exist (these texts moreover abound with dreams, illusions, and so on as examples for it) hardly suggests that it exists in a real or ultimate way. Thus, the notion of “mere mind” refers only to the mistaken minds and mental factors of saṃsāra (the realities of suffering and its origin) but not to the realities of the path or cessation. Many Yogācāra works make it clear explicitly and repeatedly that not only external objects but also “mere mind” does not exist and is to be relinquished in order to attain the realization of the path of seeing and eventually buddhahood.

In this context, the four “yogic practices” (Skt. prayoga) in Yogācāra works are the following four steps of realization:

1. Outer objects are observed to be nothing but mind

2. Thus, outer objects are not observed as such

3. With outer objects being unobservable, a mind cognizing

them is not observed either

4. Not observing both, nonduality is observed

This means that stages (1)–(3) — and thus the notion of cittamātra — are progressively dealt with only up through the end of the path of preparation. Stage (4) marks the path of seeing (the first bhūmi), on which bodhisattvas have to let go of the notion of cittamātra as well. In other words, like so many other Buddhist notions, cittamātra is no exception to simply being an expedient pedagogic tool to realize a certain level on the path. However, it is neither the final realization, nor to be reified in any way (thus becoming an obstacle to this very realization), but to be discarded once its intended function has been accomplished.'


Author: Astus
Date: Wed Feb 28, 2024 6:12 AM
Title: Re: Was Nagarjuna's Madhyamaka an implicative negation?
Content:
Yogacara accepts the emptiness of both self and dharmas, and it denies ultimate reality to both mind and its objects. What foundation is left?"


English Translation:
The eighth line: ‘Conditions also do not exist! Both belong to illusory reflections!’
Original Text:
　　第八句：‘境亦不有！同属幻影！’
English Translation:
A sutra says: ‘Mind is not intrinsically mind; because of conditions, there is mind. Conditions are not intrinsically conditions; because of mind, there are conditions.’ This clearly explains the relationship of mutual dependence and co-arising between mind and conditions, conditions and mind. Since mind is present because of conditions, conditions also cannot exist independently of mind, because conditions arise from causes and conditions! They lack self-nature. For example, reflections in a mirror! Although they have myriad different appearances, without the mirror's light, the reflections cannot appear; conditions are also like this. Without mind, conditions cannot be formed. Even if there are beautiful landscapes or favorable circumstances, without a mind to receive and appreciate them, their presence is the same as absence. Because conditions are not intrinsically conditions, they do not proclaim themselves as beautiful or wonderful circumstances. Since mind and conditions arise in dependence on each other, being non-existent if one is absent, it is clear that both conditions and mind are unreal, both belonging to illusory reflections. Perhaps someone might say, all the scenes in the Sahā world are the karmic results brought about by the collective karma of us sentient beings; they are illusory and not true, so calling them illusory reflections is acceptable. As for the Western Pure Land of Ultimate Bliss, it is the true realm manifested when Amitābha Buddha, through diligent practice over many lifetimes and kalpas, accumulated merit to benefit the vast number of sentient beings, and the conditions matured and the fruition was perfected. It seems it cannot be called an illusory reflection.
Original Text:
　　经云：‘心不自心，因境故心；境不自境，因心故境。’这就把心与境，境与心的相因相成的关系说得一清二楚。心既因境而有，境亦不能离心独立，因境系因缘生！无有自体。比如镜影！虽有万别千差之相，如无镜光，影不能现；境亦如是，无心境无成，即或有美景佳境，无心领受鉴赏，有亦同无。以境不自境，不自谓为美妙胜境也。心与境既相对而生，离一即无，则境与心，皆非真实，同属虚幻之影明矣。或许有人要说，娑婆世界所有景物，皆我人共业所招的业果，假而非真，谓为幻影，可以说得；至于西方极乐世界，乃阿弥陀佛多生历劫精勤修行，为广大众生造福，积累功德，缘熟果满所感之真境，似不可谓为幻影。
Footnotes/Annotations:
· ‘Mind is not intrinsically mind; because of conditions, there is mind‘ (心不自心，因境故心): The First Patriarch of Chan in China, Bodhidharma, similarly taught: “Form is not intrinsically form but depends on mind; mind is not intrinsically mind but depends on form… If the mind does not stir, the environment does not arise. When both mind and environment are pure, this is true seeing.”

These words highlight the dependent co-arising of mind and matter—neither exists independently or substantially, precluding any reduction of reality exclusively to mind or to matter. Regarding one-taste and non-duality in experience, a non-substantialist holds that the seamlessness and boundlessness of phenomena—like space—do not imply that mind and matter share the same substance or that one is the by‑product of the other (reductionist monism). Instead, diversity remains: mind is mind because matter is matter and vice versa; they just have to be empty by nature.


The classical locus for this principle is the Mahātaṇhāsaṅkhaya Sutta (MN 38), where the Buddha rebukes the monk Sāti for claiming that “this very same consciousness roams and transmigrates.” The Buddha replies that consciousness is dependently originated, for without a cause it does not come to be, and that consciousness is only conventional: merely named after whatever conditions are present at the moment and cannot be spoken apart from these conditions. He then enumerates six examples:
“Consciousness that arises dependent on the eye and forms is called eye-consciousness;
… dependent on the ear and sounds is ear-consciousness;
… nose and smells, nose-consciousness;
… tongue and tastes, tongue-consciousness;
… body and tangibles, body-consciousness;
… mind and ideas, mind-consciousness.”
Exactly as a blaze is named a log-fire, grass-fire, or dung-fire according to its fuel, consciousness is “reckoned according to the very condition on which it depends.” When that supporting condition ends, the corresponding stream of knowing also ceases; there is no self-identical knower that persists apart from causes and conditions.

Dalai Lama’s comments on this sutra:

"Sāti’s view is that consciousness exists in and of itself, independent of conditions. Saying the self is that which speaks shows the I as an agent of the action of speaking. Saying the self feels is the notion that the I is a passive subject that experiences. “Here and there” indicates the self as a transmigrator that remains unchanging as it passes through many rebirths. This consciousness or self goes from life to life, creating karma and experiencing its results, but not being transformed or changing in the process. It has an unchanging identity that remains the same as it experiences one event after another and goes from one life to the next. In short, Sāti views the consciousness as an ātman or Self.

The commentary explains that Sāti was an expert in the Jātaka Tales, in which the Buddha recounts his previous lives, saying, “At that time, I was[…]”"

Excerpt from Realizing the Profound View Bhikṣu Tenzin Gyatso & Bhikṣuṇī Thubten Chodron
· Sahā world (娑婆世界): The world of endurance, our current world system characterized by suffering, which beings endure.
· Collective karma (共业): Karma shared by a group of beings, resulting in a shared environment or experience.
· Western Pure Land of Ultimate Bliss (西方极乐世界): Sukhāvatī, the Pure Land created by Amitābha Buddha through his vows, a central focus in Pure Land Buddhism.
· Amitābha Buddha (阿弥陀佛): The Buddha of Infinite Light and Life, venerated in Pure Land traditions.
English Translation:
Regarding this point, it indeed warrants careful discussion. Because many people practice Pure Land methods nowadays, if they don't clearly understand the true nature of the Pure Land, don't comprehend what the Pure Land ultimately is, it will be difficult for their practice to be effective, let alone achieve deep realization of the Nianfo Samādhi [念佛三昧] and attain high-grade rebirth.
Original Text:
　　关于这一点，确应好好讨论一下。因为现在修净土的人很多，如不把净土真相搞清楚，不明白净土究竟是怎么一回事，修行起来不易得力，更谈不到深证念佛三昧，上品往生了。
Footnotes/Annotations:
· Nianfo Samādhi (念佛三昧): A state of deep concentration achieved through the practice of Nianfo (recitation or mindfulness of Amitābha Buddha's name).
· High-grade rebirth (上品往生): Refers to rebirth in the higher levels of the Pure Land, associated with deeper realization and quicker progress towards Buddhahood.
English Translation:
Firstly, concerning appearances, Sahā is the defiled and evil fruition brought about by the karma created by karmically obstructed sentient beings, while the Land of Ultimate Bliss is the pure realm manifested by Amitābha's fulfilled vows and perfected virtues. Thus, one is defiled, turbid, ugly, and evil, while the other is beautiful, wonderful, and adorned; there is a great difference. But lands arise from the mind; apart from the mind, there are no lands, and apart from lands, there is no mind. Mind is land, land is mind. Therefore, the sutras say: ‘To purify the land, first purify the mind!’ ‘As the mind is purified, the Buddha-land is purified!’ This teaches us to recognize what the Pure Land is, so we can begin practicing correctly to realize it, avoiding the mistake of merely grasping external appearances and straying onto a wrong path.
Original Text:
　　首先就相来说，娑婆是业障众生造业所招的五浊恶果，而极乐是弥陀愿满德圆所感的清净世界，故一是秽浊丑恶，一是美妙庄严，大有区别。但土从心生，离心无土，离土无心；心即土，土即心。故经云：‘欲净其土，先净其心！’‘随其心净，即佛土净！’是教我人识得净土为何物，好下手用功证取，以免徒取外相，流入歧途。
Footnotes/Annotations:
· Five Turbidities (五浊): Characteristics of a degenerate age (kalpa) in the Sahā world: turbidity of the age, of views, of afflictions, of sentient beings, and of life-span.
· Purify the mind... Buddha-land is purified: Quotes often associated with the Vimalakīrti Nirdeśa Sūtra, emphasizing the mind as the basis for the perceived environment.
English Translation:
Since there is no mind outside the land, and no land outside the mind, and mind and land are inseparable, and since the One True Dharma Realm—the true mind—does not increase in sages nor decrease in ordinary beings, then the Pure Land of Ultimate Bliss flows forth from the pure, wondrous true mind, and how can the defiled Sahā world be obtained apart from the pure Buddha-nature? Therefore, although Ultimate Bliss is pure and Sahā is defiled, both are reflections manifested within the true mind, just like reflections appearing in the mirror's light. Although there are differences in form and distinctions of purity and defilement, both are like the moon in water, utterly unobtainable/unfindable/ungraspable. One absolutely must not, because Ultimate Bliss is a pure moon reflection, mistakenly claim it is obtainable.
Original Text:
　　既然土外无心，心外无土，心土不相分离，而一真法界—真心—又在圣不增，在凡不减，则极乐净土系从净妙真心中流出，而娑婆秽土离清净佛性亦何可得？以是，极乐虽净，娑婆虽秽，同是真心中显现之影像，犹如镜光中显现之影，虽有形式之殊，净秽之别，但皆如水中之月，了不可得，绝不可因极乐为净月影而妄谓可得也。
Footnotes/Annotations:
· One True Dharma Realm (一真法界): Another term for the ultimate truth, the single reality undivided by subject and object, nature and forms, often associated with the Avatamsaka Sutra.
· True mind (真心): Synonymous with Buddha-nature, Tathāgatagarbha.
· Buddha-nature (佛性): The potential for Buddhahood within all sentient beings.
· Unobtainable/unfindable/ungraspable (了不可得): Reinforces the illusory, empty nature, applying it even to the Pure Land's appearance.
· No mind outside the land, and no land outside the mind (土外无心，心外无土): In the same vein, Bodhidharma—the First Patriarch of Ch’an—taught:
*‘But how could one ever gain the ability to know that it is no-mind that sees, hears, feels, and knows?
Examine this thoroughly: what form does mind have? If something can be grasped, is what is grasped mind or not? Is mind inside, outside, or somewhere in between? Wherever you search—in these three places or anywhere else—you will come up empty-handed. Precisely because it eludes discovery, it is called no-mind.*
At Bodhidharma's pointing out, the disciple awakened in a single instant, directly realizing that there is no phenomena apart from mind and no mind apart from phenomena. All his actions became completely unobstructed. Having shattered the net of doubt, he moved with perfect freedom.”
— Doctrine of No-Mind (see [Way of Bodhi, 2018] and [Awakening to Reality, 2018]).
None of this points to nihilism—though misunderstanding emptiness can certainly lead to that danger. No-mind is the ever-present truth: Mind possesses no independent existence of its own. There is no mind apart from phenomena, and no phenomena apart from mind. This is exactly what the masters mean when they say mind has no true, self-existing essence.
English Translation:
Secondly, concerning true and illusory, the “Diamond Sutra” states: ‘All appearances are illusory!’ Because, as explained above, all appearances are like reflections in a mirror, utterly unobtainable/unfindable/ungraspable, they are therefore illusory and not true. They are absolutely not differentiated into true and illusory based on purity, defilement, beauty, or ugliness. Therefore, although the Pure Land is perfectly good and perfectly beautiful, it is also an illusory appearance. Furthermore, speaking of true and illusory is merely the fault of us ordinary beings clinging to appearances, establishing names, and imposing deluded distinctions. Because so-called true and illusory exist relative to each other; if one is absent, the other is unobtainable/unfindable/ungraspable. Therefore, both are provisional names. Since true and illusory exist relative to each other, when speaking of true, the illusory is already within it; when speaking of illusory, the true is also within it. A proverb says: ‘When the illusory is taken as true, the true also becomes illusory.’ To delusionally create distinctions of true and illusory where there is no true or illusory, is this not mediocre people disturbing themselves?
Original Text:
　　次就真假来说，“金刚经”谓：‘凡所有相，皆是虚妄！’以相如上文所说皆镜中之影了不可得，故假而非真，绝不因净、秽、美、丑而分真假，所以极乐国土，虽尽善尽美，亦是虚妄之相。进一步来说，说真道假，皆是我等凡夫执相立名，妄加分别之过。以所谓真假，乃相对而有，离一即不可得，故皆假名。真假既相对而有，则说真之时，假即在其中矣；说假之时，真亦在其中矣。谚云：‘假作真时真亦假。’于无真假处妄作真假，宁非庸人自扰？
Footnotes/Annotations:
· Illusory (假): Jia, meaning false, artificial, provisional, or illusory.
· True (真): Zhen, meaning true, real, authentic.
· Provisional names (假名): Prajñapti, concepts or designations assigned to phenomena that lack inherent existence.
· When the illusory is taken as true, the true also becomes illusory (假作真时真亦假): A well-known Chinese saying highlighting the relativity and interdependent nature of concepts like true and false.
English Translation:
Furthermore, because the mirror necessarily displays reflections, having the true mind does not preclude illusory appearances; without appearances, there is no way to display the true mind. Therefore, the “Amitābha Sūtra” proclaims the adornments of the Pure Land. Because reflections are inseparable from the mirror, having illusory appearances does not preclude the true mind; without the true mind, there is no way for illusory appearances to be formed. Therefore, the “Diamond Sūtra” reveals the wondrous essence, where not a single dharma stands. Since nature [性 xìng, essence/emptiness] and appearances [相 xiàng] are inseparable, as intimately related as water and waves, therefore, seeing appearances is seeing nature; not a single thing can obstruct perception, thus it is said that all illusory is true. Seeing nature does not abolish appearances; the wondrous function of differential characteristics is perfectly established, thus it is said that all true is illusory. True is illusory, illusory is true—it is all our deluded mind causing mischief. In reality, the numinous and wondrous true mind is where not a single thing stands; what true or illusory can be spoken of?
Original Text:
　　复次，镜必显影故，有真心不无假相，无相无从显示真心，故“弥陀经”宣示极乐庄严；影不离镜故，有假相不无真心，无真心无从成其假相，故“金刚经”显示妙体，一法不立。性相既不相离，密切有如水之与波，故见相即见性，无有一物可当情，故谓全假即真；见性不废相，圆成差别妙用，故谓全真即假。真假假真，全是我人妄心作祟，实则灵妙真心，一物不立，有何真假之可言哉？
Footnotes/Annotations:
· Amitābha Sūtra (弥陀经): The Smaller Sukhāvatīvyūha Sūtra, which describes the beauties and adornments of Amitābha's Pure Land. 
· Not a single dharma stands (一法不立): Expresses the ultimate emptiness where no concept or entity has inherent existence.
· Nature (性): Svabhāva or prakṛti, the intrinsic nature, often referring to emptiness or Buddha-nature. 
· Seeing appearance is seeing nature (见相即见性): A key Mahayana principle: the Ultimate is not separate from phenomenal appearance.
· All illusory is true (全假即真): The totality of illusory phenomena, when understood correctly, reveals the true nature.
· All true is illusory (全真即假): The true nature (emptiness) necessarily manifests as illusory appearances.
English Translation:
Therefore, if one says the Pure Land of Ultimate Bliss is true, then the Sahā world is also true; if one considers Sahā to be illusory, then Ultimate Bliss is also illusory. Thus, both the pure and defiled lands flow forth from the One True Dharma Realm. One absolutely must not, because ordinary beings bound [in samsara] are deluded about the true mind, create karma, and receive retribution, deny their numinous nature [灵性 língxìng] and claim that the manifested defiled land and karmic appearances do not flow forth from the true mind of Buddha-nature.
Original Text:
　　故如说极乐世界是真，则娑婆世界亦真；如谓娑婆系假，则极乐亦假。故净秽二土皆从一真法界中流出，绝不可因在缠凡夫，迷昧真心，造业受报，而否定其灵性，谓所现秽土业相，非从佛性真心中宣流也。
Footnotes/Annotations:
· Numinous nature (灵性): The vivid clarity and knowing, noetic capacity of a mind present in all beings, the conscious, clarity aspect of Buddha-nature (which has two aspects: clarity and emptiness).
English Translation:
Furthermore, the Pure Land of Ultimate Bliss has distinctions of four lands and nine grades. The lowest level is the Land Where Sages and Ordinary Beings Dwell Together [凡聖同居土 fán shèng tóng jū tǔ]. Although it has various wonderful adorned appearances, in the Land of Expedient Liberation with Remainder [方便有餘土 fāngbiàn yǒu yú tǔ] and the Land of Real Reward with Adornment [實報莊嚴土 shíbào zhuāngyán tǔ], the higher the land, the purer, fainter, more subtle, and marvelous the appearances become. Reaching the highest Land of Eternally Quiescent Light [常寂光淨土 cháng jì guāng jìngtǔ], it is even purer, more subtle, marvelous, and luminous, yet not a single appearance is established [as existent]. Although not a single appearance is established [as existent], it is also not outside the aforementioned three lands. Therefore, those who practice by clinging to appearances only attain low-grade rebirth; those who see the nature through empty appearances can attain high-grade rebirth. Therefore, true cultivators of the Pure Land neither cling to appearances nor abolish appearances. They just put everything down, sit upright with proper posture, sincerely and respectfully hold the name [of Amitābha], using the breath as prayer beads, and recite [nian] continuously and densely, day and night through the six periods, without slackening for a long time. They will naturally attain the Nianfo Samādhi. At that time, without waiting for the end of life to be reborn in the West, they have already secured a high-grade lotus seat.
Original Text:
　　再说极乐世界，有四土九品之别。最下层凡圣同居土，虽有种种庄严妙相，但方便有余土与实报庄严土，则土愈高而相愈清淡妙微，至最高常寂光净土，则更净妙微明而一相不立。虽一相不立，亦不出上述三土之外。故执相修行者，只得下品往生，空相见性者，始能往生上品。以是真修净土者，既不执相，亦不废相，只一切放下，端身正坐，诚心敬意，执持名号，以呼吸为数珠，昼夜六时，绵绵密密念去，久久不懈，自得念佛三昧。到那时，不等命终生西，已早预上品莲位矣。
Footnotes/Annotations:
· Four Lands: A Tiantai classification of Pure Lands: 1) Land Where Sages and Ordinary Beings Dwell Together (where beings of varying levels coexist), 2) Land of Expedient Liberation with Remainder (for Arhats and Pratyekabuddhas who still have subtle attachments), 3) Land of Real Reward with Adornment (for Bodhisattvas), 4) Land of Eternally Quiescent Light (the ultimate truth, the Dharmakāya itself, inseparable from the Buddha).
· Nine Grades (九品): Refers to the nine levels of rebirth within the Pure Land, described in the Contemplation Sutra (Amitāyurdhyāna Sūtra), based on the practitioner's level of merit and understanding.
· Hold the name (执持名号): Refers to the practice of Nianfo, reciting Amitābha's name.
· Recite (念): Nian. Here, in the context of holding the name and reciting continuously, it clearly implies recitation, though the underlying state aimed for is one-pointed mindfulness (samādhi).
· Six periods (昼夜六时): Day and night, traditionally divided into six periods for practice.
· Lotus seat (莲位): Rebirth in the Pure Land is often described as being born within a lotus flower.
English Translation:
The ninth line: ‘Wondrous function is like sands of the Ganges, all is conditional mind.’
Original Text:
　　第九句：‘妙用恒沙，尽是缘心。’
English Translation:
As mentioned above, when we practice, we must not rigidly suppress thoughts from arising, completely extinguishing the deluded mind; we can only transform it dynamically. When thoughts arise, disregard [不睬 bù cǎi] them, do not allow clinging to conditions and continuation. The reason is that for the great potential and great function to arise in the future, we still need to rely on this deluded mind. If this deluded mind is suppressed to death, the true mind will also have no way to give rise to wondrous function. For example, water forms waves due to wind; if the waves are completely eliminated, the water will also cease to exist. The “Sutra of Perfect Enlightenment” says, after ‘At all times, do not give rise to deluded thoughts,’ it immediately follows with: ‘Regarding the various deluded minds, also do not extinguish them.’ This teaches us to use dynamic practice to activate the future wondrous function of Prajñā.
Original Text:
　　上面说过，吾人做功夫，不可死压念头不起，将妄心灭尽；只可活转，念起不睬，不令攀缘相续。原因就是将来要起大机大用，还要藉这妄心。这妄心如果压死了，真心也就无从起妙用了。比如水因风起浪，浪若去尽，水也就没有了。“圆觉经”于‘居一切时，不起妄念’后接著就说：‘于诸妄心亦不息灭。’即教吾人用活功夫以启将来般若妙用也。
Footnotes/Annotations:
· Disregard (不睬): Instruction on how to handle thoughts: let them arise and pass without engaging or suppressing them.
· Conditional mind (缘心): As defined before, the mind arising dependent on conditions. Here, the author equates it with the ordinary 'deluded mind' (妄心 wàngxīn), emphasizing its potential function.
· Sutra of Perfect Enlightenment (圆觉经): A Mahayana sutra popular in East Asia, discussing primordial awakening and methods of cultivation.
· Prajñā (般若): Transcendent wisdom, insight into emptiness.
English Translation:
Our ordinary daily activities, as well as all creations and inventions, are all the wondrous function of this ‘deluded mind.’ Without it, we would be like idiots or fools, unable to accomplish any task. In the state of an ordinary being, it is this mind that functions; in the future, upon becoming a worthy or a sage, the vast spiritual functions that arise also cannot be separated from it. However, in the state of an ordinary being, due to dwelling and attachment, it is called the deluded mind or the mental faculty [识神 shíshén]; in the state of a sage or worthy, when all clinging is removed, it is called Prajñā or numinous awareness (靈知) [靈知 língzhī].
Original Text:
　　我等凡夫的日常起居与一切创作、发明，无一不是这‘妄心’的妙用。离开它，我们就像痴子、傻子一样，不能成就什么事业。在凡夫位，既是它在起作用；将来成贤成圣，所起广大神用，也离不开它。不过在凡夫位，因有住著，称作妄心、识神；在圣贤位，去尽粘缚，称为般若、灵知罢了。
Footnotes/Annotations:
· Mental faculty (识神): Often refers to the discriminating consciousness (vijñāna), particularly the ego-consciousness, which is seen as the basis for samsaric existence when clung to.
· Numinous awareness (靈知): The fundamentally bright, knowing quality of the mind.
English Translation:
I often ask people: How far apart are the mental faculty [識神 shíshén] and True Suchness [真如 zhēnrú]? Listeners are greatly alarmed, saying that True Suchness and the mental faculty—one is the true mind, the other is deluded consciousness—how can they be mentioned in the same breath? They even use Chan Master Xuansha's verse as proof: ‘Practitioners of the Way do not recognize the true, just because they have always recognized the mental faculty; the root of birth and death for countless kalpas, fools call it the original person!’ Hearing this, I cannot help but laugh heartily and say: ‘Have you, sir, recognized the “original person”? If not, True Suchness becomes the mental faculty; if recognized, the mental faculty is True Suchness. How can there be two different things?’ As mentioned above, waves are fundamentally water, and water is inseparable from waves; seeking water apart from waves, where can water be obtained? Moreover, if water does not produce waves, it is just dead water; how can it be vast and magnificent? If True Suchness does not make use of the mental faculty, it is also like a foolish child, unable to function. Xuansha's verse does not say the mental faculty is bad; the crux of the problem lies in whether one recognizes the original person or not! If recognized, then the mental faculty is directed by the master, accomplishing all magnificent and vast wondrous functions; if not recognized, then the wicked servant bullies the master, rebelling and causing chaos.
Original Text:
　　我尝问人：识神与真如相去多少？闻者大惊，谓真如与识神，一是真心，一是妄识，何可相提并论？并以玄沙禅师偈作佐证：‘学道之人不识真，只为从来认识神；无量劫来生死本，痴人唤作本来人！’余闻之，不觉哈哈大笑道：‘阁下识得“本来人”否？若不識，真如就变为识神；若识得，识神就是真如，何有二致？’上面说过，波本是水，水不离波；离波觅水，水从何得？而且水不起波澜，只是死水，何能壮阔？真如不假识神，亦是痴儿，无从起用。玄沙一偈，不是说识神不好，间题症结在识不识得本来人！若识得，则识神由主人指挥，成就一切波澜壮阔的妙用；若识不得，则恶仆凌主，背叛作乱矣。
Footnotes/Annotations:
· True Suchness (真如): Tathatā, the state of "thusness" or "suchness," the ultimate, unchanging reality; another term for emptiness or the true nature of things.
· Chan Master Xuansha (玄沙禅师): Xuansha Shibei (玄沙師備, 835–908), a prominent Chan master, disciple of Xuefeng Yicun.
· Original person (本来人): One's original face or true nature before conceptual thought arises. Xuansha's verse warns against mistaking the ordinary discriminating consciousness (识神) for this true nature. The author reinterprets this, suggesting that the mental faculty becomes the marvellous activities of True Suchness when the true nature is recognized.
English Translation:
The tenth line: ‘Where the conditional mind ceases, instantly realize no-arising!’
Original Text:
　　第十句：‘缘心息处，顿证无生！’
English Translation:
A sutra says: ‘Cease the frantic mind, that itself is Bodhi!’ The principle here is just like the examples of reflection and mirror, water and wave given above. Reflections and waves cannot be separated from the mirror and water; similarly, the deluded mind is not separate from Bodhi, the right awakening. Because it is inseparable, if you eliminate the deluded mind, there will be no right awakening either. Therefore, cultivators who want to personally realize the unproduced and unceasing true nature of Suchness must not use any means to remove the deluded mind, but can only use the practice of ‘ceasing’ [息 xī], bringing this deluded mind that clings to conditions and objects to a halt. Just like where waves cease is water, the wondrously luminous true mind will then abruptly manifest.
Original Text:
　　经云：‘息下狂心，即是菩提！’这个道理，就和我们上面所举的影与镜、水与波一样，影与波俱不能离镜与水，同样，妄心也不离菩提正觉。以不离故，除去妄心，即无正觉。故修道人要亲证不生不灭的真如实性，不可用什么手段去除妄心，而只能用一个‘息’字功夫，将这对境攀缘的妄心停息下来，就如波浪息处即是水一样，妙明真心就豁然现前了。
Footnotes/Annotations:
· Cease the frantic mind, that itself is Bodhi (息下狂心，即是菩提): A saying emphasizing that awakening is not found elsewhere but in the calming of the agitated, deluded mind.
· Ceasing (息): Xi, meaning to cease, rest, calm down. This refers to letting the activity of the conditional, grasping mind subside naturally, rather than forcefully suppressing it.
English Translation:
If practitioners truly know that all external conditions are like heat hazes or flowers in the sky, lacking substantial reality, and refrain from clinging to them or giving rise to deluded thoughts, then the spirit will be serene and wisdom clear, the numinous light (靈光) [靈光 língguāng] shining alone. The mind within will be bright and pure, like a mirror reflecting objects, without grasping or rejecting, without love or hate. Although clearly aware, not a single thought arises; though not a single thought arises, one is clearly aware. Right then and there, one personally realizes the true reality of no-arising. There is no need to exert any clumsy effort beyond ceasing the mind.
Original Text:
　　学者果知一切外境，皆如阳焰、空花，无有实体，不去攀缘，不生妄念。则神宁智清，灵光独耀，衷心明净，如镜照物，无取无舍，无爱无憎；虽了了分明而一念不生，一念不生而了了分明，当下即亲证无生实相矣。无须于息心之外更用何拙力也。
Footnotes/Annotations:
· Numinous light (靈光): The fundamental radiance or clarity of the true mind.
English Translation:
All dharma methods, whether it be Nianfo [recitation/mindfulness of Buddha], mantra recitation, or Chan investigation [参禅 cānchán], are merely tools and means for the practice of ‘ceasing.’ They teach you, through Nianfo, or mantra recitation, or Chan investigation, to cease the frantic mind, thereby opening the fundamental [nature] and clearly seeing the true mind. It is not about obtaining some peculiar marvel from Nianfo, mantra recitation, or Chan investigation. An ancient worthy said: ‘In the Buddhadharma, there is no place for you to exert your mind!’ He also said: ‘Wearing clothes and eating food is it; stirring the mind and moving thoughts is deviation!’ Because Buddha-nature is inherently possessed by sentient beings, it is not obtained from outside; it requires no seeking, no grasping, hence no need to exert effort. Conversely, striving outwards, seeking from others, the more one seeks, the farther one gets; the more effort one uses to grasp, the less one obtains. Therefore, Buddhadharma is the greatest labor-saving undertaking, unlike worldly affairs which require painstaking planning and careful arrangement before they can be obtained. Laozi said: ‘For the Way, diminish daily!’ If practitioners can truly put down everything they can do, know, and possess, then where the frantic mind ceases, they instantly realize no-arising. A proverb says: ‘Having worn out iron shoes searching in vain, finding it required no effort at all!’ There is good reason for this.
Original Text:
　　一切法门不管是念佛、持咒，还是参禅，俱不过是‘息’字的工具和手段，教你由念佛，或是持咒、参禅，将狂心息下，从而打开本来，明见真心罢了。并非从念佛、持咒，或参禅中得个什么奇特玄妙。古德云：‘佛法无你用心处！’又云：‘穿衣吃饭即是，举心动念即乖！’以佛性众生本具，非从外得，不用求，不用取，故无须用力也。相反，著力向外追求，从他讨取，则愈求愈远，越用力取越不得。是以佛法是最伟大的省力事业，非同世法须惨淡营谋、苦心筹措而后可得也。老子曰：‘为道日损！’学人果能将自己所会、所知、所有的一切一切统统放下，则狂心息处，顿证无生矣。谚云：‘踏破铁鞋无觅处，得来全不费工夫！’良有以也。
Footnotes/Annotations:
· Nianfo (念佛): Recitation or mindfulness of the Buddha's name.
· Mantra recitation (持咒): Repeating sacred syllables or phrases.
· Chan investigation (参禅): The Chan practice of investigating a kōan or meditative topic (like "Who is reciting the Buddha's name?").
· Wearing clothes and eating food is it; stirring the mind and moving thoughts is deviation! (穿衣吃饭即是，举心动念即乖！): Classic Chan sayings pointing to the immediacy of the Way in everyday activities and the error of conceptual seeking.
· Laozi (老子): Founder of Daoism, quoted here ("為道日損" - Wei Dao Ri Sun) from the Dao De Jing, meaning practicing the Way involves daily decrease (of desires, attachments, concepts).
· Having worn out iron shoes... (踏破铁鞋无觅处，得来全不费工夫！): A common Chinese proverb expressing that something sought arduously everywhere is often found effortlessly close at hand, applied here to the realization of one's true nature.
English Translation:
The eleventh and twelfth lines: ‘The true reality of no-arising cannot be seen by the eye; Obscure and deep, within it there is spirit!’
Original Text:
　　第十一、十二句：‘无生实相，非可眼见；杳杳冥冥，其中有精！’
English Translation:
This unproduced, unceasing, non-coming, non-going, unincreasing, undecreasing true nature of Suchness is the equal and true reality [實相 shíxiàng], which is vast without outside and small without inside. The “Diamond Sutra” says: ‘All appearances are illusory.’ Appearances that possess signs [characteristics] all arise from causes and conditions, lack self-nature, and are therefore illusory and unreal. The true reality is the signless, pure, wondrous great appearance. Since the great appearance is formless, the eye cannot see it. However, when the practice reaches the point where the bottom of the bucket falls out [桶底脫落 tǒngdǐ tuōluò], and subject and object both perish, the dharma-eye of the mind-ground can see the Way. But this ‘seeing’ is not the ‘seeing’ of the eyes seeing; it means viewpoint, understanding, experience, realization. Because although it is obscure and deep [杳杳冥冥 yǎoyǎo míngmíng], signless and unsmellable, it is not annihilation or stubborn emptiness; rather, it possesses ‘true spirit’ [真精 zhēnjīng], ‘wondrous essence’ [妙體 miàotǐ]. This ‘true spirit, wondrous essence,’ in other words, is ‘numinous awareness (靈知) apart from thought’ [離念的靈知 líniàn de língzhī]. When your practice reaches the point where the sense faculties and sense objects fall away, and self and dharmas are both forgotten, naturally, when the time comes, the spirit knows [神知 shénzhī]; you suddenly realize and verify this utterly bare, sparklingly clean, numinous, bright true essence—this is your original fundamental destiny [本命元辰 běnmìng yuánchén].
Original Text:
　　这个不生不灭，不来不去，不增不减的真如妙性，是大而无外，小而无内的平等真实之相。“金刚经”云：‘凡所有相，皆是虚妄。’有相之相，皆因缘所成，无有自体，故皆虚幻不实；真实之相，是无相的净妙大相。大相无形故，眼不能见。但功夫做到桶底脱落，能所双亡时，心地法眼，可以见道。但这个‘见’，不是眼睛看见的‘见’，而是见地、知见、体会、领悟之意。因为它虽杳杳冥冥，无相可见，无味可嗅，但非断灭、顽空，而是有‘真精’‘妙体’的。这‘真精妙体’，换句话说，就是‘离念的灵知’。当你功夫做到根尘脱落，人法双忘时，自然时到神知，一下子领悟，证验这净裸裸，赤洒洒，灵明真精，就是你本命元辰。
Footnotes/Annotations:
· True reality (實相): Bhūtakoṭi, the limit of reality, ultimate truth.
· Signless (無相): Animitta, without characteristics, a quality of emptiness.
· Bottom of the bucket falls out (桶底脫落): A classic Chan metaphor for sudden awakening, where the container of dualistic perception breaks open.
· Subject and object both perish (能所双亡): The dissolution of the perceived duality between the perceiver (subject) and the perceived (object).
· Dharma-eye of the mind-ground (心地法眼): The wisdom eye that perceives the true nature of reality, arising from the purified mind (mind-ground). 
· Wondrous essence (妙体): The marvelous, ineffable nature of reality.
· Numinous awareness (靈知) apart from thought (離念的靈知): Pure awareness functioning without conceptual overlay.
· Sense faculties and sense objects fall away (根尘脱落): Transcendence of ordinary sense perception.
· Self and dharmas are both forgotten (人法双忘): Realization of the emptiness of both the self (人我空) and phenomena (法我空), i.e., twofold emptiness, leading to the exhaustion of imputed self and phenomena.
· When the time comes, the spirit knows (时到神知): Indicates that realization happens spontaneously when conditions are ripe.
· Original fundamental destiny (本命元辰): One's true nature.
English Translation:
Having realized the wondrous nature, looking back, because reflections are inseparable from the mirror, then the myriad phenomena seen by the eye, heard by the ear, touched by the body—none are separate from it, the true spirit; none are apart from its wondrous function; none are other than its commentary. When practitioners reach this stage, they hear the Way at all times and see the nature everywhere. The Sixth Patriarch said: ‘A person who truly sees the nature, even wielding a sword on the battlefield, is also seeing the nature!’ Dahui said: ‘A thoroughly awakened person can also see the Way with the physical eye!’ The wondrous principle of the non-duality of nature and appearance is revealed completely in one phrase!
Original Text:
　　既证悟了妙性，回过头来以影不离镜故，则目所见、耳所闻、身所触的万象森罗，无一不是它—真精—的显现，无一不是它的妙用，无一不是它的注脚。学人到此地步，则时时闻道，处处见性了。六祖云：‘真见性人，抡刀上阵，亦是见性！’大慧云：‘彻悟人，肉眼亦能见道！’性相不二的妙理，一语宣泄无遗！
Footnotes/Annotations:
· Seeing the nature (见性): Kenshō (Japanese), the initial direct realization or insight into one's true nature.
· Dahui (大慧): Dahui Zonggao (大慧宗杲, 1089–1163), a major figure in the Linji (Rinzai) school of Chan, known for advocating kōan practice.
· Non-duality of nature and appearance (性相不二): The Mahayana understanding that ultimate truth (nature, emptiness) and phenomenal appearance are inseparable.
English Translation:
The thirteenth line: ‘Those who realize this are called seeing the nature.’
Original Text:
　　第十三句：‘证悟之者，名曰见性。’
English Translation:
The term ‘clarifying the mind and seeing the nature’ [明心见性 míngxīn jiànxìng] is regarded by modern practitioners of the Way as something lofty and unattainable, belonging to the realm of sages and worthies, beyond the reach and aspiration of ordinary beings like us. To end birth and death, they think they can only recite Amitābha Buddha's name and seek rebirth in the Western Pure Land. Little do they know that clarifying the mind and seeing the nature is not difficult, nor is it lofty and unattainable (I have explained the reasoning for this in detail in the article "A Brief Discussion on Clarifying the Mind and Seeing the Nature," and will not repeat it here). We only need to follow the method described above: cease the frantic mind, do not attach to previous objects, yet do not extinguish correct mindfulness, and furthermore, do not seek peculiar marvels. Then, in the midst of clear awareness, not a single thought is obtainable; although not a single thought is obtainable, one remains clearly aware, not falling into dullness or unknowing neutrality. This is the ‘true spirit’ mentioned in the previous section, described as ‘Obscure and deep, within it there is spirit,’ and also what Great Master Yongjia called the Great Way of ‘stillness and alertness combined, alertness and stillness combined.’ Practitioners should seize the opportunity, at this critical moment of clarity without thought, which hangs by a hair, grasp it firmly—this is called seeing the nature! If one pauses slightly to deliberate, one will again be confused by its reflections; if one abandons this and seeks elsewhere, or suspects there is some other marvel, then it becomes utterly unobtainable!
Original Text:
　　明心见性一词，现代修道人都把它看作是高不可攀的圣贤边事，非我等凡夫所可攀登、企及的。要了生死，只好念念阿弥陀佛，往生西方去吧，殊不知明心见性并非难事，更不是高不可攀的（其中道理我在“略论明心见性”一文中叙述甚详，现不复赘）。我们只按上述方法，息下狂心，不著前境，亦不息灭正念，更不求奇特玄妙，则了了分明中，无一念可得；虽无一念可得，而了了分明，不落昏昧无记。此即上节所说之‘杳杳冥冥，其中有精’之‘真精’，亦即永嘉大师所谓‘寂寂惺惺，惺惺寂寂’的大道。学者把握时机，当此分明而无念的一发千钧之时，将其一把擒来，即谓之见性！若稍停机伫思，又被它影子所惑；若舍此而别求，或疑为另有玄妙，则杳不可得矣！
Footnotes/Annotations:
· Clarifying the mind and seeing the nature (明心见性): A common Chan phrase for awakening.
· Correct mindfulness (正念): Samyak-smṛti, maintaining clear awareness without distraction.
· Reflections (影子): Here likely refers to conceptual thoughts or secondary elaborations that arise about the direct experience, obscuring it.
English Translation:
Chan Master Dongshan’s “Song of the Five Ranks of Lord and Vassal,” in the verse for the stage of seeing the Way, ‘Arrival Within the Upright’ [偏中正 Piān Zhōng Zhèng], says: ‘Arrival Within the Upright: the old woman who lost the dawn encounters the ancient mirror; clearly facing it, there is no other truth—stop confusing the head and recognizing reflections!’ This admonishes us that at the critical moment, we must be sharp and brilliant, grasp it through intuitive understanding, and not miss the opportune moment. If this is the case, how difficult can clarifying the mind and seeing the nature be?
Original Text:
　　洞山禅师“五位君臣颂”，于见道位‘偏中正’颂曰：‘偏中正，失晓老婆逢古镜，分明觌面别无真，休更迷头还认影！’即箴规我人于关键时刻，猛著精彩，心领神会，而勿错过良机也。审如斯，明心见性，亦何难哉？
Footnotes/Annotations:
· Arrival Within the Upright (偏中正 - Pian Zhong Zheng): The third of Dongshan's Five Ranks, representing the initial direct insight into emptiness (the 'lord' or 'upright') while still situated within the phenomenal world (the 'vassal' or 'biased').
· The old woman who lost the dawn encounters the ancient mirror (失晓老婆逢古镜): A metaphor for the sudden, direct encounter with one's original nature (ancient mirror) after a period of confusion or searching (lost the dawn).
· Stop confusing the head and recognizing reflections (休更迷头还认影): A warning against mistaking phenomenal appearances or conceptual thoughts (reflections) for the true nature itself, or getting lost in seeking after the initial glimpse. 'Confusing the head' (迷头) likely means losing sight of the fundamental point.
English Translation:
After initially seeing the nature, a practitioner of the Way is not yet finished. One must still constantly contemplate [觀照 guānzhào], temper the mind through experiences, exert effort in polishing, and eliminate habitual tendencies [習氣 xíqì], only then can one end birth and death. Otherwise, if the mind arises upon seeing circumstances, and deluded thoughts stir ceaselessly, this is called delusion after awakening [悟后迷 wùhòu mí], and birth and death remain unresolved. Therefore, ancient worthies often engaged in the practice of ox-herding [牧牛行 mùniú xíng] after awakening, carefully nurturing and protecting [the realization], in order to reach maturity. It is not the case that one awakening is sufficient to finish the task. Although occasionally there are those who achieve sudden awakening, sudden cultivation, and sudden realization, requiring no nurturing practice, they are ultimately few in number and cannot be generalized. After the ‘Arrival Within the Upright’ stage of seeing the Way, Chan Master Dongshan further composed a verse for the stage of cultivating the Way, ‘Arrival Within the Biased’ [偏中至 Piān Zhōng Zhì], teaching us that after seeing the Way, one must not be content with little attainment but must further temper the mind through experiences, eliminate all delusional habits, and ascend progressively higher to reach the ultimate. Regarding this point, the Chan school speaks of Three Barriers [三關 sānguān]: first, breaking the initial barrier [破本參 pò běncān], clearly seeing the true nature, which is breaking the first barrier—cutting off the stream [截斷眾流 jiéduàn zhòngliú]; second, meticulous protection, nurturing the holy embryo [長養聖胎 chángyǎng shèngtāi], being free and unobstructed in all circumstances and conditions, even to the point where protection is unnecessary and there is no trace of effort, which is breaking the heavy barrier—covering heaven and earth [涵蓋乾坤 hángài qiánkūn]; third, letting go entirely, everything is permissible; one can enter Buddhahood and also enter the demonic realm; so-called path is home, home is path, which is breaking the final impenetrable barrier—following the waves and drifting with the current [隨波逐流 suíbō zhúliú].
Original Text:
　　修道人于初见性后，并非即了，还须时时观照，历境练心，著力打磨，了除习气，方能了生脱死。否则，见境生心，妄念动荡不停，是谓悟后迷，生死依旧不了。故古德多于悟后作牧牛行，绵密保任，以臻圆熟，非一悟即可了手。虽间或也有顿悟、顿修、顿证者，无须做保任功夫，但毕竟为数不多，不可一概而论。洞山禅师于‘偏中正’见道位后，更颂修道位‘偏中至’，即教吾人于见道后，不可得少为足，更须历境练心，除尽妄习，上上升进，以臻究竟也。关于此点，宗下有三关之说，即一、破本参明见真性，为破初关—截断众流；二、绵密保护，长养圣胎，于一切境缘上自在无碍，乃至不用保而毫无走著，是为破重关—涵盖乾坤；三、放任皆是，能入佛，亦能入魔，所谓路途即家舍，家舍即路途，是为破末后牢关—随波逐流。
Footnotes/Annotations:
· Contemplate (觀照): Post-awakening practice involves continuous observation and insight into how the mind interacts with phenomena.
· Habitual tendencies (習氣): Vāsanā, latent karmic imprints or habitual patterns of thought and behavior that persist even after initial awakening and need to be purified.
· Delusion after awakening (悟后迷): The state where initial insight is obscured due to the power of habitual tendencies if post-awakening practice is neglected.
· Practice of ox-herding (牧牛行): A metaphor for the gradual process of taming the mind after initial awakening, famously depicted in the Ten Ox-Herding Pictures.
· Nurturing and protecting (保任): Bǎorèn, the practice of sustaining and deepening the initial realization (kenshō/seeing the nature).
· Sudden awakening, sudden cultivation, sudden realization (顿悟、顿修、顿证): Represents the possibility, emphasized in some Chan traditions (like Linji/Rinzai), of achieving full liberation rapidly after the initial breakthrough, though the author acknowledges this is rare.
· Arrival Within the Biased (偏中至): Dongshan's fourth rank, representing the active cultivation phase after initial insight (third rank, Arrival Within the Upright).
· Three Barriers (三關): A common framework in Chan for describing stages of progress. 

English Translation:
The fourteenth line: ‘Therefore, without seeking, the mind naturally becomes peaceful and unified.’
Original Text:
　　第十四句：‘是故无求，心自宁一。’
English Translation:
An ancient worthy said: ‘When a person reaches the state of no seeking, their character is naturally lofty!’ When a person seeks something, it is precisely a reflection of clinging to circumstances and attaching to appearances. If the mind is truly empty, not seeing a single thing, what is there to seek? Or one might say: I am not seeking other things, but seeking rebirth in the West, seeking Buddhahood. Reply: You are fundamentally Buddha, no need to seek; seeking prevents seeing. As stated above, ceasing the frantic mind is Bodhi; one only needs to cease, not seek. Great Master Fu [Fu Dashi] said: ‘Night after night, I embrace the Buddha in sleep; morning after morning, I arise together with him.’ It is always radiating light at the gates of your six sense faculties, not lacking in the slightest; what is there to seek?
Original Text:
　　古德云：‘人到无求品自高！’人有所求，正是粘境著相的反映，心苟真空，不见一物，还求个什么？或曰：非求他物，乃求生西，成佛也。曰：本来是佛，不用求，求则不见。上面说过，息下狂心，即是菩提，只须息，不用求。傅大士云：‘夜夜抱佛眠，朝朝还共起。’它时时在你六根门头放光，不缺分毫，还求个什么？1
Footnotes/Annotations:
· Great Master Fu (傅大士): Fu Xi (傅翕, 497–569), also known as Fu Dashi (Great Master Fu), a famous lay Buddhist adept in China, considered an incarnation of Maitreya by some. His verse emphasizes the constant presence of one's Buddha-nature.
· Six sense faculties (六根门头): Eyes, ears, nose, tongue, body, and mind. The 'gates' through which perception occurs.
English Translation:
As for seeking rebirth in the West, one only needs to practice Nianfo single-mindedly, having no other mind apart from Nianfo. This is called ‘the entire Buddha is the mind, the entire mind is the Buddha’; mind and Buddha interact, merging into one piece. Then one can definitely be reborn in the Pure Land. Because Amitābha is the Buddha of one's own mind, and the Pure Land is the inherent Land of Ultimate Bliss within one's own mind; reciting the Buddha's name awakens the Amitābha of one's own mind, leading to rebirth in the Pure Land inherent in one's own mind. Why is seeking necessary? What is valued in Nianfo is attaining single-mindedness [一心 yīxīn]; single-mindedness is no-mind [無心 wúxīn]. Since there is no-mind, what is there to seek? If one intentionally focuses on a Buddha outside the mind and seeks rebirth in a land outside the mind, then one is far from the Way! Furthermore, one who attains Nianfo Samādhi sees no distinction between mind, Buddha, and sentient beings, nor any difference between East and West. Although reborn, it is without arising [無生]; being without arising, there is no non-rebirth. So why the need to seek rebirth! Also, if seeking and grasping reach their extreme, it becomes no seeking and no grasping. Therefore, for those engaged in seeking and grasping, when seeking and grasping reach the ultimate point, they still return to no seeking and no grasping. Rebirth in the West is inseparable from faith, vows, and practice [信願行 xìn yuàn xíng]; because practice can encompass faith and vows, if one can be diligently unremitting, practicing Nianfo single-mindedly, faith and vows are already included within it.
Original Text:
　　至于说，求生西方，只须一心念佛，于念佛外，别无他心，所谓全佛是心，全心是佛，心佛道交，打成一片，则决定能生净土。以弥陀乃当人自心之佛，净土乃自心本具之极乐；念佛唤醒自心弥陀，往生自心本具之净土，何用求为？念佛者，贵得一心，一心即无心，既然无心，还求个什么？若著意念心外之佛，求生心外之土，则去道远矣！复次，得念佛三昧者，不见有心、佛、众生之别，东方、西方之异，虽生而无生，无生而无不生，又何用求往生哩！又求取若极，即无求取，是故从事求取者，求取至究竟，仍归无求无取也。生西不离信愿行，以行能摄信愿故，能精进2不懈，一心念佛，信愿即在其中矣。
Footnotes/Annotations:
· Nianfo (念佛): Recitation/mindfulness of Buddha's name.
· Single-mindedness (一心): Eka-citta, one-pointedness of mind, crucial for Nianfo practice.
· No-mind (無心): Here equated with the state of single-minded focus where discriminating thoughts and seeking cease.
· Without arising (無生): Anutpāda, non-arising, the nature of ultimate truth. Being reborn while understanding non-arising means seeing the illusory and empty nature of birth and death, and all phenomena in general. 

Candrakīrti discusses the synonymous nature of emptiness and nonarising in his Prasannapāda:

Whatever by nature is nonarising, that is emptiness. That emptiness bearing the characteristic of being nonarising by nature is the presentation of the middle way, that is, because in something that does not arise by nature there is no existence, and because there is no perishing in something which does not arise by nature, there is no nonexistence. Because of being free from the two extremes of existence and nonexistence, that emptiness bearing the characteristic of nonarising by nature itself is the middle way or the middle path.

The Bodhicittavivaraṇa concurs:

That phenomena are born from causes can never be inconsistent [with facts]; since the cause is empty of cause, we understand it to be empty of arising. The nonarising of all phenomena is clearly taught to be emptiness.


· Faith, vows, and practice (信願行): The three essentials for rebirth in the Pure Land according to Pure Land teachings: faith in Amitābha and the Pure Land, the vow to be reborn there, and the practice (primarily Nianfo).
English Translation:
If we can truly achieve no seeking, no attainment, then the mind, without seeking peace, becomes peaceful of itself; without desiring unity, becomes unified of itself. When the practice reaches this stage, then one returns home and sits securely, learning ceases, and non-action [無為 wúwéi] prevails; one passes the days leisurely and contentedly,逍遥自在 [xiāoyáo zìzài - carefree and at ease].
Original Text:
　　我人苟能真正做到无求、无得，则心不求宁而自宁，不欲一而自一。功夫做到这步田地，则归家稳坐，绝学无为，安闲度日，逍遥自在矣。
Footnotes/Annotations:
· Non-action (無為): Wu wei. In this context, it likely refers to effortless activity arising from the realized state, free from striving and dualistic clinging, aligning with the second definition provided in the prompt ("non-action" signifying natural, spontaneous actions without the illusion of self and duality). It can also imply the "unconditioned" nature of the realized state itself.
· Carefree and at ease (逍遥自在): Describes the state of liberation and effortless freedom.
English Translation:
The fifteenth line: ‘No mind to be deluded is the great samādhi.’
Original Text:
　　第十五句：‘无心可惑，即是大定。’
English Translation:
Regarding attaining samādhi [定 dìng], everyone thinks there is a distinction between entering and exiting samādhi. Sitting here, not moving, not thinking, not eating, not urinating, is entering samādhi; any movement or speech is exiting samādhi. Actually, this misunderstands the meaning of samādhi. Because sitting here without moving is a dead samādhi [死定 sǐdìng], not the great samādhi [大定 dàdìng]. The great samādhi has no entry or exit. It is being undeluded by any circumstance, responding to conditions and functioning without dwelling anywhere; it is not entering something by sitting rigidly still. Regarding this principle, Confucianism also described it, saying: ‘Mount Tai crumbles before one, yet the expression does not change; a moose arises to the left, yet the eyes do not blink.’ Because sitting rigidly still merely suppresses thoughts from arising, extinguishing feeling [受 shòu, vedanā] and perception [想 xiǎng, saṃjñā], it is not true realization. Even if you attain samādhi for millions of kalpas, once the time passes, thoughts will arise again, attaching to appearances, creating karma, and receiving retribution. Therefore, even attaining the four formless samādhis and being born in the Heaven of Neither Perception Nor Non-Perception [非想非非想天 fēixiǎng fēifēixiǎng tiān], one still falls back into cyclic existence [輪迴 lúnhuí], unable to end birth and death. This kind of dead samādhi is compared by ancient worthies to moving a stone to press down grass; when the stone is removed, the grass grows back again. Therefore, it is not ultimate. Nanyue polishing a brick to guide Mazu was precisely to rescue him from dead samādhi.
Original Text:
　　关于得定，人皆以为有入定出定之别。坐在这里，不动、不想、不吃、不尿，是入定；一有举动、言说，便是出定。其实，这错会了定的意义。因为坐在这里不动，是死定，不是大定。大定是无出入的。它是对任何境而不惑，随缘起用而无所住，不是死坐不动而有所入的。关于此理，儒家也曾描绘说：‘泰山崩于前而色不变；糜鹿兴于左而目不瞬。’因为死坐不动，只是压念不起，灭其受想不是真了，任你定得百万劫，时劫一过，又复起念3著相造业受报。故虽得四空定，生非想非非想天，依旧落轮回，生死不能了。这种死定，古德喻如搬石压草，石去草又复生，故非究竟。南岳磨砖度马祖，即救其出死定也4。
Footnotes/Annotations:
· Samādhi (定): Meditative concentration.
· Dead samādhi (死定): A rigid, suppressive state of concentration, contrasted with the dynamic, integrated state of great samādhi.
· Great samādhi (大定): Mahāsamādhi, profound, stable concentration integrated with wisdom, present in all activities without needing entry or exit.
· Feeling (受): Vedanā, one of the five aggregates (skandhas), pleasant, unpleasant, or neutral sensations.
· Perception (想): Saṃjñā, one of the five aggregates, recognition, labeling, conceptualization.
· Four formless samādhis (四空定): The four highest levels of concentration in Buddhist cosmology, leading to rebirth in the formless realms (arūpadhātu).
· Heaven of Neither Perception Nor Non-Perception (非想非非想天): The highest of the formless realms, representing an extremely subtle state of concentration but still within samsara.
· Cyclic existence (輪迴): Samsara, the cycle of birth, death, and rebirth driven by karma and afflictions.
· Nanyue polishing a brick to guide Mazu (南岳磨砖度马祖): A famous Chan story. Mazu Daoyi (马祖道一) was diligently practicing seated meditation. His master, Nanyue Huairang (南岳怀让), started polishing a brick nearby. When Mazu asked why, Nanyue said he was making a mirror. Mazu pointed out that polishing a brick cannot make a mirror. Nanyue retorted that if polishing a brick cannot make a mirror, how can merely sitting in meditation make one a Buddha? This prompted Mazu's insight, shifting him from attachment to seated meditation towards realizing the mind itself.
English Translation:
Practitioners of Mahayana Buddhadharma do not aim for this kind of dead samādhi, because it is not ultimate and does not yield true benefit. In the past, Emperor Wu of Liang went hunting and encountered an old blockhead [老古椎 lǎo gǔzhuī] who had been in samādhi for five hundred years. He was greatly amazed and full of praise, wanting to compare him with Chan Master Zhi Gong [志公禅师 Zhì Gōng Chánshī]. So, he ordered numerous palace ladies to bathe naked with the two masters. The old blockhead initially could watch and listen freely, but then closed his eyes and couldn't move. Finally, he had no choice but to push away the palace ladies and flee. In contrast, Zhi Gong talked and laughed naturally, unmoved and unperturbed. If not for the power of living samādhi [活定力 huó dìnglì], how could he achieve this! This shows that attaining samādhi does not lie in sitting rigidly still, nor in the duration of rigid sitting. Rather, one must temper the mind through experiences, remain undeluded by circumstances, and manifest great potential and function without being affected [無所受 wú suǒ shòu]. Only this is true samādhi.
Original Text:
　　修大乘佛法者，不取这种死定，以非究竟，不得真实受用故。昔梁武帝出猎，得一入定五百年之老古椎，甚为惊奇赞叹，思欲与志公禅师较短长，乃令众宫女裸体与二公入浴。老古椎初尚能视听自如，继而闭目不能动，再后，不得不推开众宫女，逃走去矣。反观志公，言笑自若，无动无惊，非活定力，曷克臻此！可见得定不在死坐不动，更不在死坐之时间长短，而须历境练心，对境不惑，起大机用而无所受，方为真定也5。
Footnotes/Annotations:
· Emperor Wu of Liang (梁武帝): Emperor Wu (reigned 502–549) of the Liang Dynasty, a devout Buddhist patron.
· Old blockhead (老古椎): A term for someone stubbornly set in their ways, here referring to the ascetic fixed in dead samādhi.
· Chan Master Zhi Gong (志公禅师): Baozhi (宝志, 418–514), a revered eccentric Chan monk during the Liang Dynasty, often considered an emanation of Avalokiteśvara. This story contrasts the fragility of suppressive samādhi with the unshakeable stability of realized wisdom.
· Living samādhi power (活定力): The power derived from great samādhi, which is dynamic and integrated into life.
· Without being affected (無所受): Literally "without reception/feeling." Implies non-reactivity and freedom from being perturbed by sensory input or emotional responses.
English Translation:
Furthermore, regarding the truth that samādhi has no entry or exit, the story of Chan Master Zhìhuáng's [智隍禅师 Zhìhuáng Chánshī] entry into the Way in the “Platform Sutra of the Sixth Patriarch,” and the public case [kōan] of the woman entering samādhi found in the Chan school records, serve as clear proof. Practitioners need not doubt this.
Original Text:
　　复次，关于定无出入之真理，“六祖坛经”智隍禅师入道因缘与宗下语录女子入定公案，即是明证，学者毋庸置疑。
Footnotes/Annotations:
· Chan Master Zhìhuáng (智隍禅师): A monk mentioned in the Platform Sutra who practiced seated meditation for twenty years, believing it was the ultimate way, until the Sixth Patriarch corrected his view, pointing out that true samādhi is inherent in the self-nature and functions dynamically.
· Platform Sutra of the Sixth Patriarch (六祖坛经): The foundational text attributed to Huineng, the Sixth Patriarch of Chan.
· Public case of the woman entering samādhi (女子入定公案): Refers to a famous kōan where Mañjuśrī Bodhisattva encounters a woman deep in samādhi near the Buddha. Mañjuśrī tries but fails to arouse her, yet a lower-ranked Bodhisattva, Mo-wang (網明 Net Brightness, or Vimalakīrti in some versions), instantly brings her out of samādhi with a snap of his fingers. This illustrates that true samādhi transcends levels of attainment and conventional methods, and that attachment even to profound samādhi is an obstacle.
English Translation:
The sixteenth to eighteenth lines: ‘Those who attain great samādhi are without movement, without stillness, without gain, without loss, without joy, without anger. The fundamental position does not shift, arising to respond to myriad situations.’
Original Text:
　　第十六至十八句：‘得大定者，无动无静，无得无失，无喜无嗔，本位不移，起应万机。’
English Translation:
Above, it was said that attaining great samādhi means the mind is undeluded, not rigidly sitting still. Here, the state of being undeluded by circumstances is further described. Practitioners of the Way are often able to be stable in stillness but not in movement; stable while sitting but not after leaving the seat. Some people are happy when they gain and distressed when they lose; pleased when things accord with their wishes and angry when things go against their feelings. Such people, who can remain unmoved when dwelling in stability but whose minds are stirred when encountering circumstances, acting like two separate stakes [打作二橛 dǎ zuò èr jué], do not have true samādhi. A person who has truly attained great samādhi experiences movement and stillness as one, leisure and busyness as identical. Regarding affairs, there is no mind of success or failure, gain or loss, nor any intention of love or hate, grasping or rejecting; regarding the mind, there are no emotions of joy, anger, sorrow, or happiness, nor any stain of seeing, hearing, awareness, or knowing. The mind is empty like it has been washed clean, lively and spontaneous, acting according to conditions, responding appropriately to situations. They absolutely will not be stable in quiet mountains and forests but chaotic in bustling cities; nor will they lose awareness when encountering events and shift from their fundamental position [本位 běnwèi]. Therefore, great samādhi transcends the surface of things, roams freely beyond emotional dust, is not swayed by any circumstance or situation, and attains true benefit. It is not like being shackled and fettered, hands and feet bound, sitting rigidly dead there.
Original Text:
　　上面说，得大定是心无所惑，而不是死坐不动，这里进一步描绘一下对境不惑的行状。修道人往往静中能定，动中即不定；座上能定，下座即不定；也有人得时欢乐，失时忧恼；顺心合意则喜，违己逆情则嗔。这种安住能不动，对境要生心，打作二橛的人，不为真定。真得大定的人，动静一如，闲忙一致，于事既无成、败、得、失之心，亦无爱、嗔、取、舍之意；于心既无喜、怒、哀、乐之情，更无见、闻、觉、知之染；心空如洗，活泼泼地任运随缘，应机起用，绝不会在清净山林中即定，到繁嚣都市即乱；也不会遇事失照，而移易本位的。是以大定乃超越于事物之表，逍遥于情尘之外，不为任何事境所左右，得真实受用的，而不是6披枷带锁捆住手脚，死在那里不动的。
Footnotes/Annotations:
· Acting like two separate stakes (打作二橛): A metaphor for being inconsistent or divided, stable in one situation (like meditation) but unstable in another (like daily life).
· Emotional dust (情尘): The defilements associated with emotions and attachment to sense objects (dust = sense objects).
· Fundamental position (本位): One's true nature or the unshakable ground of realization.
English Translation:
In our daily activities, if we train ourselves to respond to things and encounter conditions while the mind remains without clinging or stain, without dwelling or attachment, this is not shifting from the fundamental position. This fundamental position is the position of the One Vehicle Dharma Realm [一乘法界之位 yīchéng fǎjiè zhī wèi], which is also the Buddha position [佛位 fówèi]. The “Lotus Sutra” says: ‘This dharma abides in the dharma position, the appearances of the world are eternally abiding.’ [是法住法位，世间相常住 shì fǎ zhù fǎwèi, shìjiān xiāng chángzhù]. Simply put, it means doing any action without the thought of doing an action; saying a sentence without the thought of speaking; manifesting myriad phenomena without the thought of manifestation. In this way, although doing, one has not done; although speaking, one has not spoken; although manifesting, one has not manifested. Yet, it is also not non-doing, non-speaking, non-manifesting. This is the fundamental position not shifting, this is arising to respond to myriad situations, and this is also the appearances of the world eternally abiding. (Regarding the principle of the appearances of the world eternally abiding, let me briefly elaborate again: 1. All phenomena arise from the true mind, this is called abiding in the dharma position; the true mind is eternally abiding, therefore phenomena are also eternally abiding. 2. Within phenomena, there are changes, the so-called 'blue seas become mulberry fields' [沧海桑田 cānghǎi sāngtián], but they continue without interruption, not annihilated. Like water and the moon, although there is flowing away and waxing/waning, ultimately there is no cessation of flow or growth/decay. 3. All phenomena are illusory and without arising, therefore they are also without cessation.) The “Avatamsaka Sutra” says: ‘The ten periods of time—ancient and modern—are ultimately inseparable from the present moment; boundless seas of worlds, self and other are not separated by a hair's breadth.’ This is because the appearances of time and space arise due to the arising and ceasing of deluded thoughts and distinctions. If not a single thought arises, then one vertically transcends the three periods [past, present, future] and horizontally pervades the ten directions. No matter how ancient an event in the past, it appears vividly before one. For instance, when Great Master Zhizhe recited the “Lotus Sutra” up to the ‘Medicine King Chapter,’ entered the preparatory stage of the Lotus Samādhi, and personally witnessed the assembly on Vulture Peak, still gathered and not dispersed—this is ironclad proof that the appearances of the world are eternally abiding.
Original Text:
　　我们在日常动用中练得应物接缘而心无粘染，无所住著，就是不移本位。这个本位，就是一乘法界之位，也就是佛位。“法华经”说：‘是法住法位，世间相常住。’简单地说，就是做一切事情，不作做事想；说一句话，不作说话想；显现森罗万象，也不作显现想。这样，尽管做而未曾做，尽管说而未曾说，尽管显而未曾显；但也不是不做、不说、不显，就是本位不移，就是起应万机，也就是世间相常住了。（关于世间相常住之理，兹再略述一下：一、一切事相皆从真心生，是谓住法位，真心常住，故事相亦常住。二、事相中有变迁，所谓沧海桑田，但相续不断，并非断灭。如水与月虽有流逝与盈虚，但卒无绝流与消长者。三、一切事相皆虚幻无生，故亦不灭。）“华严经”云：‘十世古今，始终不离于当念；无边刹海，自他不隔于毫端。’以时间、空间之相，皆因妄念生灭，分别而有。如一念不生，则竖超三际，横遍十虚。任你过去极久远之事，无不历然现前。如智者大师诵“法华经”至‘药王品’，入法华三昧前方便，亲证灵山一会，俨然未散，即世间7相常住之铁证也。
Footnotes/Annotations:
· One Vehicle Dharma Realm (一乘法界): The reality perceived from the perspective of the One Vehicle (Ekayāna), which leads all beings to Buddhahood.
· Buddha position (佛位): The state or stage of Buddhahood.
· Lotus Sutra (法华经): Saddharma Puṇḍarīka Sūtra, a major Mahayana scripture emphasizing the One Vehicle. The quote "是法住法位，世间相常住" is from Chapter 2 (Expedient Means). 'Dharma position' (法位 fǎwèi) refers to the inherent nature or way of things. 'Appearances of the world' (世间相 shìjiān xiāng) refers to phenomenal reality. The phrase suggests that reality, in its true nature, is constant and unchanging, abiding in its own true state (dharmatā).
· Blue seas become mulberry fields (沧海桑田): A Chinese idiom signifying vast and profound changes over time.
· Without arising... without cessation (无生...不灭): Because phenomena are fundamentally empty (unborn, unarisen), they are also beyond true cessation or destruction.
· Avatamsaka Sutra (华严经): Buddhāvataṃsaka Sūtra (Flower Garland Sutra), a vast Mahayana text emphasizing the interconnectedness of all phenomena and the realization of the One True Dharma Realm. The quote highlights the transcendence of time and space in the awakened mind.
· Ten periods of time (十世): Past, present, and future, each containing the other three, plus an overarching timelessness (nine periods plus the timeless aspect).
· Ten directions (十虚): The eight compass directions plus zenith and nadir, representing all space.
· Great Master Zhizhe (智者大师): Zhiyi (智顗, 538–597), the de facto founder of the Tiantai school of Buddhism in China. The anecdote refers to his profound meditative experience while studying the Lotus Sutra, where he perceived the assembly described in the sutra as still present.
· Medicine King Chapter (药王品): Chapter 23 of the Lotus Sutra, detailing the past lives and offerings of the Bodhisattva Medicine King.
· Lotus Samādhi (法华三昧): A profound meditative state associated with realizing the truths of the Lotus Sutra.
· Vulture Peak (灵山): Gṛdhrakūṭa, the mountain where the Buddha is said to have taught the Lotus Sutra and other Mahayana texts.
English Translation:
The nineteenth line: ‘Unchanging yet accordant with conditions, this is without birth and death.’
Original Text:
　　第十九句：‘不变随缘，即无生死。’
English Translation:
As everyone knows, studying Buddhism and cultivating the Way is for the purpose of ending birth and death [了生死 liǎo shēngsǐ]. But how can one truly end birth and death? This question is likely not known by every Buddhist practitioner. Because so-called birth and death encompass two types: one is conditioned birth and death [分段生死 fēnduàn shēngsǐ], the other is transformational birth and death [變易生死 biànyì shēngsǐ]. Conditioned birth and death refer to the cycle of rebirth in the six realms [六道輪迴 liùdào lúnhuí], which is relatively easy to understand. Transformational birth and death are a layer of formless birth and death beyond the cycle of the six realms; it is a dharma-obstruction [法障 fǎzhàng] resulting from incomplete practice, hence it is harder for ordinary people to know. Let me explain briefly now: Arhats and other sages of the Lesser Vehicle [小乘聖者 xiǎochéng shèngzhě], although they have severed the afflictions of views [見惑 jiànhuò] and cultivation [思惑 sīhuò] and do not suffer the cycle of conditioned birth and death, they are biased towards the principle of emptiness [空理 kōnglǐ]. They believe there is practice that can be cultivated, a path that can be achieved, birth and death that can be ended, and nirvana that can be realized. They rigidly adhere to the pure lands outside the [samsaric] realms, manifested through the auxiliary conditions of the cognitive obstructions [所知障 suǒzhī zhàng], dwelling in the dharma, not thinking of transforming their bodies [變易其身 biànyì qí shēn] and accordantly benefiting beings according to conditions. Their obscuring ignorance regarding what is known [所知愚惑 suǒzhī yúhuò] is not yet exhausted; this is a layer of birth and death consisting of dharma-attachment [法執生死 fǎzhí shēngsǐ], which is free from [conditioned] birth and death.
Original Text:
　　众所周知，学佛修道，就是为了了生死。但怎样才能真正了脱生死呢？这个问题，恐怕不是每个学佛人都能知道的。以所谓生死者，有二种生死：一是分段生死，一是变易生死。分段生死，是六道轮回，这较易理解。变易生死，是超六道轮回外的一重无形生死，乃修行不究竟之法障，故一般人较难知晓。现在约略解释一下：阿罗汉等小乘圣者虽断见、思二惑，不受分段生死轮回之苦，但偏于空理，以为有8扶可修，有道可成，有生死可了，有涅槃可证。拘泥于依所知障助缘所感之界外净土，住在法上，不思变易其身、随缘度生，所知愚惑未尽，是一重无生死之法执生死也9。
Footnotes/Annotations:
· Ending birth and death (了生死): Liberation from the cycle of samsara.
· Conditioned birth and death (分段生死): Explained previously as rebirth in distinct bodies/lifespans within the six realms.
· Transformational birth and death (變易生死): Explained previously as the subtler process of change for Bodhisattvas after ending conditioned rebirth.
· Six realms (六道): Realms of gods, asuras (demigods), humans, animals, hungry ghosts, and hell beings.
· Dharma-obstruction (法障): Hindrance arising from attachment to Buddhist concepts or practices.
· Arhats (阿罗汉): "Worthy ones," fully liberated individuals according to the Theravada/Hinayana path.
· Lesser Vehicle (小乘): Hinayana, a term used in Mahayana texts to refer to schools focused primarily on individual liberation (Arhatship), contrasted with the Mahayana goal of Buddhahood for all beings.
· Afflictions of views (見惑): Kleshas (defilements) related to wrong views about self and reality, eliminated upon stream-entry.
· Afflictions of cultivation (思惑): Kleshas related to desire, aversion, and ignorance in the desire and form realms, eliminated gradually through meditation up to Arhatship.
· Principle of emptiness (空理): Understanding emptiness intellectually or realizing it partially, but potentially becoming attached to it as a state.
· Cognitive obstructions (所知障): Jñeyāvaraṇa, subtle obscurations related to knowledge, hindering the attainment of omniscience (full Buddhahood).
These are not fully eliminated by Arhats but are by Buddhas.

Here is an excerpt from https://www.rigpawiki.org/index.php?title=Two_obscurations:
Two obscurations
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Two obscurations (Tib. སྒྲིབ་པ་གཉིས་, dribpa nyi; Wyl. sgrib pa gnyis) — emotional and cognitive obscurations.
· Emotional obscurations are defined according to their essence, cause and function.
In essence, they are the opposite of the six paramitas, as described in the Gyü Lama:
"Thoughts such as avarice and so on,
These are the emotional obscurations."
Their cause is grasping at a personal ego, or the “self of the individual”.
They function to prevent liberation from samsara.
· Cognitive obscurations are also defined according to their essence, cause and function.
In essence, they are thoughts that involve the three conceptual ‘spheres’ of subject, object and action. The Gyü Lama says:
"Thoughts that involve the three spheres,
These are the cognitive obscurations."
Their cause is grasping at phenomena as truly existent, or, in other words, the “self of phenomena”.
Their function is to prevent complete enlightenment.

· Transforming their bodies (變易其身): Refers to the Bodhisattva's ability to manifest different forms skillfully to help beings, contrasted with the Arhat's tendency to dwell in nirvanic peace.
· Obscuring ignorance regarding what is known (所知愚惑): A component of cognitive obstructions.
· Dharma-attachment birth and death (法執生死): The subtle "birth and death" (transformational type) caused by clinging to dharmas (teachings, practices, states).
English Translation:
To end this kind of birth and death, one must first understand that methods of practice are like taking medicine, they should not be clung to without letting go; second, one must clearly understand that birth and death, nirvana, and so forth are like flowers in the sky—there is no birth and death to be ended, no nirvana to be realized, not a single dharma stands, no wisdom and no attainment; afterward, one must further realize the arising of great potential and function, changing according to conditions, universally liberating sentient beings while the fundamental position remains unchanged, not dwelling fixedly in the dharma. The entire “Heart Sutra” instructs us first to empty the ignorant clinging of ordinary beings to sense faculties, sense objects, and consciousnesses; second, to empty the dharma-attachment of Lesser Vehicle sages to the Four Noble Truths and Twelve Links of Dependent Origination; and finally, to empty the wisdom-attachment [智執 zhìzhí] of Bodhisattvas, activate great potential and function, return to non-attainment, only then realizing Anuttarā Samyaksaṃbodhi [阿耨多羅三藐三菩提].
Original Text:
　　要了这种生死，先须知晓修法只如服药，不可执著不舍；次须明确生死涅槃等空花，无生死可了，无涅槃可证，一法不立，无智无得；而后更要了悟，起大机用，随缘变化，广度众生而本位无所易，不是住在法上不动。一部“心经”就是叫我人先空凡夫根、尘、识之愚执，次空小乘圣人四谛、十二因缘之法执，后空菩萨之智执，起大10机用，归无所得，方证阿耨多罗三藐三菩提。
Footnotes/Annotations:
· Flowers in the sky (空花): Metaphor for illusory phenomena.
· No wisdom and no attainment (無智無得): Famous lines from the Heart Sutra, emphasizing the transcendence of conceptual wisdom and the idea of gaining something in the ultimate.
· Wisdom-attachment (智執): Subtle clinging even to the wisdom that realizes emptiness.
· Four Noble Truths (四谛): Core teaching of Buddhism: the truth of suffering, the truth of the origin of suffering, the truth of the cessation of suffering, and the truth of the path to cessation.
· Twelve Links of Dependent Origination (十二因缘): Pratītyasamutpāda, the chain of causation explaining the arising of suffering and rebirth.
· Anuttarā Samyaksaṃbodhi (阿耨多羅三藐三菩提): Unsurpassed, perfect awakening; full Buddhahood.
English Translation:
One who truly ends birth and death, because no dharma is obtainable, accords with conditions yet remains unchanged. Despite appearing and disappearing within the six realms, they see no difference between birth and death or paths; despite changing forms according to conditions to liberate all sentient beings, their fundamental position does not change, and they do not see a single sentient being as having been liberated. Once, a monk asked Chan Master Dasui [大隨禪師 Dàsuí Chánshī]: ‘After Your Reverence passes into Parinirvāṇa [圓寂 yuánjì], where will you be reborn?’ Dasui replied: ‘In the east village, I will become a horse; in the west village, I will become a cow!’ The monk praised his thorough awakening and completion, not establishing a single dharma, according with conditions to move among different kinds of beings, while his fundamental essence [本体 běntǐ] remained completely unchanged.
Original Text:
　　真正了生死者，以无法可得，随缘不变故。尽管在六道中头出头没，不见有生死、道别之异；尽管随缘变化身形，度尽一切众生，而本位不易，不见一众生得度。昔有僧问大随禅师：‘尊师圆寂后往生何所？’大随云：‘我师东家作马，西家作牛！’僧赞其彻悟了手，一法不立，随缘向异类中行，而本体无丝毫移易也12。
Footnotes/Annotations:
· Chan Master Dasui (大隨禪師): Dasui Fazhen (大隨法真, 878–963), a Chan master. His answer exemplifies the Bodhisattva ideal of returning to samsara out of compassion, seeing no essential difference between states due to the realization of emptiness.
· Parinirvāṇa (圓寂): Complete nirvana, usually referring to the death of a Buddha or Arhat.
· Fundamental essence (本体): Here synonymous with fundamental nature or true mind.
English Translation:
Chan Master Dongshan’s “Song of the Five Ranks of Lord and Vassal,” in the final verse for ‘Arrival Within Both’ [兼中到 Jiān Zhōng Dào], says: ‘Not involved in existence or non-existence, who dares to harmonize? Everyone desires to escape the ordinary flow; folding back, one returns to sit amidst the charcoal!’ This verse praises this final stage: for one who truly ends birth and death, non-ending is true ending; it is not separating from the six realms and peacefully dwelling in a Pure Land that constitutes true ending. Therefore, it is said that Nirvāṇa Without Remainder [無餘涅槃 wúyú nièpán] means there is no nirvana to be attained, it is the nirvana of no place to dwell.
Original Text:
　　洞山禅师“五位君臣颂”末后颂‘兼中到’云：‘不涉有无谁敢和，人人尽欲出常流，折合还归炭里坐！’即颂此最后一位，真了生死者以不了为真了，非离六道，安住净土为真了也。所以说无余涅槃者，无涅槃可证，无所住处之涅槃也。
Footnotes/Annotations:
· Arrival Within Both (兼中到 - Jian Zhong Dao): The fifth and final of Dongshan's Ranks, representing the complete integration and transcendence of emptiness (lord/upright) and phenomena (vassal/biased), existence and non-existence. It signifies effortless, spontaneous activity within the world, free from all dualities.
· Not involved in existence or non-existence, who dares to harmonize? (不涉有无谁敢和): Describes the state beyond dualistic extremes, which is difficult to grasp or emulate.
· Everyone desires to escape the ordinary flow (人人尽欲出常流): Most people seek to escape samsara (the ordinary flow).
· Folding back, one returns to sit amidst the charcoal! (折合还归炭里坐): A metaphor for returning to the mundane world ('charcoal' represents the defiled, ordinary world) after realization, yet being completely free within it, finding liberation right there. It signifies the ultimate non-duality and integration.
· Nirvāṇa Without Remainder (無餘涅槃): Anupadhiśeṣa-nirvāṇa, the final nirvana entered upon the death of a Buddha or Arhat, where the aggregates (skandhas) completely cease. Here, the author interprets it in a Mahayana context as the ultimate state where even the concept of nirvana is transcended—a "nirvana of no place to dwell" (無所住處之涅槃), aligning with the non-abiding nirvana (apratiṣṭhita-nirvāṇa) of Bodhisattvas who remain active in the world out of compassion.
English Translation:
Unchanging yet accordant with conditions; this arises from essence into function. Accordant with conditions yet unchanging; this gathers function back into essence. Essence and function are thus [如如 rúrú], without dwelling, without stain, without shift, without difference. This is truly ending birth and death.
Original Text:
　　不变随缘，从体起用；随缘不变，摄用归体。体用如如，无住无染，无移无异，斯真了生死矣。
Footnotes/Annotations:
· Essence (体): Tǐ, the fundamental nature, emptiness, reality itself.
· Function (用): Yòng, the manifestation or activity arising from the essence.
· Thus (如如): Tathā tathā, "suchness," indicating the state of reality as it is, perfectly balanced and non-dual.
English Translation:
The twentieth line concludes by saying: ‘The essential key to becoming a Buddha is just this.’
Original Text:
　　第二十句最后结束说：‘成佛要诀，如是而已。’
English Translation:
The thirty-eight lines above have revealed the entire profound secret and key knack for becoming a Buddha without omission. Perhaps some will say these words seem quite ordinary, without any apparent peculiarity or marvel. Could becoming a Buddha be such an unremarkable affair? Isn't it said that becoming a Buddha involves boundless dharma power and vast supernatural abilities [神通 shéntōng]? Nothing about supernatural marvels was mentioned here! Little do they know that the Buddhadharma originally has no peculiar aspects, nor can it be understood through reasoning. One must absolutely not stir up trouble. We only need to have a mind without dwelling, pass the days according with conditions, and be a person of the Way with nothing to do [無事道人 wúshì dàorén]; that is it. To become a fruition-stage Buddha [果地佛 guǒdì fó] complete with the six supernatural abilities [六通 liùtōng], one must first, on the causal ground [因地 yīndì], awaken to the fundamental nature. After clearly seeing the true nature, one must diligently eliminate habitual tendencies and progressively break through ignorance, only then can the supernatural abilities manifest. It is not possible to instantly realize the fruition-stage Buddhahood complete with the three bodies [三身 sānshēn] and the simultaneous arising of the six supernatural abilities.
Original Text:
　　上面三十八句，把整个成佛奥秘和诀窍统统宣示无遗，或许有人说，这些说话，也稀松寻常，并不见有什么奇特、玄妙。难道成佛是这么不起眼的事？不是说成佛是法力无边、神通广大吗？这里并没有说什么神通玄妙呀！殊不知佛法原无奇特处，亦不可作道理会，切不可惹是生非，我人只心无所住随缘度日，做一个无事道人即是，要成六通俱足的果地佛，须先于因地上明悟本性，于明见真性后，勤除习气，分破无明，方能显发神通。不是一下子即能证成三身俱足，六通齐发的果地佛的13。
Footnotes/Annotations:
· Supernatural abilities (神通): Abhijñā, often refers to psychic powers like clairvoyance, clairaudience, teleportation, reading minds, knowing past lives, and the extinction of defilements (漏尽通 lòujìntōng, considered the true Buddhist 'supernatural power'). The author downplays the importance of the worldly powers compared to wisdom.
· Person of the Way with nothing to do (無事道人): A Chan expression for one who rests in the natural state, free from striving, seeking, or conceptual fabrication.
· Fruition-stage Buddha (果地佛): A fully realized Buddha, having completed the path.
· Six supernatural abilities (六通): The six abhijñās mentioned above.
· Causal ground (因地): The stage of practice before attaining the fruition (Buddhahood).
· Three bodies (三身): Trikāya, the three bodies of a Buddha: Dharmakāya (truth body, ultimate), Sambhogakāya (enjoyment body, blissful manifestation perceived by high-level Bodhisattvas), and Nirmāṇakāya (emanation body, physical manifestation in the world, like Shakyamuni).
English Translation:
Regarding awakening to the fundamental nature, some people even use supernatural abilities as the standard, thinking that only developing supernatural abilities counts as clarifying the mind and seeing the nature; otherwise, it is not considered seeing the nature. This is all the bad habit of ordinary beings clinging to existence and attaching to marvels. People holding this bad habit not only mislead themselves but also mislead others. Because the so-called true nature is nowhere else but radiating light at the gates of one's own six sense faculties. As the Chan school says: ‘The pupil in the eye, the person before you; the golden crow [sun] at the bottom of the sea, the sun in the sky.’ One fails to recognize it oneself, fails to know how to nurture it through this recognition until it grows into Buddhahood, and instead blames those who recognize it as wrong, telling them not to accept it—isn't this lamentable and laughable?!
Original Text:
　　关于明悟本性，更有人以神通作准绳，以为发了神通，才为明心见性，否则，即不为见性。这都是凡夫执有、著神奇的恶习。执这种恶习的人，非但自误，抑且误人。因为所谓真性者，不在别处，即在当人六根门头放光。宗下所谓‘目中童子眼前人，海底金乌天上日’。自己不识，不知以之保养，长大成佛，反责识者为非，叫他不要承当，岂不可悲可笑？！14
Footnotes/Annotations:
· The pupil in the eye, the person before you; the golden crow at the bottom of the sea, the sun in the sky (目中童子眼前人，海底金乌天上日): Chan expressions pointing to the immediacy and presence of the true nature in ordinary perception and phenomena. The pupil reflects the person before it; the sun (golden crow) is reflected even in the depths of the sea. It's right here, not elsewhere.
English Translation:
If we speak in terms of supernatural abilities, then our every lift of the hand, every step, every word, every smile, every spit, every cough—none is separate from the wondrous function of supernatural ability. As Layman Pang [庞居士 Páng Jūshì] said: ‘Supernatural abilities and wondrous function? Carrying water and hauling firewood!’ Because these actions, words, coughs, creations—which one is not the true mind engaging in wondrous function? Can a dead person's hands, feet, mouth, tongue speak, smile, or operate? One is amidst divine function all day long without self-awareness, yet seeks supernatural abilities elsewhere—isn't this what the Chan school calls ‘sitting beside the rice bucket, starving countless people to death’?
Original Text:
　　若就神通说来，我人一举手、一投足、一言、一笑、一吐、一咳，无不是神通妙用。庞居士所谓：‘神通及妙用，运水与搬柴！’以这些举措、言谈、咳吐、造作，何一不是真心在起妙用？死人的手、足、口、舌会言笑、操作吗？自己整天在神用中而不自知，反而向外别求神通，这不是宗下所谓‘坐在饭桶边，饿煞人无数’么？15
Footnotes/Annotations:
· Layman Pang (庞居士): Pang Yun (龐蘊, 740–808), a famous lay Chan practitioner known for his insightful dialogues and poems, along with his wife and children who were also practitioners. His quote emphasizes that true spiritual function is found in ordinary daily life.
· Carrying water and hauling firewood (运水与搬柴): Represents mundane, everyday activities, which Layman Pang equates with spiritual practice and function.
· Sitting beside the rice bucket, starving countless people to death (坐在饭桶边，饿煞人无数): A Chan metaphor criticizing those who possess the means (the Buddhadharma, the fundamental true nature) but fail to use or recognize it, thus remaining spiritually impoverished.
English Translation:
Furthermore, clinging to having supernatural abilities implies there is a dharma to be obtained, which is dharma-attachment. In the future, not only will one fail to become a Buddha, but one might well become a demon! One must know that so-called supernatural ability [神通 shéntōng] means the wondrous function of the true mind is ‘divine’ [神 shén], and being without dwelling, attachment, or obstruction is ‘penetration’ [通 tōng]. It should not be understood in terms of marvels and wonders. Once one thinks in terms of marvels and wonders, toxins enter the mind, obstructing one's own gate of awakening, leaving no chance for realizing the Way.
Original Text:
　　另外，执有神通，就是有法可得，也就是法执，将来非但不能成佛，成魔倒有份在！须知所谓神通者，乃真心妙用为神，无所住著、无所阻隔为通，而不可在神奇玄妙上会。一作神奇玄特想，即毒素入心，障自悟门，无成道份矣。
Footnotes/Annotations:
· 神 (shén): Divine, spirit, numinous, mysterious.
· 通 (tōng): To penetrate, pass through, communicate, connect; implies unobstructedness. The author breaks down the word shéntōng (supernatural ability) to emphasize its true meaning as the unimpeded function of the awakened mind, rather than magic tricks.
English Translation:
Among today’s practitioners of the Way, out of a hundred people, fifty pairs [i.e., all hundred] are deluded by attachment to marvels and wonders. They are all busy engaging in sleight-of-hand tricks, producing some minor supernatural abilities, and feeling complacent and self-satisfied, thinking these are symbols of realizing the Way. Little do they know this is playing with spirits [弄精魂 nòng jīnghún]! It is precisely what Xuansha criticized as ‘Practitioners of the Way do not recognize the true, just because they have always recognized the mental faculty’—the mental faculty taking charge. Have they ever even dreamt of what Buddhadharma is! These ignorant徒众 [túzhòng - followers, disciples, often used slightly pejoratively here as 'ilk' or 'bunch'] waste their entire life's energy on insignificant branches and leaves, neglecting the fundamental practice. Once the thirtieth day of the twelfth lunar month [i.e., death] arrives, the so-called supernatural abilities vanish, and they groggily report to Old Man Yama [閻羅老子 Yánluó Lǎozi - King of Hell] again. Moreover, because they showed off wonders and claimed abilities in life, attaching to appearances and creating karma, they must also suffer severe negative retribution!
Original Text:
　　今之修道者，一百人即有五十双迷著在神奇玄妙上，都忙著搞些障眼法，弄些小神通，而沾沾自喜，以为这是成道的象征，殊不知这是弄精魂！即玄沙所呵的‘学道之人不识真，只为从来认识神’的识神用事，几曾梦见佛法在！这些无知之徒，把毕生精力，枉费在无所谓的枝未上，而不务正修。一俟腊月三十日到来，所谓神通者，不知去向，又恁么昏昏糊糊地向阎罗老子报到去了。而且因为在世炫奇称能，著相造业故，还要受惨重的恶报！16
Footnotes/Annotations:
· Playing with spirits (弄精魂): Engaging in practices aimed at contacting spirits or developing minor psychic powers derived from lower states, rather than true wisdom.
· Thirtieth day of the twelfth lunar month (腊月三十日): The last day of the year in the lunar calendar, a common metaphor in Chan for the moment of death.
· Old Man Yama (閻羅老子): Yama, the king and judge of the underworld in Buddhist cosmology.
English Translation:
These foolish oafs, not treading the correct path themselves, not cultivating the fundamental great dharma, still want to use supernatural abilities to test and measure others. How could they know that studying Buddhism is about self-cultivation and self-awakening? Whether others awaken or not, what business is it of yours? If others awaken, you cannot achieve the Way because of it; if others do not awaken, it causes you no loss either. What need is there for you to test them? Furthermore, if you want to measure others, you must first have superior insight yourself. If you use supernatural abilities to measure people, you have already fallen behind from the start. Because the root of realizing the Way lies in being undeluded by circumstances, not in whether supernatural abilities manifest or not. If you are deluded by circumstances, no matter what great supernatural abilities you develop, they provide no true benefit and cannot end birth and death.
Original Text:
　　这些蠢汉，自己不上正轨，不修根本大法，还要以神通来考验、衡量他人。他哪里知道，学佛是自修、自悟的，人家悟不悟，于你何事？人家悟了，你不能因之成道；人家不悟，对你亦无所损，何用你去考验他？复次，你要衡量他人，须先有超人之见，你用神通来衡量人，自己已先落下风。因悟道根本在对境不惑，不在神通发不发。你若对境起惑，任你发什么大神通，都无真实受用，都不能了生死17。
English Translation:
For someone whose foundation is not yet clarified, who cannot remain unstained when encountering situations, no matter how much they cultivate methods to gain abilities, or rely on others—gods, ghosts, spirits—to gain abilities, because they attach to circumstances and dwell in appearances, afflictions remain, and they attain no freedom. Conversely, for someone undeluded by circumstances, whose mind is empty like it has been washed clean, completely without attachment, even if they haven't developed abilities for a time, it won't take long before the five [mundane] supernatural abilities naturally arise simultaneously. Because being able to remain undeluded by circumstances is itself the 'leak-extinguishing ability' [漏盡通 lòujìntōng]; the root is already firm, so there's no worry about the branches and leaves not flourishing. Therefore, we must constantly examine and test ourselves: facing circumstances, are we truly unmoved? If we haven't yet reached stability and still waver somewhat, being able to progress from much movement to little movement, and then to no movement, is upward progress, a symbol of realizing the Way. We must not fixate on supernatural abilities, mistakenly thinking that developing them is realizing the Way, nor should we use our own mental states to test others, lest deluded thoughts proliferate and we lose our own aspiration for the Way. At the same time, even if supernatural abilities arise, do not use them; because of non-dwelling and non-attainment, one must not display them to others.
Original Text:
　　根本未明的人遇事不能无染，任你修法而通，或依他—神鬼精灵—而通，以著境住相故，烦恼依旧，不得自在。相反对境不惑的人，心空如洗，毫无粘附，虽一时未通，无须多时，自然五通齐发。以对境能不惑，即是漏尽通，根本已固，不愁枝末不茂盛也。所以我们要常常自考自验，对境是不是无动于衷？如一时尚未臻稳固，不无动摇，能从多动而少动、而不动，即是上上升进，即是成道的象征。不可在神通上著眼，误认发神通才是悟道，更不可以自己意境考验他人，以免妄念丛生失自道心。同时，发了神通亦不要用，以无住无得故，不可向人示现也18。
Footnotes/Annotations:
· Five [mundane] supernatural abilities (五通): The first five of the six abhijñās (divine eye, divine ear, knowing others' minds, knowing past lives, teleportation/various powers). These can arise through deep concentration (samādhi) but are considered worldly if not accompanied by wisdom.
· Leak-extinguishing ability (漏盡通): Āsravakṣaya-jñāna, the sixth and most important abhijñā, unique to Buddhas and Arhats. It is the wisdom that eradicates the 'leaks' or 'outflows' (āsrava/漏 lòu)—defilements like sensual desire, craving for existence, ignorance—thereby ending rebirth. The author equates being undeluded by circumstances (wisdom) with this fundamental liberation, stating that the other abilities will naturally follow if this root is firm.
English Translation:
Finally, there is one more crucial matter that practitioners must know. Often, young people think that only when body and mind are idle and the environment is quiet and secluded can they practice the Way. Consequently, they often fail to grasp the opportune moment to practice diligently, instead waiting for a favorable time and ideal environment to arrive. How could they know that ordinary beings are heavily obstructed and burdened with affairs? As the saying goes, ‘Before the donkey’s business is finished, the horse’s business arrives’—when will there ever be a time of leisure with nothing to do? As for the place, there is even less need to trouble oneself selecting one, because studying Buddhism values effort on the mind-ground, not rigid sitting in mountains and forests. Much has been said above: true practice is when the mind remains without clinging or stain when facing circumstances. To achieve non-staining by circumstances, if one does not temper the mind amidst worldly dust [塵境 chénjìng], how can an unmoving mind be trained by sitting rigidly in mountains and forests? Therefore, one only needs to recognize that all sense objects like form, sound, etc., are merely reflections manifested by one's own true mind, like reflections manifested by mirror light, and refrain from grasping them; simultaneously, the true mind is unobtainable/unfindable apart from sense objects, just as mirror reflections are the mirror light, and mirror light is inseparable from mirror reflections, thus there is also nothing to reject. Constantly contemplating and tempering the mind in this way, the mind becomes empty and the intention leisurely, functioning freely according to conditions, without seeking, without attainment—this is the Natural Buddha [天真佛 tiānzhēn fó]! Why wait for some ideal environment or favorable time to arrive? I urge everyone: take advantage of this time when you are young and capable, seize the moment, strive diligently, absolutely do not waste precious time and miss the opportunity. Wait until the hair of youth turns white, and regret in vain! Take care!
Original Text:
　　最后，还有一桩紧要事，学者不可不知。尝有青年人，以为身心空闲，环境清幽，才能办道，以是每每不抓紧时机，努力修持，而坐等良时、佳境到来。哪知凡夫障重事烦，所谓‘驴事末去，马事又来’，何时有清闲无事的时节？至于地方，更毋庸费心选择，以学佛贵在心地上用功，不重山林死坐。上面说了很多，对境心无粘染，才是真功夫。要对境无染，不在尘境上练心，死坐在山林里，怎么可以练出不动心来？所以只须识得一切色、声等尘境，俱是当人真心所现影像，如镜光所现镜影，不去取著；同时真心离尘境亦不可得，如镜影即是镜光，镜光不离镜影，故即亦无所舍。时时如此观照历练，心空意闲，任运自在，无求无得，即天真佛！还要等什么佳境良辰到来哩，奉劝大众，乘此年轻有为时，抓紧时机，努力奋斗，切莫唐丧光阴，坐失良机，待白了少年头，空悲切！珍重！19”
Footnotes/Annotations:
· Before the donkey’s business is finished, the horse’s business arrives (驴事末去，马事又来): A Chinese idiom meaning one task after another, endlessly busy.
· Mind-ground (心地): The fundamental nature of mind, where cultivation takes place.
· Worldly dust / sense objects (尘境): The objects of the senses, the phenomenal world.
· Natural Buddha (天真佛): The naturally perfect Buddha-nature present as one's own mind.
· Wait until the hair of youth turns white, and regret in vain! (待白了少年头，空悲切！): A line from a famous poem by the Song Dynasty general Yue Fei (岳飞), urging not to waste youth and opportunity.
· Take care! (珍重！): Zhēnzhòng! A common closing remark, urging readers to value the teaching and themselves.

Translator's Concluding Explanation:
This text, "A Brief Explanation of the 'Inscription on Awakening the Mind'," by Elder Yuan Yin, provides a detailed commentary on a short, pithy verse composed by his teacher, Master Wang Xiang Lu. The verse and commentary aim to guide practitioners, particularly those following the Heart Center Secret Dharma (心中心密法), towards a direct realization (見性, seeing the nature) of the true mind.
Key concepts emphasized throughout the text include:
1. The Nature of the True Mind: Described as "not existent mind, not non-existent mind" (不是有心，不是无心), it is equated with True Suchness (真如), Buddha-nature (佛性), and characterized by "true emptiness and wondrous presence" (真空妙有). It is signless (無相), unobtainable (不可得), yet the source of all function. Just as phenomena does not exist apart from the mind's radiance, the mirror-mind (true mind) is empty of intrinsic essence, for it cannot be found nor obtained apart from phenomena (reflections).
2. Correct Practice: The commentary strongly cautions against "dead practice" (死做), particularly the suppression of thoughts (壓念不起) or withdrawal from the world (閉目塞耳). Instead, it advocates "living practice" (活做)—dynamically tempering the mind through everyday experiences (歷境練心). True "no-mind" (無心) or "no-thought" (無念) is not blankness but a state of "responding to conditions without dwelling" (應緣無住). Thoughts are not to be eliminated but "disregarded" (不睬), allowed to arise and pass without clinging.
3. Emptiness and Illusion: All phenomena, including sense objects (境), thoughts (心/念), ignorance (無明), and even karmic obstructions (業障), are presented as fundamentally empty (空) and illusory (幻影, 虛妄). This understanding is crucial for detaching from them. Even the Pure Land, while appearing different from the Sahā world, is ultimately seen as an "illusory reflection" (幻影) arising from the true mind, emphasizing non-attachment to form.
4. Integration, Not Rejection: The text stresses the non-duality of nature and appearance (性相不二), essence and function (體用不二). The ordinary, "deluded mind" (妄心) or "mental faculty" (識神) is not inherently bad but is the very basis for wondrous function (妙用) when the true nature is recognized. Practice involves integrating realization into life ("carrying water and hauling firewood"), not rejecting the world or mental activity.
5. True Samādhi and Supernatural Abilities: Great Samādhi (大定) is defined not as rigid stillness but as unwavering presence and non-delusion amidst activity ("no entry or exit"). Supernatural abilities (神通) are presented as natural byproducts of deep realization (specifically, the "leak-extinguishing ability" 漏盡通, achieved through wisdom), but seeking them or using them as a measure of attainment is strongly discouraged as a form of attachment (法執) and potential deviation. True practice focuses on the root: clarifying the mind and seeing the nature.


An Interfused, Interpenetrating Practice of Chan, Pure Land, and Tantra - 禅净密互融互通的修法
Chinese Original: https://book.bfnn.org/books/0442.htm

English Translation:

Empowerment Teachings by Master Yuan Yin in the United States, 1997

On Tantra (1): The Stages of Tantric Practice
Among Buddhists it is common to slander one another; without noticing it, karma is created. Pure Land practitioners who do not understand Vajrayāna sometimes rashly say, “Tantra is a ghost-and-spirit cult; only Pure Land is best.” In the Northeast I once heard Master XX declare that Tantra is the worst. He is an impressive master. After hearing him, I asked, “You cultivate Pure Land—do you recite mantras? The Great Compassion Dhāraṇī? The Rebirth Dhāraṇī? The Ten Small Mantras?” He replied, “Yes.” I said, “Are those not tantric mantras? You yourself cannot dispense with Tantra; to slander the Dharma incurs fault!” Even Master Hongyi of the Vinaya school once said Tantra was a ghost-and-spirit cult; later, after he read complete tantric materials, he realized how thorough Tantra is—from shallow to profound, from lesser to great—and that it is not two from Chan. He recognized his mistake and wrote a confession, included in his collected writings.
These are the words of people who do not understand Tantra, speaking carelessly and knowing only their own approach. Is Tantra a ghost-and-spirit cult? At the very beginning there can indeed be a flavor of gods and spirits; Tibetans, having coarser faculties, respond to a little mystery and “resonance.” If they seek mystery, deity rites are quicker; if they study Dharma, it is slower. But later Tantra has nothing to do with gods and spirits. Tantra teaches the nine vehicles, nine steps of practice. It begins with the outer three vehicles—the exoteric teachings of Śrāvaka, Pratyekabuddha, and Bodhisattva—which must be understood before cultivating the inner three vehicles. The inner three are actual cultivation: having grasped the doctrine, one then practises mantra. There are methods to dispel karmic obstacles, avert calamities, heal illness, and even attract wealth—the wealth-deity practices are deity rites, so “spirit” methods exist at the outset. But later come consummate teachings: for example, the Mahāmudrā of the Tibetan Kagyu (White) school is entirely identical in meaning with Chan. Mahāmudrā speaks of view, meditation, and conduct: first recognizing one’s nature; recognizing it brings concentration—knowing all worldly things are illusory shows there is no need to chase after them. With right view, conduct accords with the Way and the precepts are naturally upheld. Within concentration one cultivates the great method, purifies habitual tendencies, and realizes sainthood—exactly what Chan teaches. The Nyingma (Red) school’s Great Perfection (Dzogchen) is likewise so. Our body has five lights; outside are five lights; outer lights stimulate inner lights until the whole body becomes a body of light—yet one must not attach to that. The Red teachings state clearly: even if one attains the rainbow-body of light, if one clings to it, one is still but a roaming spirit in the cosmos; one has not attained the Way. One must dissolve even the rainbow light; only then is there supreme ascent—this matches Chan’s “the Dharma-body going beyond.” Chan speaks of breaking three barriers; the last, the prison-barrier, is “the Dharma-body going beyond”: great spiritual powers without dwelling in powers, no Buddha to be made, clinging to nothing at all.

On Tantra (2): Opening the Wisdom Treasury
On the mainland nowadays, there is a tendency toward Tantra. Many misunderstand, thinking Tantra means secrecy or the display of powers, or a ghost-and-spirit path. This is wrong. The “secret” of Tantra is opening the sealed treasury of wisdom to see our original face. Where is that original face? Unknown. Scientists and physicians may dissect the heart and brain yet never find it, for our wondrous suchness is signless; from the standpoint of form it cannot be seen. “Speech is cut off; the path of mind and cognition ceases”—this is truth. Hence the Consciousness-only school says “person-emptiness and dharma-emptiness”; the twofold emptiness is called suchness, an abstract truth. The Madhyamaka masters say “dependent origination, empty in nature”: all things lack self-nature; compounded by causes and conditions, they have no inherent essence. This empty nature—mind empty, the truth of suchness, the Buddha-nature—this is exactly what Tantra points to. By means of the three mysteries—body, speech, and mind—acting as blessings, our mind is opened and we see our original face. To open the secret treasure—that is Tantra. It is not secrecy for its own sake, nor a show of psychic powers. The Buddha also said: in the degenerate age, beings’ karmic obstructions are heavy; Tantra is most fitting—without the blessings of Buddhas and Bodhisattvas, success in cultivation is difficult.
Amid this “Tantra fever,” a certain master published essays in Dharma Sound (Beijing), discussing issues in cultivation within the trend. The “Tantra fever” generally points to learning Tibetan Vajrayāna; yet Tibetan methods are not necessarily suitable for Han Chinese, for they were cast in the mold of Tibetan customs and cultural level. From the four or five preliminary practices onward—one hundred thousand full prostrations; one hundred thousand recitations of the Hundred-Syllable Mantra; one hundred thousand maṇḍala offerings; one hundred thousand refuge formulas—one first does preliminaries and only then the main practices. This is like taking a long detour! The Han tradition has its Confucian-Buddhist-Daoist inheritance and solid roots; there is no need to learn exclusively from Tibetans.
China has its own esoteric tradition. In the Tang there was Tang-Mi; Master Huiguo transmitted to Kūkai of Japan, whence Tō-Mi (Shingon) continues today. In the Ming under Zhu Yuanzhang, Chinese Tantra was entirely suppressed; fearing displays of spiritual power might threaten the throne, he forbade its transmission. What we transmit now as the Heart-Center Dharma (Xīnzhōngxīn Fǎ) descends from the Tang—an old transmission, not a modern invention. Its textual basis is found in the Canon, in the section connected with the Mahāpratisarā Dhāraṇī; it is a Chinese esoteric method that points directly to mind, enabling one to see one’s nature and become Buddha. It lets you personally see your original suchness, know what “mind” and “nature” are, and then protect them in practice—saving many detours. This method is excellent.
To realize mind and see nature is not difficult. People make it out to be extremely hard, something only sages can do. In truth all beings possess the Tathāgata’s Buddha-nature. Alas, we fail to recognize it, chase after external dusts, and are deluded by them. Now we are shown how to recognize our own nature—so awakening to mind and seeing nature is not difficult!
The advantage of tantric cultivation is relying on Buddha-power blessings, like getting help walking the path. Self-power cultivation is like walking on two feet; with blessings, it is like riding a car or flying—far less effort. Thus tantric cultivation is in essence the same as Chan; it is not about secrecy or powers. Do not misunderstand Tantra.
Tibetan methods do differ somewhat. Tibetans are attached and full of strong habits; they expect a bit of “small spiritual response.” Hence at the beginning there are deity rites: how to dispel disasters, how to attract wealth. These just fit capacities at the outset. Later one cultivates the nine vehicles: first the Kriyā (activity) division, then the generation stage—arising appearances from the unarisen—working with winds, channels, and bindu, visualizing three channels and five (or seven) chakras. Methods differ, but all are ways to gather the mind, to keep it from scattering—hence “generation-stage accomplishment.” After this one must know it is not the true accomplishment, for Buddha-nature is signless and unrelated to any appearance. Generation-stage is like treating a large sore: medicine reduces the wound to a small one, but the poison remains. Therefore one must enter the completion stage, dissolving all generation-stage appearances into emptiness—only then is one’s nature seen. Thus the later tantric path is entirely consonant with Chan. Generation stage → completion stage → greater completion → Great Perfection → unsurpassed completion: by the end it is wholly aligned with Chan.

On Chan and Tantra: Originally Interpenetrating
A single example will show that Chan and Tantra fully interpenetrate. The Red school says: having attained the rainbow body, if one clings to it, one remains but a roaming spirit of the universe—one must know that even the rainbow body is ungraspable. Chan has parallel cases. A Chan master once asked the Caodong patriarch Caoshan: “Master, what about ‘the bright moon overhead’?”—meaning a blazing lunar radiance crowning one’s head, like the aureole on a Buddha image, shining through the body: is this not a luminous body—most excellent? Caoshan replied, “Still a commoner at the steps”—not yet within the hall. The monk begged, “Please, Master, pull me up!” Caoshan said, “When the moon sets, we’ll meet.” In other words, let your light be emptied; dissolve the attachment to the luminous appearance.
In cultivation there are three experiential flavors: empty, blissful, and luminous. When subject and object both vanish—mind and dharmas both rest—worlds fall empty; the great earth sinks, space shatters. At that time, though “nothing whatsoever,” there is a clear, quiescent lucency—ever-knowing, not like wood or stone. Reaching this is awakening—true emptying. Afterwards there may be intense bliss and then great radiance—but none of the three may be dwelt in. Dwell in bliss and you do not exit the desire realm; dwell in light and you do not exit the form realm; dwell in emptiness and you do not exit the formless realm. Not dwelling in any of the three is to exit the three realms.
Now let us investigate the matter of cultivation. In principle, Dharma is beyond words, for all beings possess the Tathāgata’s stainless self-nature; any saying falls short. Yet people seek outwardly and lose their nature, craving without end and reaping karma—hence Śākyamuni Buddha appeared in the world, teaching in various ways that in truth only point us back to our original face. All Dharma is equal; varied only because capacities differ, medicine is given according to illness.

Chan (1): Investigating the Huatou and Merely Reciting It
Among China’s four great schools, Chan is the most consummate: a single blade cuts straight in, pointing directly to mind and seeing one’s nature to become Buddha. Other schools, unavoidably, circle outside. Today’s Chan practitioners, however, find it hard to raise the great doubt when investigating the huatou. Thus “investigating the huatou” has degenerated into reciting the huatou, wearing it on the lips—“Who is mindful of the Buddha?”
Without the doubt-mass, you cannot cut off inner and outer; discursive thoughts will not cease. When the doubt-mass arises and envelops the whole body, inner cannot exit and outer cannot enter; then good “news” appears and the original face is opened. Nowadays people merely recite, “Who is mindful of the Buddha?”—without raising doubt; thus they cannot cut off inner-outer, and for all their years of reciting, they do not gain the Buddhas’ blessings. In that case, better to recite “Amitābha” itself. To recite “Who is mindful of the Buddha?” without doubt neither cuts off delusion nor reveals suchness, turning Chan into lineage by household scroll. No wonder Master Taixu lamented: “Today’s Chan descendants transmit by dharma affinity, not by having awakened and then transmitted… who ever realized the mind?” Teachers unawakened, students unawakened—the Dharma is dragged through the dust. Heartbreaking! Under such circumstances, people turn to tantric methods—this is the main reason for “Tantra fever.”

Chan (2): The Origin of the Huatou
Originally, Chan masters gave direct pointing; they did not tell people to investigate the huatou. Before the Sixth Patriarch, teacher after teacher directly indicated; even the Sixth Patriarch’s transmission to Hueiming was a direct instruction: “Do not think good, do not think evil.” That is, put everything down; do not stir the mind. When Hueiming stood for a time without thought, the Sixth Patriarch directly pointed: “Just at this very moment”—that is your original face. “That” is crisp and limpid; it bids you be without a single thought—not groping at a rock saying “I don’t know,” for it still has awareness and spirit. “That”—no thought, no limit, no knowing, no feeling—yet not wood or stone: that is your original face. This is direct pointing; this is seeing nature.
Later generations failed to understand direct pointing and claimed it was not pointing but questioning—as if the Sixth Patriarch asked, “Which is your original face?” In Chinese, “that” in “that one” can be read variously; people stretched it either to “That!” (指示) or “What?” (问话). In the mainland, much ink was spilled over this lawsuit of “question” vs “pointing.” But we need not litigate: look at later patriarchs. Lingxun asked Guizong, “What is Buddha?” Guizong said, “You yourself are.” The official Yuxiu asked Ziyu, “What is Buddha?” The master called, “Official!”—when he responded, the master said, “Just thus, nothing else.” Damei asked Mazu, “What is Buddha?” Mazu said, “Mind itself is Buddha.” All are direct indications, not huatou investigation.
By the Song, human capacities had declined; the Buddha had already entered nirvāṇa five hundred years, and the age of semblance followed the age of true Dharma. Before, direct pointing required little effort—as if inheriting a family fortune without labor; precisely because there was no blood and sweat, people did not value it and squandered it. “Ah, so this is it?” “It is.” “Then why do I not manifest spiritual powers?” Especially today, if told “one thought not arising, lucidly aware—that is the original face,” people expect powers; when none appear, they refuse to accept and seek outside, chasing marvels. Therefore the patriarchs, helpless, ceased direct pointing and adopted the huatou: using a meaningless phrase stuck to the mind to raise a great doubt so that the whole body plunges into it; when conditions ripen, the bottom of the bucket drops—thus huatou investigation arose in the Song.
Even then, huatou was never one-size-fits-all; masters tailored it to the pupil’s capacity. Later, with few true teachers, everyone was given the single huatou “Who is mindful of the Buddha?”—which is also fine, if one exerts effort on the “who,” truly investigating “Who, exactly, recites?” Is it “I”? Is the body “I”? Obviously not—the breath stops, the body remains, but cannot recite. So who says “Amitābha, Amitābha”? Let doubt arise and thereby cut off inner and outer. Without doubt, mere recitation is useless. Thus the Dharma has gradually waned.

Mahāmudrā
Consider the Kagyu’s deepest method, Mahāmudrā. This is not about making or holding a physical “seal” mudrā. Why the name “great seal”? Because the one dharmadhātu, our stainless self-nature, pervades space and the dharmadhātu like a single hand. In Journey to the West, Sun Wukong somersaults for leagues; the Buddha says, “Try somersaulting out of my palm.” He flips repeatedly yet never leaves that palm. The true dharmadhātu, exhausting space and pervading the realm of phenomena, is one hand—hence a mudrā without any mudrā, the Great Seal.

Dzogchen (Great Perfection)
The Red school’s Great Perfection accords entirely with Chan. It has two divisions: Trekchö (“direct cutting”)—cutting thoughts the moment they arise, not following them, letting mind appear—and Tögal (“leap-over”), in which the Dharma-body goes beyond. Chan speaks of breaking three barriers—the first, the second (the “heavy” barrier), and the last, the prison-barrier—and then the Dharma-body going beyond: here the teachings are entirely consonant. Even if the flesh dissolves into rainbow light, if one harbors that notion, it is still a stain—just as Chan says, “The moment you alight upon something, you fall into a pit.”
Whatever method one takes at the start—Pure Land with Buddha-recitation; Chan with huatou; Tantra with mantra and mudrā—all converge in the end on Chan, entering meditative equipoise, and ultimately all converge on Pure Land. Our mind is the land; when the mind is pure, that is truly a pure land; with anything remaining in mind, it is not pure land.

After Seeing Nature, Birth-and-Death Is Not Yet Ended
In Chan, opening one’s original mind and seeing one’s nature does not yet end birth-and-death. Seeing nature is merely breaking the first barrier: views are severed, but afflictive thought remains. Though vision is correct, thinking that follows conditions persists; seeds in the eighth consciousness arise when stimulated—hence birth-and-death is not over. Because of this, Pure Land followers frequently criticize Chan: “Chan is inferior; seeing nature, yet birth-and-death remains! Better to be reborn in the West and, seeing Amitābha, all is resolved.” This misunderstands Chan’s stance. Chan itself acknowledges that seeing nature does not finish the job. Master Linji said it plainly: “In the first phrase one cannot save oneself.” He said, “Look at the puppets on the stage—the strings are all held by the man behind”; likewise, our speaking and moving are drawn by Buddha-nature. Recognizing Buddha-nature’s subtle function still cannot save oneself, because the eighth-consciousness seeds remain and mind moves with conditions.
The Consciousness-only school is even clearer:
“At arousing the first joy on the path (the first bhūmi), the coemergent afflictions still lie coiled in sleep. Only after the Far-going Bhūmi (the seventh) does the stream become purely stainless; at that time observing wisdom illumines the great thousandfold world.”
That is: from first to seventh bhūmi one cultivates; the eighth is Immovable; only there does one enter leak-exhaustion, and only then does spiritual penetration become genuine. Otherwise there is still retrogression. At that point, the seeds of the eighth consciousness are exhausted, transforming into amalavijñāna (the ninth, white-pure consciousness). Even then one is not yet home, for while the coemergent self-grasping is gone, coemergent dharma-grasping remains; one must temper in events and remove the dust-like ignorance to transform the ninth and arrive at the tenth—then it is truly seeing nature and becoming Buddha. Thus Chan requires long effort; it cannot be finished in an instant. The “three incalculable eons” are divided into seeing the path, cultivating the path, and realizing the path—the duration depends on diligence. Śākyamuni, given prediction by Dīpaṃkara, strove heroically and shortened the time by seven eons—so the length is not fixed.
Ānanda and the Buddha were cousins and began together; when the Buddha realized Buddhahood, Ānanda had not yet awakened—showing practice depends on oneself. The vigorous advance quickly; the lax proceed slowly. Therefore in this degenerate age, relying only on self-power is hard; one should borrow Buddha-power for support.

China’s Indigenous Esoteric Method: The Heart-Center Dharma
The Heart-Center Dharma is neither learned from Japan nor Tibet; it belongs neither to Tō-Mi nor to Tibetan Vajrayāna. It is a native Chinese esoteric method from the Tang. Since no one transmitted it for ages, even my teacher’s teacher did not know of it until he left home and travelled to Donglin Monastery on Mount Lu (the Pure Land patriarchal seat). There Master Huiyuan established Pure Land practice. There are two samādhis: Buddha-mindfulness samādhi and Pratyutpanna Samādhi. The former is easier: cross-legged, forming the dharmadhātu concentration mudrā, reciting “Amitābha,” one attains Buddha-mindfulness samādhi. The Pratyutpanna is difficult: one walks continuously in a room—no sitting, no lying. When matured, the Buddha appears before you to lay a hand on your crown.
My teacher’s teacher made a great vow to choose the harder path. He walked night and day without sleep; the body could hardly bear it; his legs swelled until he could not walk, yet having vowed, he did not stop—he crawled on the floor; when his palms swelled and crawling failed, he rolled. After such suffering and training, mind died through and great samādhi opened; in samādhi Samantabhadra appeared, placed a hand on his crown, and said: “In this degenerate age, to undertake such austerity is rare and precious; yet within the esoteric corpus there is a Heart-Center method by which you may rely on Buddha-power—no need to suffer so. Cultivate the Heart-Center Dharma; with blessings, you gain twice the result with half the effort. Practise it well; when accomplished, descend the mountain and transmit it widely.”
Today in Japan and Tibet there is also such a method, but it is not easily transmitted. Often after decades of cultivation, it is given. The Tibetan master Nona Rinpoche came to Shanghai and transmitted it to only one person. Others asked; he said: “You lack the qualification; this is signless esotericism—upon first entry one sees nature; this is not easy. You should cultivate generation stage first—winds, channels, bindu.” In Japan likewise it is not lightly given. A Taiwanese novice studied six years at Mount Kōya; he saw the Heart-Center manual and begged for transmission. The teacher said, “You are still a junior; when you attain the rank of ācārya, I will transmit it.” He asked, “Even after six years I cannot learn it?” Denied, he went to Tibet; except for the Red school, other sects had no Heart-Center Dharma. A Red teacher said, “You may learn it—after ten more years. First learn other tantric methods.” Hence Tibet and Japan possess it but do not lightly transmit it; it belongs to the heart-essence of esotericism. Therefore Samantabhadra told my teacher’s teacher: “Cultivate it well, then transmit it broadly to supplement the deficiencies of Chan and Pure Land.” He cultivated eight years on the mountain and then descended to propagate it.
When he prepared to transmit, people were unfamiliar with “Heart-Center Dharma”; none wished to study. He therefore displayed a bit of spiritual power to attract attention. The Dharma is upright; one should not traffic in powers. For this he was criticized by Masters Taixu and Yinguang, who said demonstrations aid “ghost-and-spirit cults” and do not promote the light of Dharma. He replied, “I, too, would prefer not to show powers; but transmission is difficult in China since esotericism has been cut off so long!”
To cultivate the Heart-Center Dharma, one must first arouse ten vows and practices; only then is one qualified. When these are fulfilled, the method accords.
1. Trust in all Buddhas; doubt no Dharma. Regard the pure Saṅgha as your teachers.
2. Keep the precepts intact; the mind steadily concentrated; understand all dharmas as empty—equal, without attachment.
3. Be compassionate to beings; uphold non-killing; regard all beings as oneself; do not bear to eat their flesh.
4. When people ask, give impartially; be gentle and humble; let no arrogance arise.
5. Do not betray your fundamental vows; always benefit self and others; do not self-praise or fault others.
6. Rich or poor, noble or base— their nature is non-dual; let the mouth be soft and pleasing, generating joy; keep the mind upright, far from flattery; accord with human feelings and skillfully turn conventional truth.
7. Revere the Buddha’s teachings; embody and practice them; protect the Dharma as your life; rescue beings without seeking reward; do not retreat even when beings are proud and rude.
8. Do not belittle the true Dharma, nor let others belittle it. Do not slander the Three Jewels, nor let others slander them. When there is belittling, skillfully clarify so that faith arises and none fall into wrong nets.
9. Guard right mindfulness; do not do wrong in secret. Be steadfast in superior practice, unwearied in toil. Make vast vows; collect the mind without retreat; ever abide in the Mahāyāna and shatter wrong views.
10. Whatever method you cultivate, recite and seal each completely. Keep the pure secret mudrās from being tainted. Practise for self-benefit and the benefit of others, not for fame or gain.
The Heart-Center Dharma belongs to the uppermost teachings within the inner secret three vehicles—the pinnacle consonant with the Great Perfection of the Red school. You may wonder: if Great Perfection is the Nyingma’s highest teaching, how can the Heart-Center—which is not Nyingma—accord with it? Explanation: Great Perfection has two aspects: Trekchö (“direct cutting”), where thoughts are cut the moment they arise so the mind-ground appears; and Tögal (“leap-over”), whereby one leaps beyond the three realms and brings birth-and-death to an end. The Heart-Center Dharma cultivates precisely direct cutting and leap-over; as signless esotericism, with one mantra and six mudrās, one directly sees nature without relying on transitional appearances. With appearance-based methods one must first cultivate appearances and then empty them to see nature—many detours. This method cuts directly.
Our nature is signless (without marks)—nothing to see, touch, or smell. Thus people do not know how to enter. Tibetan Vajrayāna, to give a handhold, takes many detours: the four preliminaries and so on; then, in Great Perfection Trekchö one still begins with winds-channels-bindu—three channels and seven wheels—establishing the image and then emptying it; these are the preliminaries of Trekchö. We, with six mudrās and one mantra, do not visualize channels; we focus the deluded mind on the mantra so that mind recites and the ear hears—the mind recites, the ear clearly hears the sound one recites; in this way one seizes the wandering sixth consciousness, so that discursive thought does not arise, and right then one can enter samādhi. This is the Ear-Faculty Perfect Penetration of Avalokiteśvara. Among the six faculties of beings in the Saha world, the ear faculty is the most sensitive. For example, the eyes can see many things and see very far, but put a single sheet of paper in front of them and they see nothing; the ears are not like that—sounds can still be heard even across a great mountain. Again, when someone is asleep, if you hold up a sheet of paper for him to see he still won’t wake, but if you call out, he wakes at once. Therefore the ear faculty is the most sensitive; using the ear faculty in cultivation is best.
The Śūraṅgama Sūtra explains this very clearly. Twenty-five great bodhisattvas each described their method of practice; Avalokiteśvara spoke of entering through the ear faculty. In the end the Buddha asked Mañjuśrī to choose which single faculty is most fitting and swift for beings of the Saha world, and Mañjuśrī chose Avalokiteśvara’s ear-faculty gateway. Because the ear faculty is so keen, we now use the ear to listen to the sound of our own mantra-recitation, seize the mind-root, and make the sixth consciousness cease its stirring. Practising in this way is even more direct, more “cutting on the spot,” than Great Perfection.

Mind Recites; Ear Hears—Practise in Accord with Dharma
Take heed: in cultivation, you must let the mind recite and the ear hear; you must practise according to Dharma. Do not let the mouth chant while the mind thinks of other things—mouth without mind is useless. This applies equally to Buddha-recitation. If you mouth “Amitābha” while the mind is scattered and thoughts ramble, you cannot be reborn in the Pure Land—the mind is too chaotic. When the mind is impure, even if the Buddha appears, you will not see him. Great Master Yongming Shou (a great patriarch of both Chan and Pure Land) said: “Mouth reciting Amitābha while the mind is scattered—cry yourself hoarse to no avail.” Why? The mind is like water. When water is clear, the moon’s reflection appears; Amitābha is like the moon; our mind is like water. If water is unclear, the moon does not appear; when the mind is impure, Amitābha does not appear in your mind—you will not see him come to welcome you and thus cannot be reborn. Mahāsthāmaprāpta teaches: “Gather in the six faculties; let pure mindfulness continue.” With the single sacred name you seize eye, ear, nose, tongue, body, and mind, reciting “Amitābha” clearly and quietly until one-pointedness without confusion; then rebirth is assured.
Of the six faculties, mind is the hardest to seize. The instant you are still, thoughts arise. We are accustomed to movement; when we do not quiet down, we may not notice; once still, it is evident—like water settling and mud sinking so that you can see it. Thus one must use mind reciting, ear hearing to seize all six faculties, cut off discursive thought, let body and mind fall away, and then the original Buddha-nature appears. Proper method is crucial; without it, one cannot see one’s nature. Many of you have practised long—there should be result. Why not? Because you have not been according to Dharma.
First kind of not according to Dharma: on-and-off practice. Today you sit, tomorrow you say the body is unwell or you are busy, and practice is delayed. This does not work. Like cooking rice—take it off before done, let it cool, then put it back: the rice turns hard and ruined. Cultivation is like rowing upstream; do not exert and the boat is swept back. Broken-up practice is poor.
Second: mind recites, ear does not hear. You recite the mantra while thinking, “How will I handle that matter? How do I solve this?”—not according to Dharma. The deluded mind is not severed; how then open the original and see nature?
Third: after rising from the seat, you do not observe. On the cushion you work diligently; off the cushion you follow delusion and chase conditions—ten days of cold for one day of warmth. In this restless era—everyone trading stocks—minds run to prices rising and falling, profit and loss. Without observation you are pulled about. You must constantly watch: as soon as a thought arises, see it; do not follow it; remain lucid that what can speak, see, and hear is your nature, not turned by circumstances. Without correcting these faults, you cannot see the Way.

The Mind-Ground Approach
While seated, use vajra recitation: lips move slightly but no sound. Out-loud chanting damages qi; entirely silent recitation taxes blood. We must protect the body; do not ruin it. But if seeds surge and the mind is agitated so you cannot sit still, or if you grow drowsy and dream wildly, then do recite audibly to dispel turbulence and sleep; only then enter samādhi. Otherwise, still use vajra recitation.
Recite ten to twelve times per minute. As you recite, let mind recite and ear hear: each syllable passes through the heart; not lip-service without mind. Let the ear clearly listen to the sound issuing from the heart; hearing clean and fresh, discursive thought is seized and still, and gradually samādhi is entered.
Of the six faculties, mind and ear are hardest to seize. Eyes can be closed; tongue is seized by recitation; nose by avoiding smells; body by avoiding contact. But the ear is keen—distant sounds, even beyond a mountain, intrude; and the mind is harder yet: unbidden, thoughts leap forth—habit energy of countless lives. In the scriptures this is manasikāra, the first of the five universal mental factors—ever flowing like a stream, subtle and unseen.
Some say, “When I don’t cultivate, I have no thoughts; when I sit, thoughts arise—did cultivation spoil me?” No. In ordinary bustle you don’t see the movement; once quiet, you do. What to do? Only one way: use the ear to seize the mind. Because the mind cannot do two things at once: listening single-mindedly to the mantra or Buddha-name, thoughts naturally cease. Therefore, recite “Namo Amitābha” or “Amitābha,” listening to each syllable clearly; then thought stops. Likewise with mantra: each syllable from the heart, each clearly heard—that is according to Dharma. The gist of sitting is mind recites, ear hears: seize thought and enter samādhi. If you mouth the words while the brain thinks seven this and eight that, you will not enter samādhi. You must die-to-self on the cushion.
Most important of all is mind-emptiness. Cultivation is to leap beyond the three realms and the five phases; everything must be put down. Household life adds obstacles—family, affairs upon affairs. Be ever alert: these appearances are false, ungraspable; do not harbor them; only then will coarse delusions not arise. As you work diligently, subtler delusions will attack—the old habit of countless lives does not stop at once. Do not fear it. When a thought jumps out and you see it, ignore it; it naturally dissolves.
If a thought arises and you do not see it, you are carried by it and cannot enter samādhi. The essential point of sitting is put everything down. Let the mind be crisp and clear; when a thought comes, see it; do not dislike or suppress—aversion is itself delusion; suppression fails (press grass with a rock: remove the rock and grass rises; suppress too hard and you turn into wood or stone—useless). Use a lively transformation: do not suppress; simply do not heed; raise the mantra—delusion naturally transforms and falls away.
Practise thus with vigor. When you reach one-pointedness without confusion, even the mantra naturally falls away—why? Because mantra-recitation is still deluded mind, with subject-object: a mind that recites and a mantra recited; the two are relative and therefore false. The true mind is absolute and signless; whatever has form is illusory. When one truly reaches one-pointedness, all relative, illusory things drop away. Body, mind, and world fall empty; space shatters; the innate true nature appears in its entirety.
After empowerment and cultivation of the Heart-Center Dharma, there is often a spell of diarrhea—do not fear it. This is the power of the Dharma: a great purification expelling filth, stains, and habitual obstructions. A good sign.

Conceptual Understanding Still Must Be Personally Realized
Studying Chan texts and “getting the idea” is doctrinal awakening—mere verbal understanding is of little use. Without personal realization, concentration is insufficient; when matters arrive, you cannot withstand them. Understanding does not end birth-and-death; you must realize, personally seeing your nature. “Seeing” is not with the eye—it is the mind-ground Dharma-eye realizing nature. Nature is formless; the eye sees only forms. At realization, even the person is gone—what “eye” remains to “see”? The Dharma-body has no form, yet it is not nihilistic nothingness; it is great function and great energy, all worldly appearances being its display—like electricity: unseen, yet without it the world will not run; or like salt in the sea—the sea is visible, the salt-taste unseen yet undeniably there.
As effort deepens to the conditioned mind, the world falls empty; in the spiritual knowing, one intuits and sees the Way—hence it is the mind-ground that sees. Is this success? Many think so—not yet; far from it. You have just opened the treasury and glimpsed a shadow—still peripheral to the Dharma-body. Birth-and-death is not ended; you must protect it diligently, temper the mind in conditions, eradicate habits from countless kalpas, and truly accord with the Diamond Sūtra: “Whatever has characteristics is all illusory”; in favorable conditions no joy, in adverse no anger—utterly unmoved. Then thought-afflictions end and segmentary birth-and-death is finished. The Diamond Sūtra says, “Past, present, and future mind are all ungraspable.” If mind is ungraspable, what moves? One who truly sees nature has only this awareness; all else is ungraspable. Yet it is only in accord with truth when even awareness and ungraspability are not grasped; if encountering conditions you stir, you are not one who has seen nature. The four fruits of Arhatship are distinguished by whether mind stirs. A first-fruit Arhat is pure in the forest but, entering the city, thoughts rise—evidence that thought-afflictions remain.
During sitting many visions may arise—Buddha and Bodhisattva lights, or ugly nightmares—do not heed them; all that has form is false; grasping them invites possession. Passing from form to formless, various transformations occur: body gone; limbs gone; breath seemingly to stop; head about to explode—do not fear this; it is the prelude to body-mind release. The slightest fear and you are thrown out of samādhi. When the fire reaches the point, a great explosion—inside, body and mind vanish; outside, world dissolves; space shatters—and nature appears. But do not seek an explosion; the very seeking is delusion; then you cannot even enter emptiness. Tantra has advantage: often Buddhas and Bodhisattvas bless, an outer explosion triggers the inner—yet never anticipate it; do not wait or welcome it. In samādhi, whatever appears—do not heed. Remember the Diamond Sūtra: all forms are false. Ignore them and nothing happens; attend to them and possession is near.
A second-fruit Arhat notices a thought arise and immediately awakes; although he does not dwell on appearances and, after awakening, returns home and sits securely, there is still arising and ceasing. One still undergoes three more births in heaven and fallings to earth before ending segmentary birth-and-death. Thus opening the original is not the end; you must diligently extirpate habits. Advancing to the third fruit, unmoved in events, and higher to the unconditioned, one reaches avaivartika—the stage of non-retrogression—then one has initially finished. Any thoughts, emotions, fabrications are conditioned. From first to seventh bhūmi there is the presence [of afflictive conditions]; only when entering the eighth is there the absence [of afflictive conditions]. Even at the seventh one has realized the unconditioned, yet a shadow of the unconditioned remains—still unclean; only at the eighth is even that shadow gone. Measure yourself: do you remain unmoved by conditions? If thoughts still surge, it will not do; if you cling to states, still worse. Only everywhere and always, the mind empty as swept, functioning according to conditions without attachment—true emptiness, wondrous existence; wondrous existence, true emptiness—is the awakening we speak of.

When a Thought Arises, Do Not Follow
Beyond sitting, the most important is daily application. Constantly watch yourself: as soon as a thought arises, see it and do not follow. If you fail to see it and are carried far before noticing, it will not do. Chan says: “Do not fear thoughts arising; only fear awakening late.” If a thought arises and you immediately awaken, you will gain freedom in birth—not yet ending birth-and-death, but mastering it: rebirths occur by choice, not dragged by karma.

Degrees of Practice
First step: When a thought arises, do not follow.
Achieve this and, within birth-and-death, you master yourself—karma does not drag you, and you gain great ease.
Second step: Personally realize the unconditioned.
Let events come as they may; the mind does not move—not suppression, but genuine accord. Engage all affairs, accord with all conditions—no preference for good or bad; joy does not swell, aversion does not arise—thus the mind becomes peaceful, reaching equality and the unconditioned. At this point one gains freedom of transformation; segmentary birth-and-death is ended. One reaches the level of the eighth bhūmi, able to manifest three kinds of mind-made bodies.
Third step: Extinguish the subtle streaming current.
This is that manasikāra, the subtle flow in the eighth consciousness. Only by entering adamantine Potalaka great samādhi can one perceive and extinguish it. When this flow is entirely gone, one can manifest hundreds of thousands of millions of transformation-bodies to liberate beings—truly home. Awakening at the start is far from this; hence diligent practice is required.
Without bodhicitta there is no Buddhahood. Bodhicitta is “seeking above and transforming below”—seeking Buddhahood and transforming beings. We cultivate for the sake of beings, not self-liberation.
Today, obtaining this method is supreme fortune. Chan often requires decades of earnest investigation to open the original; but people are busy—time does not permit. With the Heart-Center Dharma, relying on Buddha-power, it is convenient and swift: Chan’s self-power is two feet; Heart-Center with blessings is vehicle or plane—the speed differs. Treasure this method; be cautious and protective; above all, practise without interruption. Not two hours of sitting and then letting the wild horse run. In walking, standing, sitting, lying, maintain unbroken observation—only then will you accord with the Great Way.

The Heart-Center Dharma is yet more marvelous in that it fuses the myriad dharmas into a single furnace. Śākyamuni taught that cultivating the Heart-Center and forming the fourth seal can lead to rebirth in the Western Pure Land, and further, to rebirth in the pure lands of the ten directions according to one’s vows—this is the Pure Land school. Opening the original and seeing one’s nature—this is Chan. Brought to completion, the mind pervades the worlds of the ten directions: the ten directions are perfectly rounded within my mind; the Buddhas are within my mind, and I am within the Buddhas’ minds; light interpenetrates light, layer upon layer without end, mutually interfusing without obstruction—this is the Huayan teaching.

Six Key Points of Practice
1. Put everything down; die-to-self on the seat.
All worldly things are confluences of causes and conditions, insubstantial—like clouds passing, unreal, ungraspable. Even your body is provisional; you cannot keep it. To clutch at reflections is foolish. The great work of Buddhahood is for great persons; not for the faint-hearted. First, see through; on the seat be like a corpse—otherwise scattered thoughts will ruin the session.
2. Sit reciting mantra; let mind recite and ear hear.
This is the essence of Heart-Esotericism and decisive for entering samādhi and awakening. The mind is used to movement; only by heart-born sound and ear-borne clarity can the mind-root be seized; otherwise one cannot settle.
3. When thoughts arise, at once awaken; neither suppress nor follow.
See the thought as it comes; if not seen, you will be carried along. Do not suppress; do not drift. Ignore it; raise right mindfulness and recite single-mindedly; delusion transforms and samādhi is entered.
4. Sit on schedule; neither hurried nor lax.
Set times daily; habit makes entry easier. Morning is best; predawn better still. Do not strain to enter samādhi; sit with ordinary mind, calmly reciting—seek neither samādhi, awakening, nor powers. The very thought of seeking is delusion and blocks the gate.
5. After rising, maintain observation—fine, continuous.
Extend the stillness of the seat into daily activity. In all postures, coolly self-use, delicately observing non-dwelling—not dragged by states, not let loose among thoughts.
6. Make your heart vast; contain all.
Do not be narrow. Even when others mistreat you, treat them better—no trace of love/hate, like/dislike. According to conditions, do good everywhere; ever carefree, without fear of gain/loss, praise/blame—this is the greatest spiritual power.
Remember these six points and practise accordingly: you will surely open the original and personally realize Buddha-nature. Fulfil them without the slightest slackening and you are guaranteed to consummate bodhi and achieve great realization.
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Where is the Master?
Soh
(See Original Chinese text below)

Written by Yuan Yin Lao Ren

Published in the "Zen" journal, issues from the 3rd quarter of 1993 to the 3rd quarter of 1995

Gao Feng: Where is the master?

Master Gao Feng first visited Master Duanqiao Lun for Zen meditation, focusing on the question "Where does life come from and where does death go?" He diligently pursued this day and night, without rest or sleep. Later, he visited Master Xueyan Qin, who asked him, "Who brought you this dead corpse?" Before the master could answer, he was expelled. Despite numerous such experiences, the master not only harbored no resentment but grew more devout in his meditation. (Nowadays, people get offended by just a bit of harsh speech, let alone physical discipline. This shows how earnestly and sincerely the ancients practiced Zen. Such dedicated practice surely leads to enlightenment and realization. Shouldn't we, the younger generation, feel ashamed and strive even more diligently?)

During his meditation, the master once dreamt of his time in Master Duanqiao Lun's chamber, recalling the question "All things return to one, but where does that one return to?" This sparked a great doubt in him, keeping him awake for three days and nights. (In Zen, it is essential to foster doubt; when doubt arises, it encompasses the whole being, and good news is imminent.)

On the day commemorating Bodhidharma, the master went with others to chant scriptures at the Three Pagodas. Looking up, he saw a portrait of the Fifth Patriarch Yanhe with the inscription: "For thirty-six thousand mornings and evenings over a hundred years, it turns out to be this man." Suddenly, he had an epiphany and broke through the question of the dead corpse.

After his enlightenment, he visited Master Qin again. Upon seeing him, Qin asked, "Who brought you this dead corpse here?" The master responded with a shout! (His demeanor was extraordinary after enlightenment.) Qin picked up a stick (to examine further), and the master firmly said, "Today, you cannot beat me." (Very impressive.) Qin asked, "Why can't I beat you?" (Oh heavens, spare him this.) The master left with a flick of his sleeves. (Thanks to this move.)

The next day, Qin asked, "All things return to one, but where does that one return to?" (The compassionate heart of the world.) The master replied, "A dog licking a hot oil pan." (Knowing you can neither advance nor retreat.) Qin asked, "Where did you learn this nonsense?" (Who are you asking? It's because of Master Qin's dullness.) The master replied, "Exactly, I wanted Master Qin to doubt it." (Rightfully unyielding.) Qin withdrew. (What can he do but swallow his pride?) From then on, the master's responses were unmatched. (Alone above all.)

One day, Qin casually asked, "Can you be the master during the day?" (Fishing deeply with the hope of catching a golden fish; why harm oneself?) The master replied, "I can be the master." (It seems, it seems, originally, originally. He's lost his anchor star.) Qin further asked, "Can you be the master in your sleep and dreams?" (Adding insult to injury, unforgivable!) The master replied, "I can be the master." (Still not fully awake, how deep is the mud under your feet?) Qin asked again, "When you're in deep sleep, without dreams or thoughts, without seeing or hearing, where is the master?" (Please tell me, Master. Don't hesitate to strike harder! It's not elsewhere.) The master was silent. (The ancient Buddha has long passed; it's a complete defeat.) Qin advised, "From today, don't bother with studying Buddhism or delving into ancient and modern times. Just eat when you're hungry, sleep when you're tired, and when you wake up, invigorate your spirit and ask yourself where the master resides in that instant of awareness." (Don't deceive anyone; treat a 'live' horse as if it's 'dead'.)

The master then redoubled his efforts in meditation, vowing to be a simple monk all his life, determined to understand this point clearly. (Worthy of respect, a true man does not rot like plants and trees.) One day during a nap, a fellow monk accidentally knocked his pillow to the ground, making a loud thud, and the master had a great realization. (It's already late! Was this monk an incarnation of the Bodhisattva of Compassion?)

(Note: The text in brackets is the author's commentary.)

From reading this case, in addition to our genuine admiration for Master Gao Feng's earnest and relentless pursuit of Zen and his profound state of enlightenment, we also gain the following valuable insights:

If we truly want to transcend reincarnation and understand life and death, we must dedicate ourselves wholeheartedly to Zen meditation, focusing on a seemingly meaningless question day and night, in all situations, tirelessly. Only then can we open up to our true nature and personally witness the truth. It's not about understanding some literary meanings or being able to engage in clever banter and writing verses; that's not enlightenment. Nor is it about being physically healthy, living comfortably, and feeling relaxed and at ease.

It's crucial to have doubt in Zen meditation. With doubt, we can cut off false thoughts and accumulate explosive energy. When the right time and conditions come, like gunpowder meeting a spark, we can instantly break through and see our true nature. Otherwise, with incessant false thoughts and no explosive energy, we waste our time. As the ancients said, "Great doubt leads to great enlightenment, little doubt to little enlightenment, no doubt to no enlightenment."

Those who engage in clever speech and writing in Zen, though seemingly profound, only display a temporary facade. Their minds are not truly empty and clear; they always have something in mind. Even if they forcibly calm their minds in meditation, there's always something lurking, preventing the light from shining through. Without realizing their true nature, how can they calm their monkey mind and horse-like desires and achieve great tranquility? Thus, when adversity strikes, their previously peaceful and joyful state disappears.

Such people can't master themselves in their daily lives, let alone in their dreams. They can't remain unmoved in both favorable and unfavorable circumstances. Especially when illness strikes, they're unable to resist and suffer painfully.

Master Dahui Zonggao reprimanded such practitioners as being like mercury in medicine that evaporates upon heating, unable to be truly utilized. How can they transcend life and death, escape reincarnation? Therefore, we must earnestly and genuinely engage in Zen meditation, not just seek answers in words and theories.

Master Gao Feng's first two answers, "I can be the master," show good practice and are exemplary for us. We practice Buddhism to be masters in the face of life and death, not to be dragged down by karma and sink into the sea of suffering. To achieve this, we must first be masters in our daily activities, unaffected by changing circumstances and emotions, and then in our dreams. If we can't do this, how can we talk about transcending life and death? The root of life and death lies in the incessant wandering of thoughts, clinging to circumstances.

For practitioners today, it's already difficult to be masters during the day, let alone in dreams. Sleep is a state of semi-unconsciousness, and death is a state of complete unconsciousness. If we can't master semi-unconsciousness, how can we master complete unconsciousness and transcend life and death? Therefore, to transcend life and death and realize the Way, we must first master our state in dreams. Even those with bold and spirited dispositions, who can remain unattached and free from anger and attachment in daily life, often find themselves involuntarily carried away by dreams. Master Gao Feng's ability to be the master in his dreams, unaffected by dream demons, is a remarkable achievement of meditation. Without enduring great hardships and diligent practice, how could he have achieved this? It's not easy for practitioners to reach this level, and we should admire and praise them.

In contrast, many practitioners today are unwilling to engage in earnest and diligent practice. They avoid the difficult and focus on easy discussions of literary meanings, or they seek answers from others. After understanding some similar principles, they write articles and verses, believing they have attained enlightenment. But this is just living off others' leftovers, not truly their own practice. They can't be masters in the face of life and death. Their words and verses should flow from their own hearts to cover heaven and earth.

Some practitioners, upon experiencing a bit of meditative absorption, such as physical growth, levitation, cessation of breath, entering a fetal breathing state, or exhibiting some psychic powers, mistakenly believe they have achieved enlightenment. However, these are just illusions within meditation, far from true realization. In meditation, one must not cling to any state; clinging halts progress. Especially if psychic powers arise, one must not be self-satisfied, thinking one has attained something. Such satisfaction not only prevents enlightenment but also risks falling into demonic states. The fifty demonic states mentioned in the "Shurangama Sutra" refer to these illusory processes, which are obstacles to the Way. Practitioners must not cling to them to avoid falling into the wrong path and into demonic realms.

Some arrogant individuals misinterpret the "Heart Sutra" and "Diamond Sutra," saying, "Form is emptiness, emptiness is form," and "All phenomena are illusory." Since all phenomena are illusory and unattainable, they think, why bother with Zen meditation or chanting the Buddha's name? If there is Zen to meditate on or a Buddha to chant, isn't that adding delusion upon delusion? While these words seem correct, when faced with adversity or an unexpected accident, their beliefs crumble into nothingness.

There are also those who mistakenly think that once enlightened, that's the end. After their initial breakthrough, they believe they have reached the goal and no longer diligently observe and train their minds. As a result, their old habits persist, and they become arrogant and self-satisfied, failing to truly benefit from their realization. In the end, they fall into post-enlightenment confusion, still wandering in the cycle of birth and death. Isn't that a tragic waste?

Furthermore, some people, misled by others, use psychic powers to verify enlightenment. When their practice is effective, and they reach a point where their body, mind, and world dissolve into emptiness, clear and lucid, they mistakenly dismiss this as not their true essence because they don't experience any magical powers. They hurriedly pass over this crucial moment, a great pity! Having missed this critical opportunity themselves, they then wrongly deny others' achievements. This is truly self-destructive behavior. The ancients lamented, "Because it's too close, it's often overlooked."

Today, we record this case for everyone's reference, hoping that everyone can learn from it, improve themselves, strive upward, and attain true realization, so as not to waste their lives in vain.

After learning from and admiring the main character's sincere dedication to the path and his profound practice in the case, we should further discuss the subtleties of the case and the key to practicing the Way, so that everyone can clearly understand the intent of our school, thoroughly investigate the source, and not be misled by halfway efforts, thereby honoring the deep intentions of the ancients.

Master Gao Feng's first two answers, "I can be the master," indeed show good practice, beyond the reach of ordinary Zen practitioners. However, from the standpoint of "sudden enlightenment" in our school, they are somewhat lacking. Let's briefly discuss the subtle aspects:

Zen Buddhism emphasizes direct realization of one's nature and becoming a Buddha, not a gradual process of cultivation. The ancients said, " 'Equal Enlightenment' (Dengjue) and 'Wonderful Enlightenment' (Miaojue) is akin to wearing second-hand straw sandals." If even the 'Equal Enlightenment' (Dengjue) and 'Wonderful Enlightenment' (Miaojue) is disregarded, what about below that? Therefore, our school does not allow for an intermediate process and does not tolerate any trace of effort.

Zen—The Treasury of the True Dharma Eye, the Marvelous Mind of Nirvana—is naked and unadorned, without a speck of dust. With neither an objective external world nor a subjective perceiver, who is there to be the master of whom? Master Xueyan Qin, in his first two questions, "Who brought you this dead corpse?" and "All things return to one, but where does that one return to?" tried to gauge whether Master Gao Feng had completely eradicated any utilitarian thinking. Alas, Master Gao Feng was not yet firm in his practice and fell for the bait, replying, "I can be the master." Isn't this falling into the trap of relativity, of subject and object? This is not in accord with the naked Zen. In our school, such a response is considered "not cutting off completely." It's like binding oneself. By the time he replied the same for the second time, he had completely tied himself up, leaving no room to move. When the third question came, "In deep sleep, without dreams or thoughts, without seeing or hearing, where is the master?" he could only swallow his words and be defeated by the question.

Only later, when the time was ripe and his pillow fell to the ground, did he completely break free and realize that the master was not elsewhere. Everything, including the mountains, rivers, vegetation, and forests, is a manifestation of the master; the chirping of birds, the fragrance of flowers, the singing of orioles, and the dancing of swallows are all the marvelous functions of the master! What more is there to say about being the master or not? Weren't his previous answers utterly messy?

Finally, let's offer three alternative answers to Snow Rock's questions, as a tribute to our fellow practitioners and as a greeting to Master Gao Feng:

Question: Can you be the master during the day?

Answer: Eat when hungry, sleep when tired.

Question: Can you be the master in dreams?

Answer: The sun rises in the morning, and the moon sets behind the mountains.

Question: In the absence of dreams, thoughts, sight, and hearing, where is the master?

Answer: The great void absorbs light and widens the gap; the wind sways the light green willow threads lightly.


Chinese Original: https://book.bfnn.org/books/0160.htm#a01 
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Object and Self are Not-Two
A monk asked Chan Master Dasui, a dharma heir of Chan Master Guishan Lingyou: "When the great chiliocosm is destroyed, is the dharmakāya destroyed or not?" Sui replied: "The dharmakāya is also destroyed." This statement puzzled everyone under heaven. But when Chan Master Touzi Qing heard of it, he immediately offered incense and prostrated, proclaiming Dasui to be an ancient Buddha appearing in the world.
The wondrous essence of the dharmakāya tathatā is an unborn and unceasing, non-coming and non-going, unmoving and unshakable, unchanging and immutable, eternally abiding wondrous essence. How could it be destroyed along with the great chiliocosm? This statement is widely divergent from what the Buddha taught. Could it be a mistaken utterance, confusing the people of the world, deserving of the vajra hell? But if it were truly mistaken, Touzi Qing was a great Chan master of virtue; why would he offer incense and prostrate, praising him as an ancient Buddha reborn?
The truth is that all so-called worldly phenomena, no matter what they are, are transformations manifested by the Buddha-nature—the dharmakāya—of all sentient beings. Apart from the dharmakāya, there is nothing at all. The Lotus Sūtra says: "This dharma abides in the dharma position, and the appearances of the world are ever-abiding." This means that not a single thing in the world is established apart from being a manifestation of the dharmakāya. "This dharma" means any and all things, and "dharma position" is the one true dharmadhātu. In other words, worldly appearances are the dharmakāya, and the dharmakāya is worldly appearances.
We know that principle is revealed through phenomena, and phenomena are established by principle; principle and phenomena are inseparable. Since principle and phenomena cannot be separated, a sūtra says: "Nature and appearance are not-two; mind and objects are one body." Since the mind—the dharmakāya—is ever-abiding and indestructible, worldly appearances are also naturally ever-abiding.
Viewed from the surface of worldly appearances, it seems that seas turn into mulberry fields, changing in an instant and not lasting long. But the fundamental essence of things is never truly destroyed; it is merely that when something is destroyed here, it arises there—it has only changed its venue. Mr. Su Dongpo said in his "First Ode on the Red Cliff": "Do you, my guest, also know of the water and the moon? The former flows on like this, yet has never departed; the latter waxes and wanes like that, yet in the end has neither diminished nor grown. For if we look at them from the perspective of their changes, then heaven and earth cannot last for even a single instant. But if we look at them from the perspective of their unchanging aspect, then things and I are both endless." Using water and the moon, he explained that the illusory appearances of the myriad things are in flux, but their real substance has never changed. At the same time, he further explained that people whose minds are not open and who grasp at illusory appearances see the world as seas turning into mulberry fields, changing in an instant. But those who are open-minded and wise, who recognize the true essence that is identical in both things and sentient beings, know that everything between heaven and earth is ever-abiding and unchanging.
Dharma Master Zhao, in his "Treatise on the Immutability of Things," also gives several examples to discuss in detail the truth that things do not change at all. I will not list them one by one; I invite you, benevolent readers, to examine it for yourselves.
The reason things do not change or perish, in the final analysis, is that the root which manifests and establishes these things—the dharmakāya—is fundamentally and originally so, unborn and unceasing, eternally abiding since ancient times.
Now the monk asked: "When the great chiliocosm is destroyed, is the dharmakāya also destroyed?" If the great chiliocosm were truly destroyed, wouldn't the dharmakāya also be destroyed? The questioning monk asked this because he did not understand the principle of object and self not being two. Dasui, being a master of great caliber, did not engage in lengthy discussions of Buddhist principles. He simply followed the line of the question to give a response that would make the monk feel the sting, so that at the point where mental activity ceases, he might suddenly turn his head and glimpse his fundamental nature. Thus, he replied in kind: "The dharmakāya is also destroyed." This answer carried the weight of a thousand thunderbolts. For everyone knows that the dharmakāya is unborn and unceasing, unchanging and immutable, so how could he say the dharmakāya is also destroyed? Was he speaking nonsense like a drunkard? But Dasui was a great master of virtue of his time; how could he speak thus? This sudden clap of thunder shattered all the student's ordinary conceptual understanding and deluded thoughts. In that instant, quick as a flash of lightning, where not a single thought arises, if this monk had any real life in him, he would have gotten the message then and there and returned home to sit in stability.
Chan masters, in their responses, employ various methods such as direct explanation, pointing directly, striking from the side, and paradoxical provocation. The aim is none other than to cause the questioner to grasp the pivotal point in the words and awaken at the turn of a phrase. Therefore, they respond to the capacity of the questioner with a suitable indication or a sharp pincer and hammer to cut off the student's attachments, so that he may personally realize the original. This is what is called great capacity and great function in the Chan school.
For example, when the Venerable Yanyang visited Zhaozhou, he asked: "What is it like when one comes with not a single thing?" Zhaozhou said: "Put it down." The Venerable said: "Since I have not brought a single thing, what is there to put down?" Zhaozhou said: "If you cannot put it down, carry it away." At these words, the Venerable had a great awakening.
This phrase "carry it away" often causes debate. Some say it is a method of paradoxical provocation. You do not recognize your error and cannot put it down, so he tells you to carry it, thereby making you reflect. If there is nothing, there is no need to carry it; to carry it means there is still something. This forces you to recognize the thing you cannot put down, and by putting it down, you awaken.
Others say that "carry it away" is a reprimand. You ask what it is like when one comes with not a single thing, but clearly in your mind there is a "not a single thing." This is equivalent to still having an "emptiness" in your mind. To have an emptiness is still to have an attachment; it should be put down. One should not even abide in emptiness. You emphasize, "What is there to put down?", refusing to admit it, so he splashes a basin of dirty water on you and reprimands you: "Carry it away!" This is like when Yunji visited Nanquan; despite receiving instructions many times, he did not awaken, so Nanquan reprimanded him, saying, "Go away! You do not understand my words." This was to make him feel the sting of the words and turn back to see for himself.
Still others say: this is the method of pointing directly. The fundamental nature is empty and numinous, without a thread hanging on it, unstained by a single speck of dust. This "not bringing a single thing" is precisely the moment when the fundamental nature manifests. This state of no-mind-to-mind and nothing-to-put-down is precisely where one finds one's place to settle body and life. Therefore, he tells him to "carry it away," which is to instruct him to accept it as his own responsibility without yielding, to take it up right then and there. This is why the Venerable Yanyang had a great awakening on the spot.
These three explanations each have their own reasoning, none yielding to the others, each with its own merits. It is truly like a single drop of ink creating a dragon in three different places. But in my humble opinion, whether it is paradoxical provocation, a reprimand, or pointing directly, for one who understands, one can handle it horizontally or vertically, and it all becomes a wondrous truth. However, if one fixates on a "not bringing a single thing," holding on to a state of emptiness, then one has missed the mark by a great distance.
Dasui’s answer to the monk's question was intended to make him reflect upon the principles of phenomena that he did not yet understand, based on the common principles he already did. Because every student of Buddhism knows that the Buddha taught the dharmakāya is ever-abiding and indestructible, how could one accept the statement "the dharmakāya is also destroyed," which contradicts the Buddha? This forces one to give rise to doubt. At the moment when he could neither advance nor retreat, a bean suddenly pops in the cold ashes, and he violently awakens to the fact that the entire world of the ten directions is his own whole body, that the entire world of the ten directions is his own light. The great chiliocosm and the dharmakāya are originally one body and have never been separate. If the great chiliocosm were destroyed, would the dharmakāya not also be destroyed? But the dharmakāya is eternally abiding and never decays, so the great chiliocosm is also not destroyed. This allowed the monk to realize the truth from the opposite side. With a single phrase, he caused the person to awaken to the true meaning of the Lotus Sūtra. Dasui was truly a lion's cub; his method of receiving people is so subtle, truly worthy of the utmost admiration and praise.
An ancient master of virtue, in a verse on the ever-abiding nature of the world's appearances in the Lotus Sūtra, said: "The appearances of the world are ever-abiding, a yellow oriole sings in a green tree; truly a lovely thing, yet it flies away at the slightest move!" Our dharmakāya is just this magnificent and free, possessing all things and knowing all things. But this endlessly beautiful scenery cannot be depicted. As the Chan masters say, "Such elegant style cannot be painted!" Now this great Chan master of virtue, by simply using "a yellow oriole sings in a green tree," has sketched out this entire vista of endless, elegant, beautiful spring light. It is truly an act of adding the eyes to the dragon.
When we apply effort in our practice and recognize this infinitely beautiful scenery, after the initial seeing of the fundamental nature, we must be skillful in preserving it. At all times and in all places, we must contemplate, not being pulled by external objects and circumstances, nor stained internally by what is seen, heard, sensed, or known. At all times, be empty, pure, and non-abiding. One must absolutely not become arrogant, thinking one has reached home and the matter is finished. It must be known that the initial seeing of the fundamental nature is just like a newborn infant, unable to stand on its own or function. One must polish it amidst circumstances, diligently remove old habits, and nurture the sacred embryo until it matures and can function. Otherwise, through arrogance and indulgence, it will perish in its swaddling clothes. This is why the verse, after "a yellow oriole sings in a green tree," continues with: "truly a lovely thing, yet it flies away at the slightest move." If you do not protect it properly, but act arrogantly and move recklessly, even though you have had an initial seeing of the fundamental nature, you will fall into delusion after awakening.
Someone asked whether a student of Buddhism, in addition to spiritual practices, needs to practice qigong as a supplement. I once composed a verse, which also touches upon the issue of preservation after awakening. I will record it as follows:
The dharma-gate of the mind-ground gives birth to the king; how could it need qigong to sharpen its edge! To seek an attainment by grasping at dharmas outside the mind is only to toil in vain and fall into nothingness. Where the faculties and sense objects fall away, self-nature appears; preserve it continuously and meticulously, do not lightly forget. Plant your feet firmly without deviation; seeking nothing at all is the true and constant Way.
Chan Master Dasui's answer to this monk's question was to make him turn inward to investigate for himself and awaken to the principle of object and self not being two. If the master had not thoroughly awakened to the oneness of nature and appearance, how could he have followed the line of questioning to give a reply that could so deftly lead this monk to realize his home in those words? This is why Touzi offered incense and prostrated, proclaiming him an ancient Buddha reborn.
If a Chan practitioner's cultivation has not reached the state of object and self not being two, it is inevitable that their speech will become a laughingstock.
Here is an example: In the past, a Chan practitioner named Feng Jichuan saw a painting of a skull on the wall of Bright Moon Cloister and inscribed a verse next to it, saying: "The corpse is here, but where is the person? Now I know the one spirit does not dwell in a leather bag." Looking at his verse, he had only awakened to a conventional principle: that the physical body is not the true self, and the spiritual nature is the true self. The spiritual nature is ever-abiding and unceasing, able to leave the physical body and come and go freely, not bound by the physical body. Thus he said: "Now I know the one spirit does not dwell in a leather bag." He had not yet awakened to the secret of object and self not being two, of the oneness of nature and appearance.
Chan Master Dahui Gao came to the cloister, saw this, and did not approve. He composed another verse, saying: "This very skeleton is that very person; the one spirit is the leather bag, the leather bag is the one spirit." A truly awakened person deeply knows that one is all and all is one, that there is no division between self and other, no separation between object and self. Therefore, it is often said in the Chan school, "pick up a blade of grass and use it as a sixteen-foot golden body." This is the meaning.
In a similar case, under the guidance of an awakened person, the scenery is completely different. In the past, when Prime Minister Pei Xiu was attending Chan Master Huangbo, he saw a portrait of the great master Bodhidharma on the wall and asked the Master: "The portrait is here, but where is the person now?" The Master called out: "Pei Xiu." Xiu responded. The Master said: "Not elsewhere." Pei Xiu had an awakening on the spot. To awaken under the guidance of a clear-eyed master, what a joyous thing! This is why, in Chan practice, the guidance of a renowned master is so valued.
From this, it can be known that to awaken to the Way is to awaken to object and self not being two. If there still remains any intention of chasing outwards, any hope of attaining something, constantly speculating on what the dharmakāya is, or trying to figure out how to obtain the sambhogakāya and nirmāṇakāya, then one is still playing with shadows and has not truly awakened to the original. This cannot be called a person of the Way. Have you not seen what the ancestral master Linji said: The light of your one thought of pure mind is the dharmakāya Buddha in your own house; the light of your one thought of non-discriminating mind is the sambhogakāya Buddha in your own house; the light of your one thought of non-differentiating mind is the nirmāṇakāya Buddha in your own house. In the doctrinal schools, these three bodies are discussed as the ultimate, but from this mountain monk's perspective, it is not so. These three bodies are mere names, and also three kinds of supports for brightness; they are all light and shadows. Great worthy, you should just recognize that the "person" playing with the shadows is the original source of all buddhas. Once you recognize this person, every place is your home to return to. It is clear that the three bodies are inherent in everyone: purity without defilement is the dharmakāya; luminous clarity shining forth is the sambhogakāya; manifesting in response to things without attachment is the nirmāṇakāya. There is no need to grasp at or seek them. Simply recognize what is originally possessed, then cease delusion and eliminate habits, and in thought after thought do not forget this true person—this is to be a buddha and an ancestor.
Master Hanshan said: "The reason prajñā brings results so quickly is that everyone originally possesses this mind-light." Master Guifeng said: "The truth can be realized in a single moment, but the accumulated habits of many lifetimes are difficult to eliminate at once. One must be constantly aware, reducing them again and again, only then can one achieve perfect realization." Thus, it can be seen that awakening to the Way is not difficult; the difficulty lies in not forgetting to preserve it after awakening. People today have a surplus of cleverness but a deficit of earnestness. I have often seen people who have awakened to what they originally possess, but because their habitual tendencies are strong, they are often carried away by circumstances, following deluded thoughts without knowing how to stop. As a result, their practice cannot advance, and they end up half-baked, or fall into delusion after awakening. This is truly lamentable. This goes without saying for those who are not yet awakened, but for those who are awakened, if they do not, in every thought, return to the true and strictly protect it, letting themselves drift and sink, is it not a great pity?
If, after awakening, we can in every thought remember to look after this "true person of no rank," just as it is said in the Amitābha Sūtra to single-mindedly recite the Buddha's name—if for one day, two days, up to seven days, we protect the original truth with continuous, unbroken thoughts without forgetting—then wisdom will arise daily. How much more so after one or two years; it will surely become a unified whole.
To summarize the above, as long as we do not fear difficulty, are not afraid of the long road, correct our views, and practice diligently, when we recognize this numinous awareness that is apart from thought, this is our original face. Then, by strictly protecting it, tirelessly training ourselves amidst worldly affairs, and diligently eliminating deluded habits, we will bring the myriad things back to ourselves and personally realize the perfect, sacred fruit of object and self not being two. This is by no means a difficult matter. A proverb says: "Nothing in the world is difficult for one who sets their mind to it." Since any difficult task can be accomplished by a determined person willing to make the climb, then, "He is a great man, and I too am a great man; if he can succeed, I can succeed too." What is there to fear? Let us all encourage one another in this.
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Someone asked, “Hi Soh, do you know anything about the Wu Xiang Mi Xin Zhong Xin Fa that Yuan Yin Lao Ren is a lineage holder of?”
 
I translated this article https://www.dharmazen.org/X2GB/D22Method/M401CurrentMWM.htm for him:
A casual discussion of the origins and present situation of the “Heart of Mind” method
Composed by Bhikṣu Shanxiang of Fa’er Chan Meditation Center (lay name Zhang Xuanxiang)
Within the esoteric gate of the Heart-Mystery Dharma, the “Heart of Mind” method belongs to the supreme, highest vehicle, the fourth true-suchness gate of Esotericism. Its practice takes illuminating the mind and seeing the nature as the foremost aim, accomplishing the siddhi of signlessness. According to the patriarchs: this Dharma neither clings to appearances nor departs from appearances; two parts in three rely on the Buddha’s power, and one part on one’s own power. One begins from the eighth consciousness, first breaks ignorance, then subdues the coverings and obstructions, and within a short time can open one’s original nature, eliminate habits and sever delusions, and finally realize fundamental wisdom. In terms of classification, it belongs to the higher section of the esoteric division; it alone enables practitioners to directly realize the source of mind while also communicating with Chan and Pure Land, breaking all views of dharmas to the utmost ultimate, and is therefore worthy to be called the great Dharma that sums up the various schools. Its ritual procedure is simple: one need not cultivate the auxiliary practices or various preliminaries, nor set out manifold offerings. Regardless of gender, age, wealth, or status, so long as one arouses the unsurpassed resolve for the path and can sit two hours daily, one can cultivate it. In this degenerate age it is the most fitting Dharma for illuminating mind and seeing nature, realizing the wisdom of Buddhahood, leaving suffering and attaining happiness, and gaining liberation from birth and death.
In the reign of Empress Wu of the Tang dynasty, the Indian high monk, the Tripiṭaka Master Bodhiruci, came to Chang’an and, by imperial command, translated in two fascicles the scripture titled The Buddha Heart Chapter and the Great Suiqiu Dhāraṇī. This scripture is precisely the root text of the Heart of Mind method. At the beginning of this scripture, the Tathāgata Śākyamuni tells the assembled: “Good men, well done! Well done! Do you fully know that beings are drowning without end? Now these many beings do not understand my Dharma, do not know my mind, do not reach my limit; they are held by Māra. How can they be saved? Who has a method to protect beings? Who has a method to subdue this poison?” At that time, various bodhisattvas, adamantine secret guardians, and Maheśvara (the Great Īśvara, Śiva) and others came forward in turn, wishing respectively to subdue beings by compassion, by miraculous power, or by sovereign transformations. The World-Honored One told them all that these were not what would subdue them. Then, at the request of the Bodhisattva of True Virtue in the assembly, he revealed the means of rescue and protection: “Only the Tathāgata’s Heart of Mind—none of the rest can equal it. Why? Because it can cause all Māras to give rise to great compassion; can cause all dharmas to appear in accordance with what is fitting; can cause all Buddhas to be constantly inseparable; can cause all bodhisattvas to be one’s retinue; can cause all vajras to bestow their might; can cause all the hosts of gods to constantly protect; can cause the great yakṣas and rākṣasas to become an assisting Dharma assembly; can cause all the great ghosts and spirits to give rise to joy; can cause those who uphold and recite it to be equal to the Buddha’s power, equal to the Buddha’s mind, equal to the Buddha’s wisdom, equal to the Buddha’s majesty; can cause, in what the upholder’s mind undertakes to do, nothing not accomplished; can cause all obstacles and difficulties to be entirely cut off; can cause Śakra and Brahmā to constantly support; can cause all to proceed straight to bodhi without retrogression; and can cause worldly enterprises to be self-illuminating. Thus, across all past, future, and present worlds—whether penetrative or not, whether wise or not, whether virtuous or not—all are brought into submission.” He also taught the method of cultivating the Heart of Mind. Through these conditions the World-Honored One expounded an unsurpassed Dharma-treasure to the assembly, and later innumerable beings, relying on it for cultivation, left the sea of suffering and accomplished the bodhi path and fruit.
The Sinitic land originally had its own esoteric transmission. In the Kaiyuan era of Emperor Xuanzong of the Tang, the Indian great masters Śubhakarasiṃha, Vajrabodhi, and Amoghavajra successively came east and translated the Mahāvairocana Sūtra, the Vajraśekhara Tantra (《金刚顶经》), and other purely esoteric scriptures, spreading esoteric Dharma in China. History calls them the “Three Great Masters of the Kaiyuan Era,” and the later esoteric school of this period was called “Tang Esotericism.” Subsequently, in the Zhenyuan era, the patriarch Huiguo transmitted the pure esoteric Dharma to Japan’s Kōbō Daishi, Kūkai (774–835, founder of Shingon, who propagated at Tō-ji), and the Tiantai school transmitted esoteric Dharma to Saichō (767–822, founder of Japanese Tendai, a naturalized Chinese in Japan). From then on Japan had esoteric Dharma, called “Eastern Esotericism” and “Tendai Esotericism.” Because the ritual procedures of pure Esotericism are complex, requiring the establishment of maṇḍalas and the expansive arrangement of offerings, it suffered the most severe blows during Emperor Wuzong’s Huichang persecution of Buddhism, and later again faced persecution under Ming Taizu Zhu Yuanzhang. The esoteric tradition handed down in the Tang basically became extinct in China. The Heart of Mind and other esoteric methods, having flowed to Japan, were preserved to this day; however, because they pertain to the siddhi of signlessness and can be transmitted only when one has reached a very profound level, those who obtained them were very few.
After Esotericism entered the inland, the great master Padma-saṃbhava (Padmasambhava) transmitted another lineage of Esotericism into Tibet; later generations called it the Nyingma school (commonly called the Red School). Within its teachings there has always been a transmission of the Heart of Mind method. In former years when Master Nona (Nona Rinpoche) spread Esotericism in China, he mentioned the Heart of Mind, but because it belongs to the unsurpassed esoteric class, it could not be lightly transmitted to ordinary people and was therefore given only in Shanghai to the great layman Yuan Xilian. According to the Third Patriarch Yuan Yin, some years ago there was a Dharma master Huai Ze in Taiwan (a disciple of Venerable Shangqin Yin of Taiwan’s Fuhui Monastery; this name was bestowed by Venerable Shangqin Yin. He was also a disciple supported by Venerable Xuanguang, the present abbot of Dongchan Monastery in Taitung and the son of my refuge master. Thus, he is also my Dharma nephew; together with Mr. Ding, who carves Buddha images, he visited me some time ago, and I then learned of this nephew relationship). When he was young, he went to Japan’s Mount Kōya (the root dōjō of Eastern Esotericism) to study Esotericism; after six years of practice he saw the Heart of Mind root text and requested to learn it. His master told him that his present conditions were not yet sufficient; only when he had the qualification of ācārya could it be transmitted. Lacking the patience to wait, he went to Tibet, sought a Red School master to learn this method; the Red School master told him: since you already practiced Esotericism for six years in Japan, you can shorten the time somewhat; reside with me another ten years, first cultivate some other esoteric methods, and only then can I transmit this to you. Thus the Heart of Mind in both Japan and Tibet is a method not transmitted lightly; without a stretch of arduous cultivation and without a considerable foundation in esoteric Dharma, it is very difficult to obtain.
The “Heart of Mind” now taught by the Heart-Mystery (xinmi) is neither from Eastern Esotericism nor from Tibetan Esotericism, but our Sinitic land’s own unique transmission, which already existed within Tang Esotericism and then re-emerged in the 1920s as the signless esoteric Heart of Mind. Its founding patriarch (First Patriarch) was Ācārya Dayu (Great Fool).
Great Fool (Dayu) Patriarch was a son of the Li family in Wuhan, Hubei. In the early Republic he took part in politics and served as a Hubei provincial assemblyman. At that time warlords were dividing the land, with years of warfare; the people suffered slaughter, living creatures were trampled, and the people had no means to live. Seeing this misery, the Patriarch was pained to the marrow and gave rise to the mind of renunciation. He abandoned office and departed, going forth at Baohua Vinaya Monastery in Nanjing, later traveling to Donglin Monastery on Mount Lu to temper his resolve and cultivate intensively. He first cultivated the Pure Land gate, though repeatedly facing adversity without the least slackening; then he resolved to cultivate the Pratyutpanna samādhi, enduring all hardships without regret. After an exceedingly arduous struggle, at last the thievish mind died utterly; he merged deeply into great concentration and experienced Samantabhadra Bodhisattva appearing in person, who bestowed the Heart of Mind method and told him that this method already exists in the Tripiṭaka, extremely skillful and expedient, and could be sought and cultivated. By relying on the empowering force of Buddhas and bodhisattvas, this method can, for opening one’s original nature, achieve twice the result with half the effort, supplementing the insufficiency of Chan’s reliance solely on self-power, and is most suited to the faculties of beings today. Following the Bodhisattva’s indication, the old man of foolishness sought out the Buddha Heart Sūtra in the Tripiṭaka, examined the essentials in detail, and after seven years of bitter cultivation completely realized the original truth and accomplished siddhi. In the mid-1920s he came down the mountain to transmit the Dharma and opened the “Seal-the-Heart” gate.
The Heart-Mystery gate was then transmitted to Layman Wang Xianglu, personal name Zaiji, courtesy name Xianglu (Xiangliu), style “Layman Ren-zhi,” ancestral home in Haiyan County, Zhejiang; his father moved to Haining County (today’s Yanguan Town, Haining, Zhejiang). The master-grandfather was born in the hour of the dog on the second day of the third month, 1885, and entered parinirvāṇa in the hour of the dog on December 16, 1958. He was the sixth son of Wang Xinfu of Haining’s illustrious Wang clan “Youhuai Hall.” His father was upright his whole life and resigned office to keep his integrity. His mother, of the Jiang clan, came from a prominent family in Xiashi, Haining; she had deep faith in Buddhism, loved to give charity, and was exceedingly wise. It is said that at his birth he presented in a “gourd womb,” regarded as an auspicious omen. Endowed with heavenly intelligence, surpassing his peers, as a child he could recite the Diamond Sūtra and fluently memorize the Heart Sūtra. In his youth he made repeated pilgrimages with his mother to Mount Putuo; the great compassionate vows of Holy Avalokiteśvara deeply impressed his heart, and the bodhicitta-root was firmly planted. Later, receiving transmission from the Patriarch, he became the second-generation transmitter of the signless esoteric Heart of Mind of the “Seal-the-Heart School.” In earlier years Master Le Chonghui of the Mahāyāna Hermitage published his Yihai Lectures; now his granddaughter Zhao Xiaomei has compiled them into The Complete Works of Wang Xianglu, and by this condition, Laywoman Zhao Xiaomei (now called Master Mingzhen) often confers empowerments and teachings to Taiwanese at the Mahāyāna Hermitage.
The third-generation transmitting vajra master of the Seal-the-Heart School was Elder Yuan Yin, my own master who conferred empowerment on me in 1995. His lay name was Li Zhongding, the great Chan worthy. Born November 22, 1905, in Hefei, Anhui; entered parinirvāṇa in the hour of the dog on February 5, 2000 (lunar New Year’s Day) at the Unity Flower Hermitage in Xinzhuang, Shanghai; he lived ninety-six years.
Elder Yuan Yin left no formal successor. The Master said: those who receive the Heart-Mystery Heart of Mind transmission must possess five qualifications: first, one who has genuinely awakened; second, one with cultural level, that is, a high level of education; third, one whose observance of precepts and virtue is outstanding, who does not seek fame or profit; fourth, one who can expound the sūtras and both exoteric and esoteric dharmas; fifth, one who can elucidate kōans. Regrettably, during the Elder’s lifetime, among the disciples in mainland China, although some had awakened, none fully possessed the five qualifications, and so the Heart-Mystery finally had no one to inherit the transmission. The Heart of Mind method has much of the style of Chan after the Sixth Patriarch: there is no genuine succession of robe and bowl, yet each disciple transmits according to what was received. Whether this Heart-Mystery gate of Heart of Mind can, like Chan after the Sixth Patriarch, unfold in the same manner remains unknown; this depends on whether later great worthies have the selflessness and dedication of the patriarchs, do not seek fame or profit, but value cultivation of virtue and think purely for the sake of beings leaving suffering and attaining happiness. According to a reliable great worthy: he solemnly asked Elder Yuan Yin Ācārya three times, “If someone, without obtaining your permission, confers empowerment and teaches the method to others, does that count as stealing the Dharma?” Three times asked, three times answered: Elder Yuan Yin directly replied, “It counts as stealing the Dharma!” Therefore in the Seal-the-Heart School—Heart of Mind—there are now many who confer empowerment for students; according to online or private reports there are over a dozen to twenty such people. Whether these people received the patriarchs’ permission certificate and lineage transmission to teach is a very important basic virtue for those who cultivate esoteric Dharma. If virtue is not genuine, how can good disciples be taught and transformed? Thus whether the signless esoteric Heart of Mind can develop normally in the future, whether it will be blessing or calamity, cannot yet be known.
A collateral third-generation transmitting vajra master and ācārya of the Seal-the-Heart School was Master Xu Hengzhi, my root master for the “transmission of empowerment.” Root Master Dingzhen was born in 1915, originally from Zhenhai, Zhejiang. As a youth he was influenced by his father to trust in Buddhism. Later he worked in the hardware trade, undergoing much tempering. Then, led by an elder cousin, at twenty-five he determinedly began formal Buddhist study and went to Master Nenghai to take the Three Refuges and the Five Precepts, receiving the Dharma name Dingzhen. At the same time he corresponded with Master Wang Xianglu, then expounding the Dharma in Tianjin, who revealed to him the essentials of prajñā and instructed him by mail in methods of observing mind. After the victory over Japan in 1945, Master Wang came to Shanghai to expound the Dharma; following him he learned the signless esoteric Heart of Mind, and, relying on the “Buddha Heart Sūtra of Secret Rituals” in the Taishō Canon, persisted in cultivating four to five hundred sessions of “six seals and one mantra,” each session two hours, directly entering the gate of signlessness and cutting off entanglements. In the 1950s he received the Yogācāra Bodhisattva Precepts under Elder Qingding. The Yogācāra Bodhisattva Precepts have four grave transgressions: (1) Greed: attachment to existence and to what one possesses, with the nature of defilement; it obstructs non-greed and has the karma of producing suffering; it is the foremost of the fundamental afflictions. (2) Stinginess: clinging to wealth and Dharma, unable to grant and give, with the nature of secretive jealousy; it obstructs non-stinginess and has the karma of base hoarding. (3) Anger: in dependence on a presently appearing disagreeable condition, with the nature of blazing resentment; it obstructs non-anger and has the karma of taking up the staff. (4) Hatred: following on anger, harboring evil without letting go, with the nature of holding grudges; it obstructs non-hatred and has the karma of burning vexation.
The Root Master strictly upheld the precepts. Under the perfuming of these four Yogācāra grave precepts, he truly cultivated such that his mind-ground became gentle, mild, and harmonious. For example, as a great worthy approaching ninety, when receiving Bhikṣu Sheng Dengjue (Chengyi), who had only recently left home and then retreated for three years to cultivate Heart of Mind, he greeted the monk with a full prostration. One can see that his realization of “no-self” was not something ordinary people could match. I also heard that before Elder Yuan Yin’s parinirvāṇa, when some sought empowerment and the cultivation of Heart of Mind from him, he would always say to those who came: the present transmitter of Heart-Mystery is Elder Yuan Yin; you should seek empowerment and cultivation from the Elder; do not come to me. One can see his respect for his elder Dharma-brother and for the proper transmitter of the Heart-Mystery gate—far beyond those today who seek name and profit and delight in conferring empowerments.
Both Elder Yuan Yin, the third-generation transmitting vajra master of the Seal-the-Heart School, and his junior Dharma-brother, the transmitting vajra master and ācārya Master Xu Hengzhi, both undertook retreat practice at Wolong Mountain. According to Bhikṣu Changji Chengyi’s essay “Correctly Recognizing Heart of Mind,” he says that after Elder Yuan Yin’s parinirvāṇa (February 5, 2000, Spring Festival), he completed his retreat of three years, three months, and three days and emerged from retreat, learned that Elder Yuan Yin had already entered parinirvāṇa, and then went to pay respects to the vajra master and ācārya Master Xu Hengzhi. Let us see his account—
“In Shanghai there is an elder Mr. Xu Hengzhi—he is Elder Yuan Yin’s Dharma-brother. When I went to visit, he came to open the door; as soon as he opened the door, he knelt down and bowed, saying, ‘Oh! Dharma Master, you are so majestic.’ I had never thought myself so majestic; he, at such an advanced age, bowed down to me. This was not my majesty, but the height of Elder Xu’s virtue. His virtue was so humble that words cannot express it; yet we are the next generation, and he is of the upper generation, an elder uncle in the Dharma, is he not? Our Elder Yuan Yin is the teacher; he is the teacher’s younger brother—so as soon as he opened the door he bowed down, seeing such a dignified Dharma appearance. I was startled; never before had such an elder bowed to me. I quickly helped him up and said: ‘Elder Uncle in the Dharma! Please sit.’ I supported him to the sofa, then said: ‘Let me bow to you.’ As soon as I bowed down, he bowed back; that is how it was—when I bowed down, he bowed down. That very day he handed over the ‘Heart of Mind’ Dharma scroll (that is, the small lineage manual). At that time we ate lunch—noodles—and after eating he said: ‘Your future work is to spread the Heart of Mind, but this cannot be done in haste; it must proceed gradually. Take this Dharma scroll with you.’ I said: ‘No, I cannot. I have just come out of retreat and know nothing; you ask me to do this—I cannot.’ He said: ‘This is our teacher’s intention; you have this karmic condition.’”
This episode occurred around October 2000. Thus it appears that Bhikṣu Changji Chengyi’s true master for the Heart of Mind was Elder Yuan Yin, while the empowerment authority of lineage transmission came from the vajra master and ācārya Master Xu Hengzhi. This is quite similar to my situation: with permission from the vajra master and ācārya Master Xu Hengzhi, on November 22, 2005, introduced and accompanied by the great layman Chen Baihua, I went to Shanghai to pay respects to the elder uncle (at that time I had not received the lineage and thus called him “elder uncle”), and received from the Master’s own hand a small booklet—the “Empowerment Manual” (the very Dharma scroll mentioned by Bhikṣu Chengyi). He personally instructed me in how to perform the empowerment ritual. Having formally studied this empowerment Dharma, I could then confer empowerment and teach cultivation to those who wished to learn Heart-Mystery. This experiential process was exactly the same as that of Bhikṣu Chengyi. However, after receiving the Dharma, I held that because this is a signless esoteric, unsurpassed esoteric method, one must carefully choose those to be empowered according to their root capacity. If there is no basis in sitting meditation, or no long-term Buddhist study, then one should not be given empowerment, for after cultivation there will be no accomplishment. Otherwise one should first cultivate the preliminary practices: especially learning the “linked clasps” so that the practitioner’s fingers become supple, in order to form the six mudrās of the Heart of Mind in the orthodox esoteric way. Then learn sitting meditation, or the repentance mudrā, or the Six-Syllable Great Bright Mantra, and so on.
Buddhist learners in Taiwan may not be very familiar with Bhikṣu Chengyi; here is a brief introduction. His Dharma name is Changji, style Dengjue, lay surname Mei. In 1994 he cultivated Chan, Pure Land, and Esotericism under Shanghai’s vajra master Elder Yuan Yin. In 1996 he left home under Elder Mingshan and received the complete threefold ordination at Guanghua Monastery in Putian. In 1997 he undertook a retreat of three years, three months, and three days at Wanshou Monastery in Fuan. In 2000 he received the Seal-the-Heart lineage and, on behalf of the Patriarch, conferred empowerment and transmitted the Dharma. In 2007 he received the forty-fifth generation Linji orthodox Chan lineage from Elder Benhuan of Hongfa Monastery in Shenzhen. He is now the abbot of Sanfo Chan Monastery on Chongming Island, Shanghai.
Speaking to this point: there are many great worthies who confer empowerment and teach the Heart of Mind. According to my knowledge, among the ordained on the mainland there are Bhikṣu Changji Dengjue (Chengyi), Bhikṣu Wude, and Bhikṣu Dazhao; in Taiwan there is Bhikṣu Wuben. Among laymen on the mainland there are the great laymen Qi Zhijun, Chen Ning, Shen Zengfu, Shen Hong, and others; as for others, either I am ignorant or, having heard, did not remember the names. In total there are over a dozen.
The master explains that the Heart of Mind method has six mudrās and one mantra. The practice is simple and easy to learn: there is no need to cultivate auxiliary practices or preliminaries, and still less to contemplate forms or perform visualizations. Because, like Chan, upon awakening one begins from the eighth consciousness and, furthermore, because there is empowerment from the Buddha’s power, one can easily and directly illuminate one’s own nature. Mantric speech is the secret language formed by Buddhas and bodhisattvas in meditative absorption from their own hearts, like the ciphers used when sending telegrams; the mudrās are like seals stamped on documents, or like the antenna on a television. By forming mudrās and intoning the mantra, the practitioner communicates heart-to-heart with the Buddhas and bodhisattvas, becoming one with them; therefore the empowerment is great and the path is quickly realized. The six mudrās of the Heart of Mind each have a different function; by cultivating them in sequence, one can purify karmic habits, consolidate the basis for entering the path, and then realize essence and let function arise.
The six mudrās of the Heart of Mind: 
The first mudrā is the Bodhicitta Mudrā. It teaches the practitioner to set a great resolve and make great vows—above, to seek the Buddha’s path; below, to transform beings—thus consolidating the initial resolve for the path. It is like erecting a hundred-zhang-high building: one must first lay a solid foundation; if the foundation is not firm, the building will collapse. If one learning the path does not establish great resolve and make great vows, one will surely retreat when encountering difficulty, stopping at the first setback, and will never persevere with indomitable spirit to the end to realize the holy fruit. Therefore this mudrā is the most important. Among the more than sixteen thousand mudrās of Esotericism, this mudrā is the king of mudrās.
The second mudrā is the Bodhicitta Accomplishment Mudrā. Cultivating this mudrā can eliminate past obstructions and cure illnesses; it is the prelude to the opening of wisdom. The Buddha Heart Sūtra says: “If good men and women obtain and uphold this seal, they will turn their karma and eliminate obstructions, and quickly realize unsurpassed, complete, perfect enlightenment. Constantly upholding this seal, they will attain retention and never forget; for the essentials of the Dharma they will naturally be thoroughly proficient. What they have not retained from long past will all correspond to the mind; whatever they undertake will all be in accord.” Those who cultivate this mudrā often experience diarrhea, for by the empowering force of this mudrā, the defilements and filth accumulated from past lives are expelled through the stool.
The third mudrā is the Correct Bestowal of Bodhi Mudrā. It is the essential mudrā by which Buddhas and bodhisattvas emit light and empower the practitioner, pushing him forward to quickly enter concentration. If during the period of practice one encounters vexations and a chaotic mind, cultivating this mudrā can swiftly change the situation and deepen meditative absorption. If relatives or friends in the distance fall ill, or if there is some unsatisfactory affair, one can add cultivation of this mudrā for them; after the practice they may recover or improve.
The fourth mudrā is the Tathāgata Mother Mudrā. It is the essential mudrā for opening wisdom, accomplishing the path, and being reborn in pure lands. The Buddha Heart Sūtra says that those who cultivate this mudrā “As the Buddhas are long-lived, I too am long-lived; as the Buddhas realize the path, I too realize the path; as the Buddhas save beings, I too save beings; as the Buddhas are unobstructed, I too am unobstructed; as the Buddhas manifest transformation-bodies, I too manifest transformation-bodies; as the Buddhas emit light, I too emit light; as the Buddhas dwell in quiescent concentration, I too dwell in quiescent concentration; as the Buddhas abide in samādhi, I too abide in samādhi; as the Buddhas preach the Dharma, I too preach the Dharma; as the Buddhas do not eat, I too do not eat; and so on—whatever the Buddhas do, I am all able to do.” Therefore when the six mudrās have been completed and one begins to specialize in cultivating the second and fourth mudrās, the second is cultivated for only one day, while the fourth must be cultivated for six days; hence its importance. Many students open their original nature and see true nature during the period of cultivating this mudrā.
The fifth mudrā is the Tathāgata Well-Gathered Dhāraṇī Mudrā. It gathers into one the merits, powers, and marvelous functions of the mantras of all Buddhas. Its power is supremely great; its momentum is fiercely swift; it can subdue demonic obstructions and break the heterodox and evil dharmas. It can even move mountains and fill seas, and eliminate vexations such as the overturning of seeds. Therefore those who cultivate the Heart of Mind have no fear of falling into demonic states and no affliction from heterodox evils.
The sixth mudrā is the Tathāgata Speech Mudrā. If a practitioner cultivates this mudrā, all the sūtras spoken by the Buddhas and the treatises composed by the bodhisattvas can be understood at a glance, comprehended thoroughly, without a trace of doubt. By upholding this seal one can also summon the empowerment of the Buddhas and bodhisattvas, fulfilling all vows. When we have transformed greed, anger, delusion, pride, doubt, and all sorts of desires into emptiness, then by relying on the empowerment of Buddhas and bodhisattvas, our innate spiritual powers will swiftly manifest.
Because the six mudrās of the Heart of Mind respectively possess the various functions of arousing resolve, eliminating karma, attaining concentration, opening wisdom, subduing demons, and removing obstructions, those who learn this method need not pass through the cultivation of auxiliary practices and the stages of generation and completion, but can directly enter the stage of great perfect completeness.
The cultivation method of Heart of Mind is a dual cultivation of concentration and wisdom. While seated, with the mind attentive and the ear listening, the emphasis is on cultivating concentration, with wisdom residing within concentration—this is “nourishing wisdom with concentration.” After rising from the seat, one engages situations and trains the mind, using the light of wisdom to awaken and break all delusive thoughts—this is “gathering concentration with wisdom.” Because concentration and wisdom resource each other, then harmonize, and then are in equipoise as equal, the effect of cultivating this method is obvious and the results astonishingly rapid; it is not rare to open one’s original nature within a few dozen sessions.
The Heart of Mind method is also neither empty nor existent. Call it empty—there are mantra and mudrā. Call it existent—the mantra and mudrā have no meaning that can be discoursed, and there is no thought to be moved. It teaches you to keep to single-minded mantra recitation and pushes you forward; when the mind is emptied to a certain point, faculties and objects naturally fall away, and then the original is seen.
What is further remarkable in the Heart of Mind is its ability to fuse myriad dharmas in a single crucible. The Buddha Heart Sūtra says that cultivating Heart of Mind and forming the fourth mudrā leads to rebirth in the Western Pure Land, and further to rebirth in the pure lands of the ten directions—this is the Pure Land school. Opening one’s original nature and seeing the fundamental nature—this is the Chan school. Accomplishing to the end such that mind communicates with the ten-direction worlds, the ten-direction worlds are within my mind, the Buddhas are within my mind, I am within the Buddhas’ minds, light inter-embraces light, layer upon layer without end, interpenetrating without obstruction—this accords with Huayan. This method is different from ordinary Esotericism; it is the very heart-blood of the Buddhas, the jewel on the king’s crown. To say that it contains all dharmas and sums up the various schools is truly no exaggeration.
Method of applied cultivation:
It may roughly be divided into the following stages:
1. The period of cultivating the six mudrās. The six mudrās of this method must be cultivated in sequence and not jumped over. Each mudrā is cultivated for eight days; forty-eight days form one cycle; two cycles are cultivated in all. This is the period of laying the foundation. Once the six mudrās are complete, the doors of the three evil destinies can be closed and the cause of saṃsāra cut off. This is precisely the excellence peculiar to the esoteric Dharma.
2. The period of specialized cultivation of the second and fourth mudrās. After the six mudrās, one enters the specialized cultivation stage of the Heart of Mind. During this period one uses a seven-day cycle: the first day cultivates the second mudrā; the next six days cultivate the fourth mudrā; cycle in this way, repeating until one has great thorough awakening. So long as the practitioner cultivates in accordance with the method, without arbitrarily missing sessions, within a thousand sessions there will be good news. As for those who do not open within a thousand sessions but continue to exert themselves without slackening and respond only after seven or eight years, there are such people as well.
3. The period of “striking sevens.” In the period of specialized cultivation of the second and fourth mudrās, one can insert the method of “striking a seven.” The Heart of Mind’s seven-day retreat is conducted in winter; the time does not exceed four “sevens.” A good-knowing-friend must lead. There are three sessions each day, each session four hours. In the first two sessions one practices the fourth mudrā; in the last session, the second mudrā. On the final day one practices three times—nine sessions in all—only the fourth mudrā.
“Striking a seven” is a method of special exertion. Because one applies oneself continuously each day, the empowering force is extremely strong, and the practitioner has no leisure for anything else, the thievish mind easily dies and the mind-flower easily opens; the effect is even more remarkable than the ordinary, perfunctory daily cultivation. Because striking a seven requires dedicated time and place and also places certain demands on the body, it is not something everyone can or must do. The main thrust of cultivation is in ordinary times; when one’s skill is accomplished, response will naturally come. Those with the conditions to apply the seven-day method to exert themselves for realization—so much the better.
4. The period of preserving and maintaining and removing habits after seeing nature. The purpose of cultivation is to see the Buddha-nature possessed by everyone. If one truly sees nature, one’s mind-nature is already clear, the eye of the path is opened; one truly contemplates that Buddhas and sentient beings are equal in essence, the same perfect wisdom encompasses both the sentient and the insentient; every arousal of mind and thought is none other than prajñā; every lift of hand and step of foot is marvelous function. After seeing nature, because beginningless delusive habits remain, one still must repeatedly temper oneself in the mind-ground; yet because one has realized the empty nature of non-abiding and the unconditioned, though constantly applying effort, the mind does not cling anywhere. At this point, to say “to cultivate” or “not to cultivate” is to speak from two ends. For those newly awakened, because delusive habits are many and because they have not completed a thousand sessions, they should still continue to sit; although their root has been clarified, their power of concentration is not full. When encountering circumstances, delusive thoughts will still arise frequently; they must rely on sitting to nurture concentration. After a thousand sessions, if habits are weak, one can abandon sitting and temper mind-nature within affairs, cultivating the sacred embryo. If habits are still deep, one may continue to sit and rely on the strength of the method gradually to polish habits; but one must not become attached to sitting—otherwise the view of Dharma will not be removed and it will be difficult to enter the realm of ease.
Although the Heart of Mind can help practitioners quickly open one’s original nature and see Buddha-nature, due to differences in one’s foundation and degree of exertion, not everyone can realize. For those who have not seen nature, is there still value in continuing to cultivate the Heart of Mind? The conclusion is affirmative. Earlier we have said that the fourth mudrā of Heart of Mind can lead to rebirth in the Western Pure Land; therefore those who have completed a thousand sessions of Heart of Mind, so long as they do not retreat from their initial resolve, can, at the end of life, be reborn according to vow. Fearing that people may not accomplish by practice, Great Fool Patriarch also specially transmitted the Maitreya Mantra and the Extensive Rebirth Mantra; by upholding them in accordance with the method, one can certainly be reborn in Tuṣita’s inner court or the Western Pure Land. Those who cultivate the Heart of Mind and are willing to apply effort can all obtain benefit. Many people, after not a long time of cultivation, clearly feel changes begin in body and mind: habits, after repeated churning, gradually lighten; the grasping mind shifts from initially firm to increasingly thin; the mood transforms from distressed and repressed to open and enthusiastic; the body, without one’s noticing, also turns toward the good. The speed of its accomplishment and the quickness of its effect are truly beyond ordinary imagination—only those who cultivate can know its marvel.
The patriarchs’ accounts of the origins of the Heart of Mind
When Great Fool Patriarch descended the mountain to spread the Dharma, Esotericism had long been extinct in the inland; the unsurpassed Dharma-treasure was unknown to people. To make the world know this skillful method, the Patriarch slightly displayed spiritual powers wherever he went, and there was uproar north and south of the Great River; for a time those who sought the Dharma were no fewer than fifty to sixty thousand. At first, because each day was occupied with conferring empowerments and transmitting the method, there was not time to speak in detail about the essentials; thus people regarded it as ordinary Esotericism and valued spiritual powers rather than the path. Therefore in 1930 he convened nine prajñā Dharma assemblies in succession, beginning to reveal the esoteric intent to people; soon thereafter he transmitted the Dharma to his heart-marrow disciple Wang Xianglu, changed his clothing and retired into the Sichuan–Shu region. Great Fool Patriarch left in his life only one piece, the “Song of Liberation,” and one “Farewell Poem,” and no other written works.
The Second Patriarch of Heart of Mind, Master Wang Xianglu, style “Layman Ren-zhi,” of Haiyan, Zhejiang, was endowed from childhood with keen intelligence, innately possessed a wisdom-root, and loved the scriptures. In his youth he served as an interpreter for the Imperial Commissioner, went to India and the South Seas to investigate, venerated the Buddha’s relics, and his heart for the path grew ever firmer. At first he widely sought the essentials of various schools, reciting the Buddha-name and investigating Chan for more than a decade, yet did not dare to presume he had a handle on it. Later, following Great Fool Patriarch in cultivating the Heart of Mind, he finally entered deep samādhi, saw the true aspect, and revealed the mind-ground. Receiving the patriarchal seat, he established the Seal-the-Heart Hermitage in Tianjin and Shanghai, widely propagated the great Dharma of Heart of Mind, and spared no effort in guiding later learners. He taught not less than ten thousand people; those who believed and had evidence, who cultivated and had attainment, numbered in the hundreds. The master’s instructions guided students gently and skillfully; his words were concise, penetrating deeply while speaking shallowly, and those who heard all received benefit. In his life his writings were plentiful, not less than several million words; most, unfortunately, were destroyed during the Cultural Revolution. The surviving parts were collected and edited by his granddaughter Laywoman Mingzhen into The Complete Works of Layman Wang Xianglu, now printed and in circulation. The Complete Works are divided into three parts: the first consists of the revealing of hidden meanings, explanations of purpose, and vernacular expositions of various scriptures; the second consists of Yihai Lectures, Questions and Answers on Entering the Bright Meaning of Buddhism, and other lecture manuscripts; the third consists of the essentials of the Seal-the-Heart and associated records. All of the master’s writings were composed after awakening, flowing forth from the luminous essence-body; they carry the patriarch’s heart-marrow and deeply accord with the unsurpassed esoteric intent. He defined the aim of the Seal-the-Heart School thus: to take prajñā as the pivot, to take dhāraṇī (total retention) as the method, and to take Pure Land as the return. Truly, every word is a pearl and each phrase precious jade. He fused Chan, Pure Land, and Esotericism in a single crucible, swept away the narrow views of sectarianism, united doctrine and discipline, and opened the eyes of beings. For later learners it is the guide-rope to clarify canonical outlines, the course to pass through the mind-ground, and the compass of the principle of the sea of nature—truly an outstanding work of modern Buddhist studies. The theoretical structure of the Heart of Mind method was only fully established in the Second Patriarch’s time.
In 1958 the master exhibited the appearance of illness at his residence in Shanghai. Knowing that his karmic connection in this world was coming to an end, he transmitted the Dharma to his great disciple Li Zhongding and exhorted him again and again: “You must widely propagate this great Dharma to save the world and ferry beings.” When the illness became grave, he formed the Suixin Dhāraṇī mudrā for several days and passed away peacefully.
The Third Patriarch of Heart of Mind, Mr. Li Zhongding, style “Elder Yuan Yin,” of Hefei, Anhui, read in his youth the legacy of Confucius and Mencius and was at a loss regarding birth and death; as a youth he read the Diamond Sūtra with his father and felt it strangely familiar. Later he moved with his father to Zhenjiang, played in temples, and upon hearing the bell his clamoring mind ceased at once. At that time on Jinshan there was an enlightened high monk whom all reverenced as a living Buddha; seeing that the master as a child possessed a wisdom-root and was a vessel for Dharma, he knocked his head with a wooden mallet and said: “Apply yourself well to study and practice; future blessings will be inexhaustible!” As a young man he moved with his father to Shanghai and entered Hujiang University; at twenty his father died of illness. To support and provide for his mother, he sought work and studied half-time while working. As he got deeper into worldly affairs he felt ever more keenly the brevity of life; his mind of renunciation intensified, and he resolved to study Buddhism, not marrying and not taking a family. In his spare time from study and work he followed in succession the Tiantai great virtue Xingci, the Huayan chair Yingci, and the layman Fan Gunong, studying Tiantai, Huayan, and Yogācāra doctrine. In winter he joined the assembly to investigate Chan and strike Pure Land seven-day retreats; suddenly he felt the human body vanish and luminous clarity standing forth, but in the last step he still lacked a bit. After this, introduced by a friend, he met the Second Patriarch of Heart of Mind, Master Ren-zhi, and cultivated Heart of Mind; at last he realized “smashing the void and leveling the great earth.” Blessed by the Buddhas and bodhisattvas, auspicious signs repeatedly appeared; in question-and-answer with Great Fool Patriarch, marvelous words sprang like pearls.
The Master’s learning was broad and his talent extraordinary; he knew the common return of the Three Teachings and recognized the arcana of the Tripiṭaka; his mind for saving beings was especially earnest. He took prajñā as the eye to lead the many dull into the Buddha’s wisdom; he borrowed the various vehicles as expedients to bring the ordinary to return to the sea of nature. In both view and realization he did not yield to the ancients. Though his preaching bore the name “esoteric,” it in fact encompassed Chan and Pure Land, and he was especially adept at explaining Esotericism by means of Chan and uniting Esotericism with Chan. The various kōans and anecdotes of the Chan lineage were on his lips as he pleased, all opening the gate of prajñā; he spoke gently and at length, marvelously revealing the aim of Seal-the-Heart.
For decades the Master’s Dharma propagation footprints spread north and south of the Great River; beyond the four assemblies of disciples domestically, many students from Europe, America, and Japan also came by reputation. His works include: Essentials of Buddhist Cultivation and Realization, The Hidden Meanings of the Heart Sūtra, Lectures on the Ganges Mahāmudrā, and Secret Instructions for Accomplishment in the Intermediate State; since publication they have been warmly received by the faithful, and even after repeated reprints supply could not meet demand.
In the year of Gengchen (2000), on the first day of the first lunar month, the Master knew beforehand that his karmic connection was complete, and he cast off the body and passed away. At cremation not only did his body produce innumerable relics, but marvelous, inconceivable auspicious signs repeatedly appeared in the sky. This is the sign that the Master’s lifelong intensive cultivation had reached complete accomplishment—bright enough to illuminate sun and moon and forever serve as a model for later generations!
In his will the Master did not appoint a successor, but said, “Where there is the Way, it will naturally spread.” All the colleagues of Heart of Mind have continuously labored unremittingly for spreading the Dharma and benefiting beings. We believe that the Heart of Mind will surely, as the Elder predicted, be widely propagated between heaven and earth and spread throughout the entire world!

-----------

Here's another translation, of the article https://yinxinzong.com/yin_xin_zong/guan_yu_xin_mi.html：

1. The Heart of Mind method is the highest signless esoteric vehicle; unless one possesses great fearlessness, one does not dare to believe in it or cultivate it…
2. The Heart of Mind method is the highest signless esoteric vehicle; unless one possesses great fearlessness, one does not dare to believe in it or cultivate it. In Tibet one must first practice the esotericism of signs, and only after twenty full years—or after twenty years have passed—may one cultivate this; people of the eastern land have different faculties, therefore one may proceed directly to deeper training. In the initial phase of this method the responsibility lies with the teacher; without examination one does not transmit it rashly. In the seventeenth and eighteenth years of the Republic, Ācārya Dayu established the teaching in Beijing and Shanghai; at that time those who sought the Dharma numbered fifty to sixty thousand, and hundreds received transmission each day. There was no time to speak in detail of the essentials, and the world consequently regarded it as ordinary Esotericism; most abandoned their cultivation halfway, or gave rise to doubt and slander. Those who deeply believed without doubt, received personal guidance nearby, and gained a little of the heart-essentials—up to now they have not reached two hundred. At present my foolish teacher lives in seclusion at Hankou (Wuhan), temporarily setting aside worldly ties, and has entrusted fellow students, each according to his share, to spread and transform in various places. Dull as I am and with only a half-understanding, I have nonetheless dared to take the high seat and, together with you good sirs, form this unsurpassed auspicious connection; I feel deep shame. Fortunately, over the past two years, all who have cultivated have obtained benefit; the Dharma connection grows daily; Chan and Esotericism interpenetrate; this land is pure. Thus, as for the Heart of Mind method, the various doubts and slanders of the past have, thanks to your personal realization, melted away without debate. Concerning future cultivators, how could the merit be conceivable? The method of cultivating Heart of Mind itself need not be repeated; yet for the sake of convenience for those who come and as a kindness to later learners, an explanation cannot but be detailed.
3. As to its doctrinal category, the Heart of Mind method belongs to the esoteric division; yet it enables the practitioner to directly realize the field of mind and also communicates with Chan and Pure Land—it fuses Chan, Pure Land, and Esoteric in a single crucible. It breaks through all views of dharmas to the utmost ultimate. All its ritual procedures are extremely simple: one need not prepare various offerings; regardless of gender, age, noble or base, so long as one can sit for two hours, one can cultivate it, and one can fix a time to attain concentration. When there is concentration, wisdom naturally arises; therefore one who has not sat more than a hundred sessions cannot be spoken to about the heart-essentials and enabled to let essence open to function. What is wondrous in this method is that, amid utter dullness and darkness, there is a sudden opening and clarity, a personal seeing of the real aspect, and the attainment of samādhi. Moreover, because people differ in habitual tendencies, the swiftness of response and the imagery of reactions likewise differ; therefore while cultivating one should often stay close to teacher and companions so as to ask and consult. Otherwise, just as one has begun to gain concentration on the seat and experiences a state, one suddenly harbors doubt and refuses to sit—this illness is extremely common.
4. In cultivating the Heart of Mind method, the emphasis is after rising from the seat: meeting situations and training the mind; with the power of the light of wisdom, seeing that all is illusory; then the mind is naturally without attachment. Without attachment is non-abiding; non-abiding is called non-thought—not that “not seeing and not hearing” constitutes non-thought. This method is the unsurpassed wondrous method for collecting the mind: from illuminating the mind, one empties appearances; from emptying appearances, one empties mind; from emptying mind, one empties emptiness; from emptying emptiness, one’s nature appears; from the appearing of nature, one’s illumination becomes complete; from complete illumination, one becomes profoundly quiescent—thus one enters the subtlest ultimate realm of the Heart of Mind.
5. The cultivation of the Heart of Mind method can be roughly divided into five periods: first, the period of completing the six seals; second, the period of continuing to cultivate further; third, the period of “striking sevens”; fourth, the period of completing one thousand sessions; fifth, the period of giving it up and no longer cultivating. This method has at most one thousand sessions. If one refuses to give it up then, it becomes the illness of attachment to Dharma. Conversely, after completing the six seals, some refuse to continue sitting—these two types are the most numerous, and deeply regrettable.
6. The root of beings’ illness lies solely in habitual tendencies. If one does not uproot the root, there is no thoroughness. This root lies latent within nature; the “Heart of Mind” expresses that nature. In the initial phase of this method one seeks concentration; attaining concentration is essence; from concentration, wisdom is born; the arising of wisdom is function. While seated, one cultivates stopping—this is essence; after rising from the seat, one cultivates insight—this is function. Stopping and insight advance together; concentration and wisdom resource each other; essence and function become one: when essence is great, function is great; when essence is small, function is small. Yet practitioners often fail to set function in motion; they devote only two hours a day to sitting and refuse at ordinary times to investigate the arising of function and to practice contemplative illumination. Therefore the effect obtained is very little, and they then suspect that the Dharma is not ultimate. It is like sharpening a knife but never testing it—one never knows whether the blade is keen or dull—yet one blames the method of sharpening and rashly gives rise to self-view. Is this not to be lamented?
7. The Heart of Mind method differs entirely from other gates. In the beginning it is easy to obtain concentration; yet midway one instead feels turmoil. This is precisely the time of great advance; the practitioner must not doubt or retreat. It is like two bowls of muddy water. In the first, one keeps it still and unmoving, so the silt settles and the water becomes clear; though the result seems quick, it is not ultimate—for with the least agitation it becomes turbid again. In the second, one gradually removes the silt; there is much stirring and overturning; the more one stirs, the more the mud is removed; when one has turned it over to the point of thorough purity, one will no longer fear agitation and inversion. Or again, when a sick person takes medicine, he must undergo the reactions of sweating, vomiting, and diarrhea; then the illness is removed.
8. People in the world seek concentration and often take a rigid, unmoving guarding to be concentration. This is stillness, not concentration. Concentration means that movement and stillness are one suchness, order and confusion not two. Whatever situations appear before one—gain and loss, honor and disgrace, praise and blame, pleasure and pain—the eight winds come; one receives them without being stained, unchanging and unshaken; this is right concentration. The Heart of Mind method can indeed be cultivated to such a state. Yet those of poorer wisdom will surely stare and stick out their tongues, saying: “This is the Buddha’s state; how could we ordinary folk accomplish it? This must be crazed delusion, not knowing one’s measure,” and so on. Those who hear this will surely doubt and retreat and not study, and by sitting thus they harm themselves. This is a normal human response; one must by no means do this. Practitioners should have a spirit of courage and daring, an explorer’s heart. Under heaven there is no cheap advantage of gaining without toil—how much less in learning the Buddha’s way!
9. Eastern Esotericism and Tibetan Esotericism place weight on signs; the rituals are extremely strict; the Buddha images are magnificent; the expense is incalculable. Only the Heart of Mind method is unconstrained by all of this and does not choose a particular place; as long as one cultivates in accordance with the method and fulfills the time, one can accomplish. Be patient and settle the breath—there is no other way. First: seeking spiritual powers is not permitted. Second: seeing lights and seeing Buddhas is not permitted. If various states appear, do not allow joy, do not allow fear; take them to be the work of illusion and ignore them all. While sitting, do not be hasty; if someone disturbs you or a child cries, you are not permitted to get angry or resentful. Whatever goes against your wishes, borrow it to train the mind and transform accumulated habits; whenever annoyance or resentment arises, give rise to joy. After a long time, becoming practiced and natural, the light of equality-wisdom appears.
10. In cultivating the Dharma, the highest is reverence with urgency: if reverent, one is not careless; if urgent, one can endure; concentration will not be hard to obtain. After rising from the seat, the highest is lively contemplative illumination: liveliness can transform stubborn habits; contemplative illumination can examine the depth or shallowness of one’s daily practice; then function will not be hard to arise. Later, when observing others’ capacities, one too will, through this, mature and advance; the eye of wisdom will open without one’s noticing. To attain concentration and realize essence, one can rely on the Dharma, for there are mantra and seals. But to open wisdom and set function in motion depends entirely on oneself; one must at all times practice contemplative illumination and training; do not be negligent. In recent times, although practitioners have cultivated for many years, their afflictions are as before; this is because they are unwilling to practice the arising of function. They mistakenly take worldly Dharma and the Buddha-Dharma to be completely separate matters. The Sixth Patriarch said: “The Buddha-Dharma is in the world and is not apart from worldly awakening.” If one does not rely on external conditions to train the mind, one goes far astray.
11. Those who cultivate this method take non-heedlessness of mind as foremost, not the destruction of the body and the acceptance of suffering. Thus the precepts take the precept of mind as highest. Forming the seal with the hands is the esotericism of body; then one does not raise bodily karma, and killing, stealing, and sexual misconduct cease. Reciting the mantra with the mouth is the esotericism of speech; then one does not raise verbal karma, and double-tongue and the other evils cease. Clarifying and emptying the mind is the esotericism of intention; then one does not raise mental karma, and greed, anger, and delusion cease. This is the “precept of no-precept,” a precept applied to what is not yet noticed. The contemplative illumination after rising from the seat, which realizes emptiness, belongs to preventing suspicion and blocking evil at the causal stage—to taking precepts before the fact. For killing, stealing, and sexual misconduct are the fruit; at the causal stage they belong to greed, anger, and delusion; and greed, anger, and delusion are in turn the fruit, while at the causal stage they belong to not illuminating mind. Thus the Heart of Mind method can directly realize the adamantine prajñā; it is the unsurpassed wondrous gate for awakening mind and for uprooting fundamental karmic obstructions.
12. In the gate of cultivation, actual doing is primary; exclusively expounding doctrine is entirely useless. In Esotericism one not only practices oneself, but also relies on the Buddha’s power; therefore there is a definite assurance: one cultivates the three virtues of precepts, concentration, and wisdom, entering them without self-awareness. From of old, the two schools of Chan and Esoteric differ from other schools in that they begin from the eighth consciousness, seeking the cause by relying on the result; one first realizes the Great Mirror Wisdom—that is, fundamental wisdom, namely non-discriminating wisdom—also called the siddhi of signlessness. The Platform Sūtra of the Sixth Patriarch has also briefly discussed this. The Heart of Mind method does not rely on the depth or shallowness of years previously cultivated; one must undergo examination by the empowerer of practitioners. Even one who does not know a single character, or has never cultivated before, may be entrusted with the Dharma. Moreover, during cultivation one does not ask about place; anywhere one may sit and cultivate; one need not necessarily enter a consecrated hall or prepare various offerings. If one relies on the ritual instruments and regulations of Tibetan Esotericism, common people would be unable to manage them—this is merely a skillful means.
13. While cultivating the Heart of Mind method, one is temporarily not permitted to consult sūtras and treatises, lest the mind be divided; even sūtras previously read may for the time be set aside. Wait until after one hundred sessions, when samādhi is realized and the heart-essentials are touched and opened; then the intent and realm are naturally different; rising to read the sūtras again, one will certainly enter another realm. At this time one should constantly draw near a good-knowing-friend to arouse and correct; only after thorough awakening may one read sūtras, so that one is not turned by the sūtras.
14. Originally in Tibetan Esotericism there were no Red and Yellow divisions. The Red School’s esoteric methods were renowned as most complete; because their efficacy was too great and close to the mysterious, when transmitted to those who were not the proper vessels, many abuses arose. The Yellow School patriarch Tsongkhapa had no choice but to emerge and reform the teachings. Yet although the old ills were removed, new illnesses arose: because what is learned must be followed in a fixed sequence and one may not overstep the allotted years, it seems too rigid and in fact prevents those of sharp faculties from quickly accomplishing—most regrettable.
15. For example, in cultivating signless esotericism such as the Heart of Mind, in Tibet one must wait twelve to twenty years; though this is fixed in the Dharma, people’s faculties are keen or dull and differ; time may be wasted, and one cannot proceed directly to deeper training. For although the lamas’ own practice is deep, they have not fully understood the dispositions of people of the eastern land. Teachers are too few; therefore the Esotericism obtained in the east has only the forms and has not reached the profound essentials. Only recently did Master Nona open and reveal the signless esoteric, gradually leading and guiding. Among the lamas, the one who understood the Heart of Mind method was only this one. They do not know that the Heart of Mind method originally exists in both Eastern and Tibetan Esotericism, the true transmission of the Buddha and not some private invention.
16. Therefore in cultivation one should first clarify the intent of the Dharma and never forget the root in every respect; do not be misled by Dharma. Esotericism receives the empowerment of all Buddhas; the assisting power is great—like an airplane is an assisting power for a traveler; but in the end the traveler must operate it himself. If one were to say that the Buddhas can make a person become a Buddha, this would be no different from a person sitting in an airplane and the airplane ascending to the sky of itself—how could there be such a principle? The foremost habit of those who cultivate Esotericism is to seek the mysterious: they rely on the Buddhas for everything while they themselves neither start nor move; they become partial to ritual and do not understand the heart-essentials; their own mind-ground being unclear, their habits are ultimately hard to remove; the airplane never flies; after ten years of learning Esotericism, afflictions are as before; methods sought are without number; suffering is as yesterday. Speaking fairly: is this the fault of the Dharma? What are the three mysteries? Body, speech, and mind. Where do the mysteries return? To purity. When the mind-ground is pure, the benefit is clear and evident. A sick person taking medicine prizes spiritual efficacy; who argues about the high or low of the medicine? Furthermore, in cultivating esoteric methods there are several points that should be attended to:
17. First: in mantra recitation, accuracy of sound is the foremost principle. Whenever one takes up a mantra, when one has recited it to the point of being half-familiar, one should ask the empowering master to correct the tones and prosody. Within the words and phrases there are methods of heavy and light, of sections, of linking and separating; one must investigate each one. It is not enough that the sound merely seem similar: one must also gain similarity in spirit. When familiar, it will become natural.
18. Second: offerings of incense, flowers, water, and lamps are all symbolic. The aim is to make one’s Vairocana buddha-nature correspond with the Buddha: incense symbolizes the absence of filth; flowers symbolize marvelous function; water symbolizes limpid purity; lamps symbolize luminosity—all are symbols of the tathāgata-store nature of oneself and all beings, endowed with marvelous virtues and adorned, not two with the Buddha. One contemplates oneself also as a Buddha; the emphasis lies in the mind-ground. Therefore it is said: “Mind, Buddha, and beings—these three are without difference.” In cultivation, one may borrow these form-based methods for a time—nothing more than to collect the mind.
19. Third: ritual has definite methods; one must never, by oneself, do as one pleases. Here the transmission from master to disciple is weighty. According to the set number of years, cultivate the number of sessions; focus exclusively on a single gate and enter deeply; then there will surely be attainment. If one loves loftiness and chases afar, constantly shifting at the sight of something new, one will inevitably accomplish nothing.
20. Fourth: in cultivating Esotericism, one must avoid discussing Dharma with those who cultivate the exoteric, for the standpoints differ and misunderstandings are many; therefore it leads to much wavering and harms one’s vigor. For Esotericism and Chan mostly begin from the eighth consciousness: first breaking ignorance, later removing the coverings and obstructions—fundamentally different. Exoteric teachings regard the breaking of ignorance as extremely difficult and say that one must pass through three great asaṅkhyeya eons. They do not know that “asaṅkhyeya” means a time that cannot be spoken. In studying the Buddha-Dharma one cannot measure by this present life, and speed is not fixed in time. Those who cling to the marks of words cannot be spoken to about this.
21. In today’s world, because the environment is unfavorable, people’s minds become ever more restless; in dealing with worldly affairs one feels increasing difficulty. People often suffer three kinds of insufficiency: first, a weak body and many illnesses; second, a lack of the power of concentration; third, a weakness of discriminative knowing. Because the body is weak, there are many illnesses: all progress retreats; lifespan recedes; one dies early in middle age, or becomes disabled by illness—most lamentable. The means of remedy lies only in cultivation and nourishment: cultivation is to collect the mind and apprehend nature; nourishment is to regulate the breath and pacify the spirit. When the mind has a master, the qi is naturally sufficient; when essence is firm and spirit flourishing, one can remove illness and extend years. A lack of concentration power mostly comes from a weak body; only when the body is strong can one endure toil and piously cultivate; when concentration power is strong, wisdom power is sufficient, and discriminative knowing naturally far-reaching. The Buddha-Dharma is active in saving beings, not passive self-deliverance.
22. For elders, as the road of return is near, it is most urgent to cultivate quickly and leave the paths of suffering early. The fourth seal of the Heart of Mind method can lead to rebirth in the Western Land and assist the conditions for rebirth by reciting the Buddha’s name.
23. Those in middle age are engaged in purposeful activity; if they feel a lack of vigor or insufficient concentration power, and when encountering affairs the heart palpitates and courage is small, often spoiling matters, then the Heart of Mind method can enable one to attain concentration within a set period; concentration and wisdom resource each other; as it concerns one’s lifetime career, it is extremely great.
24. For the young, whose discriminative knowing is insufficient and whose minds are easily shaken, the allure of external things leads immediately to downfall; if they cultivate the Heart of Mind method, their foundation can be made firm; and what comes first takes mastery, so the unfolding of enterprise will be beyond measure. Therefore this method can be cultivated by everyone. For women at home with nothing pressing, who wish for less illness and anger, this method is the supreme secret recipe. Alas, people’s merit is thin; obtaining the Dharma is already extremely difficult; how much more those who obtain it and do not cultivate—how much more to be pitied!
25. Those who cultivate the Heart of Mind method, after one hundred sessions, will find their complexion and bodily strength gradually full; the various benefits are beyond recounting. Below I will again speak of the essentials of cultivation; I too only describe one ten-thousandth of it. As for the utmost subtleties, those who have not realized them will not know. Before long you good sirs can personally draw near my foolish teacher to seek further certification; what is obtained will be more complete. The conditions lie ahead; those with resolve will surely accomplish; rest easy a little.
26. From The Complete Works of Layman Wang Xianglu—Yihai Lectures.
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A disciple asked, “How can one eliminate greed, anger, delusion, Conceit, and doubt?”
Greed, anger, delusion, Conceit, and doubt belong to the delusions of thought. Doctrine analyzes ignorance into four: the delusions of views, the delusions of thought, the dust-and-sand delusions, and the delusion of fundamental ignorance—ranging from coarse to subtle, to very subtle, to extremely subtle. View-delusion arises from losing sight of the truths of non-arising and non-self; it pertains to principle, hence is called the delusion of principle. It divides into five wrong views (self-view, extreme views, wrong views, attachment to views, and attachment to precepts and ascetic practices). For example, to cling to psychic powers without asking whether one has apprehended Mind and seen one’s nature is a common wrong view among practitioners. View-delusion is easy to remove: when we practice and awaken to see our fundamental nature, our view is rectified and view-delusion is ended. But thought-delusion is not easily eliminated at once; only after awakening and cutting off view-delusion must one, on the basis of seeing nature, cultivate the truth further to gradually sever this delusion. Thought-delusion arises from cogitating about the unreal things of the world; its nature is dull and obscuring, and it is divided into the five—greed, anger, delusion, Conceit, and doubt; therefore it is not easily cut off suddenly. If view-delusion and thought-delusion are not eradicated, birth-and-death in saṃsāra cannot be ended. Thus to eliminate the ten delusions—self-view, extreme views, wrong views, attachment to views, attachment to precepts, and greed, anger, delusion, Conceit, doubt—one must first understand the fundamental nature and open great awakening. Deeply realize that all phenomena are illusory and unobtainable; thoroughly see the very point at which a thought ceases, and the lucid, vividly clear numinous awareness there—this is our own fundamental nature. In the midst of situations, constantly protect and train it; polish away the habitual attachments of many lives; only then can greed, anger, delusion, Conceit, and doubt wither away.
Most important is to know that our true mind originally and fully possesses the three bodies—dharmakāya (body of essence), sambhogakāya (body of enjoyment), and nirmāṇakāya (body of transformation)—and there is no need to seek outwardly. Now, when the present thought has ceased and the next has not yet arisen, that lucid and distinctly clear numinous awareness is our dharmakāya; the wisdom-luminosity by which we see all things is our sambhogakāya; and the manifestations of all things, in their various forms and colors, are the transformations of our dharma-nature—our nirmāṇakāya. Dharmakāya and sambhogakāya are easy to understand. When we cut off thought, awareness remains lucid and distinctly clear; it is not without knowing—this lucid awareness at that moment is our dharmakāya; this can be experienced on the spot. The sambhogakāya is the wisdom-light by which we now can see all things: without the wisdom-light of the dharmakāya we could not see; without light one is like a blind person who cannot see. What can see is the light of our dharmakāya; when that light shines, it is the shining of wisdom. The nirmāṇakāya is not so easy to understand. All things—cups, fruit, houses—are my transformations, my emanation-body. How are these my emanation-body? Are they not insentient? The world of equipment is insentient; humans and animals are sentient—how can they be my emanations? Because these things would not exist apart from the wisdom of my dharma-nature. Consider a house: before building, one must first have a design. How does an engineer conceive that design in the mind? He takes in external forms, reflects and analyzes how to transform and develop them to suit human needs, and then drafts a new design. What function is this? Is it the function of the brain? It appears to be the brain’s function, yet the various neural pathways of the brain, like circuits laid out, do not work if no current flows. What is the current? It is the function of our dharmakāya. What is buddha-nature? “Nature” means capacity—function. It functions without any form to be seen. Electricity, for example: you cannot see its form; when it flows, the lamp lights and the machine turns. The brain’s nerves are like wires; the flowing current is the functioning of our buddha-nature. Thus whether drafting the design or later engaging craftsmen to build the house, all are functions of our buddha-nature; they are manifestations of buddha-nature—its emanation-body. Once you understand that the three bodies—Dharma, reward, and emanation—are all fully present in mind alone, you will, at all times, not dwell in appearances. Seeing that everything is but images revealed by the Great Mirror Wisdom of the dharmakāya, you do not let the mind be moved and do not grasp appearances, and you pray for nothing. Cultivating in this way, greed, anger, delusion, Conceit, and doubt gradually melt away.
If one does not understand this principle and instead dwells on psychic powers and clings to appearances, not only will greed, anger, delusion, Conceit, and doubt fail to be eliminated, they will increase. What do you want psychic powers for? Is it not for fame and gain—for praise, reputation, offerings? Then greed, anger, delusion, Conceit, and doubt only grow; there is not the least help in it. Hence, to eliminate greed, anger, delusion, Conceit, and doubt, one must see one’s nature—without seeing nature, it will not do. The root still lies in apprehending Mind and seeing nature. Therefore the foundation of the Buddha’s teaching is precisely apprehending Mind and seeing one’s nature.
Some people today have gone astray: they do not seek to apprehend Mind and see nature; they want psychic powers. As soon as they hear a method has powers, they rush to pursue it. They do not remove greed, anger, delusion, Conceit, and doubt; they increase the mind of greed to obtain. Thus, when we practice, we must set everything down. Do not even seek samādhi; if you seek samādhi, you will not enter it, for the very mind that seeks samādhi is a deluded mind; when the deluded mind moves, how can you enter concentration? To enter concentration, you must set everything down, seek nothing, keep everything ordinary and plain; only then can the mind be at ease, enter concentration with serenity, open to what is original, and personally realize buddha-nature. In truth, attaining the Way is not arcane; it is disarmingly simple and ordinary. Yet I have heard some Dharma friends in Hangzhou say, “None of us here has attained.” That is unfortunate—they must have mistaken the true meaning of attainment. What counts as attainment? Must one manifest psychic powers to count as attainment? Without powers one cannot apprehend Mind and see nature and thus cannot be said to attain? That is a grave error. Let us first discuss what attainment is—what is the goal of learning the Buddha-Dharma? It is to leave saṃsāra and end birth-and-death: this is our great aim. How can one end birth-and-death and leave saṃsāra? Can psychic powers do it? No. Non-Buddhist practitioners possess the five mundane superknowledges—the divine eye, divine ear, knowledge of others’ minds, psychic travel, and knowledge of former lives—yet they cannot end birth-and-death. They do not recognize their own fundamental nature; they cling to external conditions and pursue them; with grasping and attachment, birth-and-death cannot be ended. Therefore, to end birth-and-death and leave saṃsāra, the mind must be open and empty, dwelling nowhere. Knowing that every change is but a manifestation of one’s own buddha-nature, one seeks nothing, grasps nothing, and is carefree and at ease—this is great attainment—great freedom, the highest spiritual power. If there is chasing and praying, and the mind is still as afflicted as before, then even if all five powers arise together, it is not attainment. Learning the Buddha-Dharma is to learn carefree ease—to follow conditions in society, do one’s utmost to serve the many, able to rise high or descend low, seeking nothing, grasping nothing. When one is truly carefree and at ease, this is the true meaning of the Great Vehicle and may be called attainment. If, when we live, we can refrain from sticking to any situation—without love and hate, without grasping and rejecting—then when the thirtieth day of the twelfth month arrives, we will likewise not cling to conditions and will, free and at ease, have no birth-and-death to be ended.
That we now cling to birth-and-death is because we grasp at conditions. Today we have a body of form, a physical body, precisely because when our parents joined, we ourselves were stirred and went in. If you did not cling to conditions—if you did not go—there would be no such body; you would be carefree and at ease, able to wander freely. But now, having a body is a burden; it cannot be moved lightly—this is reaping what we ourselves have sown. In practice we must understand this principle: the three bodies—Dharma, reward, and emanation—are complete within the one mind; do not pursue anything; seek no psychic powers; set everything down—then you are carefree and at ease. When carefree and unbound, with no sticking anywhere, so in life and so in death, you go wherever you wish, entirely your own master. Is birth-and-death not thereby resolved?
Ultimately, there is no birth-and-death at all. Our fundamental nature is originally unborn and undying, neither coming nor going, neither increasing nor decreasing, neither defiled nor pure, unmoving and unshaken—there is fundamentally no birth-and-death. To cling to birth-and-death is just our deluded mind restlessly grasping at objects. If one sets everything down, is one not utterly at ease? This is great freedom. What then of greed, anger, delusion, Conceit, and doubt? They are but our failure to understand our fundamental nature and our chasing after external conditions—being deluded by forms and outer dusts. Once we understand what our fundamental nature is, and do not grasp the external, greed, anger, delusion, Conceit, and doubt naturally vanish. Likewise, if one truly can be carefree and at ease, seeking nothing and grasping nothing, the five superknowledges will naturally arrive—because they are inherent in our fundamental nature, originally present, not acquired by cultivation. Therefore we say realization pertains to awakening, not to fabricating. Awakening is sobering up, like waking from sleep and no longer dreaming. Ordinarily we dwell in a dream, chasing dream-scenes, unaware that they are dreams and pursuing them as real. Where there is seeking, there is greed; when greed is not satisfied, anger arises; to cling to greed and anger is delusion. Conceit is to look down on others—“you all are inferior to me; I am the best”—thus the marks of person and self. Doubt arises easily. For example, when I say that the lucid numinous awareness at the point where thought ceases is our true mind, you may think, “Is this really the true mind? If this is the fundamental nature, then having seen nature I should manifest great powers; why do I have none? Then this cannot be it.” Doubt arises—this is disastrous. Without true faith, you cannot wholeheartedly protect your fundamental nature; you get dragged about by conditions and go down another road. Perhaps you were almost home—your practice had reached this point; what remained was to maintain and protect. Because of doubt, you turn back and take another path; you drop this method for another; then again you change—so, with your mind unfocused, when the decisive moment arrives, you switch again. Thus nothing works. This is the fault of doubting and refusing to practice solidly. Many waste their efforts in this way and attain nothing. If we can, without the slightest doubt, recognize that the lucid awareness at the point where thought ceases is our fundamental nature, and protect it at all times—walking, standing, sitting, and lying down—never letting it be submerged by conditions, never running after them; no condition can pull us; knowing all is mere appearance and that only my present numinous awareness is real, and disregarding all else—if we truly practice like this, then within three to five years the great superknowledges will naturally flourish. Because you do not chase them, the powers that are already inherent naturally appear. They cannot manifest now because they are covered by your greed, anger, delusion, Conceit, and doubt—by your discursive thought, attachment, and grasping after powers—and so the powers do not come. Therefore powers are not obtained by cultivation or seeking; powers that are sought are false, not true, and are dependent attachments. Because you greedily seek, ghosts and spirits attach themselves, catering to your mind and entering your mind. Thus among those who practice qigong and claim special abilities, eighty to ninety percent have attached entities; the ability is not theirs—precisely because there is greed to obtain.
Learning the Buddha-Dharma is to open wisdom—to understand that our true mind is the numinous knowing present when a thought has ceased and no thought has arisen. Speaking of realization is very simple: one directly points it out; there is nothing arcane about it. It is not that, upon speaking of realization, all manner of arcana appear. In fact, Chinese Chan is the very best: cutting straight in, not establishing words, directly pointing to mind so that seeing nature is becoming Buddha—this is the highest esoteric method. The highest level of Esotericism is Chan. This is not my invention. A great accomplished master of Tibetan Buddhism, the Karmapa, once said: “In our Esotericism, Dzogchen is the most profound. Does China have Dzogchen? It does: that is Chan; the Chan school is Dzogchen.” We also studied Dzogchen with Lama Gongga. Dzogchen teaches “preliminaries” and “main practice.” The preliminaries set forth rituals—the practices with signs; the main practice directly reveals what buddha-nature is, an instruction in the view identical to Chan’s direct pointing—there is no difference. Chan points straight to seeing nature without detour. If asked, “What is Buddha?” it answers, “Speaking face-to-face—what is it if not Buddha?” Who is it that is speaking face-to-face with me? Who is it that hears and moves? Is this not our buddha-nature? With a simple, intimate, crucial phrase it directly indicates seeing nature. Or if asked, “What is Buddha?” the master calls to you; you answer; he seizes the moment and says, “This is Buddha!” How direct and joyous! Awakening is just this easy—there is nothing arcane. This is the most profound Chan—China’s Great Perfection. Unfortunately, later generations’ faculties were thin and doubt great; they would not accept it. “Is the point where a thought ceases truly the fundamental nature? So easy? Perhaps not!” Doubt—the most harmful of the five—makes one lose the true mind. Seeing that direct pointing did not work, the patriarchs ceased direct revelation and instead had students “investigate the head of a saying.” Ask, “What is Buddha?” The answer might be, “The eastern mountain walks upon the water,” or “Having cast off straw sandals, go barefoot.” A casual phrase, not telling you directly. Because you do not understand, doubt arises; through doubt, discursive thought is cut off; when time and conditions ripen, you personally realize what is original.
In Chan, after awakening to the principle, one then protects it with continuous subtlety, training amid situations, diligently removing delusive habits, until one piece is made of it and the three barriers are passed through transparently. Consider the Sixth Patriarch. Hearing the Fifth Patriarch’s instruction, “Let the mind arise without abiding anywhere,” he awakened and knew that all daily activities are the wondrous functioning of buddha-nature. As long as one does not abide, one is carefree and at ease; the fundamental nature, the bright true mind, naturally appears to the fore. Thus he protected it continuously in walking, standing, sitting, and lying; when the Way matured, he emerged to open the altar and teach. Speaking of maintaining, it is first “protect,” then “let be.” First protect: when thoughts arise, do not follow them; when conditions come, do not be turned. When this is mature, let go of protecting and proceed to letting be—let the mind roam in openness; act freely; neither constrained nor stuck. As Confucius said, “At seventy I could follow my heart’s desire without transgressing the norms”—able to do anything, to enter Buddhahood or Māra’s realm without hindrance. Later, the disciple Damei asked Mazu, “What is Buddha?” Mazu replied, “Mind itself is Buddha.” Damei immediately awakened. After he protected for three years, Mazu wished to test him and sent an attendant: “Elder brother, the Master’s Dharma is now different.” “How so?” “He now says: ‘Not mind, not Buddha.’” Damei said, “That old man confuses people without end. Let him say ‘not mind, not Buddha’; as for me, I only hold to ‘mind itself is Buddha.’” Hearing this, Mazu said, “The plum is ripe!” A true awakener stands firm and is not swayed by others’ words.
In Chan, after awakening to the principle, one then protects it with continuous subtlety, training amid situations, diligently removing delusive habits, until one piece is made of it and the three barriers are passed through transparently. Consider the Sixth Patriarch. Hearing the Fifth Patriarch’s instruction, “Let the mind arise without abiding anywhere,” he awakened and knew that all daily activities are the wondrous functioning of buddha-nature. As long as one does not abide, one is carefree and at ease; the fundamental nature, the bright true mind, naturally appears to the fore. Thus he protected it continuously in walking, standing, sitting, and lying; when the Way matured, he emerged to open the altar and teach. Speaking of maintaining, it is first “protect,” then “let be.” First protect: when thoughts arise, do not follow them; when conditions come, do not be turned. When this is mature, let go of protecting and proceed to letting be—let the mind roam in openness; act freely; neither constrained nor stuck. As Confucius said, “At seventy I could follow my heart’s desire without transgressing the norms”—able to do anything, to enter Buddhahood or Māra’s realm without hindrance. Later, the disciple Damei asked Mazu, “What is Buddha?” Mazu replied, “Mind itself is Buddha.” Damei immediately awakened. After he protected for three years, Mazu wished to test him and sent an attendant: “Elder brother, the Master’s Dharma is now different.” “How so?” “He now says: ‘Not mind, not Buddha.’” Damei said, “That old man confuses people without end. Let him say ‘not mind, not Buddha’; as for me, I only hold to ‘mind itself is Buddha.’” Hearing this, Mazu said, “The plum is ripe!” A true awakener stands firm and is not swayed by others’ words.
The trouble lies in doubt. Pure Land practitioners doubt as well: “Can I be reborn in the Western Land by reciting like this? Perhaps not.” When doubt is heavy, recitation has no power and rebirth is difficult. One must have full faith: “In this way I will surely attain; I will surely be reborn in the Western Land—surely!” Then there is power; with whole heart there is power. For us, the most important is first the superknowledge of the exhaustion of the taints. Learning the Buddha-Dharma is to be carefree and at ease; if one remains worried and afflicted all day long, that is not the Buddha-Dharma and does not accord with it. “Whether clothing and food are abundant or frugal, let them follow conditions.” Let everything follow conditions: if good, then pass easily; if bad, then pass through that—no matter; all are false appearances. If, when things go well, you laugh, and when they go badly, you fret and grieve—what are you learning? Are all things not unobtainable? Is not everything a dream? Why then be moved? Someone asks, “Have I awakened?” Ask yourself: “Do I still cling to conditions? Do I still dwell in appearances?” If, upon encountering conditions, you still become enamored, you have not awakened. Awakening is sobering—no more dreaming. In dreams, you have everything: in good dream-conditions, incomparable joy; in bad, unbearable sorrow—some weep or cry out in their sleep. After waking, nothing remains. If, on meeting conditions, you still become afflicted, you have not awakened. Only when, in favorable conditions, you are not elated, and in adverse conditions you are not distressed nor angry—only then is it right, and only then can greed, anger, delusion, Conceit, and doubt truly be eliminated. Without apprehending Mind and seeing nature, there is no talking of eliminating them—not even a little. To eliminate them, seeing nature is indispensable.
After seeing nature, one must still temper and protect it amid circumstances. If strength is insufficient and the mind still moves before conditions, one should increase sitting. To be confused by conditions and have the mind stirred—that is thought-delusion. In working, first understand what the true mind is—this is the single most important stroke. Only then can you set to protecting it, knowing where to apply effort. Without understanding the true mind, you do not know where to exert yourself—how can you attain the Way? One must have self-knowledge. If concentration is insufficient, sit more; only by much sitting can concentration increase. I too was thus before: on Sundays, instead of going out, I sat at home the whole day. When I rose at night, the mind was utterly clear; no condition could move it; what I formerly liked, I now did not want at all—only serene joy in the Dharma, lightness and ease beyond compare. Therefore, if concentration is insufficient, sit more to protect continuously. When the mind is truly empty and pure—carefree and at ease—that is the penetration of the Way, the superknowledge of the exhaustion of the taints. Having this, the other five superknowledges need not be worried over; “grasp the root and you need not fear the branches.” The five are inherent in the fundamental nature; when it is opened, they naturally appear; if not opened, they are covered within. If the clinging things have not been removed and the mind constantly wavers, to seek powers is to go against the Way—piling attachment upon attachment, adding greed, anger, and delusion to greed, anger, and delusion—how could one obtain one’s wish? One must set everything down.
The Heart-of-Mind method is a great Dharma that fuses Chan, Pure Land, and Esoteric into one; at every moment it bids us see nature directly. In cultivation it is neither empty nor existent. Mudrā and mantra are “existent,” yet their meaning is beyond thought and consideration—having is as not-having; it is existent yet not existent—thus non-existent. Because there is mudrā and mantra, it is not “empty,” thus not-empty. Given a mantra to recite and a mudrā to form, it is empty yet not empty, neither empty nor existent—pushing you forward so that you realize the fundamental nature. Having realized, one returns to Chan. When the mind is truly empty and pure—bare and lucid, utterly unadorned, without a speck of dust—is this not the Pure Land? “Land” is mind and mind is land. Then, wherever you wish to be reborn—east, south, west, north—you may; all are Pure Lands. Following conditions with freedom, all is integrated. The true Pure Land is our eternally quiescent, luminous Pure Land—the Pure Land of the fundamental nature, originally pure and undefiled. It is because of our deluded mind’s clinging that this five-defiled evil world is fashioned. When our mind is pure, the five defilements and evils are transformed into a Pure Land. Therefore the Heart-of-Mind method is the heart-marrow of Esotericism—the view of Great Perfection.
Now, I have given you the instruction for seeing the principle: to know that the numinous, aware nature at the point where a thought ceases is our fundamental nature. This is a conceptual understanding. After understanding the concept, you must still protect it. In the midst of protecting it, watch your thoughts and do not follow them. When you become proficient, the mind that observes and the thought that is observed will suddenly fall away. This is the same as when, during our sitting meditation, the mind that is reciting and the mantra being recited suddenly fall away, and the body, mind, and world become unobtainable; this is to personally realize the fundamental nature. What is the difference between this conceptual understanding and personal realization? The essence-body that is realized is identical in both cases; there is no difference. What is realized in a single instant is completely the same in principle as what is realized after several years of practice, and it is the same as what is realized after thirty years of Chan investigation. But the strength is different. One who realizes it in a single instant has not done the work, and when situations arise, they often cannot withstand them, and the mind becomes disordered. This is the delusion of thought not being resolved; it means greed, anger, delusion, conceit, and doubt have not been eliminated. Now, when we practice on the cushion and the body, mind, and world melt away into emptiness, the strength of personal realization arises. When situations come, you can withstand them, and greed, anger, delusion, conceit, and doubt can be dissolved. Therefore, the strength is different. However, if we can truly plant our feet firmly, recognize that this point where a thought ceases is our fundamental nature, and protect it without any more doubt, that is also very good. Recognize that this one nature is the three bodies—dharmakāya, sambhogakāya, and nirmāṇakāya—and that everything is my transformation body. Do not doubt, do not take it as real, do not chase after it. Practicing like this for three to five years, things will slowly be resolved, which is an excellent thing. So, this is how you should practice; there is nothing arcane about it. The essential words are not complicated. When Master Linji became enlightened, he said, 'So, there isn't much to the Buddha-Dharma after all.' There's nothing to it; it is right here in the present moment, realized in the present moment. Therefore, we must practice without ever leaving the present, applying effort at all times.
Attaining the Way may be divided into four steps. The first is “seeing the fundamental nature.” Now, to understand that the numinous awareness at the point where a thought ceases is the fundamental nature also counts. Next comes maintaining and protecting; within that, “experience of awakening grows”—this is the second step. “Awakening” means lucid awareness and illumination—not being deluded, not moved or turned by conditions. Truly awakened, one gains true benefit and will not be afflicted. Otherwise, in adverse conditions you will fret and rage; awakened, you know all is false, mere images; you do not cling or pursue; you are untroubled and receive true benefit—the joy of the Dharma fills you, lightness and delight all day long. Thus the First Stage is the Stage of Joy; as awakening-experience grows, one proves the stages step by step—first, second, third… one should constantly examine oneself.
The third step is “advancing in the illumination of the essence.” The essence is luminous; as it advances, great light appears, shining throughout the ten directions: the buddhas of the ten directions enter my body; my body enters the bodies of the buddhas; they mutually interpenetrate without obstruction—this is the realm of the Avataṃsaka. Here, owing to the growth of awakening-experience, greed, anger, delusion, Conceit, and doubt are utterly absent—none at all—yet still it is not ultimate. The fourth and final step is “the Dharma-realm brought to consummation”: all lights are unobtainable, all powers unobtainable; all are gathered back to the self-nature and no longer appear. In Great Perfection this is likened to “the moon on the thirtieth night of the twelfth month”—no longer visible. Gathered back into one’s own mind, there is nothing. Chan speaks the same at this point. As when a monk asked Caoshan, “What about when the bright moon is overhead?” He replied, “Still a fellow below the steps”—not yet home. “Please, Master, draw me up the steps.” “When the moon sets, we shall meet.”
Therefore, if you can plant your feet firmly and not be confused by what people say, you will realize the great Way. If, hearing that a “living Buddha” has come with great powers, you run after him, you will stray into byroads. There is no esoteric method higher than Chan; seeking powers leads to trouble and possession. A young woman from Guangzhou came here; practicing qigong and seeking special functions, two spirits entered her body. The first was tolerable—it told her things, seeming like a little power. The second came, and her body could not bear it; she suffered. This is the evil result of seeking powers. Therefore we must understand and walk the right road. Know that the most vital point in the Buddha-Dharma is not to manifest powers but to end birth-and-death. How is birth-and-death ended? By not clinging to conditions and not running after thoughts—without sticking to any condition—only then can birth-and-death be ended. Seeking powers is not ultimate and cannot end birth-and-death. Those who seek them cling to appearances and aim at fame and gain. I have heard that qigong teachers first give “empowered” public talks to sell tickets and profit, then treat illness for money, then sell “information objects.” All of it is irrelevant—plainly, just tricks for money. To follow them—what an injustice! We who learn the Buddha-Dharma must recognize the mind-ground Dharma-gate: “Only this one is true; the other two are not true.” To cultivate beyond the mind, seeking Dharma outside the mind, is the way of outsiders. Attainment is not manifesting powers, but mind empty and without abiding—broad, level, carefree, and at ease. To be unconstrained by favor or adversity and carefree and at ease—this is the greatest power. Apart from this, even if the five powers arise, the mind is not at ease. For example, with knowledge of former lives, upon learning what one did, one is dismayed: “I committed so many wrongs!” A certain arhat, having killed his father in a past life, gained this knowledge and was distraught—unable to sit still. The Buddha said to Mañjuśrī, “This arhat has gained knowledge of former lives and knows he killed his father; his mind is unstable. Let us put on a drama and teach the Dharma to save him.” Mañjuśrī drew a sword to kill the Buddha; all were terrified. Killing one’s father is grievous; to kill a Buddha is worse. The Buddha said, “Do not panic—Mañjuśrī has no intent to kill a Buddha.” All these are your deluded thoughts stirring—like scenes in a dream—unreal; truly there is nothing. So the deeds of past lives are like what is done in dreams; when awake, nothing remains; the mind settles. Thus the Buddha taught this arhat and calmed his mind.
Practitioners should, at every moment, work on the mind; do not vainly seek powers. Walk the right road; do not enter byways—only then will you truly end birth-and-death.
Labels: Yuan Yin Lao Ren (元音老人） | [image: ]
The Key to Attaining Buddhahood
Original Text in Chinese: http://read.goodweb.net.cn/news/news_view.asp?newsid=68874
The Key to Buddhahood
Elder Yuanyin — a talk given in Jinan, June 1996
Our purpose in practicing is to open what is originally so and see our self-nature (buddha-nature).
Heart-Center Dharma is the heart-essence of the Esoteric path. The Esoteric teachings speak of nine vehicles: the three outer vehicles, the three inner vehicles, and the three secret vehicles. Heart-Center Dharma is the final heart-marrow of those three secret vehicles. In Tibet and Japan, one must undergo many years of cultivation before this method is transmitted.
Now, we can forgo long years of preliminary and auxiliary practices and transmit the direct practice. Why? Chinese civilization is ancient and bears a great-vehicle spirit. Daoism and Confucianism, native to this land, contain profound wisdom and culture. When the Patriarch came from the West, he taught Chan directly; Chan flourished because it points straight—no detours or circles. It points straight to the human mind, to seeing one’s nature and becoming buddha—the swiftest way. Because we have this good foundation, Heart-Center Dharma can be taught as direct practice without long preliminaries. You’ve practiced for quite some time already and must have real experience. It’s helpful to share and verify your practice with Dharma friends; otherwise, cultivating alone, one can feel a bit puzzled. Talking it through clears things up and lets you move forward more brightly.
Why do we speak of one thousand sittings in Heart-Center Dharma? Because laying down the foundation of these thousand sittings ensures you will have the opportunity to open what is originally so and see your nature. Ensures! Sometimes people miss it without knowing. It is often at the moment when reciting has dropped away—when there is “recitation with nothing to recite”—that a somewhat indistinct clarity appears, “as if knowing and yet not knowing.” It slips past—what a pity!
Our self-nature is always shining at the gate of our face; it has never been concealed. The very capacity by which we see, hear, speak, sit, and walk—that can—is our buddha-nature, ever shining before our face, never hidden. Even when asleep it is lucid and clear. The fact that dreams can arise in sleep—this is its functioning too. Speaking in Yogācāra terms: dreams arise when the seeds in the eighth consciousness (ālayavijñāna) are stirred; the sixth consciousness appropriates these seeds into dream images. But without buddha-nature, how could there be an eighth consciousness? How could the sixth gather dream images? The root of this functioning is buddha-nature. It is always present—never lacking, never hidden. There is no broken-and-resumed continuity—no “it stopped and then started again.” It is continuous. Our practice is precisely to recognize this buddha-nature.
Let me point it out more precisely: our buddha-nature is right at the break between thoughts—when the previous thought has ceased and the next has not yet arisen. At that very moment. In that gap, knowing is not absent; it remains lucid and clear. That is the hair-trigger moment—the critical instant. People often miss it, not recognizing it, letting it slip past. Everyone has moments of complete clarity, if only for a second—at least once, when not a single thought is arising—yet awareness is still bright. Not recognizing it, one misses it. The essential thing is to recognize this self-nature that is always shining before our face.
You know the literatus Huang Shangu (Huang Tingjian), famed alongside Su Dongpo in poetry, painting, and calligraphy. When Huang was practicing Chan, his teacher Elder Huitang told him to investigate the phrase: “My young companions, do you suppose I keep anything hidden from you? I keep nothing hidden from you!” This is Confucius speaking to his students: “Do you think I conceal anything? I conceal nothing—I have been completely open to you, without favoritism.” Huitang told Huang to investigate this huatou. Huang, a scholar, thought, “I already understand this!” He gave many explanations—Huitang rejected them all: “Not right. Not right.” Huang grew displeased: “I’m a scholar—how could I not understand? My meaning is correct; why say it’s wrong?” He began to harbor a view against his teacher.
Later he reconsidered: “Elder Huitang is a great teacher of five hundred disciples; such a Patriarch wouldn’t belittle me on purpose—he must have another meaning. What does ‘I keep nothing hidden from you’ truly mean?” He investigated for a long time. One day, teacher and student went for a mountain stroll. Practice is not dead practice; we also relax and unbind the mind—too tight is no good, too loose also no good; like a lute, strings too tight snap, too loose won’t sound. So sometimes relax; sometimes draw in.
It was the eighth lunar month; osmanthus was in bloom. A breeze carried a wave of fragrance. Huang blurted out, “What a fine waft of osmanthus!” Huitang immediately pointed: “I keep nothing hidden from you!”—“I do not hide—and you do not hide. Who is it that smells the osmanthus?” Huang awakened on the spot: “Ah! The one who can smell is my buddha-nature!” Yes—always shining before the face. The capacity to dress and eat is buddha-nature; at every moment it is not apart from buddha-nature. Thus seeing one’s nature is not difficult—it is right here. The point is to point it out so you see and keep knowing: this is buddha-nature.

(Why recognition isn’t the end; habits, “do not dwell,” and steady practice)
After clearly recognizing buddha-nature, is the great matter settled—are we “home”? No. If, after recognizing, our habit energies remain, that will not do. Real life tests us: we learn the Buddha-way to end birth and death—to be free from the sufferings of the six courses. If habits remain—if, when circumstances appear, we move and follow them—birth and death are not ended. Even if you recognize that “the clear lucidity at the break of thought is my buddha-nature,” if habits remain and you’re stirred by situations, that recognition is useless for liberation.
We have bodies precisely because, when our parents coupled, we ourselves were stirred and went in; no one assigned us—it was our own moved mind. Moving with circumstances is a serious mistake; the lustful mind is worst—root of birth and death. Real practitioners must cut lust. If you can’t cut it all at once, cut it gradually. Laypeople are allowed proper sexuality; monastics are not. But for rebirth in the Pure Land, lust must be cut off; if it isn’t, you cannot be born there. We must train to face circumstances and not dwell and not be moved; only then is birth-and-death ended.
Because of this, Pure Land practitioners sometimes disparage Chan: “Even if you awaken in Chan, if thought-afflictions remain—birth and death are not ended.” Thought-affliction means the mind chasing circumstances. They’re right that one must also end thought-afflictions—so as not to chase circumstances. That’s why, after understanding, we must work harder. Heart-Center Dharma constantly gives you this chance: empowered by Buddha-power, sometimes on the cushion you suddenly open and see; sometimes walking—because practice is in all postures—you may suddenly slip free; even in sleep and dreams you may slip free. Many miss these moments; thus today I stress: recognizing self-nature is the first priority. If you don’t recognize, you’re practicing in vain.
Heart-Center Dharma lets you open and see quickly. I say “a thousand sittings” only as a wide allowance; in truth, if you truly apply yourself—on the cushion, be dead-set: no thought arising; heart recites, ear hears; hold the thinking mind still so it more easily enters samādhi. Off the cushion, be finely watchful—see the arising point of thoughts and don’t run with them. When situations come, do not dwell on them. If you practice like this, three to five hundred sittings may be enough to open and see. This Dharma opens to self-nature swiftly.
After seeing, go further: wear down habits until thought-affliction is ended. Ignorance has four layers, from coarse to subtle. First is view-based affliction—wrong views. Many today run after qigong: “It brings powers!”—but qigong cannot end birth and death. At best it tones the body—refining essence, qi (energy), and spirit—keeping the qi circulating smoothly to avoid illness. It cannot liberate. Some cling to “extraordinary powers”: where do such powers come from? Often they’re external—spirit-possession. Many “qigong masters” rely on attached entities; this is not to be valued. Others hear of teachers who “give powers” and rush like flies to blood. True powers arise only when one first attains leak-cessation—when everything is let go, outflows exhausted, the mind truly empty and pure; then the other powers unfold naturally (divine foot, heavenly eye, heavenly ear, knowledge of past lives, knowledge of minds). Powers cannot be sought; they are innate to self-nature and manifest only when clinging and habit are cleared.
Stand firm in right view: cultivate authentic Buddhadharma—whether Pure Land, Chan, or Esoteric—but don’t dabble elsewhere. Ending thought-affliction is subtler: by habit, we chase circumstances—men and women are stirred by the sight of the other. Train so that facing any scene, the heart does not dwell and does not move. Why? Because when awakening is deep, we know that apart from self-nature all phenomena are unreal—mere shadows within buddha-nature. The Lotus Sutra says: “Only this one truth is real; the two other truths are not.” Only self-nature is real; all else is false, unreliable. Don’t cling. Exercise in situations until habit is smoothed away; then birth-and-death is ended. If you chase a scene, you are carried to rebirth—dangerous!
So, after recognizing self-nature, this is exactly when to apply effort—not the time to stop.
Two common pitfalls appear. One: someone refuses to accept that “this” is self-nature—“If it were, why no powers?” They dwell on powers. Two: someone goes wild—“Ah, this is self-nature; I’m awakened—no need to practice!” That’s ruin: habits remain; birth-and-death not ended.
Linji said it plainly: “Grasping the first phrase, birth-and-death are not ended.” The “first phrase” is recognizing that “on the stage the puppet moves because someone inside pulls the strings.” This body is the puppet; the string-puller is self-nature. Recognize that “the one who speaks, walks, and works is self-nature.” But you haven’t made it yet—habits still move. Linji instructs us: after recognition, guard it finely—watch the arising point of thoughts at all times and don’t follow them. Whatever appears, favorable or adverse, pleasant or painful—don’t be shaken. In this training, habits melt; birth-and-death ends.
Linji maps nine steps of this protection. First, we often forget to protect because we’re used to running with thoughts. Catch yourself and return. Protection is not stiff suppression—don’t press down thoughts. Let thoughts arise; don’t engage them, and they pass—like pedestrians on a street; if you stop one to chat, he stays. Protect lively and at ease—not by staring at a point or guarding a “cavity.” When doing a task, be one-minded in that single thought.
From “forgetting to protect” to “not forgetting to protect” is a major shift. After that, even protection is dropped—because it, too, is extra. Self-nature is originally unborn, undying, unstained, unpurified, neither coming nor going, neither increasing nor decreasing. When protection matures, the mind is naturally unmoved. One is not pleased by good, not vexed by evil—without effort. In Chan terms this is the “right position” of dharmakāya (having passed the threshold into the hall). Go on until even “not forgetting to protect” is forgotten—shifting from constructed to unconstructed. At that point powers are not sought and appear naturally. In Esoteric terms this is like the eighth bhūmi. Further still, even “unconstructed” is not a thing to hold—no dharma remains to be grasped. This is beyond dharmakāya—Chan’s third barrier (“last, firm barrier”).
In Heart-Center Dharma we proceed likewise: (1) Recognize self-nature—the first step. (2) Protect it finely—day by day, experience (觉受) grows; one realizes that myriad phenomena are self-nature’s own display. A simple analogy: a hall is first designed as a blueprint by thought, but thinking works only because of self-nature; the brain is like a wire, and self-nature is the current. Builders then erect the hall—again, self-nature’s function. Later our eyes see the hall—sight again relies on self-nature. Thus the myriad things—the hall included—are self-nature’s transformations—our nirmāṇa-bodies. At the same time, the clear wisdom-light by which we see is our sambhogakāya; and the clear lucidity at the break of thought is dharmakāya. Three bodies are complete right here.
Knowing this, practice becomes easy: always see the arising point of thoughts and don’t follow. Whatever appears, don’t dwell on it—they are mere reflections in the mirror of dharmakāya. Don’t grasp reflections; maintain unmoving clarity—and the Way is accomplished.

(What real progress looks like; avoiding power-seeking; samādhi warnings; Yekai story; Q&A begins)
Some people grow anxious: “Why is my progress so slow? Why no powers?” That is error. Progress is measured in life: formerly some affair agitated you; now it does not. Formerly some success made you proud; now it doesn’t. That is big progress. When you are truly free in affairs, powers come uninvited. As Master Yangshan said: “Powers are a trivial fringe of sages. Get the root; don’t worry about branches.” The root is recognizing and standing firmly; not turning with circumstances. When the root is attained, the branches (powers) surely appear—not through seeking.
Thus examine yourself by looking back, not by gazing forward. The path is long because habits are deep. Compare past and present: if you’re freer than before, confidence grows. Bit by bit, habit and vexation diminish—Laozi called this “daily lessening.”
Modern folks go wrong chasing comforts—eat well, dress well, live well, travel well—desire without end; thus society grows restless; people compete, leading to corruption. Our “proper enjoyment” is inner: an empty, spacious, at-ease heart—carefree and untroubled. Life at most a hundred years—before the Buddha it’s an eye-blink. Know that self-nature alone is real; all appearances are shadows—don’t chase them. Everyone’s karmic causes and conditions differ; so do outcomes. Don’t always look up—look down as well. Many in remote villages struggle to eat and stay warm. Be content; follow conditions; do what you can; accept what comes.
When inner clarity fills to the brim, great powers arise naturally. In Esoteric terms this is “advancing to the bright body”—radiance illumining ten directions; yet even that is not ultimate—any sign must be let go. Chan records say the same: a monk told Caoshan: “I have the bright moon overhead.” Caoshan replied: “You’re still below the steps.” “Please pull me up, Master.” Caoshan said: “When the moon sets, we’ll meet.” Even luminosity must be forgotten—like not noticing the air you breathe. Only then is it home.
Great Master Yekai of Tianning, after awakening, was made an administrator. He told his teacher, “I still move.” Wise enough to know it wouldn’t do, he entered three years of retreat. Emerging, he could handle affairs with an unmoving heart. Learn from this—don’t go mad with one insight. Don’t boast “I’m done”—that karma draws you down.
Now—questions.

(Q&A 1–12)
Q: After settling in, sometimes I can’t seem to raise the mantra. When I try to recite, it feels like the strength just isn’t there.
A: Two cases. (1) You find mantra-recitation “troublesome” and drop it—that won’t do. A mantra is a tool for sweeping away delusion. If you don’t recite, have delusive thoughts vanished? No. (2) You recite until nothing can be recited—the mantra naturally drops away. That is excellent—but be sure it is because the mind has stilled, not because you’ve dozed off. If you’re nodding, the hand-seal collapses—wake up: open the eyes, lift the chest, recite audibly to disperse the sleep-demon. If you truly enter samādhi, the seal does not slump, even as the body feels empty—that is the real thing.
Q: During sitting a force seems to pry my hand-seal apart—several times in one sitting. How to stop it?
A: That’s qi stirring—no problem. Re-form the seal. Don’t fear pressure in the head, as if it would burst—fear makes it retreat. Even if it “bursts,” you won’t die; the body perishes, not buddha-nature. Do not chase visions of fierce deities or beasts; do not cling to visions of Buddhas either. If “a Buddha arrives with a treasure” and you “take it”—boom—body-mind shatters into emptiness—a metaphor for sudden letting-go. Don’t seek such things; they happen by grace, not by craving.
Q: When forming the seal, sometimes the hands feel heavy and won’t lift—why?
A: One of the eight tactile signs—heaviness. Others include lightness, enlargement/shrinking, numbness, itching, etc. Ignore them; they are fine.
Q: If I enter samādhi, might I not wake up?
A: Not in your current strength. Long samādhi comes only after several experiences of cessation of feeling and perception—but that dead samādhi is not what we want. True samādhi is lively—not dwelling and not deluded amid circumstances. As the Sixth Patriarch said: “Samādhi is not just sitting unmoving; samādhi is not being confused by circumstances.”
Q: In sitting I feel a great wind—as if to fly. What should I do?
A: Let it “fly.” You won’t fall; it’s consciousness floating, not the body.
Q: If, while counting toward a thousand sittings, I miss one or two, must I start over?
A: Best not to miss any. If you’ve missed, then henceforth don’t.
Q: What does “turn the light back to shine” mean?
A: Don’t look outward; look inward to the arising point of thoughts. As a thought arises, see it and don’t follow it. Don’t stare at a “point,” or “guard a gate”—that’s stiff. Be relaxed and at ease: “Ah, you came; I don’t heed you.” That’s turning the light back.
Q: Sometimes there’s a sudden jolt; sometimes I go dull and can’t continue—what then?
A: Jolts are qi—let them pass. Dullness must be cured: open eyes, lift chest, recite out loud, then continue sitting. Don’t quit and “lose a sitting.”
Q: I’ve done three hundred sittings; the seal still hurts. Are my karmic obstacles not gone?
A: Heavy obstacles—good! Sit more; pain burns karma. Don’t fear pain.
Q: If only the mind recites and the lips don’t move, is that good?
A: Pure silent recitation with lips clenched consumes blood and invites drowsiness. Moving the lips reduces both. Voicing harms qi; silent harms blood—so use vajra recitation (mind and lips moving lightly, without sound).
Q: Must Heart-Center practice be at the same time every day?
A: Morning, noon, or night are all fine; any place is fine. If you’re used to one time/place, switching may feel awkward for a few sessions—that’s habit, not principle.
Q: If a sitting runs past midnight, does it count for that day?
A: In this method, if you began before midnight, it still counts for that day. But you still sit again the next day.
(Q&A 13 — end, plus close)
Q: If I can’t find two continuous hours, what should I do?
A: Don’t skip the formal sitting. If you’ve already completed one full sitting and have extra time that’s less than two hours, you may use a convenience method during that leftover time. But if you haven’t done the two-hour sitting and only do convenience practice, that doesn’t count—it’s the same as missing a sitting. A simple convenience seal: place the right hand atop the left, palms up; form a small convenience mudrā by gently touching thumb and middle finger. Recite the same mantra a few dozen times; then let the full mantra go and sustain “oṃ…” a few dozen times; then stop reciting and simply watch.
Q: During sitting there suddenly appears a field of white light, and within it a bright point—what is this?
A: Do not attend to it. Our rule: no attachment to marks—“not allowed to see lights or see Buddhas.” In Esoteric terms, the white light is the radiance of our self-nature; the bright point is the eighth consciousness (ālayavijñāna)—but the eighth is still a consciousness; it’s not the goal. You must open it and see the nature. So ignore it; don’t be pleased.
Q: When mind-seeing and seeing one’s nature appears, is it an image or a real thing?
A: Test it now. “Cut!”—let a thought cease (not by saying the word, but by the thought actually ceasing). In that instant of no thought, do you see any image? Do you have any thing? No. What remains is numinous knowing—líng-zhī—lucid and bright. It is not an image, not a thing, and not nihilistic blankness. As Master Heze Shenhui said: “The single word knowing is the gate of myriad wonders.” Knowing with nothing in particular to know—that is our original face. Understand this—and then practice: protect it constantly with a buddha-name or a mantra (Chan masters have long held mantras in secret).
Q: When not sitting, may we recite the mantra without forming the seals?
A: Yes. Walking, working—even in the restroom—recite silently (vajra-recitation).
Q: In the fifth seal, the index finger should press the first crease of the ring finger, but I can’t reach—what then?
A: It will reach—draw back slightly after forming the loops. Pinch the two loops snug; keep the second joint of the middle finger outside the loop (visible), then lean the hand and gently draw back: it will settle into place. Key point: the middle finger’s second joint must be outside the loop; if it’s inside, the seal is wrong.
Q: If another mantra appears during sitting, should I ignore it?
A: Yes. Nearing samādhi, a more familiar mantra may surface. Don’t switch; gently return to the set mantra. Our goal is the point where no one recites and nothing is recited—when the mantra is gone, best of all.
Q: I’ve practiced over a hundred days; my third and sixth seals were incorrect. I’ve now corrected them and re-practiced the sixth.
A: Good. Correction is enough.
Q: After a person dies, where do they go?
A: They follow karma: wholesome leads to good destinies; unwholesome to bad. As practitioners, set your aim. Our grand-master was compassionate: choose Tuṣita’s Inner Court (recite Maitreya’s mantra) or the Land of Ultimate Bliss (recite the Vast Rebirth Dhāraṇī). Ultimately, self-nature has no place to go; it pervades space and the Dharma-realm. But because our attachment to marks is heavy, skillful means provide a destination to calm anxiety.
Q: Does the intermediate-state being (bardo) lack buddha-nature?
A: Apart from buddha-nature, nothing exists. The intermediate body is a phantom of the seventh consciousness; in that phase the wind element predominates (unlike our present bodies where earth predominates). A breeze “moves” it easily. Yet it is never apart from self-nature.
Q: What is the function of the Mantra of Light?
A: Vast: dispelling calamities, increasing blessings, prosperity, accomplishing undertakings, liberating the departed, and bringing aims to fruition. Its power is great. Earnest recitation especially aids the dead, even pulling one long fallen into an evil path up to heavenly rebirth. As for the syllables: mantras are secret—they are to be held and recited, not publicly explained.
Q: How many sittings per day?
A: If you’ve just begun, one sitting a day is enough. After one hundred, add more—two hours a day is too little; the strength is weak. Sit three or four if you can. Counting: multiple sittings count as one; but don’t use that as an excuse to slack—we sit to awaken, not to rack up numbers. My teacher urged us to do two or three consecutively—four to six hours in one stretch is excellent.
Q: Is seeking birth in the Land of Ultimate Bliss a form of grasping?
A: Not if the aim is Buddhahood to save beings, not pleasure-seeking. The phrase in the Amitābha Sūtra, “food and walking,” does not mean idle strolling after meals. “Food” here means feeding others—going throughout the ten directions to nourish beings with Dharma. Born there, we bear the responsibility to realize and save beings.
Q: When copying the Great Compassion Dhāraṇī, I sometimes feel irritated—why?
A: It shows the mind is far from empty. Recite more, sit more. The two-hour sitting in Heart-Center Dharma is precisely to refine away this irritability. Endure and sit through it; over time it ceases.
Q: My body sometimes grows cold in waves—what should I do?
A: In hot weather that might feel pleasant! Still, recite more and sit more; the body will adjust. I urge you to sit.
Q: May we use the Mantra for Filling Deficiencies?
A: You may. After a sitting, recite it seven times if you wish.
Q: When reciting the Mantra of Light, should we form a seal?
A: Yes. Left hand: vajra-fist—thumb pressing the third crease of the ring finger; the other three fingers press the thumb; the index finger presses on the thumb’s knuckle. Right hand: palm extended, five fingers open—radiating great light. Vajra-fist + radiating light is the seal.
Q: Is there a hand-seal for the heart of the Śūraṅgama Dhāraṇī?
A: Yes: ring fingers touch; other fingers do not touch; wrists together.
Q: Knowing that the one who can know and act is buddha-nature, how can one be reborn without delusion?
A: That requires cultivation. Only from the eighth bhūmi upward can one be reborn without forgetting. Below that, there is forgetfulness under the veil. Begin now: don’t chase liquor, sex, wealth, and pride; refine yourself amid circumstances; sit more; wear away habits until there is nothing to practice and no one who practices—when the mind is truly empty and pure, you can do it.
Q: If I practice two or three sittings a day, may I sit them consecutively?
A: Yes—consecutive is best (4–6 hours). If you can’t yet, split them (morning and night) and build up. Don’t be over-hasty; haste makes waste. Split sittings are less effective; consecutive strengthens samādhi.
Q: After one hundred sittings, should we read the grand-master’s books and compare ourselves? Why?
A: Reading increases wisdom. Many cushion problems are answered in his instructions; Chan cases also help—they are the experiential words of the Patriarchs. Reading prevents blind alleys (e.g., mistaking dead samādhi for the real).
Q: How should we recite the Mantra for Filling Deficiencies?
A: (Instruction given.) In truth, it’s not necessary. Don’t rely on a mantra to “fill what’s lacking”; rely on a pure mind. Chasing numbers is a mistake. What matters is quality—a mind truly pure, without rising thoughts. Our lineage didn’t teach this “filling” mantra; it was added later to accommodate people’s wishes. Ultimately, when the mantra itself has fallen away, what is there to fill?
Q: After a hundred sittings, if I fear I won’t awaken even by a thousand, should I add the Maitreya mantra or the Vast Rebirth Dhāraṇī?
A: You’ve misunderstood. Those mantras align with your destination (Tuṣita or Ultimate Bliss); they’re not about “powering up” awakening. If you truly practice—on the cushion, mind recites and ear hears; off the cushion, seamless observation—no one fails to awaken. Everyone has buddha-nature; with the Buddhas’ blessing, how could you not? It’s only that you’ve been distracted.
Q: If, while sitting, an urgent affair suddenly arises, or the body feels especially unwell, may I pause?
A: What is most urgent? Birth and death. Don’t invert priorities. Master Yinguang pasted a huge “Death” on his wall to warn himself constantly. Impermanence is swift—do the most urgent thing first.
Q: “Reading books is good”—is that attachment to Dharma?
A: If you read for benefit and practice what’s taught, it is not attachment. Memorizing words without practice is attachment. Read to gain benefit; do as instructed—best of all.
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Chinese: 
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English: 
The Mind Ground Dharma Door 
Chinese: 
心地法门 
English: 
When practicing the Heart Center Method, during meditation you should use the method of Vajra Recitation—that is, slightly move your lips to recite the mantra without making a sound. Reciting aloud injures the qi, while silent recitation harms the blood. In our practice, we must first take care of our bodies and not damage them; therefore, during meditation and cultivation, we should protect our physical well-being. However, if during sitting, the seeds are agitated, the mind becomes restless, and you cannot remain seated, or if you become drowsy and fall into sleep with chaotic dreams, then you should recite the mantra aloud to eliminate these confused delusions and sleep demons so you can enter samadhi. When not encountering such situations, still use the Vajra Recitation method to chant the mantra. 
Chinese: 
修心中心法，上座时用金刚持的方法，即嘴唇微动持咒，不出声。因为出声念咒伤气，默念伤血。我们修法首先要注意身体，不能把身体弄坏，所以打坐、修行要把身体保护好。但是坐到种子翻腾、心里烦乱、坐也坐不住的时候，或是坐到昏然入睡、乱梦当前时，就要出声念咒，把那些混乱的妄念和睡魔除掉才能入定。没有遇到这种情况的时候，还是用金刚持的方法持咒。 
English: 
The speed of mantra recitation should be ten to twelve times per minute. When reciting, you must “recite in the mind and hear with the ears,” letting each syllable pass through your mind—not reciting mindlessly. Use your ears to listen to the mantra sound arising from your mind, hearing it clearly and distinctly. Only in this way can you capture the deluded thoughts, keep them from moving, and gradually enter samadhi. 
Chinese: 
持咒的快慢是每分钟十至十二次。念的时候，要心念耳闻，就是一个字一个字的从心里过，不是有口无心地去念，要用耳朵聆听这从心里发出来的咒音，听得清清楚楚，这样才能将妄念摄住不动而渐渐入定。 
English: 
Our six sense faculties—eyes, ears, nose, tongue, body, and mind—among them, the mind faculty is like a monkey, habitually restless. It’s very difficult to make it quiet and free from deluded thoughts, but if you don’t stabilize it, you cannot enter samadhi, awaken wisdom, or attain the Way. Therefore, Great Strength Bodhisattva teaches us that when reciting the Buddha’s name, we must “collect all six faculties, so that pure mindfulness continues uninterrupted.” This means that when reciting the holy name “Amitabha Buddha” sincerely and earnestly, we must grasp the eyes, ears, nose, tongue, body, and mind, telling them not to move, so we can peacefully enter samadhi. Among these six faculties, the mind and ears are the most difficult to control. Closing your eyes to avoid seeing things can capture the eye faculty; reciting the mantra can capture the tongue faculty; not smelling different scents can capture the nose faculty; keeping the body from contacting external environments can capture the body faculty. However, human ears are very sensitive; they can hear sounds from very far away, even across a big mountain. External noises can disturb and annoy you. As for the mind faculty, it’s even harder to control. Even if you don’t want it to move, thoughts will involuntarily pop up from your mind. Why is this? It’s due to habitual tendencies accumulated over many lifetimes; it’s accustomed to moving and cannot stop. In Buddhist scriptures, this is called “manasikāra” (attention). It’s also the first of the five omnipresent mental factors in the Yogācāra school—attention, contact, sensation, perception, and volition. It exists within the eight consciousnesses, constantly stirring, like flowing water ceaselessly streaming, so it’s called “continuous flow of arising and ceasing,” very subtle, and we usually cannot see it. 
Chinese: 
我们的六根——眼耳鼻舌身意——其中的意根好比猴子一样乱动惯了，你要它安静不动不起妄念很难，但不把它摄住不动就不能入定、开智慧成道。因此大势至菩萨教导我们念佛须“都摄六根，净念相继”。就是念佛时要至诚恳切地以“阿弥陀佛”这句圣号把眼耳鼻舌身意都抓住，叫它不要动，才能安然入定。这六根当中，以意、耳二根为难摄。眼睛闭上不看东西就能摄住眼根；嘴持咒就能摄住舌根（舌头）；鼻子不闻异味就能摄住鼻根；身体不接触外境就能摄住身根。但是人的耳朵最灵敏，很远很远的声音都能听见，隔着一座大山的声音也听得见，外面噪音会吵得你心烦。至于意根，更难摄住，不要它动，意念会不由自主地从心里跳出来。为什么呢？这是多生历劫的习气，它动惯了，不动不行。这在佛经中叫做“作意”。也是法相宗所说的五个遍行心所，意、触、受、想、思的第一个心所，它存在于八识当中，时时刻刻在蠢动，像流水一样不停地流，所以叫“流注生灭”，微细得很，只是我们平时看不见。 
English: 
Some people say, “We don’t have wandering thoughts when we’re not practicing or meditating, but when we do, we have thoughts. Does this mean that practicing has made things worse, causing these thoughts?” 
No, it’s because when your mind is usually scattered, you don’t notice the wandering thoughts moving chaotically. When your mind becomes slightly calmer, you begin to notice them. What should we do then? How can we quiet these deluded thoughts? The only way is to use the ear faculty to capture the mind faculty. Use the ear faculty to quietly listen to the sound of reciting the Buddha’s name to capture the wandering thoughts. Since the mind cannot focus on two things at once, if you wholeheartedly listen to the Buddha’s name, focusing on it exclusively, the deluded thoughts will naturally stop moving. Therefore, when reciting the Buddha’s name, you must focus on the six characters “Namo Amitabha Buddha” or the four characters “Amitabha Buddha,” listening to each word clearly to capture the wandering thoughts and keep them still. Similarly, when reciting mantras, each syllable must pass through your mind, and your ears must hear them clearly to practice correctly. Therefore, the key to meditation is “reciting in the mind and hearing with the ears,” capturing the wandering thoughts to enter samadhi. Otherwise, if you sit here reciting mantras or the Buddha’s name while your mind is wandering in all directions, you cannot enter samadhi. You must “recite in the mind and hear with the ears,” wholeheartedly meditating. 
Chinese: 
有人说：“我们不修法不打坐没有念头，一修法打坐倒有念头了。是不是修法修坏了，有念头了？” 
不是。这是因为平时心乱，看不见念头在乱动，等到你心里稍微静下来后，就看见念头在动了。这怎么办呢？怎么将妄念息下来呢？唯一的办法就是用耳根来摄意根。用耳根静听念佛的声音把妄念摄住，因为心无二用，一心听念佛，专注在佛号上，妄念就自然不动了。所以念佛要专注在“南无阿弥陀佛”六字或“阿弥陀佛”四字上。一个字一个字地听得清清楚楚，才能把妄念摄住不动。同样，持咒也需要一字一字从心里过，耳朵听得清清楚楚，才能如法。所以打坐的要旨就是“心念耳闻”，摄住妄念不动而入定。不然你坐在这里，嘴里念咒或佛号，脑子里面却七想八想，那就不能入定。一定要心念耳闻，死心塌地地打坐。 
English: 
However, the most important thing is to empty the mind. The purpose of cultivation is to transcend the Three Realms and not be within the Five Elements, so we must let go of everything to enter the Way. Laypeople have one more obstacle than monastics—they have families and more afflictions. Before one task is finished, another comes; there are endless things to deal with. Therefore, we must always be vigilant and see through these phenomena—they are all illusory and unattainable. If we don’t cling to them in our minds, coarse delusions won’t arise. Then, by diligently meditating and reciting mantras, subtle delusions will still inevitably invade. These are habitual tendencies accumulated over many lifetimes; they are used to moving and cannot stop suddenly. But don’t fear them. When thoughts arise, if you can see them and not pay attention to them, the delusions will naturally dissipate. If thoughts arise and you don’t see them, you’ll follow them, and you won’t be able to enter samadhi. When meditating, the most important thing is to let go of everything and keep the mind clear. When a thought arises, see it but don’t pay attention to it, dislike it, or suppress it. Disliking is itself a kind of deluded mind. Suppression doesn’t work either; you can’t suppress it to death. For example, pressing a stone on grass—once you remove the stone, the grass grows back; this doesn’t work. Even if you suppress it to death, it turns into wood or stone and cannot function. So we must use a lively method of transformation, not suppression. When thoughts arise, just ignore them and bring up the mantra; delusions will naturally transform. 
Chinese: 
但是，最重要的还是在心空。修行为的是跳出三界外、不在五行中，所以一切都要放下，才能入道。在家人比出家人多一重障碍，有家庭，烦恼多，驴事未去，马事又来，事情多得不得了。所以，我们时时要警惕，看破这些事相，都是假的，不可得，心里不恋着它，粗妄才可不起。接下来精勤用功打坐持咒，细妄又不免来侵袭，这是多生历劫的串习，动惯了，一下子停不下来，但不要怕它。念头跳出来你能看见，不理睬它，妄念自然化去。念头来了你看不见，那你就跟着念头跑了，这就不能入定了。打坐的时候最要紧的就是一切放下，心里要清清楚楚，念头一来就看到它，不睬它，也不要讨厌它、压制它。讨厌的本身就是一种妄心。压制也不行，压是压不死的，比如搬石头压草，石头拿掉之后，草又生起来了，这是不行的。纵或压死了，倒变成土木金石，不能起用了。所以要用活泼泼的转化法，不能用压制法。念头来了，只不睬它，把咒提起来，妄念自然转化掉。 
English: 
By diligently practicing meditation and reciting mantras in this way, when you reach the point of one-pointedness, the mantra will naturally dissolve and cannot be brought up. What is the reason for this? Because the mind that recites the mantra is still a deluded mind; there is subject and object—the mind that can recite and the mantra that is recited (the same applies to reciting the Buddha’s name, with the mind that can recite and the Buddha that is recited). Subject and object are both deluded minds. All relative things are illusory and not real; the true mind is absolute and formless. Anything with form is illusory. If we truly recite to the point of one-pointedness, all relative and illusory things will fall away and become nothing. At that time, the body, mind, and world will all become empty; even empty space will shatter, and the true, undeluded original nature will fully manifest. 
Chinese: 
如此精进修法打坐，修到一心不乱的时候，咒也就自然化脱提不起来了。这是什么缘故呢？因为我们持咒的心还是妄心，有能有所，即有能念之心与所念之咒（念佛也是如此，有能念之心与所念之佛），能所相对，都是妄心。相对的都是虚假的，不是真实的；真实之心是绝对待而无相的，凡是有相的东西都是虚幻的。假如我们真的持到一心不乱的时候，一切相对的虚幻的东西就都脱落化为乌有了。这时身、心和世界就统统空掉了，虚空也粉碎了，而真实不虚的天真本性才会全体显露出来。 
English: 
After receiving the empowerment and practicing the Heart Center Method, there is a process of diarrhea; don’t be afraid. This is because the power of the Dharma is taking effect. This method has immense blessing power, causing you to expel impurities, defilements, and habitual obstructions through bowel movements, changing your intestines—this is a good thing, so don’t be afraid. 
Chinese: 
经过灌顶修心中心法，有一个拉肚子的过程，不要怕，这是法的力量发生作用的缘故。这个法有极大的加持力量，叫你把污秽、垢染、习障都从大便排掉，换一换肚皮，这是好事，所以不要怕。 
English: 
After practicing for a period, when you read Chan (Zen) texts and understand them somewhat, that is enlightenment on the level of principle. Understanding words doesn’t have much use because without personal realization and insufficient meditative power, even if you understand some principles, you cannot withstand situations when they arise. Therefore, intellectual understanding cannot end birth and death; you must have realization and personally see your original nature to have power. “Seeing” of course is not seeing with the eyes but the mind-ground Dharma eye personally realizing the original nature. The original nature is formless; eyes can only see things with form. At that time, you no longer have a body; what eyes are there? What is there to see? Although the Dharma body has no form to see, it is not nihilistic emptiness; it is the true great function, great energy. All phenomena and realms in the world are its manifestations and transformations. For example, electricity cannot be seen by the eyes, but without it, the world cannot operate. Or like the “salty taste in seawater”—people can see the seawater, but cannot see the saltiness in it, yet it truly exists! 
Chinese: 
修法一段时间后，看禅宗的东西，有点理解了，那是理上的悟道。文字理解没有多大用处。因为没有亲证，定力不够，道理虽然明白一些，但是事情来了就挡不住了。所以解悟不能了生死，一定要证悟，亲自见到本性才有力量。“见到”当然不是眼睛见到，而是心地法眼亲证本性，本性是没有相的，眼睛只能见有相的东西，那时候你人也没有了，还有什么眼睛？还有什么看见？法身虽无相可见，但不是断灭空，它是真实的大功能，大能量，世界上举凡一切事相、境界都是它显现、变幻的。比如电，眼不能见，但离开它，世界就不能运转。又如“海水中盐味”，人能看见海水，海水里的盐味却看不见，但它确实存在！ 
English: 
When we practice to the point where the conditioned mind ceases, the world becomes empty, and then spiritual knowing arises—we intuitively understand and realize the Way. Therefore, it’s called the mind-ground Dharma eye can see the Way. Once you have seen the Way, does it mean you’ve succeeded? Many people think that achieving this means success. Not so; there’s still a long way to go. You’ve just opened the treasure trove and seen a bit of a shadow; it’s only peripheral to the Dharma body and unrelated—you still cannot end birth and death. You must continue to strive forward and completely eliminate bad habits before it’s time to put it to rest. Based on this point, Pure Land practitioners often say that the Chan school is not good: even if you realize your original nature, you cannot end birth and death; it’s better to steadily recite the Buddha’s name in the Pure Land school and be reborn in the Western Pure Land to end birth and death. 
Chinese: 
我们用功到缘心息下，世界都化空，便时到神知，心领神会而见道了。所以叫做心地法眼可以见道。见道了是不是就成功了呢？很多人以为这样就成功了，不是的，没有成功，还差得远哩。刚打开宝藏见到一点影子，仅是法身边事，不相干，生死犹不能了，还须努力向前，除尽恶习才是了手时。基于此点，净土宗人常常说禅宗不好：纵然明心见性，生死也不能了，还不如净土宗念佛稳妥，生到西方极乐世界了生死的好。 
English: 
When you first realize your original nature, it’s just initial enlightenment, breaking through the fundamental inquiry—only stepping over the first threshold. Deluded habits still exist, and you cannot end birth and death. You must diligently protect and train your mind in situations, eliminating the deluded habits accumulated over many lifetimes until they are completely eradicated. Only when you truly correspond with what the Diamond Sutra says, “All appearances are illusory,” remaining unmoved in favorable circumstances and unperturbed in adverse ones, can you eliminate thought delusions and end the cyclical birth and death. The Diamond Sutra says: Past mind cannot be grasped, present mind cannot be grasped, future mind cannot be grasped. Since the mind cannot be grasped, what is there to move? A truly enlightened person has only this awakened nature; everything else is unattainable. You must go further; the awakened nature does not dwell even in unattainability—that is true completion. If you give rise to thoughts upon encountering situations and are moved by thoughts, then you are not someone who has realized the original nature. The reason Arhats have four stages is also based on whether they give rise to thoughts and movements. First-stage Arhats are pure and uncontaminated in forests, but when they come to cities, they cannot help but be dazzled and have thoughts arise—this is because the delusions of thought have not been eliminated. 
Chinese: 
刚刚明心见性的时候只是初悟，破本参，才跨过第一道门槛，妄习犹在，生死不能了。须勤于保护，历境练心，把多生历劫执着的妄习消灭光，真正做到与《金刚经》所说“凡所有相，皆是虚妄”相应，处顺境而不喜，遇逆境而不恼，丝毫无动于衷，才能了思惑而了分段生死。《金刚经》说：过去、现在、未来心皆不可得。心既不可得，还动什么？真见性的人只有这个觉性，其它一切都不可得，还须更向上，觉性与不可得也不住才为真了。若见境生心，随念而转，就不是见性开悟的人。罗汉之所以有四果之分，也是在是否生心动念上划分的。初果罗汉在山林里，清净无染，但是，到城市里就不免眼花撩乱思念纷起了，这就是思惑未了之故。思惑者，对境生心，迷于事相之思想也，就是对幻境惑当真实，产生占有之妄想也。 
English: 
During meditation, many phenomena may appear, such as auspicious visions of Buddhas, Bodhisattvas, light, and other good signs, or ugly demonic appearances—all should not be heeded. Anything with form is illusory; once you cling to appearances, you can easily fall into demonic states. Also, when you transition from having form to formlessness, certain changes may occur—for example, the body disappears, or the hands, feet, and head disappear, etc.—don’t worry about them. Moreover, if you feel like your breath is about to stop or your head is about to explode, there’s no need to be alarmed; this is the prelude to the falling away of body and mind. If you become afraid or startled, your previous efforts will be wasted, and you’ll exit samadhi. When the time is ripe, there will be a sudden great explosion; internally, the body and mind, and externally, the world will simultaneously disintegrate, even empty space will shatter, and the original nature will manifest. However, you must not cling to this explosion; if you cling to appearances, deluded thoughts will obstruct you—not only will you fail to explode, but you won’t even enter emptiness. The esoteric school has this advantage of often receiving blessings from Buddhas and Bodhisattvas, using external explosion sounds to trigger internal explosions, but you must not seek or anticipate it. Do not hold onto the thought of when it will come, and do not await or welcome it. All images in meditative states should not be heeded; they must be ignored. Remember the admonition from the Diamond Sutra: “All appearances are illusory.” All forms are illusory; if you ignore them, there will be no problem. If you pay attention and cling to them, you risk falling into demonic states. 
Chinese: 
在打坐的过程当中，有很多现象出现，如美好的佛、菩萨光明等善相，或丑恶的魔相，都不要理睬它。有相的东西都是假的，一着相，就容易着魔。还有，当你从有相过渡到无相的时候要起一些变化：如身体没有了，或手脚和头没有了等等，都不可管他。更或气要断了、头要爆炸了，也毋须惊怖，这是身心将脱落的前奏。一害怕，一惊觉，即前功尽弃而出定了。等到火候到时一下子大爆炸，内而身、心，外而世界一齐销殒，虚空也粉碎，本性即现前。不过你不能着相求这个爆炸，一着相即被妄念所遮，非但不能爆炸，连空也入不了。密宗就有这个好处，常常得佛菩萨的加被，以外界的爆炸声引起内心的爆炸，但是千万不能求，想它什么时间来，更不能将心等它或迎它来。打坐定境中的一切形象都不能理睬，须置之不理。《金刚经》的警句须牢牢记住：“凡所有相，皆是虚妄。”一切色相都是假的，不睬它就没事。一理睬执着它，就有着魔之虞。 
English: 
A second-stage Arhat, when a thought arises, immediately becomes aware in the next moment. Although they can be unattached to appearances and return home to sit peacefully after awakening, thoughts still arise and cease, and there is still arising and ceasing. Therefore, they still need to undergo several cycles of birth and death before they can end the cyclical birth and death. Therefore, opening one’s original nature is not a major accomplishment; one must continue to diligently eliminate habitual tendencies to reach the stage of a third-stage Arhat, who remains unmoved in all situations, and further advance to the state of unconditioned, reaching the level of Avaivartika (non-retrogression)—only then is it the initial stage of completion. Anything with thought, deluded feelings, or contrivance is conditioned. From the first to the seventh ground, one still practices conditioned cultivation; entering the eighth ground is unconditioned. Although the seventh ground has realized the unconditioned, there is still a shadow of the unconditioned, which is still not pure. Only at the eighth ground does the shadow of the unconditioned disappear. Therefore, each of us must assess ourselves to see if we are completely unmoved in the face of situations. If we still have fluctuations of deluded mind in ordinary times, then it’s not sufficient. If we cling to circumstances in realms, it’s even more insufficient. At all times and places, the mind must be as clear as a mirror, able to respond according to conditions without attachment—true emptiness and marvelous presence, marvelous presence and true emptiness, that is true enlightenment. 
Chinese: 
二果罗汉，前念才动，后念就觉。虽然能不住相而于觉后归家稳坐，但是念有起灭，还是有生有灭。所以还要有一番生天落地的生死，然后才能了分段生死。因此，打开本来之人并不是大事完结，还要好好地勤除习气，进入三果罗汉达遇事不动心的阶段，更向上进入无为之境，达到阿毗跋致的地步，方为初步了手。有思想、有妄情、有造作都是有为。修行从初地、二地、三地……到七地都是有为，入八地才是无为。七地虽然已证到无为了，但是还有个无为在，还有个无为的影子，还是不干净。到八地，无为的影子才取消。所以，我们每个人要衡量一下自己，看看是否对境心一点都不动，平时如还有妄心起伏，那就不行，在境界当中，若着境，更不行。一切时、一切处心空如洗，能够随缘起用，不执着，真空妙有、妙有真空，那才是真开悟。 
English: 
Besides meditation, the most important thing is to practice in daily life. Always watch yourself; when a thought arises, immediately see it and not follow it. If you don’t see it when it arises and only realize after it has run a long way, it’s not acceptable. The Chan school says: Don’t fear the arising of thoughts; only fear becoming aware too late. When thoughts arise, don’t be afraid; just fear not knowing and following the thoughts—that is birth and death. If you’ve followed the thoughts for a long time before realizing, it means you’ve been dead for a long time, and it shows you cannot end birth and death in the future. If we can, as soon as a thought arises, become aware of it and not follow it, we can be free in rebirth. Being free in rebirth doesn’t mean birth and death have ended; there’s still birth and death, but you can be your own master at the moment of birth and death, going wherever you want, not being led by karmic obstructions, and not passively undergoing retribution. 
Chinese: 
除打坐之外，最重要的是平时用功。时时看着自己，念头一起就看见，不跟着跑。念头起了看不见，跑了一大段才觉得，才知道，那就不行。禅宗说：不怕念起，只怕觉迟。念头起了不怕，只怕你不知道，跟着念头跑，就是生死；跟着念头跑了一大段才知道，就是已死去多时了，也就证明你将来生死不能了。假如我们能做到前念起，后念觉，不跟念头跑，就能受生自在了。受生自在不是已了生死，还有生死在，不过在生死当头能够自己作主，要到哪里就到哪里，不受业障牵连，随业受报了。 
English: 
Levels of Practice 
Chinese: 
功夫程度 
English: 
First Stage of Practice: When a thought arises, do not follow it. If you can avoid following arising thoughts, you can be the master amidst birth and death, not led by karma, and attain great freedom. 
Chinese: 
做功夫的第一步：念起不随。能做到念起不随就能于生死当中做得主，不为业牵，得大自在。 
English: 
Second Stage: Personally realize the unfabricated/unconditioned. Let all things come freely; my mind remains unmoved. This is true compliance, not suppressing it from moving. Suppressing it doesn’t work. You must freely handle all kinds of matters, harmoniously adapt to all circumstances, without any sense of good or bad differences—not rejoicing in good, not disliking bad. Only then can our mind be calm and reach the state of equality and unfabricated/unconditioned. At this stage, you can transform freely, and cyclical birth and death will be ended. The first stage is being free within birth and death; the second stage is transforming freely—able to turn the coarse into the subtle, the short into the long, reaching the position of an eighth-ground Bodhisattva, capable of manifesting at least over thirty mind-made bodies. 
Chinese: 
第二步：亲证无为。一切事情尽管来，我心不动。这是真正随顺，而不是压住它不动。压住它不动是不行的。要尽管应酬各种事情，随顺一切事缘，没有什么好的，没有什么坏的差别感，好的不喜，坏的不厌，这样我们的心才能平静，而到达平等无为之境。做到这个地步就能变化自在了，分段生死也就了了。第一步是在生死当中得自在，第二步是变化自在，能变粗为细，变短为长，到达第八地菩萨的位次，至少能显现三十多个意生身。 
English: 
Third Stage: Eliminate the subtle continuous flow. The subtle continuous flow refers to the “manasikāra” mentioned earlier. This “attention” flows in the field of the eight consciousnesses; usually, you can’t see it. Only by deeply entering the great samadhi of Vajrasattva can you see and eliminate it. At this stage, after completely eradicating the subtle continuous flow, you can manifest hundreds of thousands of millions of transformation bodies to liberate countless sentient beings. Only then have you truly reached home; it’s not enough to just awaken—you still have a long way to go, so you must practice diligently. 
Chinese: 
第三步：微细流注消灭。微细流注就是上面讲的作意。作意在八识田里流动，你平时看也看不见，深入金刚萨埵大定，才能见到而消灭它。到这一步，微细流注都消灭光后，能显现百千万亿化身，度百千万亿众生。这时候才真到家，不是一开悟就好了，差得远，所以，还要好好的用功。 
English: 
Without bodhicitta, one cannot attain the Way. What is bodhicitta? Simply put, it is “seeking the Buddha Way above, transforming sentient beings below.” We practice the Dharma to transform sentient beings, not for self-liberation. 
Chinese: 
没有菩提心是不能成道的。什么是菩提心呢？简单讲解就是“上求下化”：上求佛道，下度众生。我们修法是为了下化众生，而不是为了自了。 
English: 
Today, everyone has the supreme blessing to receive this Dharma. Practicing Zen requires decades of devoted inquiry to open the original mind, and now, with daily commitments, time doesn’t permit continuous Zen investigation. Relying on the Heart Center Method, with the Buddha’s empowerment, is much more convenient and faster. Practicing Zen through self-effort is like walking on two feet, while practicing the Heart Center Method with the Buddha’s empowerment is like riding a car or flying a plane—so there’s a difference in speed. You must cherish, respect, and protect this Dharma, and practice diligently and continuously. You cannot practice today and stop tomorrow; that will certainly not lead to achievement. The Heart Center Method is marvelous in integrating all methods into one. Buddha Shakyamuni said that practicing the Heart Center Method and forming the fourth mudra can lead to rebirth in the Western Pure Land, and even in any Pure Land of the ten directions according to one’s vow—that is the Pure Land School. Opening the original mind and seeing the true nature—that is the Zen School. Ultimately, when the mind communicates with the worlds of the ten directions, the ten directions’ worlds are fully encompassed in my mind; all Buddhas are in my mind, and I am in the minds of all Buddhas. Light reflects light, interpenetrating infinitely without obstruction—that is the Huayan School. 
Chinese: 
今天大家能得到这个法真是无上的福报。修禅需要几十年尽心参究才能打开本来，而且现在一天到晚的参禅，时间不允许，依靠心中心法，假佛力加持就方便快速多了，参禅自力修行等于用两只脚走路，修心中心法得佛力加持等于乘车子、乘飞机，所以二者有时速上的不同。你们得到这个法须珍惜、慎重、爱护，更要连续不断地精勤修行，不能今天修修，明天停停，那决定不能成就。心中心法更妙在融万法于一炉。释迦佛讲，修心中心结第四印能生西方净土，更能十方净土随愿往生，这就是净土宗；打开本来见到本性，这就是禅宗；证到最后，心通十方世界，十方世界在我心中圆，诸佛在我心中，我在诸佛心中，光光互摄重重无尽彼此交参无碍，这就是华严宗。 
English: 
Therefore, when we say that the Esoteric School of the Mind encompasses all schools without exception, it is not an exaggeration. Obtaining this Dharma is not easy; I urge everyone to practice diligently, persist in meditation and contemplation, and do not take it lightly. More importantly, practice off the cushion as well; it’s not acceptable to let loose like a wild horse after sitting for two hours. You must also be mindful and observe in all activities—walking, standing, sitting, and lying down—to correspond with the Great Way. 
Chinese: 
所以，我们说心密一宗包括诸宗无余，实非过语。此法得之不易，务请大家好好用功，坚持打坐、观照，切勿等闲视之，更重要的还是在坐下用功，不是坐两个小时就可以放野马，乱来了。还须于行、住、坐、卧处时时不忘观照，才能与大道相应。 
English: 
Six Key Points of Practice 
Chinese: 
修行的六个要点 
English: 
First: Let go of everything and practice wholeheartedly. Clinging to worldly matters and being unable to let go—what use is that? All things in this world are formed by conditions, without any real substance, like passing clouds and smoke—illusory and unreal, unattainable, and you can’t take them with you. Even your own body is illusorily present, cannot be preserved, and is unattainable; so things outside the body are even more so. Therefore, recognizing things as real and holding onto them tightly is a foolish act unworthy of a wise person’s smile. Learning Buddhism and cultivating the Way is the great endeavor of great wisdom and courage, not something that people with small roots and small wisdom can undertake. To attain the Way, the first thing is to see through everything. Practice meditation wholeheartedly like a dead person; only then can you enter samadhi and awaken. If you sit on the cushion thinking this and that, with deluded thoughts running wild, then it’s over. You must let go of everything and be like a dead person. 
Chinese: 
第一：一切放下，死心塌地。恋着世间事物放不下，有什么用呢？这世界上的事事物物都是因缘合成，无有实体，犹如过眼云烟，虚而不实，求不得，拿不走。即连各位自己的身体也是假有，留不住，不可得，身外的东西就可想而知了。所以认事物为真，抓牢不放，是不值达者一笑的愚痴之事，学佛修道是大智大慧的大丈夫事业，不是小根小慧的人所能胜任的。要成道，第一要看破一切。死心塌地地打坐，才能入定开悟，假如在座上想这样、想那样，妄念纷飞地乱想，那就完了。一定要一切放下，像个死人一样才行。 
English: 
Second: Meditate and recite mantras, reciting in the mind and hearing with the ears. This is the essential method of practicing the Mind Esoteric Dharma, critically important for entering samadhi and awakening, so I repeatedly remind everyone to practice it without any deviation. People’s deluded thoughts are accustomed to moving; if you don’t concentrate on attentively listening to the sound of mantra recitation arising from the mind, capturing the mind faculty, deluded thoughts cannot cease. Without the cessation of deluded thoughts, how can you enter samadhi and awaken? Therefore, you must recite in the mind and hear with the ears, reciting each word from the mind, hearing it clearly with your ears, so you can capture the mind faculty from giving rise to deluded thoughts and gradually enter samadhi. 
Chinese: 
第二：打坐持咒，心念耳闻。这是修心密的要诀，对入定开悟，关系非常重大，所以再三提示大家，要毫无折扣地照之实行。人的妄念动惯了，不专心致志地倾听持咒的心声，把意根摄住，妄念息不下来，妄念不息何能入定、开悟？所以必须心念耳闻，一个字一个字从心里念出来，耳朵听得清清楚楚，才能摄住意根不起妄念，而渐渐入定。 
English: 
Third: Become aware as soon as a thought arises; neither suppress nor follow it. When a thought comes, you must be able to see it; if you can’t see it, you’ll follow it, and once you follow the thought, delusions will run wild, and you won’t be able to enter samadhi. Therefore, you must become aware as soon as a thought arises, neither following it wandering nor suppressing it from arising. Just ignore it, bring up the correct mindfulness, wholeheartedly recite the mantra; deluded thoughts will naturally dissipate, and you will peacefully enter samadhi. 
Chinese: 
第三：念起即觉，不压不随。念头来时，要能看见，如果看不见就跟着它跑了，一跟念跑，就妄念纷飞不能入定了。所以要念起即觉，既不随之流浪，也不压制不起，只不理睬它，提起正念，一心持咒，妄念自然化去而安然入定。 
English: 
Fourth: Sit at scheduled times, neither hasty nor sluggish. Meditate at scheduled times every day; forming a habit makes it easier to enter samadhi. It’s best to meditate in the morning, even better at dawn. When sitting, do not rush to enter samadhi; sit peacefully with a calm and ordinary mind, reciting the mantra unhurriedly and composedly, neither seeking to enter samadhi and awaken nor vainly seeking supernatural powers. The very thought of seeking to enter samadhi, awaken, or develop supernatural powers is a deluded mind. Once this mind arises, it obstructs your gate of self-awakening—not only will you not awaken, but you also cannot enter samadhi. 
Chinese: 
第四：按时上座，不急不缓。每天按时上座，养成习惯就容易入定，最好早上打坐，凌晨更好。坐时不要急于入定，心情平和地以一种平常心安然入座，不急不缓地从容持咒，既不要求入定开悟，更不妄求神通。以要求入定、开悟、发神通等的一念即是妄心，此心一起，即障自悟门，非但不得开悟，而且不能入定。 
English: 
Fifth: Observe after rising from sitting, continuously and subtly. Extend the calm and stable meditative skill developed during sitting into daily activities. In walking, standing, sitting, and lying down, use it calmly and naturally; observe continuously and subtly, being unattached to anything. Do not let external circumstances pull you along, nor wander with deluded thoughts. 
Chinese: 
第五：下座观照，绵绵密密。把打坐中的静定功夫推广到日常动用中去，在行、住、坐、卧当中冷冷自用；绵绵密密地观照，一切无住，既不让境界拉着跑，也不随妄念流浪。 
English: 
Sixth: Have a broad mind and embrace everything. Practitioners must not have a narrow mind; you must be magnanimous and embrace everything. Even if others are not good to me, I should be even better to them, without the slightest notion of love, aversion, joy, or dislike. Do all good deeds according to conditions and capacities, always and everywhere free and at ease, without a mind of worry over gain and loss, nor thoughts of slander or success and failure. This is the greatest supernatural power. 
Chinese: 
第六：心量广大，容纳一切。修道人心量不能小，要宽宏大量地容纳一切，纵然别人对我不好，我对他还要更好，没有丝毫爱、恶、喜、厌的观念。随缘随份地做一切善事，时时处处潇洒自在，没有患得患失之心，亦无毁誉成败之念。这就是最大的神通。 
English: 
Remember these six points and practice accordingly; you will definitely open your original mind and personally realize the Buddha-nature. If you practice these six points diligently without the slightest slack, I guarantee you can fully realize Bodhi and attain great accomplishment! 
Chinese: 
记住这六点，照之修行，绝定能打开本来，亲证佛性。做好这六点，丝毫不懈，保证能圆证菩提，得大成就！ 
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Prefatory Remarks
We sentient beings, from beginningless, vast eons, have lost our original face; we take the false for the true, call the servant the lord, and from delusion give rise to greed and anger, create karma and receive retribution. Like the spring silkworm spinning its cocoon, we bind and fetter ourselves with no time of liberation. The foolish do not know and accept their afflictions with resignation, not seeking liberation. The wise, though they know birth-and-death is a matter of great urgency and the sea of suffering has no shore, wish to seek liberation yet bitterly find no gate. As with the six heretical teachers of antiquity who investigated the dependent arising of the universe and the myriad things: if they did not say “a divine Self,” they posited a dark principle or annihilationism. Today’s science and philosophy investigate the root of human life and the myriad things; if they do not speak of dualism, they speak of monism. Each speaks with apparent precision, exhausting subtlety and mystery, yet all are like blind men feeling an elephant—there is nothing correct there.
Śākyamuni Buddha, compassionate toward beings, seeing that there was no way for them to leave suffering, manifested in the world to teach and transform them. For forty-nine years, in accord with occasions, capacities, and conditions, he spoke the great and the small, the partial and the perfect, the sudden and the gradual—laying bare his innermost heart, patiently revealing two kinds of fundamental points: first, the fundamental root of beginningless birth-and-death; second, the originally pure essence of bodhi and nirvāṇa. In this way he clarified the mystery of life and the universe and disclosed the reason for the rounds of birth-and-death, so that beings might recognize their own original mind, behold their own original nature, return to the true constant, depart from birth-and-death, and bring the wheel of suffering to cessation.
We sentient beings are innately endowed with the Tathāgata’s wisdom, virtues, and marks—numinously luminous, empty, and quiescent—no different from the Buddha. Only because of ignorance and non-awakening, inverted clinging, and ceaseless agitation, we create karma and receive retribution; thus through shared karma mountains, rivers, and the great earth appear, and through distinct karma the twelve kinds of beings are drawn. Thus again and again, in cycles without end, birth-and-death turns ceaselessly. Now, if we wish to return to the original and depart from birth-and-death, we must first awaken and shatter ignorance. If ignorance is not shattered, one loses oneself and chases after things, gives rise to mind upon encountering conditions—then birth-and-death can never be ended.
Therefore, all sūtras and treatises and all dharma-gates revolve around this very center—apprehending mind and beholding nature—expounding and bringing it to light, so that people may awaken and break through delusive emotions, eliminate ignorance, depart from the false and return to the true, and get on the road home. The reason Buddhism differs from other teachings and surpasses the heterodox is that it strikes directly at the very root of beings’ birth-and-death and of their return to cessation—and this root lies in whether or not one apprehends mind and beholds nature. Thus apprehending mind and beholding nature is truly the quintessence of Buddhism, the crucial key to transcending birth-and-death.
For this reason, though sūtras and treatises are many and their expositions and commentaries may vary, the aim is one. Though the dharma-gates are broad and the skillful means diverse, their purpose does not differ. As it is said: skillful means have many gates; returning to the One has no two roads.
Alas, in this latter age of the Dharma, scholars within the teaching have gone greatly astray. Not only do they not dare to advocate and propagate the magnificent and profound aim and quintessence of this one generational teaching—“apprehending mind and beholding nature”—but they shy from it as from a tiger; they do not even dare to let the phrase “apprehending mind and beholding nature” appear on their lips or in their writings for widespread proclamation. Upon careful examination, the reasons are none other than the following:
(1) Practitioners of the Chan school, lacking teachers, have no one to guide them in their exertion, to give timely hints in accord with their capacity, to wield the tongs and hammer at the crucial juncture and cut off adhesions; and, at the most critical point, there is no one to open their true eye so they personally behold the original. The majority cling uniformly to one dead, rigid huàtóu—“Who is reciting the Buddha’s name?”—and struggle for decades without any news. Thus they take seeing one’s nature to be something profoundly difficult and unapproachable, elevate it high as a saintly realm, do not dare to aspire to it, and all the more do not dare to advocate and promote it.
(2) Most Pure Land practitioners say the Pure Land method is different from others: it advocates “transversal leap” to rebirth in the West and does not require apprehending mind and beholding nature. They do not realize that the Pure Land teaching is a great doctrine that universally embraces the three capacities. Although for those of inferior capacity it does not explicitly speak of apprehending mind and beholding nature and only emphasizes the transversal leap to the West, in fact it has already hidden within its practice the essential meaning of apprehending mind and beholding nature. Consider its practice: while reciting the Buddha’s name, one must “gather in the six faculties, so that pure mindfulness continues without interruption.” Is not “gathering in the six faculties” precisely “putting everything down”? If one does not put everything down, how can one tightly close the gates of the six faculties and gather seeing, hearing, awareness, and knowing into a single Buddha-name? As for the phrase “pure mindfulness continues without interruption,” its meaning is deep and broad; leaving detailed explanation for below, let us speak only from the surface of the words: to use a pure mind to recite the Buddha without break is precisely to instruct people to use the Buddha’s name to shift delusive thoughts continuously and intimately. Because people cannot be without thought—if not mindful of Buddha, Dharma, Sangha, then they are mindful of greed, anger, and delusion—one skillfully uses a single Buddha-name to replace delusive thoughts, so that, unawares, one transforms the deluded mind into the Buddha-mind. Hence, “When the Buddha-name is cast into a chaotic mind, the chaotic mind cannot but become Buddha.” And what is a Buddha? If not apprehending mind and beholding nature, what else?
The school goes further: “To enter samādhi—this is foremost.” What is samādhi? Samādhi is concentration. When one reciting Buddha attains samādhi, the mind that recites and the Buddha who is recited fall away at once—precisely the time when faculties and objects drop off and the duality of agent and object is both absent. To recite Buddha to this point is precisely the Chan “bucket bottom falling out,” the moment of apprehending mind and beholding nature. What then remains of “Pure” and “Chan”? Thus Pure is Chan; Chan is Pure; Chan and Pure are not two households.
For those of inferior capacity, there is no need to speak much profound Chan principle: only instruct them to put down body and mind and uprightly recite; when emotions fall away and the mind is empty, realization naturally comes. For the superior capacity, one hearing brings immediate awakening; nothing more need be said. Thus in Pure Land, those of inferior and superior capacity most easily succeed. Those of middling capacity seem clever yet are not truly clever, seem dull yet are not truly dull: not truly clever, they cannot easily see through worldly conditions and put everything down; not truly dull, they are unwilling to plant their feet solidly and earnestly recite the Buddha; therefore they do not easily succeed.
Furthermore, in recent times Pure Land practitioners mostly seek to economize effort, relying solely on Amitābha’s welcoming to the West. They are unwilling to vigorously use the power of Buddha-recitation to sweep away the deluded mind’s habitual stains and transform themselves, while prettifying it as “ours is the other-power gate; we rely on other-power for cultivation.” When they hear of “single-mindedness without confusion,” they shake their heads, saying, “No need, no need! In Pure Land, only faith and aspiration are needed; Amitābha will naturally welcome us; whether one’s practice has power or not is of no importance.” Where, then, do they need “apprehending mind and beholding nature”! And where do they know that “single-mindedness without confusion; the blossom opens, one sees the Buddha and realizes the unborn” is a synonymous expression for apprehending mind and beholding nature!
(3) Many Esoteric practitioners incline toward marvels and supernormal powers; some even flaunt themselves before the world to satisfy their fame and profit, fundamentally disregarding the work of realizing the essence, awakening to the Way, and ending birth-and-death—turning the great Esoteric teaching into something full of demonic air. The Esoteric banner of becoming Buddha in this very life or very body—that is, apprehending mind and beholding nature—has long been thrown beyond the ninth heaven.
Since our country’s three major schools are in such decline and confusion, the other schools that survive only in name need not be mentioned. Thus the entire brilliant and resplendent Buddhism has been spoiled into a smoky, foul mess by its unworthy descendants; how can latecomers know where the spirit of Buddhism lies! How could they cultivate their person and nurture their nature, return to naturalness, and free themselves from birth-and-death! Speaking of it, how could it not make one grieve to the marrow!
Furthermore, Buddhism is the great teaching that educates people to understand truth, abandon delusive views, turn from evil to good, leave crookedness and return to the straight, and transform humankind; it is the wholesome Dharma that awakens people from dream and delusion, frees them from grasping, from selfishness, and brings them to devote their strength in service to the many, seeking welfare for all beings—benefiting the multitudes universally. Still more, it is the wondrous Dharma that leads beings to abandon confusion and realize the true, to lay down their heavy burden (the things that adhere in the mind), and to live lightly and happily, meaningfully and valuably, gaining true benefit. Therefore it is a religion of tremendous, realistic, positive significance for society and nation. For all social unrest and national turmoil without exception arise from people’s three evil roots: greed, anger, and delusion. Because material desire burns hot and greed swells high, people use every means to commit crimes like embezzlement and malfeasance, speculation and profiteering, smuggling and bribery, even conspiracy and rebellion, cliquism and private gain. Buddhism cuts directly into these three poisonous roots—greed, anger, and delusion.
As for the movement of the world and the lot of humankind, they are all the karmic retributions summoned by people’s own ignorant, delusive agitation and attachment to conditions. In other words, they are all self-made and self-received; it is not the doing of ghosts or gods. Moreover, as long as people swiftly awaken, recognize their own original mind and behold their own original nature, everyone can become a Buddha. The Buddha advocates complete equality without class distinctions—a vast and broad teaching. Hence many maintain that Buddhism is non-religion.
Furthermore, looking at Buddhism’s aim, the complete-teaching takes the most ultimate point of view and says there is no birth-and-death to be ended, no nirvāṇa to be realized, no Buddha and no beings, all dharmas empty. To give rise to a single thought is already to deviate from its own tenet; as it is said, “To raise the mind is already wrong; to stir a thought is already contrary.” It takes “having nothing as its doctrine” as its doctrine. “Having nothing as its doctrine” is Buddhism’s true doctrine; to have something as one’s doctrine already falls into partial views. Thus many also call Buddhism non-religion. But they seem to forget that although Buddhism takes “having nothing as its doctrine,” it is not without a pivot; there is still the “doctrine of having no doctrine,” and so it is not non-religion. What Buddhism speaks is the dialectical truth: because it has nothing as its doctrine, it should not be called a religion; because it takes “having nothing as its doctrine” as its doctrine, it should not be called non-religion. Neither empty nor existent, neither existent nor empty—this is Buddhism’s aim of not establishing the two extremes of the middle way. To understand this aim, one must apprehend mind and behold nature! From this it is clear that apprehending mind and beholding nature is the most crucial topic for learners of the Buddha.
Since apprehending mind and beholding nature is so important to students of the Buddha, then what exactly is its content? How can one realize it? What is the scene (domain) when it is realized? What functions does it have afterward? These are questions learners of the Buddha both long to understand and must urgently research. In order to be clear and easy and to facilitate readers’ realization, we will explain briefly as follows.
(A) The Meaning of “Apprehending Mind and Beholding Nature”
Put briefly and comprehensively, “apprehending mind and beholding nature” means: by thoroughly investigating the forms and functions of people’s “mind” (the original mind), one penetrates, comprehends, and spiritually intuits the wondrous essence and true principle of the source of life—“nature” (the original nature)—so as to awaken from delusive dreams, end birth-and-death, and realize great nirvāṇa. Analyzed in detail, its meaning is exceedingly deep and vast, for it is the quintessence of this generational teaching; one can say that the Tripiṭaka and twelve divisions are all its footnotes. For now we can only select its essentials and speak of them in outline.
Before discussing the content of “apprehending mind and beholding nature” and how to do it, let us first sketch the contours of mind and nature to facilitate analysis.
What then is “mind”? And what is “nature”? “Mind” does not mean the lump of flesh in our chest; rather, it is the thoughts and ideas that arise in relation to conditions. The Buddhist scriptures call this the “reflections of the six dusts”: the faded reflections of form, sound, scent, taste, touch, and dharmas—abbreviated as “arising in collection is called mind.” The meaning is: originally we have no mind—no thoughts or ideas; only because there are conditions such as forms and the like do we receive their images from various particular conditions, produce cognition, distinguish sameness and difference, establish names, give rise to love and hatred, acceptance and rejection, and actions—thus all sorts of mental thoughts arise. This mind arises in conjunction with environment; it does not arise one-sidedly and alone, and so it is called “arising in collection is called mind.” This is just like the modern theory that “thought is the reflection of objective environment.” If one speaks in detail of its forms and contents, the Yogācāra Treatise on Establishing Only-Consciousness speaks clearly: it can be divided into eight principal minds and fifty-one mental factors. To save time and space, we will not elaborate here; readers may study the Establishing Only-Consciousness Treatise themselves.
If mind is thus, then what is “nature”? Nature is the root from which mind arises, the origin of mind. Modern theories consider it the energy that gives rise to mind: without it, mind cannot arise in relation to conditions. Our ability to give rise to mind in relation to conditions is entirely its function. It is formless and imageless, and so the eye cannot see it; but it can produce all sorts of functions, therefore it truly exists. The ancients likened it to glue-blue within color, or the taste of salt within water: though not visible to the eye, it is in fact functioning. In the scriptures it has many names: the one true dharma realm, suchness, Tathāgata-garbha, Buddha-nature, true mind, great perfect prajñā, and so forth. Only because beings are deluded and unawakened, not knowing there is this wondrous essence, have they, from beginningless time, only joined with birth-and-death and amalgamation and become the deluded mind. Thus mind and nature are originally one, like water and waves—not two different things. Today the world advances by leaps largely through automation; and automation relies on thermal energy. Without thermal energy there is no power; without power all is motionless and dead. Likewise, our ability to think, work, and create inventions relies on the power within, and this power is the function of nature. Therefore, though nature cannot be seen with the eye, it truly functions—just as electricity cannot be seen, yet all illumination and motive force are its function. In the scriptures, nature is called “essence” (tǐ), and mind is “function” (yòng); nature is the principle (lǐ), mind is the affair (shì). Yet within the Chan school they often use the two interchangeably—calling mind “nature” and nature “mind.” As long as we penetrate their inner purport and clarify their demarcation, we will not be confused.
Having understood the appearance and definition of mind and nature, we must further investigate how “nature”—the source of life—gives rise to mind in relation to conditions; why do conditions arise so that birth-and-death continues without end? Still more, we must understand what the implications of “apprehending mind and beholding nature” encompass; how can one apprehend it and behold it and thereby depart from birth-and-death? Let us now divide this into five sections and discuss in detail.
(1) To apprehend mind and behold nature is to discern that mind is delusive and unobtainable; when the frantic mind is stilled, one beholds the true nature.
If we people wish to be free of birth-and-death, we must first know its origin. One who would cut off the flow must first know where the source lies; only then can one plug the source, cut off the flow, and roam at ease beyond birth-and-death. How then did the mass of beings come to bob up and down endlessly within the six destinies? The Buddha Śākyamuni told us in two succinct lines: “The three realms are only mind; the myriad dharmas are only consciousness.” Analyzed, this means: all beings are innately endowed with the Tathāgata-store nature: it is the unarising and unceasing, untainted and pure, neither coming nor going, imageless and numinously responsive, omnipotent essence; it is beyond delusion and awakening; in essence it transcends ordinary and sage. But beings, not knowing and unawakened, with no experience, do not know that the wondrous essence is originally luminous; they give rise to a single thought that “recognizes illumination,” and using their innate wondrous enlightening radiance, they conjure it into a deluded “illumination that is illuminated.” Taking what was originally one—awareness and illumination (awareness is illumination; illumination is awareness; there is no duality)—they divide it into awareness opposed to illumination: awareness outside illumination, illumination outside awareness; awareness is what illumination illuminates, illumination is what awareness is aware of; thus agent and object stand together. This is what the Śūraṅgama Sūtra calls “taking the luminous of essential awareness as the awareness of illumination—deluded to be ‘illumination that is aware.’” Because of this ignorance (this “illumination that is aware” is what we ordinarily call ignorance), deluded regarding the originally complete luminosity, they turn the innate imageless suchness into ālaya-consciousness (like a normal person intoxicated with strong liquor). Thus the numinously luminous true emptiness turns into a stubborn void; within that stubborn void, ignorance moves delusively and coagulates into the four great delusive elements (the Tathāgata-store nature is innately endowed with the capacities of earth, water, fire, and wind; through delusive stirring, their appearances manifest; the world is the condensation of these four great elements). This is what the Śūraṅgama Sūtra calls “Deluded, there appears an empty space; relying on space, the world is established.” Because there are the four great delusive elements, the innate light of wisdom turns into delusive seeing, and then takes those delusive elements as the object seen. Long habituated to delusive seeing, it then seizes and appropriates a small portion of the four great elements as “I”; thus delusive seeing entrusts itself to the four greats as “my body”—that is, the eight consciousnesses wrapped in ignorance hide within the bodily faculties; the four greats are originally insentient, but because delusive seeing appropriation occurs, they come to have sentience. The true mind is measureless; now sealed by ignorance, it hides within the four greats and is taken as the mind. This is called “form mixed with delusive thought; the appearance of thought becomes the body”—the five aggregates are the “sentient being.” Also as the Śūraṅgama Sūtra says: “When perception is cleared, lands are formed; when knowing and feeling arise, there are sentient beings.”
From this we see that the body–mind and world arise through the fault of a single thought that “recognizes illumination” (that is, ignorance). Having lost their original nature and taken things as self, beings chase after external conditions, are deluded and attached without letting go, create karma and receive retribution, and turn in birth-and-death without cease. The scriptures say: “When mind arises, all dharmas arise; when dharmas arise, all minds arise.” Seeds bring forth manifestations; manifestations again perfume seeds; causes bring about results; results again summon causes—cause with result, result with cause—round and round without end. Thus beings, from the place of no birth-and-death, vainly suffer the pains of the rounds of birth-and-death without rest!
Therefore I say: our mind is delusive and unreal. It is only the faded reflection of the six dusts; and the six dusts (that is, the things of the world) are themselves conjured through the delusive knotting of ignorance—originally unobtainable. The scriptures say: “Not produced from itself, not produced from another, not produced jointly, not produced without cause.” Then the delusive mind that arises from it is delusion within delusion. Modern philosophers also say that “mind” is the reflection of objective matter; but they only say that mind arises from matter without stating how matter arises—they do not speak as comprehensively as the Buddhist scriptures. The Buddha says: “Mind is not mind from itself; because of things there is mind. Things are not things from themselves; because of mind there are things.” This clearly states the principle that mind and things are mutually cause and effect and arise delusively.
Since both mind and things are delusive and unobtainable, when one suddenly awakens from the dream and realizes that body–mind and world are originally empty—this is apprehending mind. In that originally empty place, it is not like wood or stone, insentient and unaware; rather it is void and luminous, perfectly clear; though perfectly clear, it is silently unmoving, with not a single thought arising. What is this? This extraordinary yet ordinary scene—what else could it be but our own unarising and unceasing, eternally abiding true suchness itself! When this very self-essence is suddenly laid bare, seizing it all at once is called personally realizing one’s original face; it is also called beholding one’s nature.
“Beholding nature” does not mean using the eyes to see some thing; it is the mind-ground Dharma-eye’s intimate, deep, and thorough realization and spiritual reception. The scripture says: “At the very moment of seeing seeing, what is seen is not seeing.” Thus apprehending mind and beholding nature is to thoroughly behold the true nature when delusive knowing and delusive views are shattered, when the frantic mind ceases, and when body and mind fall away.
For example, when the Second Patriarch, Great Master Shén-guāng, saw the First Patriarch Bodhidharma, he said, “My mind is not at peace; I beg the Master to pacify it.” The Patriarch said, “Bring me your mind and I will pacify it for you.” After a long time the Master said, “I have sought this mind and cannot obtain it.” The Patriarch then, following the current, said, “I have pacified it for you completely!” At those words the Master greatly awakened. This is precisely to, at the place where “seeking mind is unobtainable” (when the prior thought is cut off and the subsequent thought has not yet arisen), thoroughly behold this lucid numinous awareness that does not fall into annihilation (although thoughts are cut off at that moment, it is not like wood or stone, insentient). The marvel of this kōan lies in the fact that mind arises in collection and is delusive and has no real source; when pursued, it vanishes into nothing. But though thoughts cease and empty, the capacity (namely, nature) does not perish; those who are capable at this very moment throw their spirit into it, turn the light around and recognize it—this is beholding nature. As for the indestructibility of energy, modern scientists all acknowledge it. Of all energies, none surpasses the energy of nature: because nature is imageless, supremely great and supremely firm—so great nothing is outside it; so small nothing is inside it; it can crush everything, while nothing can crush it; thus it cannot be measured or compared. It is nature that is reborn in the six destinies to suffer and enjoy; it is also nature that, having ended birth-and-death, roams beyond. Therefore, to end birth-and-death one must apprehend mind and behold nature.
(2) To apprehend mind and behold nature is to understand that all the wondrous functions of mind arise relying upon the essence of nature; from function one sees the essence; from the flow one attains the source.
An ancient worthy said: “Essence has no form or image; without function it does not manifest. Nature has no shape or appearance; without mind it is not clear.” By arousing function one precisely reveals essence; by apprehending mind one can behold nature. This means: to behold nature, one must work through apprehending mind; apart from mind there is no nature to behold. Because the essence of nature has no image and cannot be seen, while mind is function, and function without attributes is not evident—only from the manifest function of mind with attributes can one see the imageless essence of nature. As stated above, our thinking, working, creation, invention, and even the civilization of the present world are all the functions of mind. To behold nature, one must see it through these functions; apart from function, there is no nature to behold. Just as with worldly affairs and principle: affairs cannot be accomplished without principle; principle does not manifest without affairs. Principle establishes precisely so affairs are accomplished; when affairs are accomplished, principle is revealed. Principle is affairs; affairs are principle; principle and affairs are not two. Thus to see principle, one must see it through affairs; apart from affairs, there is no principle to behold.
For example, the “King of Different Views” asked Venerable Bāluótí, “What is Buddha?” The Venerable said, “Seeing nature is Buddha.” The king said, “Have you seen nature?” The Venerable said, “I see Buddha-nature.” The king said, “Where is this nature?” The Venerable said, “Nature is in function.” The king said, “What function? I do not see it now.” The Venerable said, “Its bright manifest function—the king does not see it himself!” The king said, “Is it present in me?” The Venerable said, “If the king is functioning, there is nothing that is not it; if the king is not functioning, the essence is hard to see.” The king said, “When it functions, in how many places does it appear?” The Venerable said, “When it appears, there are eight.” The king said, “Speak to me of these eight.” The Venerable said, “In the womb it is called body; in the world it is called person; in the eye it is called seeing; in the ear it is called hearing; in the nose it discriminates scent; in the tongue it engages discourse; in the hand it grasps and holds; in the foot it travels and runs. It pervasively appears, encompassing the entire dharma realm, yet can be gathered into a single mote. Those who know recognize this as Buddha-nature; those who do not call it ‘the spirit-soul.’” Hearing this, the king awakened.
Again, in the Diamond Sūtra, why did the World-Honored One, before teaching, first insert the episode of donning robe, taking bowl, entering the city, begging for food, and then arranging his seat and sitting? It was to arouse in the assembly the potential for imageless prajñā; he had to make use of the visible forms of the six perfections. Without essence there can be no function; all the functions before our eyes, in each and every place, are turning back to reveal the imageless essence of prajñā. But we people do not recognize this, and so the Buddha borrowed these affairs-with-form to secretly show the imageless wondrous essence and lead us to enter the perfection of prajñā.
Nature truly is not nonexistent, but it cannot be heard with the ear, cannot be seen with the eye, cannot be known by knowing, cannot be cognized by consciousness; it can be illumined by wisdom, wondrously contemplated, intuited, spiritually received. Hence, “Just thus is intuitive realization, and intuitive realization is just thus.” The secret practices of the six perfections are the Buddha’s teaching without opening his mouth. In this way prajñā’s light shone, and Subhūti, resonating with it, immediately matched the occasion and conditions, rose from his seat and asked—thereby completing the marvelous scripture, the Diamond Prajñā.
(3) To apprehend mind and behold nature is to realize that mind is originally absent and nature is originally present.
As stated above, mind and nature are like affairs/function and principle/essence. Affairs and function have forms and images, visible to the eye, but they are seemingly existent yet actually empty, due to being dependently arisen and empty in nature. The principial essence has no images to be seen, but it is seemingly absent yet actually present, because though empty in nature it gives rise to conditions. The two complement each other: apart from essence there is no appearance; apart from appearance there is no essence. Thus: neither empty nor existent; both empty and existent; empty is precisely existent. We must not only be unattached to all appearances and avoid falling to one side, but also, through the delusively arisen appearances, clearly behold the true essence of nature.
The Śūraṅgama Sūtra says: “The nature of form is true emptiness; the nature of emptiness is true form.” The essence of nature is true emptiness—without form or image; imageless true emptiness is precisely the essence of nature. All forms with attributes are delusive forms; delusive forms have no essence, like flowers in the sky or the moon in water—unobtainable, mere delusive imagining. Therefore the Heart Sūtra says: all is nonexistent—there are no worldly eyes, ears, nose, tongue, body, or mind, nor form, sound, scent, taste, touch, dharmas; there are also no śrāvakas’ and pratyekabuddhas’ suffering, origin, cessation, path, nor the twelve links of dependent arising; still less are there bodhisattvas’ wisdom and attainment. Only at the place where all is unobtainable does one attain anuttarā samyaksaṃbodhi. This reveals that we, at the place where mind is originally absent, thoroughly behold the originally present essence of nature.
In the Chan school this is called “exhausting and eliminating” and “reliance on nothing.” For example, Layman Páng asked Mazu, “Who is the one who does not associate with the myriad things?” Mazu said, “Wait until you can drink in the waters of the West River with one gulp; then I will tell you.” When thoughts are utterly exhausted and empty and existent both vanish, the wondrous essence of true emptiness naturally appears. Or, as with the modern Chan Master Chǔquán, who visited the Patriarch Fǎzǔ of Chìshān. One day the Patriarch asked, “The Lotus Sūtra speaks of opening, showing, awakening, and entering the Buddha’s knowledge and vision; throughout the generations the patriarchs each had their expositions, but all are the patriarchs’ own and do not pertain to you. Now I want you to speak of opening, showing, awakening, and entering the Buddha’s knowledge and vision out of your own breast. How will you open, show, awaken, and enter?” The Master was silent. The Patriarch sighed, “To investigate Chan like this is to waste your time; what use is it?” and punished him to kneel and meditate. For the time of three sticks of incense he sat; when the timekeeper struck the board, he suddenly awakened. The Patriarch examined him: “How do you open the Buddha’s knowledge and vision?” He replied, “Open what is originally present.” The Patriarch asked, “How do you show?” He said, “Show what is originally absent.” The Patriarch asked again, “How do you awaken?” He said, “Awaken to no "existence and non-existence".” Again he asked, “How do you enter?” He said, “Enter with no obstruction between going out and coming in.”
(4) To apprehend mind and behold nature is to awaken that mind is precisely nature and nature is precisely mind.
Chan Master Zhēnjué said: although mind and nature seem to have the distinction of essence/function and principle/affairs, in actuality they are neither one nor different. From the perspective of affairs, wondrous function follows conditions and responds, manifesting the myriad categories with apparent forms and images; yet the wondrous essence is unmoving, free of all contraries, apart from all appearances. Therefore it is not “one.” But function issues from essence and does not leave essence; essence can issue function and does not leave function. From the perspective of not leaving each other, therefore they are not “different.” The scriptures say: “All affairs and appearances are the manifestation of nature.” Though affairs and appearances differ, divided into categories with their differences, their nature is one. Thus: “There is nothing that does not flow from this dharma realm; there is nothing that does not return to this dharma realm.”
A bright mirror does not fail to reflect images, and there are no images that are not a bright mirror; all reflections are from the bright mirror, and without the mirror there are no reflections. Mind and nature are also thus: nature is the true empty wondrous essence, and mind is the function with attributes and images. Thus, where there is the essence of nature there is necessarily function with attributes; without attributes there is nothing by which essence is revealed. Therefore, appearance is precisely nature, and nature is precisely appearance; apart from appearance there is no nature, and apart from nature there is no appearance. It is not like a stubborn void—murky and unresponsive, dead and insentient—falling into annihilation.
Beings, deluded, take the head and recognize the reflection; they cling to appearances and create karma and therefore attract the defiled land of the five turbidities. Buddhas, beholding nature, dismiss appearances; pure and undefiled, they realize the adorned Pure Lands. Though true/false and pure/defiled differ, the nature that manifests the appearances is one. We need only convert our error of “recognizing the reflection and dismissing the mirror” into “recognizing the mirror and dismissing the reflection,” and the defiled land is immediately the Pure Land—it is not necessary to wait until after death to be reborn. The scripture says: “As the mind is purified, the Buddha-land is purified; if you wish to purify the land, first purify your mind.” This has good reason.
“True emptiness and wondrous presence” means we exclude a stubborn void: function arises from essence. Because it is true emptiness, it can follow conditions; because it is wondrous presence, it can give rise to function. “Wondrous presence is true emptiness” means we exclude real existence: function is taken back into essence. Because following conditions gives rise to function, myriad delusive appearances appear; thus the Smaller Sukhāvatīvyūha speaks of the adornment of the Buddha-land. Because the essence is pure and undefiled, not stained by a single dharma, the Diamond Sūtra says “not a single thing is established.” “Not a single thing is established” is precisely the adornment of the Buddha-land, and the adornment of the Buddha-land is precisely “not a single thing is established.” Thus the “Diamond” is the “Amitābha,” and “Amitābha” is the “Diamond”—not two.
Mind and nature seem different in body and appearance, yet in truth they are as one—like water and waves. Water takes wetness as its essence; waves take movement as their appearance. The nature of water and the appearance of waves seem not one, but waves are precisely water, and water is precisely waves; wetness is not different. Therefore one who truly beholds nature can see the Way not only with the mind-ground Dharma-eye, but even with the fleshly eye can thoroughly behold true nature—because nature is precisely appearance and appearance is precisely nature. The ancients said, “Amid the myriad images, one’s body alone is plainly revealed!” And again, “Mountain rivers and the great earth wholly reveal the Dharmarāja’s body!” This points out that the myriad things of this world are all the manifestation of our nature-essence.
The Diamond Sūtra says, “If one sees that all appearances are not appearances, one thereby sees the Tathāgata.” If we can thoroughly investigate this principle and, in daily life, behold nature through appearances—taking no appearance as an appearance—then right there we transcend all existence and roam beyond the three realms! When Venerable Shēng preached, stubborn rock nodded its head; the sentient and the insentient equally realized the seed-wisdom. Whatever the eye sees and the ear hears, none is not the Buddha. In the Chan school this is called “directly pointing to mind and nature.” For example, Dàmèi asked Mazu, “What is Buddha?” The Patriarch said, “Mind itself is Buddha.” On hearing this, Dàmèi greatly awakened. Again, Língxùn asked Guīzōng, “What is Buddha?” Guīzōng said, “I am afraid that if I tell you now, you won’t believe it!” Língxùn said, “If the Master speaks sincerely, how could I not believe?” Guīzōng said, “It is precisely you.” Língxùn had insight at these words. See how decisive! How direct! How joyful!
(5) To apprehend mind and behold nature is to understand that mind and nature do not abide; not a single thing is established; one returns to having nothing to obtain.
Mind and nature are originally empty, numinous, and without abiding; only thus can there be wondrous function. If there is any abiding whatsoever, it becomes a nest. Mind and nature originally have not a single thing; to speak of empty and existent, delusion and awakening, true and false—all are mutually opposed dualities and are empty prattle. As it is said, “So long as there is talk, there is no real meaning.” When one thoroughly realizes the mind-source and clearly beholds true nature, delusion being gone, where can awakening stand? “Not standing” also cannot stand; there is not a single dharma to be obtained. Thus it is said: the emptiness of person is not true emptiness; one must also empty the self of dharmas, and empty even emptiness—only then have you truly returned home and sit securely. This is what the ancients called “having no attainment, nothing obtained; no cultivation, no realization”—and this is truly the attainment, the obtaining, the realization. If one takes oneself to have any dharma to obtain or any path to accomplish, one falls right into the attachment to holy positions: at the least, birth-and-death is not ended; even if one ends the birth-and-death of portions, one certainly cannot end the transformed birth-and-death, because attachment to dharmas is the obstacle to transformed birth-and-death. At the greatest, one goes mad and becomes a demon—the consequences are unthinkable!
As for the talk of “no cultivation, nothing obtained, no realization,” this is the speech of those who have arrived at the homeland and are free; it is also the initial “cause-stage method” for those who understand the Tathāgata’s secret intent. Because beings are originally Buddha and are not made Buddha by cultivation, but only because they are unawakened and lose themselves chasing things—pursuing external conditions—they have fallen into being sentient beings. Now if one awakes keenly—like a thousand-year dark room brightened by a single lamp—one immediately restores the original nature. What cultivation and realization is there to speak of? Hence, no need for toil and shoulder-work of cultivation and realization. Yet if the habitual stains are thick and the delusive grasping is deep, then though one understands this principle, encountering conditions one’s mind still arises; there is still the need for earnest and continuous sweeping away! Moreover, if one only understands in theory that beings are originally Buddha and has not personally beheld one’s nature but only planted the cause for future Buddhahood, then all the more one must diligently cultivate to realize personally. One must not open the big mouth and speak big words, deceiving self and others and dismissing cultivation and realization—thereby from careless abandon incurring disaster!
When one thoroughly realizes mind and nature and not a single dharma is established—no Buddha and no beings—one all day long seems foolish or dull and responds to conditions letting things take their course: all are Buddha affairs. As it is said, “Laughter and anger, cough and sigh, all are the Ocean-Seal’s light; putting on clothes and eating rice, carrying water and fetching firewood, nothing is not supernormal function and wondrous use!” Among these there is nothing to select or rely upon; therefore it is called “returning to having nothing to obtain.”
As soon as there is anything given weight, the gate of self-awakening is obstructed. Therefore, the great worthies of the Chan school are skilled at removing adhesions and untangling fetters, immediately causing learners to put down their heavy burden and open the gate of awakening. For example, seeing someone fall into the previous answer “mind itself is Buddha,” when another monk asked “What is Buddha?” Mazu replied, “Not mind, not Buddha!” When a monk asked Linji, “What is the person of no rank within the mass of red flesh?” Linji pushed him away and said, “What is the person of no rank worth to a dry shit-stick?” Again, as in the second kōan cited under section (4), when Língxùn, having insight at those words, asked, “How does one maintain this?” Guīzōng said, “A speck in the eye and flowers whirl through space!” These examples clearly show that true nature is without abiding and not a single thing is established. Therefore, to thoroughly awaken the true mind, we must neither attach to Buddha-seeking nor be enamored of marvels and supernormal powers!
Zhàozhōu said, “The single character ‘Buddha’—I do not like to hear it!” Later generations may find fault, saying he still “does not like”—but Zhàozhōu’s intent lies in cutting off legalistic views, showing that there is not a single dharma to be obtained and nothing to rely upon—not in liking or not liking. As for the fault of speaking, whenever there is talk there is residue; like the numinous turtle swinging its tail and sweeping away its tracks—though the tracks are gone, there remains the sweep-trace. Thus when the great worthies of the Chan school speak to the end, there is no way to open the mouth—they brush their sleeves and return to the abbot’s room to show the final point.
From the above it is evident that apprehending mind and beholding nature is truly the pivotal thread of Buddhism, the guiding standard for learners of the Buddha! If we truly wish to leave birth-and-death and accomplish the great Way, regardless of which school we cultivate, we must strive toward this great aim of apprehending mind and beholding nature. We must not retreat in fear of difficulty! All the schools’ gate-establishments and methods of cultivation are nothing but means to still the mind and halt thoughts, and these means all have apprehending mind and beholding nature as their aim. Therefore apprehending mind and beholding nature is the general principle for the schools of Buddhism; if one does not cultivate in accordance with this general principle, one is not a Buddhist. Furthermore, our birth-and-death is due to ignorance and non-awakening; if we do not awaken and shatter ignorance and let the light of wisdom blaze forth, how can we end birth-and-death? Therefore apprehending mind and beholding nature is the vital pass for ending birth-and-death and the hub for realizing the great Way. Followers of any school of Buddhism must not ignore it, deny it, or deviate from it; rather, they must exhaust their wisdom and courage and energy to strive to realize this grand aim!
(B) Establishing “Apprehending Mind and Beholding Nature”
Having discussed in detail the meaning of apprehending mind and beholding nature, we deeply know it vitally concerns Buddhism. If Buddhists all practice and propagate it and promote it, Buddhism will flourish and prosper; if not, Buddhism will languish, breathless and listless. The rise and fall of a religion depends on its spiritual substance; if there is only the shell without the essence, it must gradually decline. “Apprehending mind and beholding nature” is the general principle and the quintessence of Buddhism. Thus, all schools and every dharma-gate revolve around it, skillfully adapting to the different habits and distinct faculties of beings to establish many kinds of methods of cultivation, so as to promote and expand it. Though methods are many, the aim is one. If practitioners do not diligently and devoutly cultivate according to the rituals and dharma-gates established by their respective schools—if they merely burn incense and bow in order to seek some blessings—then they cannot attain the essential aim of their school: apprehending mind and beholding nature. Not apprehending mind and beholding nature, they naturally fail to reach the true aim of learning the Buddha. If Buddhism’s spiritual aim cannot be manifested, how could it not decline and wither day by day? Therefore, if we are to revive Buddhism, we must advocate apprehending mind and beholding nature!
Then, by what methods can we attain this aim? And which methods are the most rapid, simplest, and most feasible? In order to suit the preferences of practitioners of superior, middling, and inferior capacity and to make it convenient for those of different habits to quickly enter, we will select from the Chan, Pure Land, and Esoteric schools the simplest, quickest, and most convenient methods of cultivation and introduce them in detail below. As for the other schools, as mentioned above, they have only the name without the reality and lack genuine cultivators. For example, Tiantai has the methods of “Stopping and Seeing,” yet today practitioners all cultivate Pure Land. Huayan has the three contemplations, but those who cultivate do not cultivate contemplation; they enter either Chan or Pure Land. The Faxiang school also has the Yogācāra contemplations, but adherents of the school now only discuss doctrines, analyze terms, and do Buddhist studies without entering contemplation—and they even drink from separate rivers with the nature school, engaging in endless disputes. As for other schools like the Sanlun and so on, even the names and meanings have gradually faded from people’s minds. We will therefore set them aside for now and not discuss them. 
(1) The Chan School
When it comes to apprehending Mind and seeing one’s nature, no method is more straightforward or more rapid than Chan. Chan is a special transmission outside the teachings: it does not establish written words, it points straight to the human mind so that one sees one’s nature and becomes a Buddha. It does not, like other schools, set up many circuitous rites and rules, having practitioners proceed step by step through gradual cultivation to slowly arrive at realization. It is as though one wished to enter a treasury of jewels: Chan has but a single door—open it, and you enter. Other schools have at least two doors, and often more than three or four.
For this reason, Chan is the orthodox lineage of Buddhism. Its house style is lofty and severe; its momentum vast and imposing. Talents emerged in succession; the atmosphere was boundless and kaleidoscopic; thus it alone was called the “gate of the school.” The flourishing of Chinese Buddhism depended on this school as the pillar in mid-current, single-handedly bearing the great beam. Sadly, by the time we come to recent generations, this lone “gateless gate” seems to have been blocked shut. Not only are able people few; gone without a trace is the vigorous bearing of the former great masters—those dragon-like and tiger-like adepts who could “loosen or tighten, seize alive or slay to bring to life,” who met situations with timely pointers and transformed people on contact. The so-called Chan of late—from south to north, from east to west, all over the world—only teaches people to investigate one fixed, rigid, dead “head of a saying”: “Who is reciting the Buddha’s Name?” If you ask for some expedient other than “Who is reciting the Buddha’s Name?”, they cannot extricate themselves; they say only that Chan must be investigated by oneself and there is no need to ask others. They cannot display a different eye and skill with adept disclosure so that students awaken on the spot. As a result, Chan practitioners grind away in bitter investigation for decades with no news at all; “apprehending Mind and seeing one’s nature” comes to be regarded as a relic of history, put back on a high shelf. The Venerable Taixu lamented without limit: “Nowadays the sons and grandsons of Chan all transmit the Dharma by means of a scroll, not by transmitting the Dharma after apprehending Mind and seeing one’s nature. As for those who call themselves nth-generation heirs of Linji, they are nothing but a blank sheet of paper. When did they ever awaken to Mind!” Can one hear such words and not feel heartbroken?
What is most crucial for Chan is the teacher’s capacity. That students can swiftly awaken depends entirely on a clear-eyed teacher who presses and tempers them from the side, giving timely pointers to break things open. Otherwise, for beings weighted by karmic obstructions, the mysterious pass is tightly shut, the lock of discursive consciousness is hard to open; how easy is it to rely on one’s own power and “investigate” one’s way through? But now that such teachers are so scarce, where can one seek a great hand with the master’s brush who will work for others with sincerity and skill? So all sorts of “wild fox spirits” hide themselves behind one stock, hearsay “head of a saying”—“Who is reciting the Buddha’s Name?” If you ask, “What is Buddha?” they tell you to go investigate “Who is reciting the Buddha’s Name?” You ask, “What is it that is neither mind, nor things, nor Buddha?” and they also tell you to investigate for yourself “Who is reciting the Buddha’s Name?” In short, outside of “Who is reciting the Buddha’s Name” there is no instruction at all. In this way, those above proceed and those below imitate, and Chan is turned into a mere empty name—a filthy mess. Is this not cause for pain and regret?
If this and that are both to be investigated by yourself, then what need have you of a Chan master? To speak plainly, it is not worth a laugh: the so-called “Chan master” has not opened the true eye and is a blind man with eyes wide open. If you ask such a one to work for others with expedient skill, is that not asking a blind man to make winsome eyes? Should one or two clear-eyed people say, “You need not investigate like that; use the direct-pointing method instead—point straight to how he is his original face and have him see his nature on the spot,” then they slander you as “wild-fox Chan.” Having toiled for decades with no news themselves, they suspect others also cannot see nature. They further say, “What the ancestral hall has transmitted is that investigating Chan means to investigate ‘Who is reciting the Buddha’s Name’; where is there any direct pointing?” This is “being unable oneself, and doubting others.” How could the Chan school not decline into despondency?
In fact, from ancient times Chan did not require investigating any “head of a saying” at all, but was a matter of direct instruction. As Layman Fu said: “Night after night I sleep embracing the Buddha; morning after morning I rise together with him. In rising and sitting he constantly accompanies me; in speaking and silence we dwell together. Not separated by a hair, like a body and its shadow. If you wish to know where the Buddha is, just this very voice is it.”
Master Baozhi’s “Great Vehicle Praise” and “Verses of the Twelve Hours” are both direct pointing. The last two lines of the Twelve Hours say: “For one who has not yet finished—listen to a single word: just this—who is moving the mouth right now?”—all the more direct, swift, and clear.
Master Huisi of Nanyue composed: “Heaven cannot cover it, earth cannot support it; no going, no coming, no obstruction. No long, no short, no blue, no yellow; not in between nor inside nor outside. Transcending the herd yet together with the crowd, too mysterious to be named; when one points to things to transmit the mind, people do not understand.” The Cloth-Bag Monk versified: “Only this mind, mind, mind is the Buddha—the most numinous thing in the worlds of the ten directions. Its free, unhindered functioning—alas!—is pitiable in living beings; nothing equals the mind’s reality.” And again: “I have a single body of Buddha which people in the world do not recognize. Not molded and not adorned; not carved or chiseled. Not a drop of ash or mud; not a speck of pigment. People cannot paint it; thieves cannot steal it. Its essence and characteristics are originally natural; purity is not from polishing.” Words of this kind are too many to exhaust. Even what is called “ancestral-master Chan” does no more than, at the point of the question that accords with the student’s capacity, lay on a coupling, remove the fixation, and, where the deluded mind does not function, compel a turn of the light to shine back and see through to what is originally so. For Chan is the treasury of the true Dharma-eye and the wondrous mind of nirvāṇa; it is a perfect and sudden gate. It belongs to awakening, not to cultivation. The great ones of old all said that the point is grasped in a single stroke, that before the sentence is finished the capacity is discerned, that seeing one’s nature one becomes a Buddha. Not one of them investigated a head of a saying and, with accumulation over time, “opened enlightenment.” The Sixth Patriarch, upon hearing someone recite the Diamond Sūtra, immediately awakened. After receiving instruction and certification from the Fifth Patriarch, when he instructed Huiming he only said: “Not thinking of good, not thinking of evil—just at that very time, which is the original face of Venerable Ming?” and Huiming awakened right then and there. Have you ever heard of instructing him to investigate any “head of a saying”?
To bring up this case of Huiming caused quite a dispute. Some said: “This is the Sixth Patriarch’s direct pointing. ‘Not thinking of good, not thinking of evil’—when a single thought has not arisen, that which is clearly evident without falling into annihilation is the original face. The word ‘that’ is the right way to take it.” Others said: “No, the word should be taken as ‘what’: you must have him investigate by himself; it is not a direct telling.” The two sides each held to their view and wrote reams of disputation, and still nothing was decided. In my foolish opinion, whether one takes it as “that” or “what” depends on the person. If one can, on the spot, take the Sixth Patriarch’s pointer to heart, then “what” is precisely “that.” If one is obtuse and vague, not knowing what’s what, then “that” becomes “what.” Why insist on distinguishing “that” from “what”? The sayings of Chan are a double-edged blade—one edge kills, one edge gives life—one must not fixate on a single edge. All the more since the great worthies of the past often used the method of direct pointing.
Thus Chan Master Linji instructed the assembly: “On this lump of red flesh there is a true person of no rank. Do you wish to know this person of no rank? Right now the one speaking Dharma and the one listening to Dharma are it.” A monk asked Huaihai, “What is Buddha?” Hai said: “Plain talk face to face—if not the Buddha, what else?” Again, as cited above, a monk asked Guizong, “What is Buddha?” Zong said, “It is precisely you!” Cases like this are beyond counting. How direct and how delightful such instructions are! If we were to use the method of direct pointing in teaching students, not having them investigate any “head of a saying,” could we not also cultivate some able people? But unfortunately many disparage direct pointing, saying that as far back as Shitou the method was denied by Master Yaoshan. When the official Yu Xiu asked Chan Master Ziyu, “What is Buddha?” Ziyu called, “Honorable Official!” Yu responded, “Yes!” Ziyu said, “It is just this—there is nothing else,” and the official had a realization. Was this not direct pointing? But Yaoshan, hearing of it, said: “Official Yu Xiu has been buried under Mount Ziyu”—did he not refuse direct pointing? Later, when Yu Xiu heard Yaoshan’s words, he formed a great doubt and went again to visit Yaoshan. The Master said, “If you have doubts, just ask.” The official asked, “What is Buddha?” Yaoshan also called, “Honorable Official!” The official responded, “Yes!” Yaoshan seized the opportunity and pursued, “What is it?!” The official greatly awakened. Look how powerful that question was! Could such a great awakening be achieved by direct pointing!
Hearing this, I could not help but laugh: “You gentlemen know one side and not the other.” The method of direct pointing takes many forms; it is not cut from a single pattern. The reason Yaoshan would not simply approve Ziyu’s reply was that he wanted to test whether the official’s “heels were truly on the ground.” If someone is truly awakened, even if a Buddha appeared in the world, it would be as though he neither heard nor saw. If not truly awakened, he cannot help but “turn under others’ heels.” For example, after Mazu told Damei that “Mind itself is Buddha,” he later sent an attendant to test him with “Not mind, not Buddha.” Damei, however, had thoroughly awakened without doubt, and when the attendant came to test him he rebuked Mazu: “That old fellow confuses people’s minds!”—not shaken in the least. Yu Xiu, by contrast, had not yet set his heels on the ground. At a single hearing he fell into doubt, unlike Damei. When he came to Yaoshan and again asked as before, Yaoshan, not to betray his question, changed the style of direct pointing, hinting that it was precisely the “Yes” that was Buddha, so that he could grasp it. Since the official had asked, “What is Buddha?” the reply had to stay with the place of the question—answering him as to what is Buddha—and could not be about something else; otherwise it would not answer what was asked. Therefore, after the official’s “Yes,” the Master pursued, “What is it?!”—was this not tantamount to telling him plainly that the very “Yes” is Buddha? So this “interrogative-form” answer is another kind of direct pointing by way of hint; it looks like a question, but read with what precedes and follows, it amounts to an affirmation. Ziyu and Yaoshan differed in phrasing, but their method was one. Without Ziyu’s explicit affirmation first, the dim-sighted, hearing only Yaoshan’s interrogative “What is it?”, would likely take it as a mere question again! As to later generations: why were such methods not used, and why was there a switch to investigating “heads of sayings”? Because people’s minds have grown perilous and fickle, their roots more and more shallow and inferior. If one uses direct pointing, the quick and clever may grasp it, but because what they got came too effortlessly and too easily, they do not value it. Like a foppish heir who inherits his father’s estate without sweat and toil, not knowing how hard it came, he squanders wildly and ends in poverty, dying in a far land. Such people cannot appreciate the patriarchs’ compassionate sincerity in working for others; instead they treat it lightly, refusing to abide by instruction and carefully maintain and nurture the Way, dissolve false habits, and verify the true fruit. As for the dull, though given a hundred kinds of pointers and explanations, because they see no “special powers or mysterious wonders,” they think it is not “it,” refuse to take it up, and ever seek Dharma outside the mind in hope of some magical effect. Those who lead the Dharma, though pained to the marrow and wishing that all might see their nature on the spot and become Buddhas, cannot “press a cow’s head to make it eat grass” and take over on their behalf. Thus, of necessity, from the time of Great Wisdom Zonggao of the Song, the approach changed to investigating “heads of sayings” (though before there was also huatou practice, it had not yet become the prevailing fashion). With a “head of a saying” that has no semantic flavor, one lodges it on the student’s mind so that a great ball of doubt is born. It is like swallowing a thorny chestnut burr: you can neither swallow it down nor spit it out. The entire body-mind is pressed into the mass of doubt—walking, you do not know you walk; sitting, you do not know you sit; and all discursive thoughts and imaginings are, without one’s noticing it, entirely transformed into doubt. When time and conditions arrive—that is, when the work is ripe—the bottom of the bucket falls out; at the crossroads you bump into your own father. Then you know that all you did before was like dreaming in broad daylight—muddled and benighted, fighting for name and gain—how shameful! After awakening you realize that the hard investigation was itself superfluous, for Buddha-nature is naturally complete and does not belong to cultivation and verification. But without traveling this “wasted” stretch of road, how could that tightened lock of discursive consciousness be pried open at the mysterious pass so as to see the original face? Though one has walked a longer road and it seems a detour, one’s legs are indeed strengthened; unlike those who only read sutras and recorded sayings and talk empty theories—even if they seem to have a kind of “understanding” and can explain Buddhist principles, when they meet events they lack the power and are constantly turned by circumstances. Great Wisdom Zonggao scolded such people as “mercury that flies at the touch of fire.” This was the patriarchs’ deep pain in working for others, adapting expedients to the times—a reluctant, helpless measure.
Even though the patriarchs set up the “huatou” gate, they by no means taught everyone to investigate a single, stereotyped, dead “head of a saying.” They taught according to the person: for differing capacities, differing huatou. The effectiveness of a huatou lies in arousing doubt. If doubt does not arise, it is useless. Thus within the school one says: “Great doubt, great awakening; small doubt, small awakening; no doubt, no awakening.” Moreover, some huatou can only break the first barrier or a heavier barrier and cannot in a single line through to the end break the iron enclosure. Hence one huatou will not teach all people. Therefore, investigation of huatou requires a teacher’s wisdom-eye to discern the student’s capacity and to give a huatou exactly suited to it so that, upon investigation, doubt arises and benefit follows. Otherwise time is squandered to no purpose. Furthermore, during investigation the teacher must keep careful watch always, closely observing the student’s progress and advancing him from the side; most of all he must seize the timely occasions that are related to the huatou and press with pointed hints so that the student can have an opening on the spot to recognize his own Mind and see his own nature. For example, when Huang Shan’gu studied with Huitang, Huitang told him to investigate the huatou “Do you three think I have secrets? I have no secrets from you!”—a saying of Confucius instructing his disciples. Shan’gu investigated long without awakening. One day, while the two were out walking in the hills, a gust of wind brought the fragrance of osmanthus; Shan’gu blurted out, “What a fine breath of sweet-olive perfume!” Huitang, seizing the occasion, pointed: “I have no secrets from you!”—and Shan’gu awakened at those words. From this we can see how important the teacher’s capacity is; but where now can we find such clear-eyed great masters?
Since Chan has grown lifeless from sticking to fixed rules and is daily declining, the plan for today seems to require changing strings and altering the tune—taking another shortcut to break the stalemate and revive Chan. Judging by present conditions, in my foolish view we ought to change again to directly showing the original face, and not keep to a stereotyped dead “head of a saying,” so that students may swiftly awaken. The teacher should, at the point of the inquirer’s question, lay on a coupling, forcing him—where discursive consciousness does not function—to turn the light around and see for himself. Then admonish him to carefully maintain it, wear away false habits, and bring the path to full perfection. There are many good examples of such direct showing in the past. For instance:
Question: “What is Buddha?”
Answer: “Who is the one asking?!”
Reply: “It is I.”
Challenger: “What do you call ‘I’?”
Reply: “Seeing, hearing, sensing, and knowing are ‘I’; the body is ‘I’!”
Challenger: “If the body is you, then who is the one that knows the body is you?”
Reply: “Also I.”
Challenger: “If both body and knowing are you, is that not two of you?”
Reply: “If body and knowing are both not me, would that not fall into annihilating emptiness?!”
So the teacher called out, “So-and-so!”
Reply: “Yes!”
Direct pointing: “What is that?!” Is that annihilating emptiness? (This clear, ever-knowing that is neither body nor knowing and does not fall into emptiness—if this is not Buddha, what is it?!) He thereupon had a sudden awakening.
Again, Question: “Can the original face be seen or not?”
Answer: “It cannot be seen.”
Question: “Why can it not be seen?”
Answer: “The original face is yourself. If you yourself must ‘see’ the original face, would there not then be two original faces? How could an eye see itself?”
Reply: “Then is the original face nonexistent?”
Answer: “Though the eye cannot see itself, the eye is not non-existent. Right now, when you are not thinking of good and not thinking of evil, are there still delusive thoughts?”
Reply: “A single thought does not arise.”
Question: “When not a single thought arises, is it like wood or stone without knowing?”
Reply: “Clearly, constantly knowing.”
Direct pointing: “This very clear, constant knowing that is neither being nor non-being—what is it? Is it not your original face!”
Again, Question: “What is my very self?”
Answer: “Is not the one asking right now your very self?!”
Question: “Then may I take this ‘asker’ as my very self?”
Answer: “You may not.”
Question: “Why not?”
Answer: “Though the asker is your very self, if you fixate on that self you make two selves—one, that the asker is your self; two, that you reify the asker as your self. Are these not two selves?” At this he was greatly relieved and awakened.
With such direct pointing suited to the occasion, to have one awaken on the spot—how quick and convenient it is! Compared with those who toil in investigation for decades without news, the difference is like earth and sky. Someone may say: “Those who are pointed to in this way will, when they meet events, perhaps lack strength.” I reply: “If he truly accepts it for himself, then though his entrenched habits be deep, for a time he may still ‘bolt off’; but if he carefully maintains it—like the ancients who, after awakening, tended the ox—holding tight the rope and whip through the twelve hours of the day and not allowing it to stray, then after two or three years his work will surely become unified and his skill will ripen completely.” What is most to be feared are the slick Chan types—seeming to be so and not so, skimming the surface: though smooth of tongue, their mind-nature has not truly awakened. They refuse to set their feet on the ground, to refine the mind through facing situations, to carefully maintain and nurture it—letting themselves drift and stray—and at the end they come to ruin. Yet even if among the boundless sea of people we could net one or two who open the true eye and become the eyes of gods and humans, that would be far better than decades of bitter investigation with no news, no one to inherit the lineage, leaving nothing but “Dharma transmitted by scroll.” Moreover, consider the intention of the ancients in having people investigate huatou: it was only to have people, where mental activity cannot proceed, turn the light back and see for themselves. But today people’s capacities are inferior: struck by this cudgel, they die under the blow and cannot come back to life. How much better to use direct pointing, having them accept it for themselves and then maintain and perfect it—would that not be the wiser plan!
Furthermore, Chan is the treasury of the true Dharma-eye and the wondrous mind of nirvāṇa—attaching nowhere and using no deliberate mind. Investigating a huatou is precisely to use a deliberate mind. Wherever the mind is deliberately used, there is attachment to appearance; where no deliberate mind is used, that is the true use of mind. A monk asked an ancient worthy: “How should one apply the mind to the original face?” The answer: “The original face has nowhere for you to apply the mind. ‘Investigating’ is precisely the place of applying the mind.” Question: “If there is no place to apply the mind, how then is the mind applied?” Answer: “Where there is no place to apply the mind—that is the true application of mind. Wherever there is a place to apply the mind, that is attachment to appearance.” Question: “If there is nowhere to apply the mind, does that not fall into emptiness?” Answer: “Who is it that knows ‘falling into emptiness’?” Reply: “It is I.” Answer: “Since this is you, how could it be falling into emptiness?” Question: “Then may I take this ‘knower of falling into emptiness’ as ‘I’?” Answer: “You may not.” Question: “Why not?” Answer: “Gold dust, though precious, becomes a mote in the eye.” The facilities of the Chan gate were set up by the great patriarchs in accordance with beings’ capacities and the times and conditions; there is no fixed model. In the past one could change from direct pointing to investigating a huatou; why may we not now change from investigating a huatou to question-and-answer that presses one to see one’s nature? Investigating huatou has, over long time, bred abuses: it has devolved into a single stereotyped, dead huatou; people cannot raise great doubt; they labor for decades and there is no news. Added to this, circumstances today differ: everyone is busy; no one can, as in the past, devote decades to “investigating Chan for the sake of investigating Chan.” Even those with such painstaking dedication who are willing to spend long years in bitter investigation are not permitted by the times to do so. What is more, Chan belongs to wisdom-awakening: it is by exceedingly strong wisdom that the lock of discursive consciousness at the mysterious pass is opened—not by the accumulation of meditative absorptions. If we now change to direct pointing—showing students how to see their nature on the spot—and then use the “ox-tending” method to maintain and remove habit energies so as to bring verification to perfection, this better suits the time and does not betray the aim of Chan. For Chan is precisely apprehending Mind and seeing one’s nature; and, as to the means used to accomplish this, there have long been many direct-pointing methods—it is no innovation today. What could be wrong with it? To strengthen the reader’s confidence, let me cite another handy and brisk method of direct-pointing Chan, so that my words are not in error.
Chan Master Zhenjue and his attendant were reading the Śūraṅgama Sūtra. When they came to “If I but press my finger, the sea-seal shines forth,” the attendant asked, “What does this mean?” The master said, “Śākyamuni should be given thirty blows!” The attendant said, “What fault is there that deserves thirty blows?” The master said, “Why press the finger?!” The attendant said, “Alas, but when the mind stirs for an instant, the dust-labors at once arise!” The master gave a great shout: “That too is the sea-seal shining forth!” The attendant greatly awakened and said, “Ah! For years I took the arising of the mind to be precisely ‘dust-labors’ and deluded thoughts, not knowing that it is originally the sea-seal shining forth!”
Consider, friends, how exhilarating, how lucid, and how convenient such direct pointing is! To awaken upon hearing—how could one not rejoice without measure! As for the difference between “deluded thoughts” and “shining forth”—that is, the difference between defiled grasping and wondrous functioning—it lies in whether, in daily use and in meeting conditions and dealing with things, one sticks or does not stick. If one sticks, the sea-seal shining forth is turned into the dust-labors of deluded thought. If one does not stick, the dust-labors of deluded thought are precisely the sea-seal shining forth. The Sixth Patriarch said: “If at the place of turning one does not lodge the emotions, the bustle and stir will ever abide in the samādhi of the nāga.” Master Hanshan explained: “What is called ‘transforming consciousness into wisdom’ has no other magic art than this: in the daily flow of thoughts, if you lodge the feelings and tie yourself down, wisdom becomes consciousness; if, as each thought turns, the mind does not attach and does not knot emotional roots, consciousness becomes wisdom. Then at all times one constantly abides in the great samādhi of the nāga.” Again, in a dream Hanshan ascended to Tuṣita, and Maitreya expounded Yogācāra for him: “Discrimination is consciousness; non-discrimination is wisdom. Leaning on consciousness is defiled; leaning on wisdom is pure. Defilement has birth and death; purity has no Buddhas.” How concise and clear such words are—like sweet dew poured into a parched throat! To hear them—what good fortune! Why not at once disperse the mists, clearly see Buddha-nature, and in daily life maintain and bring it to perfection? What further doubt could there be?
Some may say: “‘Investigating Chan, investigating Chan’—one must pass through painful effort and only then awaken; only thus can great functioning appear. Chan of direct pointing and sudden awakening to see nature is mere mouth-Chan, text-Chan, even wild-fox Chan—it is of no use. Furthermore, even if other schools, by cultivating to the point of seeing nature, achieve that, it is not ‘Chan’; only investigating a huatou is the true, orthodox Chan that is ‘outside the teachings.’”
They seem to forget that when Mahākāśyapa, the First Patriarch of Chan, received the Buddha’s mind-seal, was it after painful investigation of a huatou, or was it when the World-Honored One twirled a flower before the assembly and he smiled? Know that Chan is the wondrous mind of nirvāṇa—the true knowing of Buddha-nature. As long as one clearly realizes without doubt, that is it; it does not lie in what method was used. All methods are only means to illuminate it; they are not a distinction of true or false. And these means must adapt to the times and to the quality of people’s faculties; one must not cling to fixed opinions and dead rules. Otherwise it is hard indeed to cultivate talent and flourish the Buddha-seed. On the contrary, since the twenty-eight Patriarchs of the West and the Six Patriarchs of the East did not use investigating huatou to awaken, but directly pointed to the human mind so that one sees one’s nature and becomes a Buddha, there are many who therefore say that “Chan” goes only as far as the Sixth Patriarch, and that afterward there was only “teaching,” not Chan. So whether something is Chan or not absolutely does not lie in some particular traditional method.
As for “great functioning appearing,” what does this refer to? If one thinks “only when miraculous powers are displayed is great functioning present,” that is too attached to appearances and too narrow. The “great skill and great function” spoken of in the Chan school means a style of being in the world that is open-chested and magnanimous, full of spirit—bold and untrammeled—not receiving any and all “receivings,” sticking nowhere when meeting affairs, and seeing ahead of the moment. As the saying goes, “If Mount Tai collapses before him, his expression does not change; if deer suddenly bound up on the left, his eyes do not flicker.” This is not a matter of “displaying miraculous powers or not.” If you say “miraculous powers,” then is putting on clothes and eating rice, or invention and creation, not miraculous power? If not, why did Layman Pang say, “Miraculous powers and wondrous function—drawing water, carrying firewood”? It is clear that your slighting of daily use as “not miraculous power” is nothing but your bad habit of attaching to appearances and seeking the marvelous. In other words, your mind has never been emptied and you have not seen your nature; you are still attached to appearances and seeking. Go on like this, and even if you develop “powers,” they become demonic ways, for attachment has not been cut. Many hold this view; let me give another example to show that everyday use is precisely miraculous power and wondrous function and that one must not seek exotic marvels, lest one “tinker with the spirit-soul” and fall into deviant paths. After Magu and four other great worthies had awakened, they traveled on pilgrimage to refine their realization. In the heat, thirsty, they saw by the road a granny selling tea and called out: “Please bring five cups of tea.” Seeing five monks, the granny asked, “Great Virtues, whither do you go?” They said, “To visit a good friend.” After setting out the tea she said, “The tea here requires miraculous power to drink. Without miraculous power you cannot drink it.” The five masters, though awakened, had not developed powers; they looked at one another and did not dare lift their cups. The granny laughed aloud: “Five stupid birds watching an old woman show miraculous power and drink tea!” She raised the cups and drank them all, one by one. The five, seeing this, suddenly had a realization and said in chorus, “Only today is this our true awakening! We have always been in miraculous power and did not know it was miraculous power, but chased after it outside. If we had not met this granny today, how nearly we would have missed it for a lifetime!” Though this was Avalokiteśvara in the granny’s form instructing them, is it not also pointing out our own confusion?
Great Master Bodhidharma said: “In delusion, form seizes consciousness; in awakening, consciousness seizes form. If you get the root, do not worry about the branches.” With direct pointing to seeing nature, if one truly accepts without doubt, one will naturally lay the whole body down, lodging stillness within wisdom: in daily life one is utterly at ease, with no sticking. Though entrenched habit may be deep and not entirely cleansed at once, and in certain circumstances one may still have arisings, yet as soon as the prior thought arises the subsequent thought is aware—no lingering and circling back. With sustained polishing and unceasing tempering, one will inevitably “shed the skin entirely and leave only the one real.” Then do not worry that miraculous powers will not be great. As for those who are half-believing and half-doubting, hesitant and irresolute—that is another matter.
If it is said, “Even when other schools cultivate to the point of seeing nature that is not Chan,” why then do the scriptures clearly say, “If a person but recites Amitābha, this is called the unsurpassed deep and wondrous Chan”? When practitioners of the Pure Land school recite the Buddha’s Name to the point of “single-mindedness without distraction” and “when the flower opens, they see the Buddha and realize the unborn,” does this not match the track of Chan? Thus the ancients said, “Chan is the Chan of Pure Land; Pure Land is the Pure Land of Chan,” and “Chan is Pure; Pure is Chan; Chan and Pure are not two households.” If Chan and Pure Land relate thus, why should it not be so for other schools? They are all the Buddha’s teaching, all apprehending Mind and seeing one’s nature, all ending birth and death. Why split into schools and factions so that you scold me and I revile you—brothers at strife?
Above, some say: “Chan belongs to awakening, not to cultivation; Chan is sudden, not gradual. As Chan, Chan goes only as far as the Sixth Patriarch; afterward there is only ‘teaching’ and not Chan.” The reason: “Teaching” speaks of gradual cultivation—step by step, climbing the stages, with cultivation, attainment, and verification—whereas Chan is “once awakened, there is no more to do”; at all times and places one only follows conditions freely and wanders spontaneously, with no cultivation, no attainment, no verification. After the Sixth Patriarch, Chan worthies in the various directions all spoke of gradual cultivation—discussing and seeking attainment—therefore it is “teaching,” not Chan.
These statements may sound lofty, but in fact they are not so. While “school” and “teaching” do have distinctions of sudden and gradual, awakening and cultivation, what is distinguished is the point of entry, not the speed of realization. One who opens great understanding through study of the teachings and sees one’s nature—this is “under the teachings.” One who directly points to the human mind so that one sees one’s nature and becomes a Buddha—this is “under the school.” When the destination is reached, there is no difference between them; they are the same. Hence the ancients said: “Teaching is Chan with sound; Chan is teaching without sound.” We cannot, because those who practice Chan today have poorer faculties and, after awakening, their habit-energies are not purified and must rely on gradual cultivation to finish off the remnants, conclude that they are “teaching” and not “Chan.” If you insist that “only when one awakening is utterly final, with no need of maintenance, ox-tending, or sweeping away the remaining habits, with immediate ‘coming home to sit securely’ without any straying, is it Chan,” then since the Sixth Patriarch, after awakening, spent more than ten years hidden among a band of hunters, banking his light and nurturing it—would that not also fail to count as Chan?
Thus one cannot dogmatically say, “Only ‘one awakening and then rest’ is Chan; if there is gradual cultivation after awakening, that is teaching.” For over aeons without number we have been inverted and agitated, habituated to attachment; the ingrained tendencies are deep, planted in the ālaya. Though now we have awakened, entrenched habits are thick and their influence hard to dissolve. It is like a stinking night-soil bucket that has held filth for years: even if emptied at once, the stench has soaked into the wood and cannot dissipate immediately; only after long soaking and scrubbing does the remaining stink gradually disappear. Those who truly practice with feet on the ground know the bitter and sweet within and dare not speak wildly, nor at the first hint of awakening boast that they are “without cultivation, without attainment, without verification.” As for those who truly, in one stroke, arrive at “no cultivation, no attainment, no verification,” of course such people are not non-existent—but they are few and not a goal for everyone. Moreover, what is suddenly awakened and suddenly verified today has no small relation to what was gradually cultivated and gradually verified in the past. The ancients said: “Today’s sudden is precisely yesterday’s gradual.” We cannot wipe away with one stroke those of gradual cultivation, awakening, and verification and say they are not Chan. From the perspective of the Chan school above, such post-awakening gradual cultivation is the overwhelming majority. Even the renowned Chan great, Master Zhaozhou, said, “At eighty I still traveled on pilgrimage”—how much more for others!
Once, a licentiate read a few collections of the patriarchs’ sayings and declared that he had had a great breakthrough. He went to see Master Guizong and said that he had reached “no cultivation, no attainment, no verification.” Guizong only smiled and assented. When the fellow took his leave, the Master escorted him to the gate and said, “Sir, whence comes that big hole in the back of your brocade robe?” The licentiate hurriedly asked, “Where? Where?” Guizong scolded, “A fine ‘no cultivation, no attainment, no verification’!” The licentiate blushed with shame and departed. Is this not an unmasking portrait of those who boast of “no cultivation, no attainment, no verification”?
To sum up: when, in “not thinking of good, not thinking of evil”—the prior thought cut off and the later thought not yet arisen—though empty and quiescent without thoughts, one is not like wood or stone; in that sudden turning of the head one recognizes this clear, numinous knowing as the original face. Without disorder and without fixation, one follows conditions and functions with no sticking—this is apprehending Mind and seeing one’s nature. Again, nature is true emptiness and wondrous presence—not a stupid void. Because it is true emptiness, it must have characteristics and function; because it has characteristics and function, it is true emptiness. Thus nature is appearance, and appearance is nature. If in daily life we can, through appearances, see nature and not be turned by appearances; if we recognize that all things and any characteristics and function are manifestations of nature, the wondrous functioning of mind, using them only for benefiting beings and not being used by things—this is apprehending Mind and seeing one’s nature. The ancients said, “Raise a single blade of grass and it is the sixteen-foot golden body”—this is a note written after awakening; do not take it as something exotic and mysterious. The exotic and mysterious are themselves deluded thoughts—not only blocking the gate of awakening so that one cannot apprehend Mind and see nature, but risking entry into demonic states. Know that all miraculous powers and mysterious wonders have apprehending Mind and seeing nature as their basis. After awakening, diligently remove the five cover-hindrances—wealth, sex, fame, food, and sleep—and “receive no receiving,” and naturally the water will flow when the channel is opened and the six powers will manifest together. It is like the great roc that with a single wing-beat crosses ten thousand miles—but the strength of its legs depends entirely on that single push off the ground. If the feet never once touch the ground, how could it ever take flight?
(2) The Pure Land School
The Pure Land school is deep and vast; it universally covers the three capacities and fully includes the eight teachings. Mind is the land; the land is mind. There is no land outside mind and no mind outside land. Thus the sūtra says: “If one wishes to purify his land, he should first purify his mind. As the mind is purified, the Buddha-land is purified.” The land is mind, and mind is the greatest power in the universe—so great there is nothing outside it, so small there is nothing inside it—nothing lies beyond the measure of mind. Therefore no school transcends Pure Land. Pure Land can be high or low, deep or shallow.
In terms of the fundamental meaning of Pure Land: when a practitioner’s mind is pure, then every land and every place is pure and at ease; the worlds of the ten directions are simultaneously transformed into Pure Land. If the mind is impure, then even in an adorned Buddha-land one is inverted and afflicted. The ancients said: “When the mind is pure, Avīci is Pure Land; when the mind is defiled, Pure Land is Avīci.” As for “the West,” it symbolizes that the sun rises in the east and sets in the west—completion at last; therefore the Great Worthy Samantabhadra uses the Ten Great Vows to seek birth in the Western Pure Land as the completion of Buddhahood.
Those who truly cultivate Pure Land constantly illumine and observe the mind—using either the contemplation of the Buddha’s Name, or visualizing the adornments of the Pure Land and Amitābha’s sacred image, or further contemplating one’s own body as Amitābha—refusing to let the mind cling to conditions. As soon as a thought arises, one crisply awakens and it turns to emptiness; or one raises the Buddha-name to dissolve the delusive thought, not allowing it to continue. With long, single-pointed effort, when the time and conditions ripen, suddenly the contemplator and the contemplated, the one who names and the Name, fall away at once; Amitābha’s true nature shines clearly before one; one personally sees the Dharma-body—right then and there, in this very life, the Pure Land appears. In Chan this is called apprehending Mind and seeing one’s nature; in the Pure Land tradition it is called “the flower opens, one sees the Buddha, and realizes the unborn.” The words differ but the meaning is one; therefore Chan and Pure are not two households.
To be truly born in the Pure Land is by no means a matter of waiting to go after death. One must exert effort in this very life; being able to “be born” now is to have assurance. The “at the end of life” in the Amitābha Sūtra is generally taken to mean “when breath stops at death,” but this is mere literalism. In the sūtra’s deeper intent, “at the end of life” does not mean “at the time of dying”; it means “when the root of the life of birth and death is about to end.” What is the root of the life of birth and death? It is our inverted deluded thoughts. Thus the Amitābha Sūtra immediately continues, “if the mind is not inverted, that Buddha appears before him.” When we practice contemplation or recitation to the point of force, walking we do not know we walk, sitting we do not know we sit—assiduous and unflagging—apart from the Buddha-thought there is no other thought; then the root of life and death—deluded thought—is about to be cut off. At last, suddenly the sense-bases and their objects fall away, the one mind is without disorder, and right then one personally sees the true Buddha—one is born in the Pure Land.
At that time one realizes that Saṃsāra is precisely Sukhāvatī and Sukhāvatī is precisely Saṃsāra; the earlier distinctions of east and west, pure and impure, were like dreaming in daylight. Thus, to be truly born in the Pure Land is “birth yet no birth,” “going yet not going.” If one still distinguishes Saṃsāra versus Sukhāvatī, Pure Land versus defiled land, then one’s mind is not yet pure and delusive thoughts are not yet ended.
Sadly, most present-day Pure Land practitioners fix their eyes on the lowest level; they start from the very bottom and all say in one voice: “We practice Pure Land with the goal of birth in the West, and birth in the West relies on the Buddha’s compassionate power of reception; it is ‘other-power’ practice, not the ‘self-power’ of Chan. We need not apprehend Mind and see nature.” If you ask, “What is ‘single-mindedness without distraction’? Why does the Amitābha Sūtra say, ‘Holding the Name, for one day up to seven days, with single-mindedness without distraction’?” they repeatedly reply, “No need, no need.” The Venerable Lingfeng Ouyi said: “Whether one is born or not depends entirely on whether one has faith and vows.” As long as we have true faith and earnest vows, at the end of life we will of ourselves be received by Amitābha and be born in the West. As long as one can be born in the West—even if it is the lowest grade of the lowest rank or in the City of Doubt at the Border—one’s wish is fulfilled. Since after arrival in the West Buddhahood is only a matter of sooner or later, one will in the end reach the rank of “one more life to go” and is assured of becoming a Buddha. Compared to sinking and rising in the six paths in Saṃsāra, this is better by ten thousand times.
Because this wishful account is so easy to reckon, some good men and good women shift the responsibility for their rebirth to Amitābha and are unwilling to exert themselves—to be valiant and energize. Apart from performing morning and evening liturgy, they do not follow the ancients’ methods to carefully lift and hold the Name so as to sweep away delusive thoughts, reform their habits, purify their minds, and store up provisions for rebirth. They do not realize that Ouyi’s words are a paired sentence that must not be cut apart and quoted out of context. Faith, vows, and practice are the three essentials of Pure Land cultivation; not one can be lacking. This has been made perfectly clear by the great worthies of the Pure Land lineage: without faith and vows one cannot connect with the Buddha’s compassionate vows and be born in the West; without practice one not only has no way to show that faith is true and vows are urgent, one cannot fulfill faith and vows. Therefore, after speaking of faith and vows, the Master immediately adds: “The height or lowness of rank depends entirely on the depth or shallowness of holding the Name.” That is, for the highest rank one must have profound cultivation; even for the lowest rank one must have corresponding practice in order to be born. To be weak in practice is precisely to have faith that is not true and vows that are not urgent. It is not the case that every dog or cat that mouths the Buddha-name while the mind is impure can be reborn. Moreover, the Master’s words addressing “those who recite the Buddha seeking samādhi and not thinking of birth in the West” were aimed at a specific audience.
Master Yongming Shou said: “When a practitioner’s pure karma matures and the mind-ground is pure, in accord with the Buddha he will then see the Buddha appear before him and receive him to the West.” Though the Buddha “appears before one,” in truth there is no coming or going. It is like the moon in the sky; in a thousand rivers and ten thousand lakes it appears everywhere at once, yet the moon is not divided. The mind is like water: if the mind is impure it is like turbid water. Though the moon is in the sky, its reflection does not appear. Thus for those whose minds are inverted and confused—even though the Buddha shines his light to receive them—they are like the congenitally blind who cannot see the sun.
According to the esoteric tradition, Amitābha arouses non-referential great compassion and does not fail to receive any being or save any life. Regardless of what kind of sentient being, at the time of death he treats all equally, radiating light everywhere to receive them to the West. Yet because beings’ obstructions are heavy, they cannot connect with him; still worse, frightened by the blazing brilliance of the Buddha’s light, they flee and plunge into evil destinies—how lamentable!
Therefore, if we truly wish to be born in the West, we must set our feet on the ground and exert ourselves; we absolutely must not try to gain cheaply and fear hardship, shifting the entire responsibility for rebirth onto Amitābha alone. Otherwise why would the Contemplation Sūtra teach us varied methods of entry into contemplation, and why would the Amitābha Sūtra teach us to hold the Name until “single-mindedness without distraction”?
Between visualization (contemplating images) and visualization of characteristics, the latter requires a finer mind and is more difficult than holding the Name; hence in recent times Pure Land practitioners mostly practice holding the Name. Let us now speak of the method and marvels of holding the Name. The Buddha, compassionately discerning that in the latter age beings are deeply defiled and it is hard to open the mysterious pass and lock of consciousness so as to leave suffering and find joy, set forth with vast wisdom, out of pity, a single method of recollecting the Buddha. He places a pure pearl—the all-virtuous vast Name—into the deluded and defiled hearts of beings, secretly shifting their inverted thoughts. From what is nearest-at-hand he cuts the root of birth and death, so that the flower of the mind opens and one sees Amitābha’s Buddha-nature and is born in the Pure Land. All is made by mind alone, and humans cannot be without thoughts. If one does not recollect Buddha, Dharma, and Saṅgha, one will surely recollect greed, anger, and delusion. When greed, anger, and delusion are recollected, the evils of killing, stealing, and sexual misconduct arise; when evil arises, the wheel of birth and death turns without cease. Guiding the situation with skillful means, the Buddha seized this habit of “not being able to be without thoughts” and cleverly used a single Buddha-thought to replace deluded thoughts, so that, without one’s noticing, deluded thoughts are transformed into Buddha-thoughts and the defiled mind into the pure mind; from this one quite easily is born in the Pure Land and escapes birth and death. The ancients said: “When a pure pearl is dropped into turbid water, the turbid water cannot but become clear; when the Buddha-name is cast into a chaotic mind, the chaotic mind cannot but become Buddha.” Master Lianchi said: “Reciting the Buddha’s Name is to carry out the most intimate and easiest transformation at the place nearest to sentient beings’ birth and death (the deluded mind).” If we do not understand the deep heart of the Buddhas and patriarchs and their great instruction, and earnestly use the practice of recollecting the Buddha to transform ourselves, but rely only on Amitābha’s vow-power to receive us to the Pure Land, how could we reach the goal? The ancients said: “Reliance alone (relying only on Amitābha’s vow-power) makes rebirth hard; dual reliance (one’s own exertion in accord with the Buddha’s power) makes rebirth easy.” Truly imperishable words!
Once we understand the function of recollecting the Buddha and the principle of rebirth, we will know that the method Great Power Arrived Bodhisattva taught—“gather all six faculties; let pure mindfulness be continuous”—is absolutely precise and cannot be altered. Upper, middle, and lower capacities—no matter who—must follow this exact instruction: inwardly body and mind, outwardly the world, put everything down; gather the six faculties—eye, ear, nose, tongue, body, and mind—entirely onto a single Buddha-name; lift and hold it densely and without break. Naturally, without one’s noticing, deluded mind is transformed into Buddha-mind, one resonates with Amitābha in the West, and the two “hit it off as one.” Thus the ancients said: “Of ten thousand who practice, ten thousand go.”
In reciting the Buddha-name, one must neither be overly hasty—chasing numbers, which injures qi and depletes blood—nor lax and sluggish—allowing deluded thoughts to slip in. One must not seek “single-mindedness without distraction,” lest “delusion pile on delusion,” nor deem “forming a continuous stretch” hard and shrink back. If we truly see through the red dust and know all is illusion, harboring no fixations, then we can, with dead-set heart, seize the one Buddha-name and lift and hold it with force, not letting the mouth recite while the mind is chaotic, with deluded thoughts rolling without rest. If one can recite as one pushes a heavy cart uphill—each phrase linked, each syllable distinct—even a person of the lowest capacity need not fear that the Buddha-recitation cannot become a continuous stretch and that the mind cannot open to awakening. The effectiveness of reciting the Buddha’s name does not lie in comprehending abstruse principles but in singleness: if the mind does not run outside, one can put everything down and, with dead-set heart, recite the Buddha single-mindedly; in time, when the work is pure, what fear that the deluded mind will not melt and Buddha-nature will not be seen! Hence it is said: “A person of the lowest capacity possesses the highest wisdom.” To see through the red dust, put everything down, and recite the Buddha single-mindedly—this is highest wisdom.
The great worthies of the Pure Land lineage exhort people not to worry about whether they have reached “single-mindedness without distraction,” nor to ask whether they have “apprehended Mind and seen nature.” Just proceed calmly and steadily, uprightly reciting; naturally, when the water arrives the channel opens. First, they fear that seeking “single-mindedness without distraction” or “apprehending Mind and seeing nature” would be “delusion piled upon delusion” and one would ruin one’s own work. Second, they fear that demanding too much will frighten living beings so that, seeing difficulty, they retreat and dare not advance. This is not to say that the Buddha-name path does not require “single-mindedness without distraction” or is unrelated to apprehending Mind and seeing nature. The Pure Land school conceals profound principles within plain practice; within genuine practice, it tacitly accords with the wondrous Way. Thus upper, middle, and lower capacities—following the teaching, practicing plain Buddha-recitation—are all able to see nature. Chan, by contrast, takes in only high-capacity, quick-witted types; those of middle and lower capacities have no gate by which to enter. Therefore this Dharma-gate is deep and vast.
Someone may say this is “Chan talk” and does not accord with the rules of the Pure Land school. To strengthen the reader’s confidence, let me excerpt a passage from Master Yinguang’s “Buddha-Recitation Samādhi” to confirm my words:
“As for the method of realizing samādhi: at the very time of Buddha-recitation one must turn the recitation back and contemplate, concentrated on a single object, not allowing the mind to run outside. Thought after thought, attend to the source of mind; mind after mind, accord with the Buddha’s body. Turn back the recitation as recitation; turn back the contemplation as contemplation. Recitation is precisely contemplation; contemplation is precisely recitation. See to it that the whole of recitation is contemplation and the whole of contemplation is recitation; that outside contemplation there is no recitation and outside recitation there is no contemplation. Though contemplation and recitation are like water and milk, this has not yet probed to the root! One must, upon this very one thought ‘Namo Amitābha,’ examine layer on layer, lift and pull urgently; the more one examines, the more urgent it becomes; the more one lifts, the more intimate it becomes. When effort is to the utmost and skill pure, suddenly recitation falls away, and one realizes the realm ‘no-thought yet not not-thought.’ This is what is meant by: ‘The numinous light (lingguang) shines alone, far beyond the sense-bases and their objects; the substance of the true constant is exposed, not confined by letters; the nature of mind is unstained, originally self-complete; merely leave deluded thought and it is the thusness-Buddha.’ This is it. When the work has come to this, one has obtained the method of Buddha-recitation; response and communion interpenetrate—this is the very time to apply effort. Its signs are like clouds clearing in the long sky and clear blue fully revealed. One personally sees the original; originally there was nothing seen. The seeing-without-seeing—this is called true seeing. At this point the sound of streams and the colors of mountains, all are the foremost meaning; the cawing of crows and the clamor of magpies, none are not the supreme true vehicle. Lively and spirited, one responds to all dharma-appearances while not abiding in a single dharma; bright and immaculate, one illuminates all realms while there is nothing at all. Speak of its function: it is like the rising sun in the east—perfect clarity, radiant through and through. Speak of its body: it is like the setting moon in the west—pure and quiescent. Illumination is quiescence and quiescence is illumination; the two are both preserved and both vanish; free from dualistic opposites and perfectly interfused. It is like snow blanketing a thousand mountains, or the sea swallowing up the myriad forms: only a single flavor, without the least difference. As for its benefits: though one has not yet left the Sahā world, one constantly participates in the oceanic assembly; at the end of life, one ascends in a single leap to the highest rank and suddenly realizes Buddhahood. Only those of the household know the affairs of the household; to speak thus to outsiders will surely invite slander—of this there is no doubt!”
Friends, look at this passage—is it not of one track with Chan? When reciting the Buddha one must not only unite contemplation and recitation; one must, upon this very Buddha-thought “Namo Amitābha,” examine layer on layer and lift and pull urgently—what is this if not the Chan work of investigating a huatou? And when the more one examines the more urgent it becomes, and the more one lifts the more intimate; when effort is to the utmost and skill pure, and suddenly everything falls away and one realizes the realm of “no-thought yet not not-thought,” together with the long description of the state after awakening—is this not precisely the Chan realm of breaking open to the original face and apprehending Mind to see nature? Today, for ordinary people, we do not speak of “investigation and lifting”; we only speak of “what the mind recites the ear hears, and contemplation and recitation are one.” Pursue it to the utmost, and when the work is pure, you will naturally break open and enter samādhi—completely no different from Chan’s apprehending Mind and seeing nature. One must not, as people now do, think that doing one’s morning and evening liturgy is enough.
To speak thus is truly hard! Even the venerable Master Yinguang at the end sighed: “Speak this to those outside the gate and you will surely be reviled—without doubt!” How much more for others! When the Buddha spoke the Dharma on Vulture Peak, five thousand walked out; how much less, in the latter age, can one make everyone enter into faith without doubt and reviling?
(3) The Esoteric School
Esotericism is the most expedient, most complete, and most apt Dharma-gate set forth by the Buddhas for saving beings in the latter age; it is also the Dharma-gate that no other school can depart from. From essence to function, from small to great, from shallow to deep, from branch back to root—everything is furnished and nothing is lacking. It is a pity that modern students of Buddhism do not pursue proper cultivation—realizing the essence and attaining the Way—but only learn the superficial “activation of function,” playing at the mysterious and showing off “powers,” so that a miasma of occultism is everywhere and upright gentlemen shun it. Thus Master Hongyi, not understanding the true face of Esotericism and deceived by external forms, once reviled the esoteric school; later, after a deep study of its scriptures and doctrines, he came to know that Esotericism is deep and vast beyond thought, with a complete Dharma-gate lacking nothing. He deeply repented and admonished later students not to slander Esotericism out of misunderstanding its rituals but first to enter deeply into its scriptures and teachings and, once thoroughly comprehending the doctrine, then to explore ritual cultivation.
Precisely because students of Esotericism have not pursued proper cultivation, Chan and Pure Land practitioners avoid the esoteric school, fearing they will catch its miasma. In truth this is unnecessary. The esoteric vehicle is the Buddhas’ mind-seal; not even the Buddhas of the three times can leave it aside in becoming Buddhas, how much less the later students of Chan and Pure Land! If you wish to leave it and avoid it, it is like trying to escape your shadow at midday—only tiring yourself in vain. For example, in the Pure Land school, although apprehending Mind and seeing nature is not emphasized, in order to eliminate karmic obstructions and secure rebirth one must recite the Śūraṅgama dhāraṇī, the Great Compassion dhāraṇī, the Rebirth dhāraṇī, and the Ten Small Dhāraṇīs. Are these not esoteric methods? A student of Chan, upon reaching the point where the seeds churn and he can neither advance nor retreat—stifled and on the brink of despair—without relying on the empowering support of dhāraṇīs and Buddhas and bodhisattvas, cannot pass this difficulty, break open the mass of doubt, and personally realize what is originally so. Master Hanshan said: “Throughout the generations, the great worthies of the Chan school secretly upheld sacred dhāraṇīs and quietly relied on the Buddha’s power; they simply did not proclaim it. I now openly indicate this for all: when, in Chan investigation, the beginningless ignorance churns and one is stifled to the point of despair, one must swiftly empower with the Śūraṅgama-heart dhāraṇī and, relying on the Buddha’s compassionate power, pass the difficulty.” Thus even this Chan that prides itself on self-power, on lofty house-style, on a special transmission outside the teachings and direct pointing to seeing nature—also does not depart from the esoteric vehicle; how much less other Dharma-gates!
According to Japan’s “Outline of Esoteric Teaching,” the emperor once convened great worthies of all the schools at court to hold a convocation and discuss which school was best and which realization was fastest, so that he might choose accordingly for cultivation. The patriarchs of each school presented the strengths of their school and each praised itself as the best, fastest, and most perfect. Then the esoteric master Kōbō Daishi addressed the sovereign: “All schools are good and each has its strengths; yet none can leave Esotericism. Leave Esotericism, and no schools remain, for the esoteric is the Buddhas’ mind-seal: apart from the Buddha’s mind, whence the schools? Esotericism gathers the strengths of all schools; it is the most perfect, the most expedient, the fastest Dharma-gate and the necessary path by which the Buddhas of the three times attain the Way.” The emperor deeply approved, and thus the esoteric school prospered in Japan.
Esotericism takes the Mahāvairocana Sūtra and the Vajra Summit Sūtra as its basis. It establishes ten kinds of minds, encompassing all teachings; it sets up maṇḍalas; by the three mysteries of body, speech, and mind in mutual accord, the ordinary reaches the sacred. Its inconceivable powers are known only by Buddhas; they cannot be fathomed by bodhisattvas on the stages. Profound and secret, it is a teaching not to be displayed to the uninitiated; hence it is called the esoteric school. Its branches and methods are many, beyond the scope of this discussion; I will not expatiate. Here I will speak only, and briefly, of what pertains to apprehending Mind and seeing nature.
When one speaks of Esotericism, people immediately think of “miraculous transformations.” Thus Emperor Wuzong of Tang, fearing that esoteric practitioners would use “powers” to shake his realm and topple his throne, banned the esoteric school. In the Ming, the Hongwu emperor still more dreaded it and strictly prohibited it; thus the esoteric school vanished from China, surviving only in Japan and Tibet as Tōmitsu and Tibetan Esotericism—lamentable! Today’s students of Buddhism further neglect the Way and value only “powers,” mistaking apprehending Mind and seeing nature for the sudden manifestation of great “powers,” and supposing that if “powers” are not displayed one has not apprehended Mind and seen nature. Such wrong views mislead themselves and others. They do not know that though what is realized in apprehending Mind and seeing nature is identical to the Buddhas, the entrenched habits accumulated over aeons are hard to remove at once. At such a time one is only a “Buddha on the causal ground,” like a newborn child—also human, but not yet able to function—requiring cultivation that accords with awakening, diligent removal of habits, and nurturing of the sacred embryo, after which “powers” will gradually be perfumed forth. The Śūraṅgama Sūtra says: “In principle, it belongs to sudden awakening; with awakening, the afflictions are suddenly eliminated; but in phenomena it is gradual removal, and the causes are exhausted step by step.” The Mahāvairocana Sūtra says: “When a bodhisattva abides herein and diligently removes the five cover-hindrances, before long all five ‘powers’ (superknowledges) manifest together.” Sadly, many Dharma-children, ignorant of this principle, pursue nothing but “powers,” catering to popular tastes to show their own ability. As a result, students of Esotericism imitate one another and practice only branch-and-leaf methods of magical display, neglecting the fundamental Dharma of realizing the essence and ending birth and death—cause for deep regret!
Within esoteric methods, each sub-school has its own foremost and unsurpassable practice; their powers are all inconceivable, and if one practices according to the Dharma one obtains real benefit and realizes the sacred fruit. Among them, the most complete, perfect, and unsurpassed is the Great Perfection (Dzogchen) of the Red School. It is the highest gate among the nine vehicles, with nothing above it. Its preliminary—Mahamudrā of the Ganges—equals Chan’s direct demonstration of mind and is even more complete than Chan. The first half of Dzogchen, “cutting through” (khregs chod), with the seal of the three emptinesses, is Chan’s seeing nature; the second half, “leaping over” (thod rgal), with the body dissolving into rainbow light, is Chan’s “beyond the beyond.” But Chan relies solely on self-power, lacking expedients to receive and guide; results come slowly. Esotericism, besides self-power, further gains the Buddhas’ empowering support and has a variety of rare expedients to receive and guide. This receiving and guiding is as scientific as modern lasers; results are fast and power is quickly gained.
Though some great esoteric methods have already been incorporated into Chan and Pure Land, if one practicing Chan or Pure Land would also cultivate esoteric methods to supplement their deficiencies, progress would be faster and results greater. Master Hanshan said, “For those who find Buddha-recitation not effective, they may hold mantras (i.e., dhāraṇīs). Relying on the Buddha’s mind-seal, one can reap half the effort for twice the result.” Especially for Chan practitioners investigating a stereotyped, rigid huatou without a bright-eyed teacher to temper and press, with no news to show for their efforts—better to switch to esoteric practice, rely on the Buddha’s compassionate power, and more easily open to realization. If one finds the rituals of esoteric practice too involved, the visualizations too complex, and the preliminaries too slow, then one should practice the Heart-Center Esoteric Method instead. Although Dzogchen is perfect and lacking nothing, before its practice one must cultivate the preliminaries; when practicing “cutting through,” one must execute various “with-form” visualizations—complex and cumbersome—unlike the Heart-Center, which is simple and easy. The Heart-Center is formless Esoteric: direct and exhilarating; it does not require passing from form to formlessness; it requires no preliminary practice and no visualization; it directly realizes the formless source of mind. It is truly the simplest and easiest, the fastest and most excellent method within Esotericism. But if one’s nature inclines to visualization—preferring to begin from “with-form” deities, seed-syllables, the three channels and five wheels—then Dzogchen is suitable.
The Heart-Center Method belongs to the Red School of Tibetan Esotericism, though Tōmitsu also preserves a lineage. Formerly, the teacher Nona transmitted it in Shanghai to Yuan Xilian. Regrettably, because this method is a formless, high esoteric practice—one that in Tibet may be given only after twenty or thirty years of “with-form” Esoteric training—it was not widely transmitted; the great Dharma nearly sank from sight. That it has now spread widely is entirely due to Dayu Acharya, who, practicing the Pratyutpanna Samādhi on Mount Lu, endured great hardships and entered deep meditation, where Samantabhadra appeared, bestowed abhiṣeka, and transmitted the method. He further told him that, within the Esoteric section of the Taishō Tripiṭaka, there is “The Heart Sūtra Also Connects to the Great Suiqiu Dhāraṇī,” which is the textual basis of this method and may be consulted in detail. Having received the Dharma and succeeded in practice, the old master, feeling the decline of the Dharma and the difficulty of repaying the Buddhas’ grace, labored without complaint, descended the mountain, and widely taught it. Afterward, Xiang Lu Gong continued the transmission; disciples who received it now cover the nation, and the Dharma has begun to flourish. Because this method is simple and swift, people have called it “Chan-Esoteric.” The wording may be inexact, but the meaning is close. Perhaps the time-and-conditions for this Dharma have arrived and it is due to emerge in the world for the benefit of vast beings!
In the Heart-Center Esoteric Method, six seals are united with one mantra and empowered by the three mysteries. Whether or not a maṇḍala is set up, it can be practiced. In practice one forms the mudrās with the hands and recites the mantra with the mouth without visualization; rather, one turns the hearing back so that the mind holds the soundless sound of the dhāraṇī—much like the Buddha-recitation contemplation. In mantra-recitation one uses “vajra-recitation”: the lips move but no sound comes out; it continues unbroken. Because one obtains the Buddhas’ empowering support, entry into samādhi is extremely rapid. Practiced in this way, it neither injures qi nor blood; indeed it is a wondrous method for nourishing the body. To sound aloud injures qi; to recite silently injures blood; but now, with vajra-recitation—what the mind recites the ear hears, the intention does not run outside, a single thread runs unbroken—the mind is limpid and the will congealed, qi and blood harmonize, one enters samādhi at ease, the spirit is bright and vigorous, the body secure and healthy. On this basis, apprehending Mind and seeing nature is established!
One may practice this method one or two periods daily; there is also a method of “seven-day retreat” or “nine periods.” Each period is two hours; the hand-formed mudrās must not be released, the mantra must not stop. If one releases the mudrās and leaves the seat midway, it does not count; one must begin anew. If one’s roots are fitting and one can practice continuously without interruption and complete one thousand periods, one will assuredly apprehend Mind and see nature. After seeing nature, from essence arise function; temper habit-energies, and it accords with the way of Chan. If, further, one diligently cultivates the Dzogchen “leaping over” method, dissolving into rainbow light and realizing Buddhahood will not be difficult!
The above methods of Heart-Center and Great Perfection are esoteric; without abhiṣeka they must not be publicly taught—therefore details are omitted. Those with aspirations should seek abhiṣeka from a master and practice accordingly; they will naturally obtain what is right.
All beings are originally Buddhas; there is no need to practice a method to attain Buddhahood. But because defilements have piled up so deeply, even when we meet a clear-eyed person who directly shows the nature of mind, we are unwilling to trust ourselves and accept it; therefore we cannot avoid borrowing methods of cultivation—yellow leaves to stop a child’s crying. Among these methods, because the skillful means differ, the speed of success differs. Investigating Chan often takes decades to “get a bit of news,” and some remain confused for life without awakening. Those who cultivate other schools often do not dare to speak of apprehending Mind and seeing nature; this is especially true in the Pure Land school. The Heart-Center Method described above is already quite expedient and swift, yet even so it requires a thousand periods—about three years—to personally see the original face (this for the slowest; those of sharp roots do not need to complete all thousand). Strictly speaking, all this is “wearing chains without guilt and walking a detour without cause.” When the bottom of the bucket is knocked out and one sees what is originally so, one realizes it was present all along and one’s efforts were superfluous.
One who, in a single thought, turns the light around and sees nature; one who sees nature in three years by completing a thousand periods of Heart-Center practice; and one who sees nature after decades of Chan investigation—these speeds cannot be measured by distance. Yet those who walked more of the detour are not without compensation. Having walked the detour, the strength of the legs is trained. Those who have not taken the detour have weak legs and, once “on the road”—i.e., when facing conditions—find their power insufficient. Why? Because though what is realized by all three is the same in principle, their functional power differs greatly. In one case, because the awakening came easily and without the tempering of meditative discipline, the mind is often swayed by conditions and cannot be sovereign; thus the power is insufficient. In the other case, after long sitting with deep meditative habit and long “investigation, tempering, lifting, and observing,” once one awakens, one can be free and at ease, not ruled by the dust-world. As the ancients said: “Effort is not expended in vain; the Dharma is not bestowed to no purpose.” Xuedou said: “For decades I have toiled bitterly, plunging for you into the blue dragon’s cave—ah, how cramped and hard to tell! Clear-eyed monks, do not take this lightly!”—he was versifying precisely this.
Practicing the Heart-Center Method for about three years and, relying on the Buddhas’ empowering support, opening to awakening—though one has spent more time than the “one thought turning the light,” one has saved ten times the toil of thirty years of Chan investigation and obtained the same power and effect. We, the offspring of the latter age—what can we say but deeply rejoice at the blessing of meeting such a great Dharma and profoundly thank the Buddhas and bodhisattvas for their compassionate grace!
Furthermore, besides apprehending Mind and seeing nature and accomplishing in this very life, the Heart-Center Method also allows one to vow for birth in the Western Pure Land. If one’s Buddha-recitation is not effective and holy visions do not appear, one may borrow this method to realize samādhi and thereby have full assurance of rebirth in Sukhāvatī. Though called an esoteric method, in reality it is a round and marvelous great Dharma that fuses Chan and Pure Land! Those with aspiration should seek it out and cultivate it!
Lastly, I exhort fellow practitioners of Esotericism: do not use esoteric methods to commit criminal deeds and thereby incur grievous karmic retribution. Esoteric methods do have all kinds of secret miraculous functions, but one must know that any “powers” achieved by practicing marvelous methods are not true powers; they cannot be compared with the powers realized when the light of non-outflowing wisdom manifests. These practice-based “powers” are but derivative powers and resemble the arts of non-Buddhist paths; they can delight and impress the ignorant and petty, but do not enter the hall of great elegance. Even if one masquerades as a holy one for a time to gain a morsel of fame and profit, when the “eyes fall to the ground,” not only will the “powers” vanish, but one will follow one’s karma into terrible retribution.
(3) True Cultivation After Awakening
Before apprehending Mind and seeing nature, no matter what Dharma-gate you practice or how you apply effort, you cannot escape the category of “blind cultivation and groping in the dark,” for without awakening to the true mind you cannot be free of doubt about the method you practice. Though you also apply effort diligently, an undercurrent of uncertainty still obstructs the breast; the aspect of unrest cannot be avoided. And this very unrest is the root of birth and death, so though one’s antidotal practices are deep, they are not true cultivation. Chan master Puzhao’s “Instructions for Cultivating the Mind” says: “If one cultivates before awakening, although one exerts oneself and never forgets to practice moment by moment, still at every step doubt arises and one cannot be without obstructions. It is as if something were blocking the breast, the sign of unrest constantly appearing before one. Over days and months, as the antidotal effort matures, the body-and-mind guest-dust will seem to have a light ease to it. But although there is ease, the root of doubt is not cut off—like grass pressed by a stone. One still lacks freedom in the realm of birth and death.” Thus it is said: “Cultivation before awakening is not true cultivation.”
Yet no one can avoid this stage of blind cultivation and groping. Once the bottom of the bucket is knocked out and one recognizes what is originally so, one is “on the road home”: following conditions to wear out habits, letting equipoise and wisdom be cultivated together in an uncontrived way, with constant Chan in movement and stillness—that is the “no-cultivation” that is true cultivation. “Instructions for Cultivating the Mind” says: “Even if one’s capacity is dull and, after seeing nature, the afflictions remain thick and the habit-energies deep—so that in facing conditions thoughts arise at every turn, encountering circumstances the mind constantly makes something—so that one is even befogged and confounded by conditions and forgets the original: though one then borrows all sorts of antidotal expedients to remove coarse habits and wash away the stains, this is nonetheless cultivation with real efficacy. Because thought after thought there is no doubt and nothing falls into an obstruction, then over days and months, when strength is to the utmost and practice pure, one naturally accords with the wondrous, natural nature. Uncontrived quiescence-and-knowing, compared with the superior capacity, differs no more.” Therefore those who study the Buddha Way must first set their aim on apprehending Mind and seeing nature, and only after clarity of mind should they tackle the cutting off of habit-energies—then it is true cultivation. This is why I cry out with a loud voice: do not make people investigate stereotyped, rigid huatou; let the teacher directly indicate mind-and-nature so that the student awakens on the spot, and then set to work at true cultivation, preventing the waste of time.
Someone may say: once one apprehends Mind and sees nature one is a sage, who not only need not further cultivate but should also display all manner of miraculous transformations and powers—great function and great application—surpassing the ordinary; how then do you say that only after awakening does true cultivation begin?
I answer: students today commonly fall into two errors. First, they suppose that after awakening one is a sage and must display all sorts of miraculous transformations; if such transformations are not displayed, they judge it to be “non-awakening,” mere “lip-Chan,” mere talk of truth, and they grow discouraged—this fault of falling back and deeming oneself excluded is seen again and again. Second, they suppose that in the patriarchal school there is originally “no cultivation, no attainment, no realization,” that “once awakened, one can rest,” and that further cultivation is needless. Thus, though they have an awakening “in principle,” their habit-energies remain as before; with days and months they wander on as they did, spinning in birth and death and circling through the six destinies. The foregoing has already been discussed; it need not be repeated. But because the issue determines success or failure in the Way and is precisely the root of the contemporary misapprehension, I will elaborate.
“Instructions for Cultivating the Mind” says: “There are many gates of entry into the Way, but in essential terms they do not go beyond the two gates of sudden awakening and gradual cultivation.” It also says: “These two—sudden and gradual—are the track of the thousand sages: from the top down, none fail to awaken first and cultivate after; through cultivation one then realizes. What are called miraculous transformations rely on awakening and are gradually perfumed forth; they are not what appears at the very moment of awakening.”
Guifeng (Zongmi) says: “Just as one recognizes a pond of ice as wholly water and relies upon the sun’s warmth to melt it, so one recognizes the ordinary person as precisely Buddha and relies upon Dharma-power to perfume and cultivate. When the ice melts, water flows and moistens, and only then does the power to cleanse and wash appear; when delusion ends, the mind is open and flowing, and only then does the responsive light manifest. In the sphere of phenomena, miraculous transformations are not accomplished in a single day; they are gradually perfumed forth.”
Yangshan instructed the assembly: “I will explain to you plainly. Do not mass things together and pile them up. Just as you are, cultivate in the ocean of your own nature as it is; do not crave the three knowledges and six ‘powers.’ Why? These are but the marginal business of a sage. For now, you need only recognize mind and reach nature—grasp the root and do not worry about the branches; thereafter, in later time, everything will be there of itself. If you have not grasped the root and only learn by emotion from others, in the end you will not obtain it; and if you ‘obtain’ something, it will be unreal—and at length you will have a share in becoming a demon.”
From these citations we see: “sudden awakening” means that when a confused ordinary person mistakenly clings to the four great elements as his body and to discursive thinking as his mind—seeking Buddha outside, running east and west—and then meets a good friend who points out an entry, he turns the light around in a single thought and sees his own nature, recognizes his own mind. This mind-nature originally has no afflictions and no birth and death, is originally self-complete and self-sufficient, and is no different from the Buddhas. From ordinary person to Buddhahood there are in fact no ranks or steps—hence “sudden awakening.”
Though it is called sudden awakening, that pertains to principle; in the arena of phenomena, entrenched habit-energies have been amassed through lives and aeons—being born and dying, clinging firmly—and cannot be cut off at once. Therefore one must cultivate in accord with awakening, gradually removing habit-energies until delusion is exhausted and only then do “powers” appear; they absolutely do not appear at the very moment of sudden awakening in principle. Those who practice the Way must understand the process and distinguish the before-and-after; one must not, because “powers” have not appeared, fall into self-doubt and further doubt others, suppose that no one can awaken, and seek side paths—wandering for aeons without attaining the Way.
Moreover, whether “powers” appear or not cannot prove awakening or not. First, there are many kinds of “powers”: some are derived from esoteric cultivation, some from spirit-attachment and ghost-mediumship, some from past perfuming ripening in this life—these are not one and the same, and none can prove that their possessors have awakened. For such “powers” either depend on something and are not true “powers,” or are only look-alike “powers”; once the body decays and they lose their dependence, they vanish to nothing. Second, the ancients spoke of “awakening first, ‘powers’ later” and also “’powers’ first, awakening later,” so one cannot say that once “powers” appear there is ipso facto awakening. For example, Ming-dynasty master Poshān, while training at Tiāntóng before awakening, could already leave his body to steal villagers’ ducks as playful “samādhi at play.” When this became known, master Miyún Wù scolded him: “Though you are not without playful ‘powers,’ you have not even dreamed of Buddhadharma!” Poshān then begged instruction, and only after strenuous investigation did he awaken. In recent times beings’ roots are feebler and habit-obstructions heavier; to have “powers first, then awakening” is one in many millions. We should therefore, after awakening, cultivate in accord with it, gradually removing habit-energies and gradually manifesting “powers.” Thus it has been with saints and patriarchs throughout the generations: the two gates of sudden awakening and gradual cultivation are the rule for Buddhists and should be respected by practitioners of every school.
Someone may object: “Principle is phenomena and phenomena are principle; the two are non-dual. If in principle it is sudden awakening, then in phenomena it should correspond. If, in the arena of phenomena, one cannot penetrate without obstructions, how can you say that one has realized true principle?”
I answer: principle and phenomena are neither one nor different. Phenomena are accomplished by principle; principle is revealed through phenomena. Principle is not apart from phenomena, and phenomena are not apart from principle. Because they are not apart, they are not different; and because the true principle is formless while wondrous function follows conditions to respond to the myriad classes—so that provisional appearances are established, not without shape—therefore, in terms of “with form” and “without form,” they are not one. Now, though one has awakened and clearly seen that the empty, quiescent numinous awareness is precisely the true Buddha, entrenched habit-energies of lives and aeons cannot be removed in a single stroke. Meeting events, the mind may still move; encountering realms, one may still not be without thoughts. Yet when a previous thought has moved, with the following thought one immediately awakens to it and sweeps it all away at once. It is only that, compared with those who do not move at all, there remains a trace of arising and ceasing—a lesser strength. But if one preserves it closely and is ever aware and reflective, then over days and months, when practice is deep, one can “strike together into one piece.” The patriarchs’ post-awakening “ox-herding” is precisely the model for work after awakening.
The ancients said: “Though sudden awakening is the same as the Buddhas, the habit-energies of many lives are deep; when the wind stops the waves still surge, and though principle appears, thoughts still invade.” Therefore after awakening one must constantly observe and examine; if a deluded thought arises, never follow it—reduce and reduce again, until there is nothing to be done; then it is ultimate. As for the world’s “good friends” who can manifest miraculous transformations in the arena of affairs—none accomplished this in a single day; it was gradually perfumed forth. Moreover, “powers” are but the marginal business of the sage and are not valued by those of attainment; though they may appear, they do not wish to use them. If one has not grasped the root—apprehended Mind and seen nature—but craves only the branch—the manifestation of “powers”—not only will one fail to attain the Way, one will have a share in becoming a demon. This must be handled with great care!
Today’s Buddhists commonly measure others by “powers,” foolishly supposing that at the moment of awakening there should appear immeasurable functions and miraculous transformations, and that if there are no such transformations—even if the eye of the Way is bright—there is no awakening. Such people truly do not know root and branch, nor before and after; they are deluded and confused. Not only do they fall back themselves and refuse to believe in others, they cut off the seed of Buddha—nothing is more grievous.
As for the second contemporary illness—supposing that “once awakened, one can rest,” that there is “no cultivation, no attainment, no realization”—this, compared with the previous error of demanding immediate “powers,” may seem closer to awakening, but because its view is not thorough it wanders off the road; its fault is no different from that of the unawakened, and perhaps does even greater harm. The former only falls back, does not trust himself and does not trust others; when time and conditions arrive, he may yet break through confusion and step onto the true track. But the latter supposes himself awakened, with a root of wrong view that avoids further cultivation; he continues to wander on, sinking deeper into the cycle, and cannot free himself.
Above I said that “no cultivation, no attainment, no realization” pertains to principle, and is the final last-word of one who has “arrived at home”; it is absolutely not a state reached at the very moment of a single awakening. Especially for people of our latter-day world, with crude roots and heavy obstructions, one cannot, after awakening but before further cultivation, instantly attain the state of “no work to do.” Whoever says there is no need of cultivation and that “once awakened, one can rest” is either wild or foolish—not to be believed.
All beings originally possess the tathāgata’s wisdom and virtue; through delusion they mistake the false for the true, create karma, receive recompense, flow through the six destinies, and become “sentient beings.” Though dwelling among sentient beings, the fundamental nature is not lost; with a single sobering awakening one is no different from the Buddhas—nothing needs to be cultivated anew, thus “no cultivation.” “All appearances are illusory”—originally empty and quiescent, with not a single dharma to be had—thus “no attainment.” Even the “ultimate Buddha” is not established—thus “no realization.” But so long as habit-energies are not removed, and one clings and chases and spins through birth and death, one is certainly not yet a Buddha. Therefore one must perfuse practice thought after thought, be aware and reflective mind after mind; after great awakening, one “cuts off evil as if without cutting and cultivates good as if without cultivating,” enters the hall and reaches the inner chamber, sits securely at home—becoming the “idle man of no learning and no doing.” Only then is it the time of “no cultivation, no attainment, no realization.” Before reaching this level, if one lightly traffics in such talk, one deceives sages and cheats saints and brings calamity on oneself.
Someone may ask: since there have always been people of “sudden awakening, sudden cultivation, sudden realization,” are these not those who “rest upon awakening”? Do these not also require gradual cultivation after awakening? If such people have existed in the past, there will surely not be none today.
I answer: those of “sudden awakening, sudden cultivation, sudden realization” must be of the very highest capacity; otherwise they cannot enter. Strictly speaking, the reason their roots are so deep and their capacity so high is entirely due to cultivation “in accord with awakening,” gradually perfumed and accumulated in past lives. In this life conditions matured, so hearing they could awaken and finish at once. On the surface this seems “sudden awakening, sudden cultivation, sudden realization,” but in reality it is still “awakening first, cultivation after.” The ancients said: “Today’s ‘sudden’ is precisely yesterday’s ‘gradual.’” As for today’s world, students’ roots are crude and their obstructions heavy; unless one is a great bodhisattva come again, it is truly hard to accomplish the trilogy of sudden awakening, sudden cultivation, and sudden realization. Even in the rare case where someone of the very highest roots “understands a thousand on hearing one” and “finishes at once,” he still cannot be without cultivation, attainment, and realization—for ignorance and habit-energies are not exhausted in a single life. How then could one speak of “no cultivation, no attainment, no realization”? The very talk falls into “has cultivation, has attainment, has realization.”
“Instructions for Cultivating the Mind” says: “From beginningless time ordinary beings have flowed through the six destinies, clinging firmly to the mark of ‘I,’ with deluded thinking upside down. The seed-habits of ignorance have long become second nature. Though in this life one suddenly awakens to self-nature, originally empty and quiescent, no different from the Buddha, the old habits are not easily cut off at once. Thus, encountering favorable and adverse conditions, anger and joy, rights and wrongs blaze up and die down as before. Guest-dust afflictions are no different than before. Unless one thoroughly perfuses with prajñā, how could one counteract them with bright purity and attain the place of great rest?”
Chan master Dàhuì Zōnggǎo says: “Time and again those of quick roots, having dispatched this matter without much effort, then give birth to a spirit of ‘easy-going’; they do not further cultivate. Over days and months they wander on as before and do not escape birth and death. How could one, by relying on the awakening of a single lifetime, forgo subsequent cultivation?”
Therefore after awakening one must constantly observe and examine and not be careless. When deluded thought suddenly arises, either in a single rousing it is seen through, or one raises the Buddha-name—until there is nothing to be done; only then is it ultimate. The meaning of “sudden awakening and gradual cultivation” is like the two wheels of a cart—one cannot be absent.
Since sudden awakening and gradual cultivation are the rule of Buddhist practice and the ferry across to realization, how then should one cultivate—and how does this differ from cultivation before awakening? I answer as follows.
(1) Post-awakening cultivation cannot be treated in one piece; the learner’s remaining habits may be shallow or deep, the afflictions light or heavy. For one of shallow habit-obstructions, there is no need of antidotes; only follow conditions while observing and examining—when a thought arises, at once be aware, and awareness at once turns it to emptiness. Practicing this thought after thought, one naturally attains the hundred-thousand samādhis. As “Instructions for Cultivating the Mind” says: “Only shine upon the fact that delusion has no root; do not abide thought after thought. Then the three realms of the blossom-of-emptiness are like wind sweeping smoke; the six dusts of illusion are like ice melting in hot soup. Guest-dust afflictions naturally transform into sweet ghee.” If one can thus practice moment after moment without forgetting to look after it—letting equipoise and wisdom hold each other—one’s loves and hates naturally thin and wisdom naturally brightens. When the subtle stream is forever cut off and the great wisdom of perfect awakening remains alone, one then manifests hundreds of thousands of billions of bodies and, in the lands of the ten directions, responds to capacities without obstruction.
“Instructions for Cultivating the Mind” says: “Though one cultivates the myriad practices, one takes ‘no-thought’ as the ancestor. The world’s good friends, in their post-awakening ox-herding, though they have further cultivation, first had sudden awakening: the deluded thoughts are originally empty and the mind-nature originally pure. Though they cut off evil habits, there are in truth no evil habits to cut off; though they diligently cultivate blessings and wisdom, there are in truth no blessings and wisdom to cultivate. Cultivating without cultivation and cutting off without cutting off—this is true cultivation and true cutting off.”
It also says: “When seeing colors and hearing sounds, only thus (i.e., like a bright mirror reflecting things; when the wind passes through the trees, do not make anything else). When putting on clothes and eating, only thus; when defecating and urinating, only thus; when dealing with people and affairs, only thus. In walking, standing, sitting, and lying; in speech and silence; in joy or anger—at all times, always thus: like an empty boat riding the waves—going high or low with them—yet thought after thought does not abide; like flowing water turning around a mountain—meeting bends and straights as they come—yet mind after mind has no knowing. Today ‘free and easy by itself,’ tomorrow ‘by itself free and easy’; following the myriad conditions without obstruction. Honest and without guile, seeing and hearing as usual—then there is not a single mote set up as an opponent: what need is there of the labor of ‘banishing’? Not a single thought gives rise to emotion—what need is there of ‘forgetting’ the conditions?”
Such uncontrived quiescence-and-knowing is originally the “no-doing” cultivation and is equal to “no cultivation.” There is no need to set up another furnace and forge, to grasp some method and cultivate it, nor to harbor meditative images and chase stillness as practice. How different this is from pre-awakening cultivation—unclear as to “what it’s all about,” clinging to dharma-marks, gripping rituals, craving merits, chasing tasks, wearing chains and shackles!
(2) For those whose habit-energies are deep, whose ignorance has great strength, who in favorable and adverse conditions cannot avoid being buffeted and reversed, whose hearts are not calm—then some labor of “banishing external relations” and “antidotal practice” is not without use. Of antidotes: when flightiness predominates, use corresponding concentration to gather the scatter; when dullness predominates, use the gate of wisdom to contemplate emptiness (as to which particular method is suitable, see the next chapter, “Ten Methods of Practice”). One must see to it that equipoise and wisdom hold each other, that movement and stillness vanish into each other, and that one enters “no-doing”; only then is it ultimate. “Instructions for Cultivating the Mind” says: “First, by the gate of concentration, gather the flightiness so that the mind does not follow conditions and accords with the original quiescence. Next, by the gate of wisdom, alert the dullness—discriminating dharmas by contemplating emptiness—so that it accords with the original knowing. Use concentration to treat the chaotic imaginings; use wisdom to treat the state of non-cognition. When dullness and flightiness are mutually gone and the antidotal work is complete, then facing conditions, thought after thought returns to the source; encountering relations, mind after mind accords with the Way. Uncontrived double cultivation—only then is there ‘nothing to do.’”
Someone may object: “If you apply such antidotes, how is this different from the gradual cultivation of the dull before awakening—why speak of sudden awakening?”
I answer: because such people have crude capacity and heavy habits, deep obstructions and thick stains. Though they too have awakened to the mind-nature’s original purity and to the emptiness of afflictions, in facing conditions they still make emotions; encountering relations they still become stuck—dullness and flightiness overturn them so that they forget the ever-present quiescent knowing. Without borrowing antidotal practices to balance dullness and flightiness, not only can they not enter ‘no-doing,’ they fall into “post-awakening confusion.” This is not to be taken lightly.
I now cite a few cases of confusion after awakening, to warn those who awaken and then neglect real cultivation:
(1) Betraying one’s teacher. The monk Xian long trained under Xuědòu and, after attaining the Dharma, Xuědòu planned to enthrone him as abbot at Jīné. Xian refused. Later, when he went out into the world and opened a hall, because Master Déshān Yuǎn’s reputation and prestige surpassed Xuědòu’s, Xian changed his lineage to Yuǎn’s. He sent messengers to notify the various monasteries. An old woman at the mountain gate asked: “For whom does Head Seat Xian burn incense now that he has gone out into the world?” The messenger replied, “For Master Déshān Yuǎn.” The old woman scolded: “Xuědòu has shaken out his urine-intestines to speak Chan for you so that you could have your present day, and now you repay grace by betrayal!”
In Hézhōu there lived the venerable Kāishèngjué. He first trained with Changlú Fū “Iron-Feet,” but gained no entry. Later, at the seat of Wǔzǔ Yǎn on Mount Dōng, he obtained the Dharma and went out to preside at Kāishèng. Seeing the seat of Changlú now flourishing, he changed his lineage to Fū’s and forgot the place where he had obtained it. At the incense-offering, he suddenly felt as if his chest were pounded; at that very spot a sore formed and opened. He plugged it with cakes of frankincense; it would not heal, and he finally died.
(2) Selling out a friend. The storekeeper Qìng, a Sichuanese, was renowned in the forests of monks. One day, traveling with Master Xiù to the capital to visit Yuántōng Fǎyún, Xiù was granted lodging; Qìng was not. Qìng fell ill at Zhìhǎi; Xiù wished to visit him but had no gate-pass, so he sneaked out to see Qìng. Qìng reported Xiù in writing to Yuántōng for breaking the rules of the mountain. Yuántōng cursed in the night talk: “He risked breaking the rule to come out and ask after your sickness out of righteousness; and you report him in a letter? Is this what a straight and proper man does?” Hearing this, Qìng immediately expired. The forests all said Qìng died under one rebuke from Yuántōng.
(3) Betraying one’s teacher. The attendant Píng of Dayáng was a foremost disciple of Dòngzōng Míng’ān. When Master Guǎngzhào of Lányá came to visit, Míng’ān said, “Those who will revive the Dòng school are none other than Yuǎn or Jué.” Zhào replied, “There is Píng, the attendant.” Míng’ān said, “Píng’s old habits are deep,” and pointed to his chest: “This place is not good.” Pinching the web of his thumb, he added: “In the future Píng will die of this.” After Míng’ān entered stillness, Píng dwelt at Dayáng. He schemed to take the gold and silver donated to raise Míng’ān’s stūpa—even to the point of destroying the master’s stūpa—and, though the elders of the mountain earnestly remonstrated, he would not listen. He opened the stūpa; the master’s countenance was as in life, and even when the firewood burned out he remained thus. All were astonished. Píng smashed his master’s skull and piled on oil and kindling, and presently all became ash. The matter was reported to the officials, and Píng was found guilty of plotting to seize goods from the stūpa and, as an unfilial one, was defrocked and returned to lay life. Because his character was base, the various places spurned him; he drifted with no place to rely on. Later, at a fork of three roads, he was eaten by a tiger—just as Míng’ān had foretold. Alas!
Cases of this sort are beyond counting. In every one, after awakening, because they did not borrow antidotal cultivation and let deep habits run on, their native goodness was obscured; coveting profit, they moved their hearts; they forgot grace and righteousness—and this was the result. A man may be clever in fraud and villainy, but how can he expect the guardian spirits to be indulgent? It is right that such men find no good end!
Know that, though one borrows antidotal practices to temper habits for a time, because one first had sudden awakening to the original purity of mind-nature and to the emptiness of afflictions, one does not cling to methods and fall into the inferior view of “has cultivation, has attainment, has realization.” Therefore one can make thought after thought return to the source and mind after mind accord with the Way, without losing the intention of sudden awakening. Conversely, in cultivation before awakening, because one has not seen nature, though one perfuses moment by moment one falls into doubt at every turn, cannot be free and unobstructed, and clings to dharma-marks and grasps merits—never ending birth and death. Thus, using the same antidotal methods, in the case of the awakened they are like lodging overnight by the road—temporary expedients without dharma-fixation; over days and months, they naturally accord with the wondrous Way and accomplish unsurpassed bodhi. Compared with the superior capacity of shallow habits—who “cultivate while not cultivating and do not cultivate while cultivating”—there is in truth no difference. This too must be clearly known.
Likewise, Pure Land Buddha-reciters, before awakening, not knowing how to make each thought return to the source, always run outside, clinging to appearances in cultivation. Worse yet, they cling to merit and take quantity as victory, racing to recite sūtras and dhāraṇīs—and thereby fall ill. After awakening they know that mind is precisely Buddha and Buddha is precisely mind; reciting Buddha is reciting mind, and reciting mind is reciting Buddha. Thought after thought of Buddha-recitation is thought after thought of calling one’s original mind—“mind and Buddha meet and fuse into one.” Thus the ancients said: one can fully “lift” a single Buddha-name only after apprehending Mind and seeing nature. Before awakening, because one does not know where the Buddha-recitation “falls,” at every step doubt arises and one cannot obtain the real benefit. After awakening, recognizing the mind’s original source, one may recite or not recite—it is all right either way. There is no such thing as “reciting” and “not reciting.” One neither clings to appearance in seeking to recite nor avoids and refuses to recite. Naked all day long, bare and free—at ease and unobstructed, following conditions—only then is it truly “pure mindfulness continuous,” with not a single thought that is not a Buddha-thought.
As for the expression “pure mindfulness continuous,” there is great learning here; it is entirely no different from the Chan school’s post-awakening “preservation” work. I will, without begrudging words, sketch it as follows.
The two words “pure mindfulness” are not what people usually imagine—“reciting Buddha with a pure mind”—and then you call that “pure mindfulness.” Rather, when the work of Buddha-recitation becomes pure so that the mind-that-can-recite and the Buddha-that-is-recited both fall away and the two—subject and object—perish together so that emptiness and existence are both gone—only then is there “right mindfulness,” and only then is it “pure mindfulness.”
As for “continuous,” it then divides into difference of depth: continuity in stillness, continuity in movement, and the identity of movement and stillness.
First, continuity in stillness. When a reciter’s mind-that-can-and-object-that-is-recited both fall away and the fundamental nature appears, that is the initial manifestation of pure mindfulness. Thereafter, because of the deep habits of clinging to appearances from beginningless aeons, this cannot appear in every sitting; one must wait weeks and months, even a year, for it to appear again—depending wholly on the person’s root-capacity and the density of practice. At this time one must redouble diligence so that the interval between appearances gradually shortens: from a year to several months, to a month, to several days, until, lastly, it appears in every sitting. This is continuity in stillness and corresponds to the first stage of the Chan “preservation” work—“principled single-mind.”
Second, continuity in movement. Though continuity in stillness is constant, when the realms of conditions stir and churn one again loses it; then it cannot be called true continuity. One must polish oneself in the movements of daily use until one is unhindered in every direction and free in favorable and adverse conditions, just as in stillness the lone clarity remains—without any wandering. That is continuity in movement. Sometimes one still forgets: encountering a realm, one moves—but instantly awakens and returns to emptiness. This corresponds to the second stage of the Chan “preservation” work—“phenomenal single-mind.”
Third, the identity of movement and stillness. Whether in movement or stillness there is no wandering at all, and there is no heart that “keeps” anything—purely letting it be as it is. This corresponds to the first stage of the Chan “letting-be” work—“the single-mind of principle and phenomena.”
Fourth, even “continuity” cannot be obtained; there is no mind that “keeps.” All the previously felt “wondrous and rare” is swept clean. All day one seems dull and foolish; tasteless, yet within tastelessness there is the utmost flavor. This corresponds to the second stage of the Chan “letting-be” work—“the single-mind of phenomena-and-phenomena.” This is truly “pure mindfulness continuous.”
For the convenience of later students in selecting methods, I excerpt below the “Ten Methods of Practice” taught by Chan master Yuán Zhīnà for your reference.
Question: “By what method does the patriarchal school treat the mind?” Answer: “By the method of ‘no-mind’ to treat the deluded mind.” Question: “If a person has no mind, he is the same as grass and wood. This talk of ‘no-mind’—please bestow expedients.” Answer: “When we say ‘no-mind’ now, we do not mean that there is no mind-substance; it is called ‘no-mind’ because there is nothing in the mind. Just as when we say ‘empty bottle,’ we mean there is nothing in the bottle; we do not mean there is no bottle at all. Thus the patriarchs said: if you have nothing to do with mind and have no mind in affairs, you will spontaneously be empty yet numinous, quiescent yet wondrous—this is the essential of this mind. According to this, it is ‘no deluded mind’; it is not ‘no true mind’s wondrous function.’ From of old, the masters have spoken of the work of ‘no-mind’ in many different ways. I now gather the great meaning and briefly explain ten kinds.
“First, ‘awareness-and-inspection’: When practicing, ordinarily cease thoughts and guard against the arising of thought. As soon as a single thought is born, immediately use awareness to break it. When the previous thought is broken by awareness, let the later thought not arise. The wisdom that is this awareness, too, need not be used; when delusion and awareness are both forgotten, this is called ‘no-mind.’ Thus the patriarchs said, ‘Do not fear the arising of thoughts; only fear awakening too late.’ And the verse says, ‘Do not seek the true; only stop opinions.’ This is the ‘awareness-and-inspection’ work that rests delusion.
“Second, ‘resting’: When practicing, do not think good or think evil; when mind arises, let it rest; when you meet circumstances, let it cease. Hence the saying: ‘A strip of white silk goes—cold and chill it goes—goes into the incense burner of an ancient temple!’ Until it is free of the slightest fiber and has left discrimination, as if dull and foolish—only then is there a slight accord. This is the work of resting the deluded mind.
“Third, ‘erasing mind and leaving circumstances’: When practicing, rest all deluded thoughts and do not care about external situations—only rest the inner mind. When the deluded mind has rested, what harm are external situations? This is the ancient method of ‘taking the person but not taking the circumstances.’ Master Páng said, ‘Only be without mind regarding the ten thousand things—what harm if the ten thousand things constantly surround you!’ This is the work of resting delusion by erasing mind and leaving circumstances.
“Fourth, ‘erasing circumstances and preserving mind’: When practicing, regard all inner and outer situations as empty and quiescent and preserve only the one mind, solitary and upright. Therefore the ancients said, ‘Do not keep company with the ten thousand things; do not make an opponent of the myriad dusts. If the mind clings to circumstances, the mind is delusion. Now that there are no circumstances, what delusion is there?’ This is the ancient method of ‘taking the circumstances but not taking the person.’ Hence the saying: ‘In the imperial garden the flowers have fallen; carriages and horses are still crowded.’ This is the work of resting delusion by erasing circumstances and preserving mind.
“Fifth, ‘erasing both mind and circumstances’: When practicing, first empty and quiesce the external circumstances and next extinguish the inner mind. When inner and outer—mind and circumstances—are both quiescent, whence delusion at all? Thus Guànxī said: ‘In the ten directions there is no wall, and on the four sides there is also no gate.’ This is the patriarchal method of ‘both person and circumstances taken away.’ Hence the saying: ‘Clouds scatter and waters flow away; man is quiescent and heaven and earth empty!’ This is the work of resting delusion by erasing mind and erasing circumstances.
“Sixth, ‘preserving both circumstances and mind’: When practicing, let mind abide in the place of mind and circumstances abide in the place of circumstances. When mind and circumstances sometimes face each other, mind does not incline to circumstances and circumstances do not press upon mind; they do not reach each other—then deluded thoughts naturally do not arise and there is no obstruction to the Way. Hence the sūtra says: ‘These dharmas abide in their dharma-positions; the marks of the world are constant.’ This is the patriarchal method of ‘neither person nor circumstances taken away.’ Hence the saying: ‘One disk of moon rises from the sea; in several homes people climb their towers!’ This is the work of extinguishing delusion by preserving both circumstances and mind.
“Seventh, ‘the totality of inner and outer’: When practicing, take the mountains and rivers and the great earth, the sun and moon and stars, the inner body and the outer vessel—all dharmas—together as the same as the true-mind-substance: limpid as empty space, bright and still, without the slightest difference. The great chiliocosm is struck into one piece—then from where could deluded mind arise? Thus Dharma-master Zhào said, ‘Heaven and earth and I share the same root; the ten thousand dharmas and I share the same body.’ This is the work of extinguishing delusion by taking inner and outer as one totality.
“Eighth, ‘the total function of inner and outer’: When practicing, regard all inner and outer—body-and-mind and vessel-realm—and all acts of movement and doing as the wondrous function of the true mind. Any thought that arises is precisely the manifestation of this wondrous function. Since all is wondrous function, where could deluded mind be placed? Thus Yongjiā said, ‘The real nature of ignorance is precisely Buddha-nature; the phantom empty body is precisely the Dharma-body.’ This is the work of resting delusion by taking inner and outer as total function.
“Ninth, ‘identity of substance and function’: When practicing, although one is in dark union with the true substance—one flavor of empty quiescence—within it lies hidden the inner limpid brightness, which is precisely ‘function-as-substance’; and within the limpid brightness lies hidden empty quiescence, which is precisely ‘substance-as-function.’ Thus Yongjiā said, ‘Wakeful-wakeful and quiescent-quiescent is it; wakeful-wakeful with imaginings is not it. Quiescent-quiescent and wakeful-wakeful is it; quiescent-quiescent with non-cognition is not it.’ Because within quiescence there is no admitting non-cognition, and within wakefulness there is no using chaotic imaginings—how could deluded mind arise? This is the work of extinguishing delusion by taking substance as function and function as substance.
“Tenth, ‘breaking through substance and function’: When practicing, do not divide inner and outer nor distinguish the four directions; take the eight points and make of them only a single great gate of liberation. Round and replete, substance and function are undivided; there is not the least crack or leak—throughout the body it is struck into one piece. Where then could delusion arise? The ancients said, ‘When the whole body has no cracks, above and below it is a seamless sphere.’ This is the work of extinguishing delusion by breaking through substance-and-function.
“Among these ten kinds of practice one need not do them all: if you accomplish a single gate, delusion itself ceases and the true mind appears. Follow the gate with which your karmic roots have affinity and simply practice it. This work is ‘work without work’; it is not work done with intention. Even those who have not yet awakened to the true mind may practice it and easily, on the spot, behold. This method of resting the deluded mind is most urgent for students of the Way; therefore, without fearing prolixity, I record it for later learners—do not regard it as ‘painting legs on a snake.’”
All ten methods apply force in walking, standing, sitting, and lying down. One must, when putting on clothes and eating, when defecating and urinating, when speaking and working—at all times and everywhere—practice dense awareness and illumination; there is no need to sit in meditation and investigate. If one’s habit-obstructions are deep and one’s strength not yet up to it, and one still must apply seated meditation, then be it so; but when one rises from the seat, press the samādhi work into the realm of conditions and exert force in movement, so that one may early strike it into one piece and reach the great “no-work” and roundly accomplish the great Way of bodhi.
As for Esotericism: after awakening one must all the more cultivate it, aiming at accomplishment “in the body.” Its scope is vast and its expedients many—far beyond the exoteric schools. But esoteric methods value lineage abhiṣeka and transmission; they cannot be publicly spread, so I omit them.
(4) From Realization of the Essence to Activation of Function
As for the “landscape” of realizing the essence, the ancients seldom spoke in detail. First, because this realm lies beyond speech and thought; once you fall into wording, there is the taint of fixation. Second, those who truly realize the essence return to “nothing obtained” and do not wish to flaunt before others. Third, they fear the unawakened will steal it as their own and mislead others. Fourth, they fear people will cling to the realm and seek it, obstructing the gate of awakening. Fifth, the process each person passes through is not entirely the same. For these and other reasons they speak only in approximations: “clouds scatter and the long sky is clear,” “a sky of ten thousand miles without a cloud,” “the heart-moon alone and full, its light containing the myriad forms,” “neither luminous nor dark; neither great nor small; neither blue nor yellow”—or again, “round and replete and shining bright.” I too am no exception—how could I be otherwise? Besides, I have realized nothing and attained nothing and have nothing to say. I can only pick up a few ready-made old cases for readers’ delight. As for the detailed particulars—you must strive and practice and realize it yourself.
When in any Dharma-gate one practices to the point where subject and object are both forgotten and mind-and-dharma are both melted away, then—no matter what gate it is—there is a crashing break: like an explosive going off—suddenly it bursts; the inner body-and-mind and the outer world and even space itself all at once fall away, shatter, and turn to nothing. Even that “nothing” is also nothing. “The whole earth sinks and space is pulverized.” At that moment there is not a single thing; yet there is limpid brightness and congealed quiescence—one spirit not dim—clear, constant knowing not like wood and stone. Though clear, there is neither knower nor known, because this clarity in its entirety is a single stretch of limpid, numinous awareness—there can be no longer a knower and a known. If there were knowing again, it would be “putting a head on top of a head,” no longer it. After one has realized this true realm and turns one’s head back, only then does one recognize that this “numinous awareness” is not elsewhere: every day it shines at the gates of the six faculties and is not for a moment apart from us. In every act of speech and movement there is nothing that is not its numinous, wondrous function. Formerly one sought it with a hundred hardships—how one chased and hunted!—and it was right before one’s eyes unrecognized; one insulted and defiled it and in the six destinies suffered bitterly—was that not a grievance? The ancients said, “The sentence before the sound, a thousand sages do not transmit; the filament before your face, through all antiquity never broken!” And again: “You wear out iron shoes seeking it and cannot find it; finding, it costs not the least effort.” That is what they meant.
But this is only the “plain Dharma-body.” One must toil in polishing and closely remove habits before it can shine forth greatly. When the work is ripe, then even in deep sleep the crown of the head is like a mid-autumn full moon in bright radiance. When the light is pure and the heavenly eye broad and spacious, the worlds of the ten directions appear all at once; I enter into others and others enter into me like Indra’s net—interpenetrating in layers—with inexhaustible function.
Some say this “landscape” pertains to Chan or Esoteric practice; Pure Land reciters, whose aim is to be born in the Western Land, should in samādhi behold Amitābha and the Western holy visions, not “see nothing.” If one “sees nothing,” how can one be born in the Pure Land?
I answer: Have you not seen the “Buddha-Recitation Samādhi” of Master Yinguang cited above? He relentlessly advocates relying on the Buddha’s vow-power to be received to the West—yet why does he, in speaking of the highest state of Buddha-recitation, also say that “seeing without seeing is true seeing,” and that true seeing “sees nothing”? Because the true suchness-Buddha-nature is formless, unstained by even a mote and hanging on nothing: to speak of it as some thing misses the mark. The true Buddha really cannot be spoken of or seen in shape. But this formless Buddha-nature is not a dull void, therefore it can follow conditions, appear in forms, and arise in function; yet because these forms arise by following conditions, they are only provisional names and not entities. To see a “Buddha with form” is not the true Buddha. The ancients said, “The reward-body and transformation-body are not the true Buddha and not the one who preaches the Dharma.” The Lotus calls them “a conjured city,” not the treasure place. If one would be born in the highest rank of the Western Pure Land, one must pass beyond the “with-form” resting place and realize the formless wondrous essence of the true Buddha; only then will one fulfill one’s wish. Conversely, to cling to a “Buddha with form” and a Pure Land with appearances leads only to a lower birth—an unalterable truth. Thus when Master Yinguang speaks of the ultimate state—the Buddha-Recitation Samādhi—he cannot but say that “seeing nothing” is “true seeing.” At such a height, mind and land are struck into one piece: mind is the land and the land is mind. To vow for the West is to be born in the Pure Land of one’s own mind—“born without being born.” How could one fail to be born in the highest rank?
After seeing nature, if one clings to empty stillness or loves seclusion and does not know how to activate function in the realm of affairs, one is like a pauper who has struck it rich and yet does not know what to do with it—remaining as poor as before. Moreover, unless one trains oneself on events and conditions one cannot attain the great samādhi where principle and phenomena are fused, much less the “phenomena-and-phenomena unobstructed” realm whereby the great work of Buddhahood is rounded. Thus one must bring the realized principle to bear in the realm of affairs, rubbing off the corners until it is round and wondrous. Yet at first those newly awakened often do not know how to bring forth function, still less the process by which it unfolds. Sometimes, because their strength is not yet sufficient, there is some wavering when meeting events—and then they doubt that what they realized was not real and shake their roots. Bewildered and at a loss—how pitiable! I now excerpt the essentials from my late teacher Xiāng Lùgōng’s “The Process from Realizing the Essence to Activating Function” so that readers, after realizing the essence, may stimulate the use of prajñā and accomplish the utmost “no-doing.”
The true-appearance wondrous essence originally has the wondrous function of non-abiding. The learner must transfer the clarity and ease realized in essence to those times when people and affairs are upside-down—transforming having into emptiness, transforming inversion into clarity, transforming affliction into ease—so that one not only extinguishes one’s own suffering but can extinguish the suffering of others. This is called “ferrying beings.”
The deeper the work, the quicker habit-energies flare up. The learner need not fear. These seeds in the eighth-consciousness storehouse arise naturally; they flare up quickly and go quickly. Though what flares may be greater than ordinarily, each flare is smaller, shorter, and fewer—the trend is no longer to growth.
The deeper the work, the greater the courage. If suddenly frightened, there is a single fright and no second; the power grows ever stronger with use.
The deeper the work, sometimes forgetfulness of nature increases, and sometimes memory grows strong—becoming daily more nimble. Sensitivity also grows strong; often, without thinking, one is already in accord with things—this is the harbinger of “powers.”
Constantly contemplate this original and tacitly accord with it. When habit-energy comes, at once become aware; awareness then turns it to emptiness, and at the same time use prajñā to sweep away this emptiness, and again use prajñā to sweep away this sweeping—until there is nothing to sweep. Only then does one accord with what is original and accord with the great emptiness of prajñā.
In applying work, one must be exact, fierce, sparing, patient, even, and steady. “Exact” means seeing the direction precisely with no doubt or retreat. “Fierce” means restraining oneself without the least indulgence—never indulging even the tiniest fault. “Sparing” means constantly turning the light around and examining oneself. “Patient” means to await the time; without a suitable span of time, power cannot be full. “Even” means seeing all things as equal, for any clinging arises because the mind is not even and discriminates gain and loss: not knowing that dharmas are originally unarisen, what is there to gain? Dharmas are originally unceasing—what is there to lose? If one can be even, one is naturally not startled, not frightened, not timid, and one transcends into ease. People often have time-marks and gain-loss marks and success-failure marks; when habits come, they cannot break through—this is because equipoise is insufficient and wisdom not complete; that is, because the prajñā-power is not strong. Therefore one must “wait”—wait to that point and the strength will be sufficient. It is like traveling a road: the important thing is that the direction be right and the steps be steady—not whether one is slow or fast. “Steady” means stable and never retreating.
“Apprehending Mind and seeing nature” concerns birth and death over immeasurable aeons—how momentous! It cannot be a matter of mere understanding. If, relying on understanding, one lacks any samādhi, one gives rise to crazy wisdom and inversion and cannot finally be “apprehending Mind.” The process divides into seven stages: (1) by the strongest wisdom-power one sees what is original and thereby gains a little samādhi—like entry by the Chan school; or (2) with strong samādhi, prajñā is evoked so that one sees what is original—like entry by the Heart-Center esoteric method; (3) once one has seen what is original, one must deeply trust without doubt, taking “accepting responsibility” as foremost; (4) seeing that self-nature pervades the Dharma-realm—then all in the Dharma-realm is nothing but this nature. Speak of illusion: it is all illusion; speak of the true: it is all true. But ultimately both “true” and “illusion” are merely names; they are not entities. If the mind is not constrained by them, this is called “non-abiding”; (5) all is non-abiding, yet empty without falling into nihilism—the wondrous function is ever present. Illusory mind is not absent: this is called “non-arising”; (6) though called “non-abiding,” one is by no means unaware or undiscriminating about good and evil: one discriminates without abiding, entering the impartial, non-dual realm; (7) strength at first alternately advances and retreats—now equipoise, now wisdom. Later, equipoise and wisdom are not two, and there is only advance without retreat. This is truly “bright mind,” where principle and phenomena are fused.
After apprehending Mind, views of “I” cannot be instantly removed nor habit-energies instantly purified. If the “I-view” and habits come again and again—and again and again one can turn and transform them—then one truly apprehends Mind. If the power of transformation is small, that is another problem; the only thing to fear is not knowing how to turn and transform—and then one cannot turn and transform. Thus the first thing in the Buddha Way is to open awareness—like obtaining wealth; the second is skillfully to use awareness—like using wealth; the third is to empty even awareness; the fourth is “no such thing as empty or not empty”—it is as it originally is. Just as a truly wealthy person forgets his wealth.
When awareness arises, habit-energy vanishes; but there is a process here, slower for some and faster for others. Ten stages: (1) the realm arrives and one does not become aware; (2) the realm arrives and one becomes aware in hindsight, with great effort; (3) when the realm arrives, awareness arises without much difficulty; (4) the realm arrives and at once one is aware—though with a slight before-and-after; (5) realm and awareness arise together—though sometimes one forgets; (6) they arise together and one can avoid forgetting; (7) awareness comes before the realm—though sometimes after, and occasionally one slips back into forgetting; (8) awareness is constantly unmoving; (9) awareness is not yet pure; (10) “常寂而常照”—constant quiescence with constant illumination—and even awareness does not abide. Only then is strength sufficient.
From of old, great habit-energies are easy to remove and small habit-energies are hard—still not impartial. There will still be fruits of startling, fear, and timidity. The ups and downs here must not be labeled “retreat.”
Ordinarily, use “turning back the light” to examine one’s own dispositions. Any habit—good or bad—that is hard to remove is the root of birth and death; never cling to it as “good” and preserve it. The harder it is to remove, the more you should remove it. Often go against yourself—that is advancement.
Removing habits is like a battle between men and heaven. Only after a hundred fights can one prevail; it is not the work of a day or a night. Only after apprehending Mind does one qualify to enter the battle. This is “activating function”: from small battles to great battles, from small victories to great victories, until the enemy is fundamentally broken and there are no later troubles.
In applying effort never suppress or avoid. The roots of greed and anger must be pulled up and resolved. If one only keeps precepts, equipoise, and wisdom to “treat” greed, anger, and delusion, then the two views of good and evil leave shadows in mind—like defending a city against an enemy: for a while the enemy does not enter, but the enemy has not left; he can seize the chance to enter. That is not ultimate. Do not suppress; do not avoid. Breaking through is best—letting neither side leave a shadow so that the mind is unstained. Enemy and self transform together—then one enters great samādhi.
When the realm arrives, do not meddle and do not give rise to thought, but do not cut off and annihilate it either: this is equipoise in stillness. Facing the realm without confusion, handling it as before—moving yet not moving—this is equipoise in movement. When movement and stillness are one and all is permissible and all is not permissible, that is great equipoise.
To train the mind one must train “the trigger.” This lies in penetrating the law of cause and effect. Constantly raise contemplation, and when the work is mature, great triggers and great functions arise. All afflictions arise from “passion and views”: passion is “I-love,” views are “I-clinging.” When passion and views are firm, they form a cover; then the trigger of “observing causes and reaching effects” loses its nimbleness—hence functions do not arise.
Those who gain “other-minds knowing” rely upon that nimble trigger of “observing causes and reaching effects,” hence they are round and penetrating in principle and phenomena and, without thinking, it is as if seen. Equipoise and wisdom must support one another and the work be mature; this is called “powers.” There is nothing mystical to seek.
Being willing to do what one disdains to do, say what one is unwilling to say, and befriend those one is unwilling to befriend—then one is not far from the light of equal-wisdom.
Finding fault in others not only keeps one from entering non-duality; it also obstructs one’s own holy path and gives rise to pride—most to be avoided by practitioners!
When one applies effort with pain and urgency, there will certainly be a period of being out of step with worldly manners; hence, “as if grieving a parent.” In the extreme of urgency one will err in propriety and deportment. People do not understand and think it pride and arrogance or suspect madness. Everyone must pass through this; it is hard to explain.
If one’s practice is sometimes diligent and sometimes lax—seeming to advance and retreat—do not be suspicious or discouraged. This is precisely the time of advancing. Do not be impatient and despondent.
To like stillness and hate disturbance is inequality itself; it must be avoided. Know that stillness and disturbance are merely the mind’s discrimination—unrelated to the realm.
Those who practice the Way and praise themselves while slandering others—belittling others and exalting themselves—are most shameful and laughable. Beware lest the knowing reproach you!
Do not make vows lightly, for it is easy to vow and hard to fulfill. If you wish to make great and firm vows, let not a single thread of passion or views be mixed within.
Of the eight winds, four are easy to guard and four hard to prevent. Adverse winds are easy to see; favorable winds often draw one into their net unawares. Therefore in smooth and pleasing matters one must be more alert, lest one be rolled up into the realm.
There are no “extraordinary things” here. Only remove habits. Do not make “holy interpretations.” So-called “mysteries and transformations” are commonplace; because they are seldom seen, people marvel and call them mystic, forget what is original, and enter the demonic path—what a pity!
Never compare lengths with others in your work; rather, silently examine yourself.
Methods are expedients for a time—never grasp at methods. To crave methods is the same as craving fame and profit: equally birth-and-death. To “become a Buddha” is to become like the Buddha’s empty nature. If the mind clings to anything, it instantly loses what is original and departs the Buddha-realm. Always be alert!
Removing habits also depends on conditions; there will be differences of slow and fast. After apprehending Mind, if preservation is dense (and by “preservation” do not suppress the heart from arising; just be able to transform and not abide), then after a suitable period there will be the marvel of habits suddenly being removed.
All the sufferings of beings arise from a single word: disorder. Disorder arises from inferential cognition. The one who has seen nature—seeing, hearing, cognizing, and knowing—when not giving rise to thought, meets the realm with direct perception (pratyakṣa). When thought arises and discriminates, “moving without moving,” though inferential, it is also pratyakṣa. To be constantly thus is called “struck into one piece.”
The size of expedient power follows the size of wisdom-power; the size of wisdom-power lies in whether contemplation-and-illumination is round or not round. When round, it is penetrating; when penetrating, it is round. “Penetrating” means that mind is without obstruction; “obstruction” is mind obstructing mind. When mind is bright and round and unconfused, it penetrates—this is called the unobstructed wisdom that issues from the great compassion dhāraṇī. “Dhāraṇī” is the most empty and most dense place of mind.
The way to train the mind is to endure and pass beyond obstruction. All habits have no fixed nature and nothing is inherently unacceptable. The suffering lies in raising a fixed habit that “it must be this way” and refusing to go against oneself; thus obstruction is set up. If one can endure and pass beyond, there is no obstruction—for originally there was none. Matters of “face” are a phantom; at the utmost, one only loses a phantom “face.” See whether it really obstructs. It is but a momentary discomfort; in the end you win through. The unobstructed wisdom-power thereby obtained—could it be bought with ten thousand pieces of gold? Practicing the Buddha Way is the work of a great person: able to endure, able to put down; not swamped by the world yet not at odds with it—“harmonious though different”—and one transcends into holiness.
Dreams can measure the depth of one’s work. When practice is dense, the mind is moved in dreams; if in the dream there is mastery, this proves one will not enter the three evil destinies—for entry into the three evil destinies always stems from loss of the mind’s lordship. There is following-power but no master-power; because one follows karma high or low, one enters without knowing. If there is a tenth of the power in dreams, there will be the full ten tenths on waking. The relation of mind and body in dreams is a half-separation; death is a full separation. Death and dream are not greatly different.
All wondrous functions do not leave worldly awareness; after apprehending Mind and seeing nature, one must, in the ways of human feelings and worldly matters, be mindful everywhere, practice thoroughness, and mutually remove habits. One must be well-versed in cause and effect to gain the trigger beforehand and bring forth great function.
The “Abiding-Mind Chapter” of the Mahāvairocana Sūtra says: “When a bodhisattva first realizes the Way, he immediately attains the Samādhi of Removing the Cover-Obstructions and thereby abides with the Buddhas; he brings forth the five ‘powers,’ attains the dhāraṇī of knowing the languages of all beings, can know the minds and practices of all beings, and carries out the works of the Buddhas to liberate them.” To “realize the Way” is to see nature and become Buddha; to “remove the cover-obstructions” is to remove habit-energies. When habit-energies are purified, the five “powers” are manifested—not something one can seek in advance. After “powers” are gained, one uses “knowing others’ minds” as expedient to liberate beings. This is the process from realization of essence to activation of function; anyone who does not enter by this road is an outsider.
After realizing the Way, even if the five “powers” are not wholly manifest at once, one is no longer the same as ordinary people: since the root has been realized, the removal of cover-obstructions and the manifestation of the “powers” begin simultaneously—only the strength is small.
After awakening, to be the same as before awakening—unless one reaches the plainness of “no flavor,” the furnace fire cannot be pure. Thus: “Great wisdom seems foolish.” All day long one seems dull and daft—struck into one piece.
The above is truly the ferry from apprehending Mind and seeing nature to evoking the use of prajñā after realizing the essence. If learners can believe without doubt, then after realization they can, moment by moment, lift it up; and in human feelings and worldly matters they can polish themselves, deeply understand beings’ minds and practices, and be versed in the law of cause and effect. Then, removing the cover-obstructions and manifesting the five “powers,” great triggers and great functions arise.
(5) The Question of “Where to Go”
Some have asked: after apprehending Mind and seeing nature, where does one go when one “enters stillness” (dies)? Others ask: when the Sixth Patriarch entered stillness he said, “I myself know where I am going,” but did not say where—was it that he knew and did not say, or that he did not know and so did not say?
Where one goes at death is indeed crucial for practitioners. If this is not understood, it will hinder one’s progress and cause detours in the future fruition.
In general, the masses of beings pop in and out of the six destinies, revolving without cease—born and dying, not knowing why. Now that one has awakened, recognized one’s own mind, and seen one’s own nature, one should know whence birth comes and whither death goes. If one is still muddled and does not know, is that not boasting and taking non-awakening for awakening?
But “going and coming in birth and death” is spoken for those who are deluded and cling to appearances. For those who have awakened, the straight eye opened and the true mind seen: the three realms and six destinies are not truly existent, and the pure lands of the ten directions are like moons in water. Originally there is no birth—whence “extinction”? Originally there is no extinction—whence “birth”? With birth and extinction both absent, how could there be “going and coming”—let alone a “where” to go!
After awakening, the Sixth Patriarch said: “Who would have thought that self-nature is originally pure! Who would have thought that self-nature is originally unborn and undying! Who would have thought that self-nature is originally complete in itself! Who would have thought that self-nature is originally unmoving! Who would have thought that self-nature can give rise to the ten thousand dharmas!” To “apprehend Mind and see nature” is to see precisely this true nature of “wondrous presence in true emptiness”—unmoving and not coming or going, unborn and undying, yet following conditions to appear in forms and give rise to all function. If one has clearly seen that self-nature is unborn and undying and not coming or going, how could one then extract from it some “going,” “coming,” “birth,” and “death,” and assign a “where”? Therefore, if one speaks of a “time of death” and “where one is born,” one has not truly awakened and seen nature.
When the Sixth Patriarch said, “I myself know where I am going,” he was “holding up a yellow leaf to stop a child’s crying.” He did not clearly state a “where” because in truth there is no “where.” Nature is like empty space—where could space “go”? If one sees a “where,” one has made it solid and clung to appearances; with solidity and clinging, birth and death are not ended. With no “where,” one can go everywhere—able to go everywhere and yet never having gone. “To return is to have no return; having no return is return. Everywhere is return; arriving anywhere is return.”
Furthermore, “wondrous presence in true emptiness” is wondrous because there is presence—otherwise it would be a dead void; and “true emptiness in wondrous presence” is true emptiness because there is empty truth—otherwise it becomes a false presence. Those who thoroughly awaken to mind-nature merge appearance and emptiness and fuse substance and function: they neither lean to emptiness nor cling to presence. In the place of no birth and death they do not mind displaying birth and death; though born, they are unborn; though unborn, they are not “non-born.” Thus, in heaven above and earth below, among the four births and six destinies, and even in the pure lands of the ten directions—nowhere is there not “being born.” In the place without going and coming they do not mind sticking their heads in and out; though appearing everywhere, in reality there is no going and coming—without going and coming, they nevertheless “ever come and ever go,” not a dead immobility sitting behind the Black Mountain while calling it “no birth and death.”
Layman Pang’s “Hymn to the Unborn” says: “When there are sons, they do not marry; when there are daughters, they do not wed; the whole family gathers in a perfect circle and together speaks of the Unborn.”
A Chan master answered in verse: “There are no men to marry, no women to wed; with the great assembly gathered round, what ‘Unborn’ is there to talk about!”
I try a verse in response: “Where there are sons, they also marry; where there are daughters, they also wed; sons and then grandsons without end—this too is talk of the Unborn.”
Taken together, the three poems precisely display the nature of true-emptiness and marvelous-existence: there is no birth, yet nothing is not born; there is no place, yet nowhere is it not present. One who truly sees the nature is free and at ease in accord with conditions, not attaching in the slightest to appearances, making no distinctions of pure versus defiled, ordinary versus sage, or of the four modes of birth and the six destinies. What we call birth and death, coming and going, are all play in samādhi—never landing on any real “having.” If this is clearly so, why insist on pointing out some concrete “place” one goes?
A monk asked Changsha, “Where did Nanquan go when he passed away?”
Sha said, “He’s a donkey at the house to the east, a horse at the house to the west!”
Another monk asked, “Where did Nanquan go when he passed away?”
Sha said, “If you want to ride, ride; if you want to dismount, dismount.”
A third monk asked, “Where did Nanquan go when he passed away?”
Sha said, “When Shitou was a novice he visited the Sixth Patriarch.”
He was asked yet again, and he said, “Teach him to go and reflect on it.”
Asked three more times later, Sha was three times silent.
Such praise of this true-thusness, this wondrous nature—so ghostly-sudden, so beyond conception—has no place where one can get a grip on it!
Sansheng (a Dharma-heir of Linji), hearing this, said: “Changsha’s replies can be called unprecedented and never to be repeated—rare in all ages!” From this we see that the numinous, knowing nature is nowhere absent. We need only lay everything down and not abide anywhere in the least—do not seek some place for being—and then everywhere is “being,” resting where we find ourselves and always at ease.
But those who are clearly awakened to self-nature, if old habits are deep, may in daily use still be unable to be unbound in both favorable and adverse circumstances, and unstained by sights and sounds. Then the portioned birth-and-death is not yet finished; they still cannot roam in the carefree way described above. They must go back and forth between heavens and human realms three times or seven times before gaining full ease. On this point, Chan master Guifeng (Zongmi), according to the depth of one’s work, distinguishes three kinds of freedom, urging students to apply themselves:
If, when delusive thoughts arise, you do not follow them at all, then at life’s end karma will naturally be unable to bind you. Though there is an intermediate state, you are free as to where you turn and head, able to lodge as you wish in heaven or among humans. This is freedom in taking birth.
If thoughts of love and hate have already been extinguished, then you do not take a portioned body at all, and you can change short into long, coarse into fine. This is freedom of transformation.
If the subtle stream has everywhere come to rest in quiescence and only the bright, all-encompassing wisdom remains—then you respond to occasions with a hundred thousand million transformation-bodies to liberate beings with affinity. This is called Buddhahood—ultimate freedom.
Fellow practitioners: after we have awakened to original nature, we must guard and maintain it strictly, strive to advance, and diligently, unremittingly exhaust the present karma-stream consciousness, so as to reach ultimate freedom and the supreme fruit. Do not, having gained a little, think it enough—stalling and sliding downward. If, in the end, strength does not match the heart and conditions do not come together, then at least strive to achieve freedom of transformation. If even that cannot be done, then make the vow to be reborn in Amitābha’s Western Land of Bliss, or in the Inner Court of Tuṣita, or in other Buddha-lands of purity, in order to end the two kinds of death and realize the changeless true. Since the Ming dynasty, many Chan masters—such as Lianchi and Chewu—after awakening vowed to be reborn in the Western Pure Land; perhaps it was precisely because they could not accomplish the freedom of transformation and thus necessarily vowed to Pure Land.
Those who cultivate the Heart-Center Esoteric Method, if they fear they cannot complete full realization in this life, should, in addition to their practice, recite Maitreya Bodhisattva’s root mantra forty-nine times daily, to lay in a ledger for future rebirth in Tuṣita—so as to guarantee advance without retreat. This, too, shows an earnest heart.
Of course, there are great-hearted ordinary folk who, for the sake of liberating beings, do not fear birth and death—who enter the three evil destinies as one would enter the four holy realms, without the least sign of difficulty. These are truly great men of towering resolve, revered by gods and humans and praised and protected by Buddhas and bodhisattvas; they are not included in the foregoing cases.
(vi) Conclusion
All the above tugging this way and that has spoken of the meaning of “illumining the mind and seeing one’s nature” and of the means of gaining it, then introduced the expedients for true cultivation after awakening, and further described the process from realizing the essence to activating function—quoting along the way from earlier and later worthies. It may seem that the Dharma-gate of “illumining the mind and seeing the nature,” of “sudden awakening and gradual cultivation,” and of “completion within a single lifetime,” has been exhaustively set forth. But, to be blunt and exact, all of this is idle talk that wastes beings—hardly worth mentioning, superfluous to say. For all beings are originally Buddhas; no cultivation is needed, no realization is needed. Their wondrous functioning is originally without limit, their spiritual powers unhindered. Simply by letting one’s wearing of clothes and eating of rice go on by itself, responding to conditions and dealing with things with no taking or rejecting, no attachment and no seeking—just thus, one is the thus-as-is Buddha.
Patriarch Linji said: “Right now, the bright and distinct one with no shape and no segment—solitary illumination (that is, right before your eyes there is a formless, imageless clarity, like space, bright and distinct without interruption, absolute and without a second)—that is the living Buddha, the living patriarch.” He also said: “Your single thought of pure-mind-light is the Dharmakāya Buddha; your single thought of non-discriminating-mind-light is the Sambhogakāya Buddha; your single thought of non-differentiating-mind-light is the Nirmāṇakāya Buddha.” He also said: “My seeing is no different from Śākyamuni’s; in my daily manifold uses, what am I lacking?” The sixfold divine radiance (the functioning of the six faculties) has never for a moment ceased—what is that if not Buddha?
If we can, in all affairs and conditions, have no leaning and no turning away, no taking and no rejecting—handling everything with easy sufficiency, free in giving and taking—then laughter and scolding alike are spiritual powers and wondrous function; walking, standing, sitting, and lying are all the Ocean-Seal shining forth. “Spiritual” means that whatever one does is the play of the true mind’s divine light: all appearances are raised by it, and all works are accomplished by it. “Power” means no hindrance and no obstruction, no block and no plug: in the realm of events, no hate and no love, no joy and no sorrow. If it is truly thus, then body and mind are light and quick, released from the world’s dust-burdens; “neither mind nor Buddha”—hungry, eat; tired, sleep. What further cultivation is there to do?
And yet beings’ eyes do not see straight. Either they chase scenes and pursue things, attaching to appearances, or they heap up delusive thoughts with deep layers of opinion and emotion. Because of this, they burden the Buddhas to the point that, to bring peace under heaven, Yunmen would like to kill them with one blow and feed them to the dogs. Still, the Buddhas’ compassion is deep and aching: they do not fear taking the blame, they do not fear being beaten to death, but come in great waves to give beings their heads, eyes, brains, and marrow—speaking the twelve divisions of the teachings from a place where no words can be opened, and establishing the eighty-four thousand Dharma-gates from a place where there is no handle to take hold of—only wanting us to wake from our dream and go back home, recovering our original face. Their intention is truly painstaking!
If, after all this clear explanation, we still cannot bite down and are unwilling to affirm that “one’s own mind is Buddha”—or we fail to understand that wearing clothes and eating rice are the very spiritual powers and wondrous function, and instead chase after the rare and the mysterious—then not only must we diligently recite the Buddha’s Name and investigate Chan, we must even more devoutly cultivate esoteric methods, so that relying on meditative absorption we open wisdom, awaken to what is originally so, and then go on to maintain and wear away habits, return home to sit securely, and be done with birth and death. Do not, blindly and loosely, indulge in grand talk of “no cultivation, no attainment, no realization,” and thereby miss a whole life and harm those who come after!
Nor should we fear difficulty and hold back, letting a fine chance slip by. What are called “spiritual powers and transformations” are in truth ordinary, for they are simply the wondrous function innate to our own nature; they do not come from outside. It is only that in daily life they are blocked by delusive thoughts and so do not appear; when delusion suddenly ends, they appear—because we have seen them little, we marvel much and deem them ineffably mysterious. In fact, everyone has them and everyone can do them; like putting on clothes and eating rice, everyone can—what is so rare?
The ancients said that to fall into the three evil destinies is the same as to fall into the four holy realms; all ten Dharma-realms share the same spiritual powers and transformations—what is there to value or to find strange? Moreover, the moment you chase after the rare and strange, you enter the demonic path—that must be carefully avoided.
As for doing the work of “no-thought,” by no means press thoughts down so they do not arise; rather, when a thought arises, do not follow it, do not climb onto conditions, do not dwell in the object. People are not wood or stone—how could they have no thoughts? A Buddha is the great engine of great function—a lively, nimble awakener—how could he not have thoughts arise? Thus the Sūtra of Perfect Enlightenment instructs us: “At all times one does not give rise to delusive thoughts, and regarding all delusive minds one also does not extinguish them.” And the Diamond Sūtra says, “Let the mind arise without dwelling anywhere!” The Sixth Patriarch, critiquing the gāthā of Layman Wò Lún on “extinguishing the mind,” said: “Huìnéng has no skills; he does not cut off the hundred thoughts. Facing conditions, the mind repeatedly arises—how could bodhi grow long?” Therefore we should, moment by moment, keep the mind empty—no taking and no rejecting regarding all things, no emotional stirring—and simply respond to conditions and deal with things, without any sense that “the mind is arising in response,” and when the matter is done, let there be no trace of having used the mind. Thus, though active all day, not once has one been active; though thoughts stir all day, not one thought has arisen. Chan master Lǎnróng’s “Hymn of No-Mind” says: “Just when mind is exactly being used, just then it is exactly no-mind that uses; when no-mind exactly uses, constant use is exactly no [sense of] using.” This is truly the best portrait of no-mind.
Next: to do the work of no-thought is not to extend the blank, “no-thought” interval between the cutting-off of the previous thought and the not-yet-arising of the next—as if progress meant lengthening it from one minute today to five minutes, ten minutes, an hour, even twenty-four hours. Know that no-thought is lively, not a dull lump like wood or stone. A monk asked Zhaozhou, “What is no-thought?”
Zhou said, “Playing ball on fast-running water!”
A later master glossed: “Thought-after-thought does not stay.”
So “no-thought” does not mean “not a single thought arises.” It means: as soon as it arises, it rests—without a trace of dwelling or sign. Thus, just as described above, even at the very moment of raising a thought to respond to conditions, one does not see thought arising. With no arising, how could there be ceasing? Without arising and ceasing, this is called “no-thought.” When not responding to conditions, even if not a single thought arises, it is still like “spring ice on a tiger’s tail”—upon meeting conditions it will arise. It is not a dead, insensate stillness like wood or stone.
Someone asks: “After today’s detailed exposition, I do truly believe that the empty-quiescent numinous knowing when not a single thought arises is our true nature. But why can I still not pass through the Chan cases one by one?”
Answer: There is nothing particularly strange about Chan cases. They only test whether the student will be taken in or grabbed by a situation, whether they will set up a view and be tricked by words and phrases, and whether they will fall into annihilationism or instead be free and easy in functioning. Once you recognize the root, just maintain it closely; prajñā will naturally open day by day, and the light of wisdom will naturally grow round and full. Then you will have no trouble understanding such sayings. “Only get the root; do not worry about the branches. If you fear you will not become a Buddha, don’t worry that a Buddha won’t be able to speak!” The sayings of the Chan school are not deliberately outlandish or playing at the mysterious; they test the sharpness or dullness of the student’s capacity and examine the depth of one’s entry and one’s power to look after the original.
So as long as our daily tempering is deep and the mind is empty like the great void—not taken in by contrived situations—then, at all times and everywhere, with mind empty and non-abiding, we will respond to the occasion with natural quickness. Any word, any case—we know at a glance where it lands. For example, Guishan Lingyou addressed the assembly: “A hundred years from now, this old monk will be reborn as a water buffalo at the benefactor’s house below the mountain; on my right flank it will be branded, ‘Formerly the false monk So-and-so of Guishan.’ Call me the monk of Guishan, and it’s a water buffalo; call me a water buffalo, and it’s the monk of Guishan—what will you call me?” He is using “water buffalo” and “monk of Guishan” to swap your eyes and see whether you get taken in. If your mind is not empty and pure, you will work on the names and get fooled by “buffalo” and “monk,” setting up an interpretation right on the names—then you’ve taken the bait! You must use the method of “shedding”—leave aside both “buffalo” and “monk” and then answer, and only then is there a way out. “Monk” and “buffalo” are merely provisional appearances and names for a time; from the standpoint of true nature, where are there “buffalo” and “monk”? So place your eye on the true—let not a single thing be set up—and you break out of the encirclement. At the time no one in Guishan’s assembly could answer; later an elder answered well: “The Master has no second name.” He does not speak of names, yet he does not leave names; he says there is originally no name, yet one can assign any name; he neither attaches to “monk” and “buffalo,” nor departs from them. He passes beyond names and appearances, showing true-suchness—yet true-suchness is not apart from these names and appearances. Indeed, it is a double-edged, wondrous phrase!
But we today need not let the ancients have all the glory; we can give another line to match the old. Since the marvelous function of original nature is without limit, we can pluck it across or lift it upright and depict it as we please; there is no need to stick to one pattern. The answer above speaks from essence; we can now answer from function: “Idle names have always filled the Five Lakes!” Friends—do you get it? Tell me: is it the same as the above or different?
Again, Chan master Gaofeng asked a student: “Why does a great cultivator of mind not keep the Vinaya?”—again testing whether the student is not bound by names and appearances. The same “shedding” answer suffices: “Because he does not recognize good and bad.” Since Buddha-nature is pure and unstained, not a thread clinging, without good or evil—what “keeping” or “not keeping,” what “wisdom” or “not wisdom” is there! To speak of precepts, concentration, and wisdom is to gouge sores in good flesh—a vain suffering!
Next, even when the tongue is smooth and the words subtle, one must examine closely to know if there is true awakening. Some Chan fellows read a few cases in books or hear some turns of phrase from others, steal them as their own, and wag their tongues. If by chance they hit upon a “matching” line, they take it as proof that they have opened enlightenment—this is a great mistake! For example, Chan master Xuefeng addressed the assembly: “To speak of this matter—there is a likeness to an ancient mirror: a Hu comes, a Hu appears; a Han comes, a Han appears.” Xuansha stepped forward and asked, “What if the mirror itself appears?”
The Master said, “Hu and Han both disappear!”
Sha said, “Master, your heels don’t touch the ground!”—refusing Xuefeng.
Recently, a Chan practitioner said, “Why not answer: ‘Break the mirror and meet face-to-face!’”—also a fine phrase. But we must test whether there is real seeing. I then pressed: “Once the mirror is broken, how do you ‘meet’?” He was immediately tongue-tied. It is clear such “matching lines” did not flow out of his own breast; they were hearsay gotten from outside. As Guizong said, this is “frog-Chan”—able to make only one hop. And as the ancients warned: “One ‘matching phrase’ becomes a donkey-stake for ten thousand generations!”—be wary!
Again, at Tiantong Monastery, Chan master Miyun Yu, at the winter solstice, sent his attendant to deliver cotton robes to the elders in the hermit huts. One elder said to the attendant, “This old monk already has the ‘mother-born coat’; I have no need of cold-weather clothes.” The attendant reported back. Miyun said, “This monk seems to have some awakening, but I fear it’s not real; search further beneath his words.” He sent the attendant again to ask: “What coat did you wear before your mother was born?” The elder could not answer. Miyun told him to investigate this saying. Three years later the monk died without an answer. At the cremation there were innumerable relics—everyone marveled. Miyun said, “Ten bushels of relics aren’t worth a single turning phrase. You try to answer.” All were silent. This case shows that a phrase that only seems right is not true awakening; even cremation that yields relics is not proof of realization. Only when you truly recognize your own mind and see your own nature can you be like a gourd pressed under water—touch it and it flips; round and unhindered, lively and free. To repay the reader, and to finish this case, let me, not fearing to bare my clumsiness, offer a substitute line: when asked, “What coat did you wear before your mother was born?” simply say, “Just as the peach and plum are fading, chrysanthemums and plum blossoms are freshly added!”—and spare him Miyun’s probing.
We must not pretend to be “those who understand.” Do not get a half-baked grasp of principle and preen yourself, taking it for enlightenment. Work solidly where it is stable and tight. Even if for a time you cannot “pass” these cases, it is no great matter. As long as you recognize the original for real and guard it strictly—“mind after mind not different, thought after thought without a slip”—and diligently remove delusive habits and remake yourself, in three to five years you will have “shed the skin entirely and only the one real remains exposed.” Then the old monks’ tongues will not fail to be “pierced seven times through and eight times across,” and whatever you pluck across or lift upright will all be marvelous truth. These sayings—and all spiritual powers and wondrous function—are nothing but idle furnishings within your own self-nature mind. What rare thing is there to esteem?
Moreover, one who has truly come home arrives at “nothing to obtain”—“no Buddha and no beings, no realization and no attainment!” If there is even a whisker of the mysterious, the least bit of the “miraculous,” you have already attached to the object; not only will you be unable to become a Buddha—you will have a share in becoming a demon! Sadly, some well-known people today are also attached to spiritual powers and functions—the mind not yet calm and pure. When judging people of past and present, they either say, “So-and-so has great spiritual powers,” or, “So-and-so has no ability,” and fail to point out where they cling and attach, so that later students know how to advance and be spurred on. This only shows that those critics still “hold to something,” stuck in a rut—how can their words not stir deep sighs!
So that later students can tell true mind from deluded mind, know where to be bold and diligent, and not stray into side paths, let me excerpt Chan master Zhina’s “Straight Talk on the True Mind” on distinguishing true and false:
“Question: When true mind and deluded mind meet a situation, how can we tell them apart? Answer: The deluded mind ‘knows by knowing’ in front of the object; faced with agreeable or disagreeable conditions, it gives rise to greed or anger, and in neutral situations it gives rise to ignorance. Since it gives rise to the three poisons of greed, anger, and ignorance in relation to situations, it is the deluded mind. The true mind, by contrast, ‘not-knowing yet knowing.’ Because it is evenly embracing and roundly illumining, it is not like grass or wood; because it gives rise to no hate or love, it is not like the deluded mind. Facing situations, it is open and bright—no hate, no love—‘not-knowing yet knowing’ is the true mind. Thus the Treatise of Seng-zhao says: The sage’s mind is subtle and imageless; it cannot be called ‘existent.’ Use it ever more diligently and it cannot be called ‘nonexistent.’ Therefore it is not existent—hence it knows and yet does not know; it is not nonexistent—hence it does not know and yet knows. Thus ‘not-knowing is precisely knowing’—there is no way to express how it differs from the sage’s mind.
“Again, the deluded mind: where there is ‘having,’ it attaches to having; where there is ‘nothing,’ it attaches to nothing—always on the two sides, not knowing the Middle Way. Yongjia says: To leave the deluded mind and grasp the true principle—this mind of taking and leaving becomes clever falsity; students who do not understand this and use cultivation—truly ‘recognize a thief and take him for your son.’ The true mind, by contrast, dwells in having and nothing without falling into having or nothing—always abiding in the Middle. Thus a patriarch says: Do not chase the existent conditions; do not dwell in the patience of emptiness. A single kind of level-heartedness—everything is naturally exhausted. Seng-zhao says: Therefore the sage dwells in ‘having yet not having,’ abides in ‘nothing yet not nothing.’ Though he does not grasp at having and nothing, he does not discard having and nothing. Therefore he softens the light and mixes with the dust, turning through the five destinies—silent in going, placid in coming; bland and without doing, yet nothing is left undone.
“Again, the true mind is the ordinary mind; the deluded mind is the un-ordinary mind. Question: What is the ordinary mind? Answer: Everyone has a point of numinous clarity, limpid as the void and pervading everywhere. In worldly matters it is by convention called ‘principle-nature’; in the deluded consciousness it is temporarily named ‘true mind.’ With not the least discrimination, it does not miss in meeting events; with not a single thought of taking and leaving, it meets things and is wholly adequate. It is not dragged around by the ten thousand conditions. Even if, following the flow, it obtains the wondrous, it never leaves the very place of quiescent suchness. If you go looking for it, instantly you fail to see that ‘it is not absent’—this is the true mind. Question: What is the un-ordinary mind? Answer: Situations such as ordinary and sage, defiled and pure, annihilation and permanence, arising and ceasing, motion and stillness, coming and going, good and ugly, beautiful and evil—to the point of the thousand differences and ten thousand distinctions—these are all un-ordinary situations. When the mind follows these un-ordinary situations and so arises and ceases—relative to the previous ordinary true mind—this is called the un-ordinary deluded mind. Question: Does the ordinary true mind never arise? Answer: The true mind sometimes exercises function; it does not arise by following situations, but only plays with its wondrous function—without obscuring cause and effect!”
Students—pray, give this three careful readings!
Finally, a frank word of counsel. After recognizing the true mind and realizing the original, we must still practice all wholesome deeds: first, to grind and temper our habits and increase the light of wisdom; second, to amass merit and virtue as the provisions for Buddhahood. Though our true-suchness nature is pure, we still have beginningless habit-stains unremoved. Unless we perfume and train with many expedients, the afflictions will never be cleansed. And since these afflictive stains pervade everywhere, we must cultivate all wholesome actions as antidotes. Furthermore, a Buddha is the Honored Two-Footed One—wisdom and merit both complete—only then can one become a Buddha. If one has only wisdom without merit, one is merely an arhat and cannot become a Buddha; therefore one must widely practice the good and accumulate merit. Do not, relying on “naturalness,” fail to practice the manifold virtues, fall into laxity, and mistakenly slide into evil destinies—this would forge a great fault! But when practicing the good, it must accord with no-mind; do not grasp at the reward of merit. If you grasp at reward, you fall among the human and heavenly destinies and will find it hard to realize true-suchness and be free of birth and death. If you accord with no-mind, it becomes an expedient for Buddhahood: you transcend birth and death and at the same time are endowed with vast blessings. As the Diamond Sūtra says: “When a bodhisattva gives without dwelling in any sign, his merit and virtue are beyond calculation!”—words worth a thousand gold.
To finish, I playfully compose a ci-poem in the tune “Treading on Grasses,” echoing Qin Guan and Tao Zhu’s “Inn at Chenzhou,” to bring this essay to a close. In olden days, Chenzhou was desolate and sparsely peopled—a place of exile. Shaoyou, banished there because of the New Policies, grew sad and wrote a poem full of longing and grief. Tao’s poem, by contrast, takes the Chenzhou of today—flourishing in construction, industry thriving, scenery lovely—and, with an open breast, answers his in reverse: bold, bright, brisk, and many-hued. Both poems were printed in the papers and for a time were much talked about. Here I join the intention of the two and compose yet one more—to show that Buddhadharma is not apart from worldly dharmas, and worldly dharmas are precisely Buddhadharma—so as to help you polish yourselves in the realm of affairs, remove habitual obstructions, roundly realize bodhi, and let worldly dharmas blaze with great radiance. Where I fall short, I beg the reader’s corrections.
Mist hides the belvedere; green overgrows the ford,
Peach Blossom Spring is never apart from ordinary places!
The scene has no good or bad—only hearts make the split;
Let things go by their course; do not plant the tree of views.
A bridge vaults like a long rainbow; a fish bears a letter on its back;
This landscape’s brilliance is measureless beyond counting!
At ease with conditions, let yourself drift and sink—
Glad to be spring mud, guarding a hundred flowers.
Writing this far, I cannot help a great belly-laugh!
Suddenly someone says: “Why laugh—aren’t you afraid you’ll open your mouth and be unable to close it?”
I shout with a thunderclap: “Who has seen me open my mouth!”
Just this:
I have said all the love of cloud-mountain and sea-moon—
Lips never moved; the heart did not stir.
The jade hare grows great with child; the oyster carries the moon;
A mud-ox enters the sea; a wooden dragon roars! Labels: Yuan Yin Lao Ren (元音老人） | [image: ]

Buddhist Dharma Practice and Realization: Essential Q&A Collection by Yuan Yin Lao Ren
Soh
Original text from https://bookgb.bfnn.org/books2/1073.htm - English translation below:
Buddhist Dharma Practice and Realization: Essential Q&A Collection
(Doctrinal Principles)
Authored by Yuan Yin Lao Ren
(I) Common Knowledge of Buddhist Studies
English Translation:
Q[001]
What is a “heterodox path” (outsider)?
A[001]
To posit dharmas outside the mind is heterodoxy. Those who do not accept the Buddha’s transformation, instead practicing deviant methods—whose minds wander outside the Path—are called “outsiders.” Ultimately speaking, even an Arhat is an outsider, because he still has a dharma to attain; attachment to dharma has not been eliminated.
Q[002]
What is “resonant response and communion”?
A[002]
“This one invokes; that one responds.” Reciting the Buddha’s name or mantras is the “invocation”; the Buddhas and bodhisattvas empowering the practitioner is the “response.” When the two blend into one, that is communion along the Path.
Q[003]
What does “neither identical nor separate” mean?
A[003]
“Not identical” means not the same; “not separate” means that, apart from it, [essence] doesn't exist. This expresses the non-duality of essence and appearance and the non-difference of form and emptiness.
Q[004]
What are “the body within the body” and “the body outside the body”?
A[004]
The “body within the body” is Buddha-nature, the true body. After recognizing one’s original nature, protect it at all times; when the six faculties no longer move with circumstances and become pure, our subtle consciousness emerges—it need not wait for death to appear. The body that emerges is the “body outside the body,” i.e., a mind-made body. It is still provisional—connected with the seventh consciousness. After emerging it can transform. The first is the “samādhi-bliss proper-reception mind-made body,” relying on meditative skill. At that time one still cannot manifest it at will; one must enter samādhi to bring it forth—it does not appear amid activity. After surpassing the Fifth Ground, one can manifest three kinds. From the Eighth Ground upward there is the “mind-made body of spontaneous manifestation, all kinds complete and without deliberate effort,” able to transform into anything—animals, plants, mountains, rivers, the great earth—freely. If one does not recognize original nature, then even if the “yang-spirit” leaves the body there is still birth and death. Patriarch Lü Chunyang later met the Chan master of Huanglong and fully awakened, saying: “Only after meeting Huanglong did I regret all my former wasted effort.” In Daoist arts there is fixation; only at the end can it be dissolved into emptiness. Qigong has even more fixation, thus cannot end birth and death. Daoist and qigong paths refine essence, qi (energy), and spirit, whereas the Buddha-Dharma takes bodhicitta as root, cultivating samādhi-wisdom and accumulating merit to realize the Way. One is conditioned effort; the other is unconditioned virtue—thus they cannot be compared.
Q[005]
What is “no-thought”?
A[005]
No-thought is not suppressing thoughts so that none arise, like a corpse. It is this: when thoughts arise, you do not follow them, and not a single thought is lodged. Do everything that should be done, yet leave no trace in the mind—no clinging whatsoever.
Q[006]
What is “using the mind without abiding”?
A[006]
The Dharma is not world-denying; it engages the world. A child of the Buddha should take the lead, doing all manner of busy work without evading reality. When working, act responsively to conditions, yet keep not even a hair’s breadth of “merit-image” in mind. Let the mind be open and empty—as if nothing had been done. That is using the mind without abiding.
Q[007]
What is “without outflows”?
A[007]
Practice proceeds from “with outflows” to “without outflows.” “Without outflows” means all your delusive imaginings, attachments, and images of merit have leaked away entirely. When there is no longer good, evil, joy, or vexation to leak, that is “without outflows.” If any joy or vexation remains, it is still “with outflows.” Since you now have a delusive mind with delusive imaginings and thoughts—put them down at once; do not go along with them; dissolve them completely until nothing remains that can leak—this is “without outflows.” Therefore let go of everything and attach to nothing. When one realizes “without outflows,” the ten directions are perfectly bright, all spiritual powers are complete, and fearless wondrous virtues are accomplished.
Q[008]
What is the “patience with the unborn nature of dharmas”?
A[008]
When true wisdom abides unmoved in the principle of suchness, it is the “patience with the unborn nature of dharmas.” Our Buddha-nature is originally unborn and undying. Without birth, how could there be death? “Patience” here means abiding unmoved—this is the power of samādhi. Even the greatest suffering is not felt as suffering; even in the wombs of oxen and horses there is no suffering—this is the great forbearance of one’s own nature, the unborn and undying dharmakāya. Phenomena are all false; if you do not admit them, then there is no suffering; if you accept them, suffering appears. One who “bears suffering” has no suffering to bear—there is no mind to be moved. The “patience with the unborn” must be realized with strength. Even while coursing in the six destinies it is still “unborn”; it is not by sitting off in some pure land that one is “unborn.” Right now, when a thought is cut off and great clear functioning appears—this is our Buddha-nature. If you acknowledge it utterly without doubt or wavering, that is the “unborn dharma.” Going further, even this “unborn dharma” is unobtainable—only then is it the “patience with the unborn.” This patience is the natural state of one who has realized original nature beyond birth and death—at this point the Way is accomplished.
Q[009]
What is the “subtle stream”?
A[009]
It refers to subtle delusive mentation—the “ideation” among the five omnipresent mental factors in Yogācāra—which flows ceaselessly like water. Ordinarily people cannot see it because it flows rapidly. Only by entering adamantine-like samādhi can one see its movement.
Q[010]
What are “seeing,” “samādhi,” and “conduct”?
A[010]
“Seeing” is seeing one’s nature—emptiness and compassion non-dual. Not grasping appearances is great samādhi—empty, luminous, without support. “Conduct” is ferrying beings without grasping the image of ferrying; one’s own nature perfectly illumines; the six perfections are practiced in unison.
Q[011]
Is the skill of “leaving no traces before any circumstance” the correct path of practice?
A[011]
This very skill of leaving no traces is indeed the right path. Yet within non-abiding one must still manifest the wondrous function of great compassion and reveal immeasurable virtues.
Q[012]
What books should we who practice the Dharma read?
A[012]
Before formal practice, one may read exoteric works, emphasizing right view, arousing bodhicitta, and establishing proper body-and-mind conduct. After your teacher confers a method, read the sūtras and treatises related to that method and other references.
Q[013]
What is “Contemplating at Ease” (Avalokiteśvara)?
A[013]
It is to illumine oneself and remain unmoved at one’s locus. This “self” is not the flesh-body; lucid knowing itself is the self—yet do not abide in lucid knowing.
Q[014]
What does it mean to “raise the mass of doubt”?
A[014]
To the point that you are “left with no place to be buried.”
Q[015]
What is it that one awakens to?
A[015]
“Even the Buddhas of the three times do not recognize it! Do you still want to?” In the Chan school, one must never answer by explaining principles—the intent should lie beyond words. Nowadays people’s faculties are dull; through dhyāna they seldom open enlightenment. Only dual cultivation of Pure Land and Mantra seems comparatively fitting—truly a matter of no alternative. Yet upon meeting someone resolute with the right affinity, one can still gather one or two to instruct.
Q[016]
What is the “Heart-of-Mind” method?
A[016]
Its full name is “Heart of Mind and again Heart”: the false heart, the true heart, and that both true and false hearts are unobtainable—thereby realizing the wondrous heart. The Heart-of-Mind method is the essence of Dzogchen; it is the center of the center—using the false heart to open the true heart and completely reveal the supreme wondrous heart.
Q[017]
Does cultivating the Heart-of-Mind method speak of the accumulations for buddhahood? If so, what are they?
A[017]
The resources for buddhahood are: (1) sitting in meditation to enter samādhi, removing obstacles and opening wisdom; (2) extensively performing good deeds and accumulating merit. A Buddha is the Honored One of Two Accumulations—wisdom and merit both perfectly complete.
Q[018]
What is the “yin-spirit”?
A[018]
Others cannot see you, but you yourself are aware.
Q[019]
What is “esoteric method”?
A[019]
To open the secret treasure is esoteric method—practice empowered by the Three Mysteries. Empowerment by the Three Mysteries means receiving the body, speech, and mind of the yidam. The body unmoving—hands forming mudrās, legs in full lotus—is the mystery of body; the mouth reciting mantra without pause is the mystery of speech; the mind not thinking or pondering—quietly listening to one’s own recitation—is the mystery of mind. By means of the formless secret method one can open the secret treasure and see one’s original nature—this is true Vajrayāna.
Q[020]
Why must Vajrayāna confer empowerment (abhiṣeka)?
A[020]
Empowerment is a rite. It can purge karmic obstacles, open the “brahma aperture,” and plant the seed of bodhi. Practicing after empowerment, one can obtain blessings. Thus, after empowerment one often has diarrhea or vomits—this is the power of empowerment. Only after empowerment may one cultivate the method.

Q[021]
What is “direct perception” (pratyakṣa)?
A[021]
Direct perception is “as it is, appearing so,” without discrimination; like a camera that records an image without judgment. The first five consciousnesses constitute the “wisdom of accomplished activity”—they are direct perception. The problem arises when the sixth consciousness adds on, saying “This is Zhang, that is Li; Zhang treats me well, Li treats me poorly”—that is inference (anumāna). In cultivation we must not discriminate; the mental consciousness must not run with the first five, nor be carried by inner shadow-objects. Apart from all dualities, wholly present, with correct measure bright and clear—this is true direct-perception experience. 
Q[022]
Whence do conditions arise?
A[022]
Conditions are the ripening of karma from past lives. “Arising through karmic conditions”: when the mind moves, conditions appear. Conditions are also the wondrous functioning of original nature: from compassionate conditions pure lands are adorned—all appear from bodhi-causes and conditions.
Q[023]
What is the relationship between Buddha-nature and the nature of awareness?
A[023]
Buddha-nature is precisely the nature of awareness. What is Buddha-nature? It is the foundation for becoming a Buddha. There is also dharma-nature, the root of all things. Together, these three are our single numinous true nature—also called the One True Dharma-Realm: the most real and most precious great treasure—the root of all things.
Q[024]
The Diamond Sūtra says, “All saints are distinguished by the unconditioned dharma.” How can saints have distinctions? What distinctions?
A[024]
The saints have ranks: the Four Noble Ones and the Six Ordinary. Arhats, pratyekabuddhas, bodhisattvas, Buddhas—all are saints—are they not distinct? Besides, there are distinctions by vows, compassion, wisdom, and skillful means—thus arises the great function of benefiting beings.
Q[025]
What are the key points of “contemplating the real-form Amitābha”?
A[025]
Do not grasp appearances; recite the self-nature. Inwardly illumine the arising of thoughts; do not run after them—this is called reciting the real-form Buddha.
Q[026]
Upon reaching Tuṣita Heaven will there be retrogression? Is buddhahood in Tuṣita faster than in the Western Pure Land?
A[026]
There is no retrogression—both are stages of non-regression (avaivartika). As to speed, it wholly depends on one’s own cultivation. Śākyamuni and Ānanda cultivated together; Śākyamuni long ago accomplished Buddhahood while Ānanda had not yet awakened. Wherever one is, it depends on the diligence of your effort.
Q[027]
Regarding saving beings—before realizing one’s original nature, should one reduce external involvements and calmly cultivate, taking self-liberation as primary?
A[027]
Correct!
Q[028]
In what situation is it not “neutral blankness”?
A[028]
When not a single thought arises and one knows nothing—that is precisely “neutral blankness.”
Q[029]
A bodhisattva is “one who awakens the sentient.” How should this be understood?
A[029]
“Awakening” is to awaken and shatter your emotional views. All beings are “sentient” (emotional). Emotion is worst—emotion is craving; craving gives rise to water; water flows downward; thus birth and death cannot be ended. Therefore we must awaken and break through this craving-laden emotional view; having awakened ourselves, we also awaken others, helping them likewise to break emotional views. Master Hanshan said: “With the single phrase ‘Amitābha,’ you must sever your own emotional views in order to be born in the West.” If emotion is heavy, one cannot be reborn in the West. Also, “awakening” is right, perfect awakening (bodhi); “sentient” means beings. A bodhisattva, having realized awakening, with a compassionate mind sets out to awaken all beings—hence “one who awakens the sentient.”
Q[030]
What does “at the limit of dharma-nature” mean? In the Heart-Secret teaching, how is “accomplishment in this very body” explained?
A[030]
“At the limit of dharma-nature” means that at the final point of cultivation not only is there no dharma to obtain, but even so-called dharma-nature is unobtainable; not only are spiritual powers unobtainable, even the Buddha is unobtainable—only then is there “accomplishment in this very body.”
Q[031]
Does the meaning of the Middle Way have any real mark?
A[031]
No. Both “true” and “false” are unobtainable. The Middle Way neither abolishes the provisional nor clings to the true; it does not abide in emptiness or in the provisional. There is neither taking nor discarding.
Q[032]
Someone asked Master Taixu, “When a snake is cut in two, in which half is Buddha-nature?”
A[032]
Buddha-nature is omnipresent.
Q[033]
We’ve been reading too many scriptures—good or not?
A[033]
Too many and you’ll open a “general store,” ending with too much discursive understanding. Thus our teachers say: during a hundred-day retreat don’t read books, lest you disturb the one-pointed mind of sitting. The more views you accumulate, the harder it is to attain samādhi.
Q[034]
If one cannot realize Buddhahood in this life, what then?
A[034]
One can be reborn in a Pure Land, or return to take human birth again. Make great vows—vow-power is inconceivable. Make a true and urgent vow: to realize Buddhahood and liberate beings. The World-Honored One vowed to liberate beings in the five-defilement evil age, to go to the places of greatest suffering.
Q[035]
Is karma also a provisional appearance of dependent arising?
A[035]
Of course! Only a Buddha transcends karma; even great bodhisattvas cannot yet leap outside the circle of cause and effect.
Q[036]
Are “Dharma-affairs in a dream” referring to those who haven’t seen their nature but worship Buddhas, recite scriptures, and do merit?
A[036]
Teaching the Dharma and liberating beings is also “Dharma-affairs in a dream.”
Q[037]
As students, how should we apply ourselves to study? And what about exams?
A[037]
When the teacher lectures, listen clearly, keep it in mind, and understand—that is application. If while reading you think of other things, you don’t hear the teacher; when the exam comes you cannot produce—then you have not applied. Don’t memorize dead words—understand. “Grasp the intent and forget the words—then the Way draws near.” Do not die under the sentence.
Q[038]
Are there any tips for practice?
A[038]
Do not cling to the wondrous or the mysterious. Recognize that when not a single thought arises yet lucid knowing is fully present—that very clarity is one’s original nature. With an ordinary mind, handle all affairs such that not a single thing is obtainable.
Q[039]
In principle the Way sounds simple, but in practice I keep losing it. Why?
A[039]
The Dharma is indeed simple—nothing obscure or complex. But habits accumulated over many lives cannot be removed in a day, for they were not formed in a single life either. Thus their removal requires long, refined cultivation. A practitioner need only stay alert at all times, “lessening and lessening again”; then naturally the day of water arriving and a canal forming will come—the day of perfectly realizing the fruition.
Q[040]
How can one accomplish quickly?
A[040]
All beings are originally Buddhas—what are you still trying to accomplish? Seek nothing at all; be without clinging. Cease falsity and do not seek the true; naturally you will “return home and sit at ease.”
Question 41: I’ve heard that when the central channel and the left and right channels open, that is sambhogakāya accomplishment. Is there such a view?
Answer: That sounds like an outside path or deviant view. Our physical body is a karmic retribution body, not the Buddha’s sambhogakāya. To work on this flesh-body is a grave error; practicing like that, even until Maitreya descends, you will not realize Buddhahood.
Question 42: Milarepa reached the insight that “to practice is a great delusion; not to practice is also a great delusion.” Yet he grew weary of repaying patrons and wished to retreat into the snowy mountains. Why? Were residual habits not exhausted?
Answer: In truth, words had already been exhausted, yet people still invited him to speak Dharma. To say one “wordless word”: go to the mountains where there are no people and nothing to be said—then look: what is it? Do you see?
Question 43: Recently I find it hard to feel reverence toward any Buddhist teaching with form. If even the visible world is illusory, how can the invisible inspire absolute faith?
Answer: Though appearances are illusory, they are not without function. Hence “neither empty nor existent”: existence is emptiness, emptiness is existence—one must not abide in either extreme. The sky is vast, worlds are many—even modern science cannot measure their limits. Only the Buddha-eye is clear and pure, seeing all distinctly. If you devote yourself single-mindedly to practice, then when the “roots and dusts [sense faculties and objects] fall away,” the so-called unseen worlds will naturally be seen.
Question 44: How can we revitalize Buddhism?
Answer: Many cling to appearances; few are non-abiding. Many are superstitious; few have wise faith. Many “seek Buddhas”; few actually practice. Among monastics, many perform rituals and services; few truly cultivate. It is lamentable—hence Buddhism languishes. If everyone would diligently practice, Buddhism would have hope.
Question 45: Before my teacher goes abroad, may a few of us come pay respects and receive instruction?
Answer: Non-abiding in all, free and at ease—this is the great divine function. The essence of the Dharma is fully contained in this. Anything more is Māra’s talk. Did not Master Yunmen say, “Right this seeing and hearing is not seeing and hearing; beyond this there are no colors or sounds to present you”? What more is there to say? Why waste the trip and your energy? Better to cultivate at home in peace.
Question 46: If I keep the mind unmoving, will my brain become dull?
Answer: No—on the contrary, it becomes more responsive. “Unmoving the mind” doesn’t mean not initiating or applying mind, but rather not clinging to illusory appearances and being carried by them. Knowing all phenomena are false, you remain unmoved; whatever comes, the response is immediate—more agile. Many delusive thoughts actually make one dull. We should employ right mindfulness to do things—otherwise how would we act? But while acting, the mind does not abide in appearances; respond according to conditions, without stray thoughts—clear and bright.
Question 47: I sometimes use what I read in scriptures to evaluate myself. Is that right?
Answer: It is useful. Compare your words and actions against scriptural principles to check what is amiss. Morning and evening liturgy in monasteries serves to teach how to be a person and how to cultivate. Evening chanting is to reflect: did one’s actions this day accord with the Dharma? Morning chanting is to remind: throughout this day one’s conduct must follow what the texts teach.
Question 48: The Mahāsaṃnipāta says: “In the degenerate age, rarely does one realize the Way.” What does “realize the Way” mean?
Answer: It means resolving segmented birth and death: cutting off thought-delusion, realizing the unborn, transcending saṃsāra and abiding. In the degenerate age, beings’ obstacles are heavy and wisdom shallow, bad habits deep—hence it is very hard.
Question 49: How should we understand “no-thought is the sect’s principle”?
Answer: “No” means the absence of all delusive discriminations; “thought” means recalling suchness—awareness. “Recalling suchness” is recollecting original nature. When not a single thought arises yet lucidity is bright; thought after thought abides in its locus—protect it; see the nature at every moment—this is real effort. Our cultivation is flexible and skillful, not rigid.
Question 50: If we empty everything everywhere, won’t we fall into nihilism?
Answer: The emptiness spoken of in the Dharma means “all things are unobtainable,” not that things don’t exist at all—hence “true emptiness, wondrous existence.” Emptiness empties the delusive grasping at false appearances; it is not the absence of function. Function appears from the Mind—there is “existence” yet not existence—hence nothing to be clung to. Some mouth “emptiness” but their hearts cling to existence—this won’t do. Even if one truly “empties all that is,” yet cannot manifest the great compassionate function, that is precisely “establishing the actuality of non-existence,” falling into the extreme of nothingness.
Question 51: Someone recited the Amitābha heart-mantra a thousand sessions and then switched to reciting “Amitābha.” Is that okay?
Answer: The Amitābha heart-mantra is Amitābha himself. A heart-mantra is the heart-power of a Buddha or bodhisattva—its power is great: seven mantra recitations equal a thousand Buddha-names. Of course one should also often recite Amitābha’s name. For besides deeply entering Amitābha’s dharma-realm mind-essence, one must also manifest Amitābha’s ocean of compassionate vows and saving skill, so that the virtues of benefiting self and others are fully perfected. Thus the heart-mantra is the wondrous capacity of the Buddha’s heart-essence; the Buddha-name is the outward display of the Buddha’s compassionate vows. When inner and outer are one, essence and function nondual, only then can one perfectly accomplish the factual and principial virtues of the Pure Land.
Question 52: After attaining Buddhahood, can one still become deluded?
Answer: No. The scriptures liken it to gold extracted from ore—no longer mixed with sand and rock. Sentient beings are like gold still in the ore: not lacking gold, but confused by mixed gravel. Cultivation that exhausts ignorance is like removing the sand and rock, leaving pure gold—there is no further delusion.
Question 53: Why must we make vows?
Answer: Vows are the mother of success in all things—vows accomplish deeds. Therefore in practice one must make great vows: to realize Buddhahood and liberate beings—then one fears no hardship, is valiantly diligent, and never loses one’s original intention under any setback. Without vows, one meets difficulties and refuses to practice. The first seal of the Heart-of-Mind method is the Bodhicitta Seal—one must make the great vow to become a Buddha. Buddhahood depends on sentient beings: a Buddha is honored for the two accumulations of merit and wisdom. Without great vows, if you don’t undertake the work of liberating beings, whence comes merit?
Question 54: I distinctly feel that the beings around me sense my existence. Does a Buddha feel this?
Answer: A Buddha pervades with perfect enlightenment and universal benefit. If he had such a “feeling,” he would not be a Buddha. Measuring the Buddha’s mind with a commoner’s mind is a grave error!
Question 55: What’s the difference between the Tuṣita Pure Land and the Western Pure Land?
Answer: They are the same. Tuṣita is the Pure Land of our Sahā world. Śākyamuni descended from Tuṣita; Maitreya will descend from Tuṣita; indeed all future Buddhas will descend from Tuṣita. In this Worthy Aeon there are a thousand Buddhas: Śākyamuni is the fourth; nine hundred ninety-six Buddhas remain to appear. All Buddhas descend from Tuṣita’s inner court. Hence many great Chan patriarchs ascend to Tuṣita’s inner court. West or East—none lies outside our own original nature; the Western Pure Land and Tuṣita are non-dual.
Question 56: Does the Land of Ultimate Bliss exist?
Answer: Yes—but not as a truly existent thing; it is “true emptiness, wondrous existence.” The Heart Sūtra says, “Form is emptiness, emptiness is form; form and emptiness are non-dual”—do not cling. Amitābha will cede his seat, succeeded by Avalokiteśvara; that Pure Land will be even more sublime, for Avalokiteśvara’s merit is vast. He long ago realized Buddhahood but manifests as a bodhisattva to liberate beings. Then Avalokiteśvara will also cede the seat to Mahāsthāmaprāpta. Hence the Diamond Sūtra says, “All that has marks is illusory.”
Question 57: Is the Ten Essentials of the Pure Land important for Pure Land practitioners?
Answer: The Ten Essentials is indeed a crucial classic for Pure Land practice. Alas, people today often neglect it, preferring convenience, saying that “scattered-mind recitation” also leads West. Then when the “thirtieth of the twelfth month” arrives (death), they fluster and cannot be reborn.
Question 58: If no delusive thoughts arise in my mind, how is that different from the Western Pure Land?
Answer: In essence, there’s no difference—“as the mind is pure, the Buddha-land is pure.” But some only talk big while their minds won’t empty; when events come, they cling to appearances—that is not the Pure Land. If principle is clear but conduct does not match, it’s useless. Clinging to appearances, one can only be born in the “common-and-saints-dwelling-together” land. The Western Pure Land has four gradations: (1) By one-pointed recitation you are born into the phenomenal Pure Land, yet taking phenomena as truly existent—you still enjoy the adornments of bliss. (2) With a mind empty and non-abiding, realizing the unborn right samādhi, cutting both view- and thought-delusion—you enter the Pure Land of Expedient Liberation. (3) With vast bodhi-vows, universally practicing the six perfections, the four marks suddenly empty, the wondrous reality manifests—you are born in the Land of Truly Rewarded Adornments. (4) When fruit-virtues are consummate—three bodies perfectly certified, four wisdoms perfectly bright, quiescent radiance constant—you are born in the Pure Land of Constant Quiescent Light. If you merely “have no delusive thoughts” but lack the virtues of the Pure Land, you are far from the true Pure Land.
Question 59: What are the precepts (śīla)?
Answer: Precepts restrain the mind from restless movement so that it easily enters samādhi; the most vital is the “mind-precept.” The mind unmoved by circumstances—unstained and ungrasping amid all conditions—is the root of all precepts. From this unmoving wondrous mind, raise great-compassionate skillful means to benefit beings everywhere—only then are the virtues of all precepts complete.
Question 60: Are good deeds mainly a skillful means to counteract our past selfish habits, so as to reach the “no-self state”?
Answer: Good deeds are indeed important, but not the most important. The main thing is opening wisdom. “Buddha” means an awakened one who does not cling to appearances. If one does not open wisdom but only does good, at best one becomes a person who enjoys blessings; when blessings are exhausted, one still falls into hell and cannot end birth and death. However, if—after awakening to mind-nature—one practices all benevolent deeds with bodhicitta, then all good deeds become enhancing conditions on the path.
Q[061] Many people don’t believe in Buddhism and even mock practitioners. So isn’t vowing to save all beings very hard or unrealistic? Should we save only those with affinity?
A[061] Vows should be broad; do not discriminate between those with or without affinity, nor by closeness or distance. As to whether they can be liberated, that depends on causes and conditions—even Buddhas cannot save those without affinity.
Q[062] To save beings, one must first awaken and have supernatural powers; otherwise people won’t believe you and you can’t save them. But if you only cultivate for yourself and don’t save others, you’re scolded as a “self-liberator.” How should we view this?
A[062] Your view is mistaken. One’s present cultivation is precisely for the sake of saving others, not to seek one’s own pleasure—this is the great-vehicle heart of a bodhisattva. By contrast, practicing only to escape suffering oneself and ignoring others is the lesser vehicle. Moreover, saving others is not about supernatural powers but about the Dharma-eye being clear and correct so you don’t mislead people into wrong paths. If powers were the key, outsiders and demon-kings also have powers—can they save beings? Clinging to powers in practice is a great mistake! Know that Buddhahood lies not in powers but in the unfolding of prajñā.
Q[063] Master, the realized essence of “understanding in principle” and “personally verified realization” should be the same, right?
A[063] Correct! The essence is the same, but their functioning differs. “Understanding in principle” is only conceptual knowledge—when events come, it fails. Realized awakening meets events without confusion, unmoved in the face of conditions.
Q[064] What’s the difference between right samādhi and ordinary sleep?
A[064] When your samādhi deepens, even in sleep there is lucid clarity—not dull torpor.
Q[065] What is the wondrous function of true nature?
A[065] Doing things without clinging to appearances, without raising a second thought—doing as if nothing were done—this is the wondrous function of true nature. Even dressing and eating, receiving guests and seeing them off, are the full great function of one’s own nature.
Q[066] I now know all things are transformations of Buddha-nature, yet I still feel pain—especially bodily pain when ill—and I still can’t master situations when encountering material obstacles.
A[066] You still cling to appearances—the mind has not emptied—and your samādhi is weak. Sit more to cultivate stability. Mere understanding is delusive consciousness—useless. You must empty body-and-mind; only then will it work. Truly protect the mind from turning with circumstances—walking, even “the one who walks” drops away; there is no “I” walking, no road, no cars, yet you arrive all the same. In real practice, even in dreams it falls away. Conceptual understanding won’t do—you must realize. To break through, practice well.
Q[067] Some say true cultivators should know less and hold fewer views; rely only on a good teacher and one or two scriptures, without broadly studying treatises—earnestly meditate or recite the Buddha to accomplish the great matter. Is that right?
A[067] Practice does not mean never studying scriptures and treatises. Without understanding principles, how would you practice? That saying only aims to prevent people from clinging to words, burrowing into horns, and neglecting actual cultivation. If, after thoroughly understanding doctrine, you can lay it all down, no longer cling to letters, and plant your feet firmly in practice—best of all.
Q[068] Please speak about the “mind-made body” (manomaya-kāya).
A[068] Everyone can produce a mind-made body; it arises from the seventh consciousness. When the eye, ear, nose, tongue, body, and mind “seal” it, it cannot come out. Now our six faculties are impure; we stir the brain, see forms and cling to them, thus sealing it. When you become pure to a certain degree, it naturally emerges. Skilled qigong practitioners, when the mind is pure, can also bring it forth—but only one, and not at will; in samādhi it can come out; without samādhi it cannot.
Q[069] If I haven’t yet seen my nature, can I still “apply” it?
A[069] At all times, functioning is the activity of our Buddha-nature—otherwise how could we speak and hear? That is “application.” If, within functioning, you do not abide in appearances, that is wondrous function. Sitting there without moving is not functioning. Be flexible; work earnestly without clinging—this is to “raise function.”
Q[070] What’s the difference between the bardo body and the mind-made body?
A[070] They are different. The bardo body is the subtle body after the previous life’s death and before the next body forms—before rebirth. The mind-made body is not possessed by everyone; only those with significant cultivation have it. It is the bodhisattva’s wish-fulfilling body, taking birth as needed to liberate beings. There are three kinds: (1) the samādhi-bliss proper-reception mind-made body; (2) the mind-made body of the self-nature of awakened dharmas; (3) the mind-made body with all kinds complete, arising without deliberate effort.
Q[071] What’s the difference between “soul” and Buddha-nature?
A[071] “Soul” is Buddha-nature mixed with ignorance. If you have not recognized your nature and cling to appearances, that is “soul.” Wherever there is discriminating mind and adhesive defilement, that is “soul.” Hún and pò also differ. Some say “three hún and seven pò”: three parts hún, seven parts pò. Hún is yáng-qì; pò is yīn-qì. Humans have both yin and yang—extremes of yin and of yang. Ordinary people have only three parts luminous aspect and seven parts dark; therefore one must dissolve the dark, adhesive habits. Patriarch “Pure Yang” is so called because all yin-qì has been dispelled. Clinging to appearances, one cannot leave the three realms; even clinging to the “yang-spirit,” there is still birth and death—one must not cling at all.
Q[072] Even an equal-enlightenment bodhisattva has one subtle delusion unbroken. How can ordinary people, in two or three years of cultivating the Heart-of-Mind method, break ignorance and then abide in the six destinies to save beings?
A[072] Not all who cultivate this method can fully break ignorance and abide in the six destinies saving beings. It depends on the depth of each person’s realization—according to one’s vow, either be reborn in a Pure Land or remain in the world for beings.
Q[073] To what extent must one reach before transmitting the Dharma?
A[073] Only those who have truly awakened and realized have the qualification to transmit. “If you wish to know the roads below the mountain, ask those who have come from there.” If you haven’t gone through it, how can you transmit at random? Along the path, questions arise that require guidance—like a traveler at a crossroads needing directions. If you yourself have never passed that way, how can you point for others? Is that not the blind leading the blind—together falling into hell?
Q[074] “Only fear that the heart doesn’t die, not that it doesn’t live.” If one first kills the heart thoroughly, can it revive?
A[074] “Killing the heart” means killing attachment, not killing the wondrous function. In cultivation one should temper with appropriate exercise. When your heart truly dies to things—no adhesion—then the divine function appears immediately in the present.
Q[075] “All dharmas are empty; only Buddha-nature is not empty.” Wouldn’t that make Buddha-nature and the myriad things into two?
A[075] “All things empty, Buddha-nature not empty” is spoken for beginners; “all dharmas are Buddha-nature” is for after awakening. Do not mix the two.
Q[076] “Not until hell is empty will I realize Buddhahood.” Has Kṣitigarbha Bodhisattva realized Buddhahood?
A[076] “Not realizing Buddhahood” means not taking the Buddha’s seat. If Kṣitigarbha lacked the qualifications of a Buddha, how could he enter hells to save beings or guide bodhisattvas of the ten directions to Buddhahood? He has the qualifications but does not assume the seat. In fact, as Kṣitigarbha sees it, hells are originally empty—the Heart Sūtra speaks of the empty nature of all dharmas. Moreover, when there is “no Buddha to realize,” that is true Buddhahood!
Q[077] “Dharmas abide in their dharma-positions; the appearances of the world constantly abide.” How should this be understood?
A[077] Worldly dharmas are like fields turning to seas—ever changing, not permanent. Our bodies are not lasting either. Su Dongpo wrote in the Former Ode on the Red Cliff: “Do you know the water and the moon? The passing things are like this, yet they have never gone...” Water rushes, yet is not less; the moon waxes and wanes, yet not increased or decreased. This tells us phenomena are thus—is this not “constant abiding”? “Dharmas abide in their positions” means all phenomena never leave true nature; true nature constantly abides—hence worldly appearances also constantly abide: only conditions shift. They are all provisional appearances.
Q[078] “First, seeing mountains as mountains and waters as waters; next, seeing mountains not as mountains, waters not as waters; finally, seeing mountains still as mountains, waters still as waters.” How should this be understood?
A[078] “Mountains not mountains, waters not waters” is when effort is genuine—you see nothing and cling to nothing. Turning back again—ah, mountains are only mountains, waters only waters—thus-so by nature; nothing esoteric. Then one is at ease, following conditions, unhindered. If you insist on “not mountains, not waters,” that is annihilationism. Mountains and waters are manifestations of original nature; all forms are the display of Buddha-nature—wondrous function. Naturally one does not cling.
Q[079] Are arising thoughts the wondrous function?
A[079] Yes—arising thoughts are function. Specifically, when thoughts arise and do not abide in appearances, that is wondrous function; when they arise and you dwell on them, that is delusion. “Exactly when using mind, exactly no-mind uses; no-mind exactly uses, constant use exactly none.” This is wondrous function. When using the mind there is no mind—“constant use exactly none”: thoughts arise but do not abide; that is the ocean-seal radiating light.
Q[080] At Gaomin Monastery, Elder Xuyun could see through a wall and saw someone urinating outside. Does that mean he was enlightened?
A[080] That is not enlightenment; it is a form-aggregate state. Do not cling; if you cling, you fall into demonic states. In his autobiography Elder Xuyun wrote eight characters—“Doubt-root suddenly cut; lifelong joy”—describing the teacup falling and doubt being severed.
Q[081] When one realizes mind and sees nature, do images appear?
A[081] There are no images and nothing at all—but not annihilation; it is lucidly clear. This lucid knowing is our original face. After understanding this, be careful: you have not yet arrived home; it is precisely time to apply effort—protect it at all times. You can use the Buddha-name or a mantra to protect it. Chan master Dahui Zonggao protected himself with the Great Cundī Dhāraṇī from our Heart-of-Mind method. Chan masters all chant mantras. Master Hanshan stated clearly that generations of Chan masters secretly upheld mantras—no school is apart from esoteric method.
Q[082] All words and actions—even my writing this letter—are the wondrous function of true nature, which is “unborn and undying, neither increasing nor decreasing, neither defiled nor pure.” Yet it is not wood or stone but numinous knowing present in everyone—realizing this is “seeing nature.” Right?
A[082] Not right. This is only understanding, not seeing nature. Such understanding fails when events arise—useless. To see nature and realize the Way, first empty body-and-mind. After understanding the principle, you must penetrate affairs; if you cannot penetrate in affairs, it is not seeing nature. Moreover, if you can penetrate affairs but dwell in empty quiescence without revealing great compassionate function, that still is not true seeing-nature.
Q[083] I think: on the cushion I follow your instruction “mind recites, ear listens,” and sit more; off the cushion I watch the mind. In walking, standing, sitting, lying—reciting Buddha or mantra—everything is the activity of self-nature; I try to let the true mind appear as often as possible. Is that right?
A[083] Right—and not right. Right: you must apply effort diligently. Not right: the phrase “let the true mind appear as often as possible,” because the true mind has nothing hidden and constantly shines before your face. Since you already know all actions are the wondrous function of the true mind, is it not always present? What need to “try to let it appear”?
Q[084] After seeing nature, is the most diligent effort “never forgetting the original at every moment”?
A[084] Not right! The original nature cannot be lost; only you cling to appearances and are deluded by conditions, like the sun obscured by clouds. Diligent effort is merely “fine, continuous protection.” When using effort, it is like leading troops into battle—without looking back; when not using effort, lay everything down as if nothing—this is true diligence.
Q[085] “Not forgetting the original” means applying effort on awareness. When doing things, know it is the wondrous function of true nature; when idle, the numinous awareness is no less—thus, naturally in time the Great Way is accomplished. Right?
A[085] Not right! The ancients said, “Only exhaust ordinary feelings—there is no other holy understanding.” If you constantly cling to numinous awareness, you are dwelling somewhere. One must not cling to any appearance and must function according to conditions. Do not cling even to numinous awareness. To “apply effort on awareness” is a grave mistake.
Q[086] Being in accord with self-nature at all times is to be in accord with the guru. If one practices according to Dharma, the guru and Buddhas are right by one’s side. Is this understanding correct?
A[086] Correct!
Q[087] We must return to “nothing to gain,” everything unobtainable. But isn’t there still an “empty, yet aware” scene? If that too is swept away, wouldn’t that be annihilation?
A[087] It is not to sweep away the numinous awareness, but not to abide in it. Precisely because there is no abiding, there is neither an “aware-subject” nor an “object-of-awareness”; thus one returns to having nothing to gain. If there is some “scene of awareness,” it’s already wrong—what “empty-yet-aware” are you talking about?
Q[088] This formless nature—though formless—can be experienced when there is no thought. Right?
A[088] Not right! It must be experienced not only in no-thought but precisely in active functioning and affairs. For functioning and affairs are both manifestations of self-nature—appearance is nature, nature is appearance, inseparable. If you only “experience it” in no-thought, won’t you fall into a dead pool?
Q[089] In enlightenment verses, Chan masters wrote: “He now is precisely me, but I now am not him,” and “Spring arrives—fragrance everywhere; mountains and rivers are the Tathāgata.” Are these not notes on the nonduality of emptiness and appearance?
A[089] They cannot be treated all alike. In the first verse, “I now am not him” points to recognizing host and guest—do not muddle them and vaguely take it as nondual. When certifying the essence, nothing stands; when function is raised, myriad things appear without abiding. Essence-certification together with function is precisely “mountains and rivers are the Tathāgata.” Certifying essence is not sitting fixed at “thusness” without moving—dead there; it is lively wondrous function, responding to things without abiding.
Q[090] Since Buddha-nature is not something to be “cultivated,” why must we cultivate at all? Isn’t it enough to reflect in daily life—especially when vexations arise and we can’t get through?
A[090] Because you have ignorance—meeting events you cling to appearances and lack freedom—therefore you must cultivate. Cultivation does not “cultivate Buddha-nature,” but removes ignorance and habitual tendencies. If you can always and everywhere stay gathered in samādhi, not turning with conditions—that is cultivation. When cultivation matures, even “samādhi” is unobtainable—then there is no more cultivating.
Q[091] The Heart Sūtra says, “No ignorance, and also no ending of ignorance.” “No ignorance” means ignorance is broken; “also no ending of ignorance” means even the ending is not posited. Shouldn’t this be the highest Buddha-stage? How is this included in the Twelve Links of Dependent Origination?
A[091] Saying “no ending of ignorance” precisely sweeps away the traces of awakening and removes attachment to dharma—returning to nothing attainable and entering the great-vehicle Buddha-stage.
Q[092] I think the delusive mind has a locus, but the true mind does.
A[092] Not so. The delusive mind clings to objects—therefore it has a locus. The true mind has no thing and is omnipresent—therefore it has no locus.
Q[093] Is wisdom opened all at once, or bit by bit? What is “subsequent wisdom”? What is the relationship between realizing mind-nature and opening great wisdom?
A[093] Minor awakenings are countless; great awakenings are eighteen or nineteen—proceeding from small to great, until thorough. But there is no fixed rule—no need to insist on gradualism. “Subsequent wisdom” is spoken in contrast to “fundamental wisdom”; it is the wisdom of functioning. After fundamental wisdom is gained, one functions to save beings, polishing away habits and evoking spiritual powers—speaking different dharmas to beings of different faculties—this is the wondrous wisdom that liberates beings.
Q[094] After realizing mind-nature, do the seeds in the storehouse (ālaya) churn more fiercely?
A[094] Seed-churning runs through the whole process of cultivation. After thorough awakening, there is no more churning. Hence I tell you: do not be satisfied with little—gradually sweep habits away amid circumstances; remove these polluting seeds to reach thorough awakening.
Q[095] After the “heart dies,” it “revives” again—what then?
A[095] Inevitable. The Patriarch sang in the Song of Liberation: “How many times born, how many times dead—since time immemorial it’s just been so.” If it “dies” not completely, it must die great; otherwise the mind stirs again. In our path there are “seventeen or eighteen great awakenings, minor awakenings beyond count.”
Q[096] After first seeing nature, has one “set one’s heel to the ground”? If one follows this road, is there still a later great overturning?
A[096] First awakening is merely something at the edge of the dharmakāya; the road is long—walk diligently. Beyond are the “proper station of the dharmakāya” and “beyond the dharmakāya.” The former is when, after tempering, habits have dissolved to a degree—one can liberate beings freely and spiritual powers appear. If the mind is polluted, powers cannot manifest. The mind “not moving” by suppression won’t do—it must be naturally unmoving, not clinging in the slightest, not seeking at all.
Q[097] If thoughts arise and I don’t follow—have I reached the “proper station of the dharmakāya”?
A[097] “Thoughts arise, not following” is some small achievement—one can take rebirth freely. But that is not yet the proper station; one must cut “thought-delusion” to reach it. Even then, one must go beyond—if you cling to that station, it’s still not right. In Chan: “When the bright moon is overhead, you are still a fellow on the steps; meet me when the moon has set—then the total luminosity is seen.”
Q[098] After seeing nature, why still sit?
A[098] Not absolute. If adhesive habits remain and samādhi is weak—if you cannot protect it—then you must sit to deepen stability and pass the heavy checkpoints. (Some say: “When I sit, I have more thoughts.” It’s not that sitting creates more thoughts; by sitting, you see them. Without sitting, the mind is like a basin of muddy water—you don’t see the silt. Sit, the water settles, and the silt appears.)
Q[099] Master Shenhui said the character “knowing” is the gateway to the myriad wonders; another patriarch said it’s the gateway to the myriad disasters. How to understand?
A[099] Right. Who is it that can “know”? If you know the original nature, is that not the gateway to wonders? The roc flies ten thousand miles by the power of a single push at takeoff. Our cultivation relies entirely on this “knowing.” Later people cling to this “knowing” and settle into a rut—then it is wrong. Thus a patriarch said it is the gateway to disasters. What is said depends on time and place—Dharma has no fixed form.
Q[100] After realizing mind-nature, may one cultivate Tögal in Dzogchen?
A[100] Dzogchen has two steps: (1) Trekchö—“cutting through”; (2) Tögal—“leaping over,” where the body dissolves into rainbow light. One must live on the mountain in retreat to cultivate it. You young people often aim high—after seeing nature, can you further exert bitter effort?
Q[101]: Original nature is unborn and undying—the unmoving body. How should this be understood?
A[101]: It has no coming or going; therefore it is called the “unmoving body.” There is no birth or death, no location; yet it can manifest according to conditions. If someone must be saved by a male form, then a male form appears; if by a female form, then a female form appears—manifesting according to conditions. When the Way is truly realized, one can even go into the wombs of oxen and horses; but original nature itself never changes.
Q[102]: After a period of experience, I now have a deeper understanding of “seeing nature.” Formerly I thought that after awakening the great matter is finished, and removing habits is secondary. Now I realize that “seeing nature” only cuts view-delusions—at best, clarity in principle. Habits remain; when states arrive, the mind still moves and cannot pass through. To truly end birth and death, one must continue striving—never relax. Only when thought-delusion, dust-like delusion, and ignorance are broken is the great matter complete. To think “my birth and death are already ended” is self-deception—the Lord of Death won’t be fooled.
A[102]: What you write is very apt. There is a difference between awakening and realization. Truly opening and directly seeing one’s nature only cuts view-delusion; thought-delusion is not cut, so birth and death are not ended. After awakening, one must apply effort to cut thought-delusion, thereby ending segmented birth and death; and one must advance further to break dust-like and ignorance-delusions, thereby ending transformed birth and death. It is not that a single awakening ends birth and death. People today are often restless, taking a little understanding as “seeing nature” and ceasing to practice—utterly absurd!
Q[103]: How should we understand “the end equals the beginning”?
A[103]: It means that, in the very end—having realized the Way—it is as if at the very beginning you had never studied Buddhism. At first there was rebirth within the six realms; at the end there are still the six realms—but no longer pulled by karma; rather, driven by great vows, one remains within the six to save beings, without attaching to states. In appearance it looks the same; in essence it is different. At first one suffers in the six realms; later, recognizing the realms as illusory, one no longer suffers. “Not receiving any feeling is the right reception”—that is samādhi. In truth there is no birth or death; comings and goings are appearances. Also, the path first seen when arousing bodhicitta and the fruit certified at the end are entirely consistent; hence the Avataṃsaka says, “At the moment of first arousing the mind, one immediately becomes right enlightenment.” Fundamental wisdom at first seeing the path is crucial to final accomplishment.
Q[104]: In the degenerate age, the “Heart-Secret” reappears like the red sun in the sky—unsurpassed.
A[104]: The Heart-of-Mind esoteric method is the heart-marrow of esoteric Dharma—fit only for people of great capacity.
Q[105]: Since reading your writings, I have a correct understanding of the Buddha’s teaching: not relying only on understanding, but even more on down-to-earth cultivation.
A[105]: Very good. With right understanding, you should diligently practice to personally realize your original face. Mere understanding without proper cultivation is “talking of food without being filled.”
Q[106]: Even an equal-enlightenment bodhisattva still has one subtle ignorance unbroken. How can we ordinary people, in two or three years of cultivating the Heart-of-Mind method, break ignorance and then go among the six destinies to save beings?
A[106]: Not all who cultivate this method can abide in the six destinies saving beings. It depends on the depth of each person’s cultivation and realization; according to one’s own wish, one either is reborn in a Pure Land when finished, or remains to save beings.
Q[107]: Our “mind-Dharma” relies on blessings from Buddhas and bodhisattvas—doesn’t that imply “Buddhas outside the mind”?
A[107]: Buddhas truly exist—Śākyamuni, Amitābha, Maitreya, Dīpaṃkara… all exist. But the thousand and ten thousand Buddhas share the same essence—the dharmakāya is one. A student of the Dharma must realize nonduality of principle and phenomena, and nonduality of self and other. 
Q[108]: Some say: starting from the six consciousnesses makes practice easier and achievement easier, while starting from the eighth consciousness yields results only for those of the highest capacity. Is that true?
A[108]: Utterly wrong! Starting from the six is not easy for overturning the nest of delusive consciousness—success is hard; starting from the eighth makes it easier to overturn that nest—yielding twice the result for half the effort. Some in the Pure Land school fail to recognize other schools’ strengths; they even tell people that “scattered-mind recitation” can reach the West—how many have they harmed! One needn’t practice many methods; choose one that suits you and devote yourself to it. The Heart-of-Mind method unites Chan, Pure Land, and Mantra. It is said that by the Fourth Seal, at death one can be reborn in the Western Pure Land or, as conditions allow, in the Pure Lands of the ten directions. Thus cultivating this method is cultivating Pure Land—and one can be reborn in the highest grade.
Q[109]: To what degree may one open a Heart-Secret center and spread the Dharma?
A[109]: Practice well until you are free, vertical and horizontal; unconfused by circumstances; unbound by favorable or adverse conditions—then your Heart-Secret center will naturally open, and you can greatly propagate the sacred teaching.
Q[110]: For beginners, should we first empty body-and-mind, break “existence,” then break “emptiness”?
A[110]: With the Heart-of-Mind method, just practice; when the time ripens, it will suddenly burst open: body-and-mind completely empty—“emptiness” too unobtainable. But you must not seek a “bursting open”—that very seeking-mind blocks it.
Q[111]: Please explain “Whatever has marks is illusory.”
A[111]: It means reflections are false; our Buddha-nature is even without shadow—signless. One must turn it around and recognize that reflections  are the wondrous function arising from your own Buddha-nature. Fail to turn it around and take the reflections as real—you are in trouble. Houses, chairs, tables—these are our reflections. Cling to them and you are in trouble. Yet reflections can be used: houses shield from wind and cold, clothes warm and cover, tables let us work and eat—these are functions. But do not cling—following reflections leads astray. Reflections  are functions arising in the mind—transformations manifested by mind. Not that there are no reflections—because the mind is alive, it gives rise to function. We are complete with the three bodies: dharmakāya, sambhogakāya, and nirmāṇakāya. Not only dharmakāya: dharmakāya is essence; it must give rise to appearances and functions. If it could not, it would be worthless. Sitting is not “dead stillness”; if you sit dead still, what use is it? So function must arise. But you must recognize the essence; without knowing essence, how will you function? Clinging to appearances is disastrous—creates karmic birth and death. If you understand the essence from which myriad functions arise and do not cling to appearances, then no karmic birth and death is created. To be deluded about essence and cling to appearances necessarily creates karmic birth and death—this principle cannot be overturned. Also, appearances are produced by nature—illusory forms that never depart from self-nature; hence seeing appearance is seeing nature; nature and appearance are nondual; the wholly false is wholly true—the key is not to stick to circumstances. If you can think without dwelling and function without clinging, that is the gate of liberation.
Q[112]: Why say “with the fleshly eye one cannot see the Way,” and also “with the fleshly eye one can see the Way”?
A[112]: At first seeing the Way, the fleshly eye cannot see it, because the dharmakāya is formless—how could the fleshly eye see it? One uses the “mind-ground Dharma-eye”—the eye without eye, the eye of wisdom. Conversely, “the fleshly eye sees the Way” means seeing appearances—everything seen is the mind’s own manifestation. When the fleshly eye sees the Way, it is complete—from essence, function arises; the three bodies—dharma-, sambhoga-, and nirmāṇa-—are all present; not only dharmakāya without the others. At the beginning we can only say “the fleshly eye cannot see the Way”—only the mind-ground Dharma-eye can. Ultimately, when the fleshly eye sees the Way, it is perfect—essence, appearance, and function all present; nothing to seize (they are reflections, unobtainable) and nothing to discard (they are mind’s own transformations, inseparable). 
Q[113]: The Diamond Sūtra says “no mark of a person, no mark of a self.” Who speaks and who hears?
A[113]: “No marks” does not mean “no speaking” or “no hearing.” If nothing at all existed, that would be annihilationism. The ever-abiding true mind is formless, like empty space. Precisely because it is empty, it can contain all things. The dharmakāya is like space—but you must not abide in the mark of emptiness; to abide is to “land.” Likewise in speaking Dharma—once discriminative views arise, there is a landing. Therefore, in the end one uses “no speaking, no hearing” to break attachment to discourse and return to formless, flexible, wondrous function.
Q[114]: Master Hanshan said: “Life and death, day and night; waters flow and flowers fade. Today I truly believe the nostrils point downward.” Please explain.
A[114]: He means “today I understand my own affair.” Formerly I was deluded by dream-like things—life and death, waters flowing, flowers withering. Today—how fortunate!—I personally certify the original face, without the least effort; precisely the natural scene before me. “One’s own affair” means “as it is”—nothing special; do not strain to search. Thus just lay everything down—the more force, the further you miss; the lighter and more relaxed, the better.
Q[115]: “Hold firmly to a single huàtóu, investigating morning and evening; plant your heel on the ground, step by step, until iron trees flower and cold ashes spark—only then believe there are wonders in Chan. Yet one must also possess a ‘comprehensive hand’ to establish the domain beyond—one needs the eye of an accomplished one.” What is a “comprehensive hand”?
A[115]: (1) Being versed in both Chan and doctrinal teachings; (2) Knowing the skillful arrangements and gateways of various schools; (3) Discerning the faculties of those who come from all quarters; (4) Teaching, as suitable, huàtóu that accord with each.
Q[116]: “Not following the thread of speech”—is that not answering beside the point?
A[116]: Chan exchanges pivot on not landing anywhere. Like a gourd on water—press it and it turns—hence “turning words,” not “answering beside the point.” “Not following the speech-thread” means to answer to the question yet without clinging to appearances. For example: “How many stories does the pagoda at Jinshan Monastery in Zhenjiang have?” (Someone says “Seven.” The master disallows it.) You must leave the pagoda yet still address the question. How? You can draw a circle and counter-ask: “How many stories is this?” When your skill matures, the response comes naturally.
Q[117]: You once wrote “Key Issues for Rebirth in the West.” Guangdong Buddhism published a different view. What’s your opinion?
A[117]: I’ve seen it. The idea is: “Your requirements are too high—people will be scared away from Pure Land; aren’t you harming them?” Actually I did not deny “rebirth with residual karma.” Many misunderstand and think “bringing karma along” means one needn’t apply effort—that one can casually drift to the West. Can that work? Master Lianchi said: “Many recite the Buddha; few are born in the West,” because their recitation lacks urgency. My article does not deny “with-karma rebirth”; it exhorts diligent effort toward “one-pointedness.” The Amitābha Sūtra says: “If for one day… up to seven days, with one-pointedness without confusion, one can be born there.” I’ve seen many who lack skill—at death they cannot even raise the Buddha-name—already comatose. Some say, “It hurts so much—how to recite?” How can such be “rebirth with karma”? The point is to make practice central until “the work becomes one piece”—one-pointedness without confusion is not difficult: at all times, continuously and finely recite “Amitābha” in the heart; faced with the best states—do not delight; with the worst, most vexing—do not be vexed; remain one-pointed and unmoved. “With karma” is correct—strengthen the phrasing: even an equal-enlightenment bodhisattva still has “karma,” for a subtle ignorance remains; ignorance is the cause of karma. Master Ouyi also said one must have “faith, vow, and practice”—work on true faith and urgent vows. Faith and vow without practice cannot accomplish—like a tripod missing a leg. “Practice” encompasses both faith and vow. Without effort, how can “with-karma rebirth” be achieved? That is what truly harms people! Once views are correct, levels of skill will differ—grades will differ greatly from those who do not work at one-pointedness.
Q[118]: Please discuss the relation of mind and environment; what are “inner environment” and “outer environment”?
A[118]: “Environment” is the illusory scene arising from thought. When one thought arises, there is a shadow. Mind is environment; environment is mind. Without mind, one would “look yet not see, listen yet not hear”—no environment. If you can dissolve mind and environment at once, that is best. “Mind-and-environment melt at once” means the mind and its objects both fall away in an instant. In sitting, “that which can think” and “that which is thought” drop together—no mind, no environment. “Inner environment” is our body-mind world and thoughts; “outer environment” is mountains, rivers, and the great earth. Only when you clearly understand both appearance and emptiness together as manifestations of your own nature do you truly study the Way.
Q[119]: Sometimes I let go into emptiness and no-thought—my mind is very clear; sometimes while walking I can naturally empty—but in a moment it’s gone; it’s unstable.
A[119]: Natural emptying is good; when it is gone, let it be gone—do not dwell; otherwise it becomes dead fixation.
Q[120]: After entering samādhi, is it possible not to wake up?
A[120]: That won’t happen to you now—you cannot yet abide that long. Long abidance requires several entries into the “cessation of perception and feeling” (nirodha-samāpatti)—not achieved at once. At first, even “cessation” is not long—one or two days at most. Gradually it can lengthen: a week, several tens of days, half a month, a month—later perhaps much longer—but not suddenly for years or centuries. Some envy those who can abide for years, hundreds, even a thousand years. But know that “cessation of perception and feeling” is not good—it is a dead fixation. “Dead water does not harbor dragons”—no wondrous function; useless. Great samādhi is lively—great function within circumstances; not adhesive to objects. Non-abiding is great samādhi—true samādhi. One should always be in samādhi—great samādhi has no “in” and “out.” If there is “entering” and “leaving,” it is not true samādhi.
There is a Chan story: a woman entered samādhi before the Buddha. Mañjuśrī came: “This woman is improper—how can she enter samādhi before the Buddha?” He snapped his fingers—she did not emerge. He lifted her to the Trāyastriṃśa heavens—she did not emerge. He threw her into the eighteenth hell—still she did not emerge. The Buddha said, “Below there is a bodhisattva named Wǎngmíng who can bring her out.” As he spoke, Wǎngmíng arrived. In front of the woman he also snapped his fingers—and she emerged. Why could Mañjuśrī, teacher of seven Buddhas, not bring her out, but Wǎngmíng could? Some say it was “affinity”—irrelevant! The point is not to raise discriminative views. Mañjuśrī had a fixation: “How can a woman enter samādhi before the Buddha?” Such fixation must not arise—Mañjuśrī represents great wisdom, and great wisdom must not fixate: this is symbolic. “Wǎngmíng” means “unobtainable”—all cleverness and intelligence are unobtainable. Without those fixations, a single snap and she emerged. Therefore your cleverness must be knocked out.
Laozi said, “Smash your cleverness.”
That is: empty worldly smartness and sophistry; let the mind be open and empty—then the Great Way is realized.
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All of you great kalyāṇamitras [spiritual friends]:
Speaking of the Buddha-Dharma, originally there is nothing to say. Because all sentient beings possess the wisdom and virtuous characteristics of the Tathāgata [Thus Come One], any spoken words are not the ultimate meaning. The Buddha's preaching is just like "picking up yellow leaves to stop a child from crying." There is no fixed Dharma; the Buddha's teaching is like prescribing medicine according to the sickness. Whatever sickness one has, one takes that medicine; there is no fixed rule. As long as the medicine suits the symptoms, it is good medicine. Therefore, all Dharma gates and schools are uniformly equal, without high or low.
In modern times, due to changes in the current situation and environment, the capacities of sentient beings are relatively inferior, and their karmic obstructions are deep and heavy. Because of this depth and weight, and because their root-nature is relatively poor, it seems that the practice of Pure Land is the most appropriate. It accords with the Principle and accords with the capacity; it is most suitable for sentient beings to practice and realize. The Pure Land Dharma-gate is very simple and convenient; one can resolve all problems just by holding to the single phrase "Amitābha Buddha." One phrase, "Amitābha Buddha," can encompass the Three Baskets (Tripiṭaka) and Twelve Divisions of scripture; it includes and contains all schools. It is indeed a good Dharma that gathers in the three roots universally and encompasses the Eight Teachings completely. It is a pity that some Pure Land students nowadays do not hold this sacred name with focused dedication. There is a very bad saying circulating in the Mainland: "Reciting the Buddha with a scattered mind, one is reborn carrying one's karma." This implies that one can recite the Buddha's name on one hand, and use one's brain to talk nonsense on the other, and in this way, one can still be reborn in the West carrying karmic obstructions. If it were truly that convenient, Great Master Lianchi would not have said later: "Those who recite the Buddha are many, but those born in the West are few. Why? Because the mind of recitation is not pained and earnest!" Why are there many reciters but few who are born in the West? Because our heart in reciting the Buddha is not sincere, not genuine and true, not pained and earnest, but rather sloppy and perfunctory. Therefore, Great Master Hanshan said: "If the mouth recites Amitābha but the mind is scattered, even if you shout until your throat is broken, it is in vain." If your mind is a mess, shouting until your throat breaks is useless. This talk of "reciting with a scattered mind, rebirth carrying karma" is very bad. There is an even worse saying circulating in the Mainland, claiming: "As long as we believe in Amitābha Buddha, we don't need to recite the Buddha's name; at the end of life, we can still be reborn in the Western Land of Ultimate Bliss." The spreading gets worse and worse; that one was "scattered recitation," this one discards even scattered recitation. Spreading chaos like this destroys the Buddha-Dharma, yet they themselves think they have found a knack.
We say that whether it is the Pure Land School, the Chan School, or the Esoteric School, one must apply effort properly. If one does not apply effort properly, relying solely on Other-power without Self-power, one cannot succeed. As the common saying goes: "Without passing through a period of bone-chilling cold, how can one catch the nose-piercing fragrance of plum blossoms?" Our recitation of the Buddha must be dead-set and honest, just as Great Master Hanshan taught us: "Reciting the Buddha is like pushing a heavy cart up a hill; one must exert extreme force to chase the summit." Character after character, phrase after phrase, every character clear and crisp—only then does it gain power. Chan Master Zibo said: Whether we can be born in the West through recitation can be checked by ourselves. How to check? Check at two ends: the end of favorable circumstances and the end of adverse circumstances. In favorable circumstances, you are incredibly happy, and the mind of reciting the Buddha is forgotten to the back of your head; there is no thought of Buddha. In times of adversity, when you are annoyed and flaring with anger, there is no thought of Buddha either. If you cannot be the master at these two ends and just run after the states, then the moment of death will be very dangerous. Because right mindfulness cannot be brought up, and at the end of life when the four elements dissolve, it is extremely painful. Especially when the wind element disperses, the body feels as if it is being scraped away layer by layer by a knife; the pain is unbearable. At that time, a person is unconscious; can you still bring up the Buddha's name? Therefore, Śākyamuni Buddha taught us: "Hold firm the name, whether for one day, two days, three days, four days, five days, six days, or seven days, with one mind without confusion." "Hold" (zhi) means to grasp tightly; "firm" (chi) means to persevere without letting go. It means the Buddha's name and our heart merge together, mind and Buddha are not two parts, mind and Buddha become one piece. Mind is Buddha, Buddha is mind, merged in accord. Only in this way can one go from one day to seven days, from beginning to end, with one mind without confusion (avikṣipta-citta). Therefore, it is very important that we recite the Buddha with focused dedication.
Whether one needs the samādhi [meditative absorption] of Buddha Recitation to be reborn in the Western Land of Ultimate Bliss is a key question that must be clarified. Some people say: "Our birth in the West relies on Other-power, relying on Amitābha Buddha's vow-power to receive and guide us to the West; it does not rely on oneself, so it's not needed." They do not realize that to have Other-power, one first needs Self-power; if one has no strength of one's own, relying solely on Other-power cannot be done. For example, in worldly matters, if you ask someone to help with a task, but you have no capability yourself, can relying solely on others succeed? Buddha-Dharma is worldly dharma, and worldly dharma is Buddha-Dharma; if worldly dharma is like this, how could Buddha-Dharma not be so? Therefore, to rely on Other-power, one must first have considerable power oneself. Great Master Yinguang once said that reciting the Buddha requires "earnestly bringing it up and tearing it open" (qieqie tisi). "Bringing it up" means gathering the spirit and focusing attention, lifting this phrase of the Buddha's name into the mind. "Tearing it open" means tearing through; it means one must carry investigation while reciting: "Amitābha Buddha, Amitābha Buddha, Amitābha Buddha..." From where is the Buddha's name recited?! Who is the reciter?! It looks like investigating the hua-tou [word-head/koan], but actually, Pure Land is Chan. Great Master Yinguang said: "One must, upon this single thought of 'Namo Amitābha Buddha,' heavily investigate and earnestly tear it open; the more one investigates, the more earnest it becomes; the more one brings it up, the more intimate it becomes. When power is extreme and effort is pure, suddenly the [mind] and the thought drop away, and one realizes and enters the realm of no-thought and no non-thought." "Suddenly the [mind] and the thought drop away" means reciting the Buddha until there is nowhere to recite. The mind that recites the Buddha is originally a deluded mind; when the deluded mind does not move, the Buddha's name cannot be recited. The mind that can recite and the Buddha's name that is recited drop away at once; this is the "tearing open." Great Master Yinguang also said: "When effort reaches this point, the method of reciting the Buddha is attained, induction and response intertwine, and it is exactly the time to apply strength. Its appearance is like clouds dispersing from the vast sky, the blue heaven thoroughly revealed; one personally sees the Original, yet originally there is nothing to be seen. No-seeing is true seeing; seeing implies following dust. At this point, the colors of the mountains and the sounds of the streams are all the Meaning of the First Principle; the crying of crows and the magpies' noise are nothing but the Supreme True Vehicle. Lively and brisk, one responds to all dharmas, yet does not dwell in a single dharma; bright and dazzling, one illuminates all states, yet is completely without a single thing. Speaking of its function, it is like the rising of the morning sun, round, bright, and clearly illuminating; speaking of its essence, it is like the setting of the bright moon, pure and quiescently extinguished. Illuminating yet quiescent, quiescent yet illuminating, both existing and both extinguished, absolute and perfectly fused. It is like snow covering a thousand mountains, or the ocean swallowing ten thousand tributaries; it is only of one color, completely without a different flavor, without hindrance or obstruction, free and at ease. Speaking of its benefits, in the present, though not yet having left the Sahā world, one already participates in the Ocean Assembly; at the end of life, one instantly ascends to the High Grade and suddenly realizes the Buddha Vehicle. Only the people of the house know the affairs of the house. If spoken to an outsider, it will undoubtedly meet with slander." The fundamental essence has no characteristics [signless]; saying it is like a thing misses the mark. However, when engaging in function, it is like the morning sun rising in the east, universally illuminating the great chiliocosm, its light swallowing the ten thousand phenomena. Our True Suchness Buddha-nature is just such a wondrous essence and wondrous function; one can realize it through reciting the Buddha.
In the Pure Land School, there is a common saying: "When the flower opens, one sees the Buddha and realizes the Unborn." This means if we apply effort diligently and recite the Buddha well—reciting until the deluded mind is cut off and the Buddha's name drops away—the mind-flower will bloom. Our physical heart is like a lotus flower; round at the top and pointed at the bottom. Using the lotus to represent the mind: first, for its shape; second, to signify "emerging from the mud unstained." Although we are in the Sahā world, amidst all afflictions, the eternally abiding true mind is not stained by a single speck of dust. As long as we work hard and recite the Buddha with focus, when the mind is pure, the mind-flower will bloom. Our physical heart can open in two situations: One is when entering the samādhi absorption; it can open, and the wider it opens, the greater the radiance we see. The other is at the moment of breathing one's last; when the final breath is exhaled and touches the death-point at the edge of the pericardium, our physical heart opens, the eighth consciousness leaves, and the person dies. The eighth consciousness leaves last; the Dharma-character (Yogācāra) School says: "Leaving last and arriving first, acting as the master." "Leaving" means it leaves last; "arriving" means it comes first. If we do our kung-fu (spiritual work) well, the mind-flower opens, and we can see our Self-nature Buddha. Amitābha Buddha is the Self-nature Buddha. Because a thousand Buddhas and ten thousand Buddhas share one body; there is no difference. It is like electric lights; light and light merge with each other without obstructing one another. Therefore, seeing the Self-nature Buddha is seeing Amitābha Buddha. The phrase "When the flower opens, one sees the Buddha and realizes the Unborn" calls us to perfect our kung-fu; then, right in the present, the mind-flower will open, and right in the present, we can see the Self-nature Buddha. When the heart is pure, right here is the Western Land of Ultimate Bliss. In the Amitābha Sūtra, it says: "In that land, whether already born, or now being born, or will be born." This means that to be born in the West, we do not necessarily have to die; we can be reborn right in the present; it depends on how we perform our kung-fu.
If the samādhi of Buddha Recitation is realized, that is the Chan School, that is the Esoteric School. The Esoteric School relies on the three secrets (mysteries) of body, speech, and mind for empowerment (adhiṣṭhāna) to open the secret treasure; Pure Land recitation of the Buddha's name is also equal to holding a mantra, opening our own fundamental nature, which is opening the secret treasure. When practicing, it is all the empowerment of the three secrets of body, speech, and mind. We sit in the lotus posture, our hands forming the Dharma-realm Meditation Mudra (dharmadhātu-dhyāna-mudrā), hands and feet not moving; thus the body does not easily move—this is called the Body Secret. The mouth reciting the Buddha's name ceaselessly is called the Speech Secret. While reciting, one cannot talk casually; some people are very bad, reciting the Buddha while talking nonsense, gossiping about the Zhang family or the Li family, how the daughter-in-law is bad or the daughter is good—can the mind be unified like this? The Speech Secret means reciting the Buddha's name densely and continuously; only when recited to the point where delusional thoughts are cut off and the Buddha's name cannot be recited is it just right. At this moment, people often get scared: "Oh my, why is there no recitation? The Buddha's name is gone too; am I leaving the Buddha? Am I falling into emptiness?" Actually, this moment is just right; they do not know that this is the time when mind and Buddha intertwine and become one piece. It was originally very good, about to enter, about to enter the samādhi of Buddha Recitation, but once afraid, they retreat. When reciting the Buddha, if the mind is not scattered and the intent is not inverted, that is the Mind Secret. We must know this state when reciting the Buddha. Therefore, it is said that the Pure Land School is the Chan School; opening the Original and seeing the Self-nature—is that not what the Chan School calls the "Treasury of the True Dharma Eye, the Wondrous Heart of Nirvāṇa"? Is that not what the Esoteric School calls "opening the secret treasure"? So the Pure Land School, Chan School, and Esoteric School are completely the same; there is no difference.
Speaking of the Chan School, it is even easier to understand. Other schools unavoidably circle around on the outside; the Chan School points directly at seeing the Nature, points directly at the human mind, to see Nature and become a Buddha; no circling is needed at all. Like a prince being born; in the future, he will certainly inherit the throne and become king. Unfortunately, people in the Dharma-Ending Age have inferior capacities and cannot directly see the Nature in the present moment. The great patriarchs of the Chan School saw that our capacities were not good, so they stopped pointing directly for us and instead told us to investigate the hua-tou. If I point directly and tell you to see the Nature, you won't believe it; you think: "Is seeing the Nature really that convenient?" Actually, our Buddha-nature is not elsewhere; it is radiating from our face-gates (sense faculties) at all times; our ability to see, speak, hear, walk, and work—all these are the wondrous function of the Buddha-nature; apart from the Buddha-nature, we cannot move. It is not the eyes that can see things, but the function of the Buddha-nature.
Nowadays, scientists also say that it is not the eyes that see things, but the function of the brain's optic nerve. If the brain's optic nerve is damaged, even if the eyes are good, one cannot see; the optic nerve plays a major role. But they only got half of it right; why? The optic nerve is just the wire, and the eye is the light bulb; if our breath stops coming, even though the eyes are still there and the brain is still there, you cannot see things; what is the reason? Because the Buddha-nature has left you; the power is cut. Electricity has no appearance (form), but we can see the function of electricity through the light bulb.
Being able to see things is the wondrous function of the Buddha-nature. Śākyamuni Buddha attained enlightenment by gazing at the morning star on the eighth day of the twelfth lunar month; how did he attain enlightenment? His mind emptied, and he suddenly understood: "I can see the star; what is functioning here?" This is the function of the Buddha-nature. Everything in the world is the manifestation of the Buddha-nature; apart from the Buddha-nature, there is nothing. Being able to see everything is the wondrous function of the Buddha-nature. Then, since sentient beings can all see and hear, are they not the same as the Buddha? Why do they not know it? Although sentient beings possess the same wisdom and virtuous characteristics as the Buddha, they have lost their original nature due to inverted delusional thinking and attachment; desire for the external world has covered the radiance of the original nature, drowning out the radiance of the original nature. As it is said in the Chan tradition: "Just because it is so intimate, it conversely causes you to recognize it late." Because it is too close, constantly radiating from your face-gates, you conversely do not see it. It is like covering your eyes with your hand; you cannot see. We are in the midst of the Buddha-nature's wondrous function at all times, yet we ourselves do not know it.
Some people study the Buddha-Dharma seeking spiritual powers (abhijñā); they do not know that we are in the midst of spiritual powers at all times; our wearing clothes and eating food is spiritual power! "No, no, everyone can wear clothes and eat food; how is that spiritual power?" Actually, everyone is a great spiritual power. If your breath stops coming, can you still wear clothes and eat food? Who is wearing the clothes? Who is eating the meal? Is this not the wondrous function of the Buddha-nature? It is a pity that our minds have attachments and do not flow through; we get stuck on certain things, stuck on certain thoughts, and refuse to let go. Therefore, although there is spiritual function, it does not flow through; this is because of dwelling in appearances. Knowing that all appearances are shadows manifested and transformed by the Nature, one does not dwell in them; utilizing them without being used by them—that is attaining the Way. The patriarchs said: "Sitting by the rice basket, starving countless people." Sitting by the rice basket, if you are hungry, just serve rice and eat; why look but not see, going so far as to starve to death? One is constantly in the midst of the Buddha-nature's wondrous function without knowing it, yet seeks so-called spiritual powers elsewhere. He thinks only the Heavenly Eye, Heavenly Ear, Fleetness of Foot, Fate-Knowledge, and Other-Minds are true spiritual powers; actually, those are all wondrous functions of the Buddha-nature. The Buddha-nature is omnipotent, so it is called "Spirit" (shen); but if you have attachments, it does not flow through (tong). Worldly wealth, sex, fame, food, and sleep are all fake, like flowers in the sky or the moon in the water, like flowers seen by diseased eyes; it is because the eyes are sick. Can you fish out the moon's reflection in the water? So do not try to fish for it. It is all because habits are deep and heavy that one cannot let go for the moment, so the Buddha taught us a method of reciting the Buddha: "Amitābha Buddha, Amitābha Buddha, Amitābha Buddha..." Use the Buddha's name to transform the deluded mind, to rotate away the habit of attachment, telling you not to attach and crave anymore, not to pursue anymore. When the seeds in the field of the eighth consciousness are pure, consciousness can be transformed into wisdom.
Investigating the hua-tou in the Chan School follows this same principle. Investigating "Who is reciting the Buddha?": If you say "I" am reciting the Buddha, what is "I"? Is the body me? If the breath stops coming and it cannot move, can it still recite? Is thought me? Vipaśyin Buddha said: "Mind is originally unborn; it exists because of objects." Mind is thought; it originally does not exist; it only exists because it reflects the external objective world; it is the falling shadow of the six dusts. The body is not you, and thought is not you either; then, what is you? Raise a great doubt upon this; cut off all your delusional thoughts until nothing can enter from outside and nothing can exit from inside; when you are truly immovable, the good news arrives. When the time and conditions arrive, with a "Pa!", it opens up. The Chan School uses this wonderful method to help you open up.
The Virtuous Ones of the Chan School through the ages originally pointed students directly to see the Nature and attain the Way, but after the Song Dynasty, people's minds gradually became inferior, so the practice of investigating the hua-tou was started. Because pointing directly was too convenient; due to its convenience, they would not affirm it, still thinking that seeing the Nature and attaining the Way must involve developing spiritual powers. If you don't have spiritual powers, then you haven't attained the Way. Using spiritual powers to measure whether one has attained the Way. Actually, enlightenment and spiritual powers are two different things, just as enlightenment and entering samādhi are two different things. Your power of samādhi may be very good, able to reach the First Dhyāna, Second Dhyāna, Third Dhyāna, and Fourth Dhyāna, but those who are not enlightened are not few, because they dwell within the samādhi. The joy of the First Dhyāna, the bliss of the Second Dhyāna, the wondrous bliss of the Third Dhyāna, the purity of the Fourth Dhyāna—there are plenty who dwell in purity without being enlightened. Is developing spiritual powers enlightenment? External paths (non-Buddhists) all have spiritual powers; are external paths enlightened? Arhats all have spiritual powers; have Arhats seen the Nature and become enlightened? No. They have only severed the attachment to the self of the person; the attachment to the self of dharmas has not yet been removed. So enlightenment and spiritual powers are two different things. In the past, the ancients had very deep and thick capacities; some developed spiritual powers first and then became enlightened; this is retribution-power (from past lives), having the foundation of practice from previous lives, so there is repayment in this life. Developing powers first and enlightening later is alright, but if one dwells on the spiritual powers, one will become a demon, which is conversely bad.
We often cite a modern example. When Zhang Xianzhong was rebelling, Patriarch Poshan opened the hall to speak Dharma at Shuanghui Hall in Sichuan; he was a disciple of Chan Master Miyun Yuanwu of Tiantong Mountain in Ningbo, Zhejiang. Before his enlightenment, he could send out a manomayakāya [mind-made body]; he often sent out the manomayakāya to catch the villagers' ducks. He was reprimanded by Chan Master Miyun Yuanwu: "While spiritual powers are not absent, you haven't even dreamt of the Buddha-Dharma." What is a manomayakāya? Manomayakāya is a Buddhist term; Taoists call it the Yang Spirit (Yang Shen). The seventh consciousness, the mental faculty (manas), is the root of the sixth consciousness; when the seventh consciousness comes out, it is called the manomayakāya. It is an image, a consciousness-spirit, not our original face, not the wondrous essence of the Buddha-nature's True Suchness; yet Taoists consider it the original face, so Taoists are not ultimate. There are three kinds of manomayakāyas: the manomayakāya of the enjoyment of samādhi proper reception, the manomayakāya of the self-nature of the awareness of dharmas, and the manomayakāya of the accumulation of types without activity. The first kind of manomayakāya can come out even without enlightenment; if one's sitting meditation kung-fu is done well and one enters deep Chan samādhi, and the six roots are pure—eyes, ears, nose, tongue, body, and mind are pure—and immovable, the seventh consciousness can come out freely. Because the seventh consciousness is the transmitting consciousness; it accepts the shadow messages from the six consciousnesses outside and transmits them into the eighth consciousness, the Storehouse Consciousness (ālayavijñāna). When the front six consciousnesses do not move, there is nothing to transmit to it or suppress it, so it naturally comes out. The first type of manomayakāya is called "mind-made body of the enjoyment of samādhi proper reception"; entering deep into samādhi, the happiness is incomparable; this joy is not comparable to any worldly happiness. There is a saying: "Such a fine romance cannot be painted"; at this moment, it is indescribable, unpaintable. At this time, being immovable, the seventh consciousness can come out freely, forming the "manomayakāya of the enjoyment of samādhi proper reception." The latter two kinds of manomayakāyas require reaching above the Fifth Ground (Bhūmi). The Fifth Ground is called the "Difficult to Conquer Ground"; this pass is even harder to penetrate. Those who investigate Chan and become enlightened only ascend to the First Ground; they must ascend upwards to the First, Second, Third... Tenth Ground. The pass of the Fifth Ground is very difficult to penetrate. Our habits of attachment are very deep; it is not that habits are gone once one is enlightened; there are still many habit seeds in the field of the eighth consciousness. These habits differ as View Afflictions and Thought Afflictions.
View Afflictions are incorrect views; there are five kinds of views: Self View, Extreme View, Evil View, View-Attachment View, and Precept-Prohibition Attachment View. Self View considers the body as "me"; "I" want to enjoy, enjoyment requires money, and thus to get money one uses unscrupulous means—stealing, robbing, smashing—causing the society to have no peace. So Self View is the number one bad thing. Extreme View concerns whether there is existence after death; some say there is, some say there isn't, leaning to the two sides. Evil View is denying cause and effect, saying there is no cause and effect, no hell, so one can do bad deeds freely; this is Evil View. View-Attachment View is taking an incorrect view and considering it correct, and spreading it to the world, poisoning many people. Precept-Prohibition Attachment View is evil precepts. These are all incorrect views, but they are all easy to remove; once the view is correct, they can be cut off.
Next, I will briefly speak about the "Five Abodes of Affliction": (1) The Abode of Views regarding the One Place, which is the aforementioned View Afflictions. (2) The Abode of Desire-Love, which is the affliction of the Desire Realm. (3) The Abode of Form-Love, which is the affliction of the Form Realm. (4) The Abode of Existence-Love, which is the affliction of the Formless Realm. (5) The Abode of Ignorance, which is the ignorance of all three realms, also called "Ignorance Affliction." The middle three are called "Thought Afflictions." The latter four kinds need to be cut off after we become enlightened.
First, let's speak of the three kinds of Thought Afflictions: The first is the affliction of the Abode of Desire-Love; beings in the Desire Realm have very heavy lustful minds, and they also love other forms (such as the pleasures of music, beauty, dogs, and horses). Where there is love, there is dwelling; where there is dwelling, there is affliction; where there is affliction, one must suffer retribution. We must eliminate the afflictions of the Desire Realm. The second is the affliction of the Abode of Form-Love; the Form Realm surpasses our Desire Realm. The Desire Realm Heavens have six layers; surpassing them are the Four Dhyāna Heavens of the Form Realm; the Four Dhyāna Heavens have four layers; the scenery and appearances of the Dhyāna Heavens are more refined, subtle, and wonderful than our Desire Realm, even more beautiful, making people linger and forget to return. Regarding the samādhi power of sitting meditation: the joy of First Dhyāna, the bliss of Second Dhyāna, the wondrous bliss of Third Dhyāna, the purity of Fourth Dhyāna—it is very easy for people to get stuck on top, dwelling inside the purity and unable to walk out, trapped just like in a trap. This must also be knocked down and eliminated. The third is the affliction of the Abode of Existence-Love in the Formless Realm; the Formless Realm sounds like it has no form, but actually it still has form (mark); it is just more refined, close to the verge of emptiness, invisible to our fleshly eyes.
When the love-abode afflictions of the three realms are eliminated completely, there is still Beginningless Ignorance, called Single-Thought Ignorance, which is the ignorance co-arising with the Buddha-nature since our birth. Buddha-nature and ignorance are not two separate parts; it is not that first there is Buddha-nature and later there is ignorance; when there is Buddha-nature, there is ignorance; this is called Co-emergent Ignorance. Only when the preceding View and Thought Afflictions are removed completely can one remove this affliction of the Abode of Ignorance. The Abode of Ignorance is the self of dharmas; the former ones are the self of the person. After removing the self of the person, one removes the self of dharmas. So doing kung-fu is not that simple; it is not something that can be finished all at once. After enlightenment in the Chan School, one cannot yet end birth and death, because after enlightenment, there are still the afflictions of the self of dharmas that are not finished, and there is still the coming and going of birth and death.
Some practitioners of the Pure Land School often slander the Chan School because of this, saying the Chan School is no good: "Enlightened and seeing the Nature, yet still unable to end birth and death; it's still my Pure Land School that is good; once in the West, everything is resolved." They also cite many examples, such as Wuzu Jie and Caotang Qing. Wuzu Jie was a third-generation successor of the Yunmen School; he came back to be reborn as Su Dongpo; was Su Dongpo enlightened? Did he end birth and death? Caotang Qing came back to be reborn as Zeng Lugong; did he succeed in seeing the Nature? No. "So my Pure Land School is better." Actually, each school has its own standpoint; do not slander one another. The Chan School requires making great vows; if one is not enlightened at this time, one cultivates further in the next life; because maintained by vast vows, the human body is not lost, and good roots are not severed. As long as one opens the Original and sees the Fundamental Nature, even if Segmented Birth and Death is not ended, at most seven lives in heaven and seven returns to the human realm, and Segmented Birth and Death is ended; this is the worst case. A bit better is three returns to human and heaven, and Segmented Birth and Death is ended. Even better, one succeeds in one lifetime. So kung-fu depends on how each person performs it. It is not that once one investigates Chan and becomes enlightened, the matter is finished, because habits are deep and heavy. The Chan School must break three passes; seeing the Nature and becoming enlightened breaks the First Pass, cutting off View Afflictions; Thought Afflictions are not yet finished. It is like us wanting to enter this meditation hall; the body has not entered, but the head has stuck in first; one sees the situation in the meditation hall, but the person has not truly come in yet. One must still remove habits, getting rid of the love-abode afflictions, before one can ascend the hall and enter the room, entering the correct position of the Dharmakāya [Dharma-Body]; this is called breaking the Heavy Pass (Second Pass). What is the scene at this time? One achieves having not a sliver of liking for any favorable circumstance, and not a sliver of annoyance for any adverse circumstance, because they are all fake appearances, all shadows, all unobtainable; what joy or annoyance is there? His mind is truly empty and pure, not moving a bit, with no dwelling at all. If a state comes and he still has dwelling, it does not count. When you achieve this, you naturally initiate spiritual powers.
The Dharma-character (Yogācāra) School says: "Initiating the initial mind, the Joyous Ground; the co-emergent still manifests as entanglement and sleep. After the Far-reaching Ground, it is purely stainless; observation is round and bright, illuminating the great chiliocosm." "Initiating the initial mind, the Joyous Ground" is opening the Original and seeing the original face. The First Ground is called the Joyous Ground. "The co-emergent still manifests as entanglement and sleep": after enlightenment, there are still co-emergent attachments to self and attachments to dharmas entangling you, binding you, not letting you realize the Unborn. There are still seeds present; when meeting conditions, they will still initiate active manifestation. That is, there is still attachment. Active manifestation means chasing states and creating karma, so it still won't do. "After the Far-reaching Ground, it is purely stainless": the Far-reaching Ground is the Seventh Ground; after the Far-reaching Ground is the Eighth Ground. Only at the Eighth Ground is it called the Stainless Position (anāsrava), is it true Non-action (asaṃskṛta). "Observation is round and bright, illuminating the great chiliocosm": One must refine the mind through experiences, grinding and practicing upon states, eliminating the habits of attachment completely; only then can one end Segmented Birth and Death, and only then can one develop spiritual powers—Heavenly Eye, Heavenly Ear, Fleetness of Foot, Fate-Knowledge, and Other-Minds initiating all at once.
The Mahāvairocana Sūtra (Dainichi-kyō) is the root classic of the Esoteric School; it says very clearly: "The Bodhisattva dwells here, diligently removing the five coverings, and before long the five powers initiate together." The Bodhisattva dwells here—dwells where? Dwells in the place of enlightenment, the place of seeing the Original Nature. Diligently removing the five coverings means further applying effort to train upon matters, removing the love-abode afflictions. In this way, you can ascend the hall and enter the room, and the five powers will initiate together. Therefore, spiritual powers cannot be sought; seeking them will not bring them; those obtained by seeking are all fake, possessed by spirits. Nowadays many people say they have spiritual powers; actually, they are all fake. Why? True spiritual power is when the mind is truly empty and pure, not attaching to appearances a single bit, before spiritual powers can initiate. You are now showing off and flaunting yourself; is that not dwelling in appearances? How can dwelling in appearances initiate spiritual powers? If you say you have spiritual powers, that is definitely spirit possession. Nowadays in the Mainland, it is rumored that a few people have spiritual powers; actually, they are all fake, possessed; do not be deceived. Only when the mind is truly empty and pure, and does not dwell in appearances, can spiritual powers initiate. He does not seek fame, does not seek profit, does not flaunt himself; why flaunt himself? The true man does not reveal his face; he who reveals his face is not the true man. Many people, because they sought spiritual powers, ended up falling for the trick of "spiritual powers" and were deceived. Many people of Taiwan nationality falsely rumored that they had some spiritual powers; actually, they were all fake. Experts from five countries including Italy, the USA, and Australia successively went to places like Xi'an, Chengdu, and Shanghai in the Mainland to conduct on-site investigations and performed on-the-spot tests on those who so-called had spiritual powers; the result was that not a single one was real. Later, they made a special report in Shanghai, saying that your Chinese extraordinary functions are all fake and deceptive. So do not fall for their tricks. We studying the Buddha-Dharma must truly apply effort on the Mind-ground; "This mind is Buddha, this mind becomes Buddha." One must apply effort on the Mind-ground, not on the body.
Speaking of the Esoteric School, it is even more diverse; the Esoteric School has Tibetan Tantra (Zangmi), Eastern Tantra (Dongmi), and Tang Tantra (Tangmi). But Tang Tantra is gone now, because the emperors of the Ming Dynasty feared that Esoteric practitioners would use spiritual powers to topple their imperial throne, so they cancelled and prohibited the circulation and spread of the Esoteric School. In the Tang Dynasty, Dharma Master Huiguo transmitted the Esoteric Dharma to the Japanese Dharma Master Kukai; after Master Kukai returned to Japan, he established an Esoteric School bodhimaṇḍa at Mount Koya, and to this day, the Esoteric Dharma in Japan is relatively flourishing. Because the Japanese emperor propagated the Esoteric Dharma; he once invited elders from all mountains everywhere to convene a "Non-discriminating Assembly" (Pañcavārṣika), asking everyone to speak directly from their nature without need to cover or hide, because "I, the Emperor, also want to cultivate the Buddha-Dharma; I will see which school is best and cultivate that school." The elders of all mountains stated the standpoints and strengths of their own schools; finally, Dharma Master Kukai said: "Your schools are all good, but apart from the Esoteric Dharma, you do not exist, because which school can depart from Esoteric mantras?" The Pure Land School must recite the Great Compassion Mantra, the Ten Small Mantras, the Rebirth Mantra; other schools also cannot depart from Esoteric mantras. Some Chan practitioners say: "We rely on Self-power to investigate Chan and don't need to recite mantras; other Dharmas rely on Other-power, so they need to recite mantras." But Great Master Hanshan said: "The Chan School patriarchs through the ages all secretly held mantras (dhāraṇīs)." Yes, there is not a single great patriarch who did not hold mantras. What is the reason for this? Because when investigating Chan to the later stages, when the seeds of the eighth consciousness churn up, it is incredibly unbearable; standing is not right, sitting is not right, lying down is not right, walking is not right. Only by relying on the power of Esoteric mantras, relying on the power of the Buddhas' and Bodhisattvas' empowerment, can one eliminate the seeds; so they all secretly held mantras. Is this statement correct? Very correct. The modern Elder Master Xuyun had the Six-Syllable Great Bright Mantra written at the place where he sat in meditation; the Song Dynasty Chan Master Dahui Zonggao held the Mahāpratisarā Dhāraṇī "Om Ma Ni Da Li Hong Pa Tu." This mantra is in the Dharma text of our Mind-Centre Dharma. The power of this Esoteric mantra is very great; it eliminates disasters, removes obstructions, extends life, grants whatever one wishes, and brings success to mental aspirations. It seems that patriarchs through the ages all secretly held mantras; none could depart from holding mantras. The Japanese Emperor chose the Esoteric School, so the Japanese Esoteric Dharma has been able to circulate and continue to this day.
Nowadays, people who want to learn the Esoteric School go to Japan to learn Eastern Tantra or to Tibet to learn Tibetan Tantra; actually, the Chinese interior also has Esoteric Dharma, it just wasn't transmitted later and was cut off. The Mind-Centre Esoteric Dharma we transmit existed in Tang Tantra. But what we cultivate is not transmitted down from a certain patriarch of Tang Tantra. Also, some people ask: "Is the Mind-Centre Esoteric Dharma you cultivate transmitted by the Living Buddha Norlha?" Living Buddha Norlha did come to the interior and did transmit the Mind-Centre Esoteric Dharma, but in Shanghai, he only transmitted it to one person: Yuan Xilian. He said this is the Formless Esoteric Dharma, hard to cultivate, and ordinary people cannot cultivate it. Therefore, very few people transmitted it. Japan and Tibet both have this Dharma, but they do not transmit it easily, so everyone doesn't know. Don't think the Mind-Centre Esoteric Dharma we transmit is created by ourselves; actually no, the Mind-Centre Dharma existed in the Tang Dynasty; its Dharma text is in the Tripiṭaka, called the Sūtra of the Buddha's Heart-Centre, also called the Dhāraṇī of the Great Follower of Requests (Buddha Hṛdaya Sūtra / Mahāpratisarā Dhāraṇī). "Also called" (yitong) means it is interconnected with the Esoteric mantra of the Great Pratisarā Bodhisattva; this is the Dhāraṇī of the Heart-Centre of all Buddhas, the common Esoteric mantra of all Buddhas, and its empowerment force is especially strong. The Mind-Centre Esoteric Dharma we cultivate was obtained by our Grandmaster, Dharma Master Dayu, while cultivating the Pratyutpanna Samādhi at Donglin Temple on Mount Lu.
There are two kinds of samādhi in the Pure Land School: one is the samādhi of Buddha Recitation, which is sitting cross-legged reciting the Buddha, entering deep meditation, entering deep samādhi; the other is the Pratyutpanna Samādhi, which is walking inside a room from morning to night without stopping for a moment, walking without eating or sleeping; generally, the body cannot endure it. But our Grandmaster made a great vow: "Since I have left home to practice, I must cultivate the practice that is difficult to cultivate; as long as I have a single breath remaining, I must cultivate this Dharma to the end, resting only at death." He cultivated with hardship and endurance; when his legs were so swollen he could no longer walk, he crawled with his hands; when his hands were so swollen he could no longer crawl, he rolled with his body. After undergoing this struggle of surpassing difficulty and excellence, the stealing heart (delusion) completely died, and he merged deeply into Great Samādhi; he moved Samantabhadra Bodhisattva to appear in person to touch his crown and give him a prediction, telling him: "The Mind-Centre Dharma borrows the power of the Buddhas' and Bodhisattvas' empowerment and makes it easy to clarify the mind and see the Nature; you must cultivate it well, and after success, spread it widely to the masses to make up for the deficiencies of the Chan School."
Nowadays, most of us "Chan fellows" cannot raise the sensation of doubt when investigating the hua-tou; "Who is reciting the Buddha?"—"Who" is reciting the Buddha? He cannot raise the sensation of doubt on the word "Who"; investigating the hua-tou becomes reciting the hua-tou: "Who is reciting the Buddha, who is reciting the Buddha..." If it's like this, it's better to recite the sacred name of Amitābha Buddha, because reciting Amitābha's sacred name has the empowerment power of the Buddha and Bodhisattvas, whereas reciting the hua-tou relies entirely on Self-power. Current Chan practitioners are not transmitting the Dharma upon enlightenment, but transmitting the Dharma via Dharma-scrolls. Great Master Taixu once said with infinite lament: "The sons and grandsons of the Chan School nowadays all transmit Dharma via Dharma-scrolls, not transmitting Dharma after clarifying the mind and seeing the Nature. The so-called 'nth generation successor of the Linji School' is just a blank sheet of paper; when did they ever realize the Mind!" Saying this, how can it not make one pained! What is a Dharma-scroll? It is like a scroll painting, rolled up. Open it, and one sees four large characters written on it: "Treasury of the True Dharma Eye." Śākyamuni Buddha transmitted the "Treasury of the True Dharma Eye, the Wondrous Heart of Nirvāṇa" to the Venerable Mahākāśyapa. So the Dharma-scroll writes: The First Patriarch is Venerable Mahākāśyapa, the Second Patriarch is..., the current Forty-fifth generation of the Linji School is my name; your name is Zhang San, I transmit it to you, so I write on the Dharma-scroll "Forty-sixth Patriarch Zhang San," and then give this Dharma-scroll to you. Has Zhang San clarified the mind and seen the Nature? If he has not clarified the mind and seen the Nature, the Dharma-scroll should not be transmitted to him. The "Dharma-scroll transmission" spoken of by Great Master Taixu refers to this.
Samantabhadra Bodhisattva long ago made a great vow to appear in person and speak Dharma before true practitioners. For example, the Encouragement of Samantabhadra Bodhisattva Chapter of the Lotus Sūtra says: "If in the later age, in the last five hundred years, in the turbid and evil world, there are bhikṣus, bhikṣuṇīs, upāsakas, and upāsikās who seek, uphold, read, recite, or copy, desiring to practice this Lotus Sūtra, they should be single-mindedly diligent for twenty-one days. Once the twenty-one days are fulfilled, I will ride a six-tusked white elephant, surrounded by immeasurable Bodhisattvas, and appearing in a body that all sentient beings delight to see, I will appear before that person to speak Dharma and show, teach, benefit, and delight them." Because our Grandmaster practiced what is difficult to practice and endured what is difficult to endure, he was able to move Samantabhadra Bodhisattva to appear in person and give the empowerment transmission of the Mind-Centre Esoteric Dharma. Samantabhadra Bodhisattva instructed our Grandmaster: Use this Dharma to make up for the deficiencies of the current Chan School.
If relying on Self-power cannot raise the sensation of doubt, then rely on the empowerment power of the Buddhas and Bodhisattvas. The Esoteric Dharma relies on the compassionate empowerment power of the Buddhas and Bodhisattvas; what kind of empowerment power? One is the Esoteric mantra, and one is the hand seal (mudrā). The mantra is the symbol transformed from the Buddha's or Bodhisattva's own mind within meditative absorption, comparable to the secret code when we send a telegram. When we send a telegram, sending the secret code over, the other party can receive it. The hand seal is comparable to an antenna. Our mind communicates with the minds of the Buddhas and Bodhisattvas; we transmit the Esoteric mantra over, and the Buddhas and Bodhisattvas give us empowerment power, so the empowerment power of this Dharma is strong. Furthermore, "Mind-Centre" is the common heart of all Buddhas; with the conduction of the hand seal, it is easier to communicate with the Buddhas and Bodhisattvas, so the power of this Dharma is very great, and seeing the Nature is relatively easy. The Buddha-Dharma of each era has the causes and conditions of that era; Samantabhadra Bodhisattva observed the conditions and saw that the Mind-Centre Dharma could appear in the world and be spread widely, so he told our Grandmaster to cultivate well, and after succeeding in cultivation, go down the mountain to spread it widely to the masses. This Dharma is generally not transmitted easily in Tibet and Japan; it is very secret, so Samantabhadra Bodhisattva told our Grandmaster to appear in the world and spread it widely. Actually, China possesses many Dharmas; it is not lacking. It is just that due to the obstruction and cancellation by emperors, they were lost.
The Chan School is the best, fastest, and most perfectly fused Dharma within Mahāyāna Buddhism. Nowadays people have poor capacities, so they turn to Tibet to learn the Esoteric Dharma of the Tibetan regions; this is truly "abandoning the head to recognize the shadow." The Chan School is the highest part of the Esoteric Dharma; the Karmapa, the Great Treasure Dharma King of Tibet who was enlightened, said: "The Han lands have profound Esoteric Dharma, the Esoteric Dharma of the Great Perfection (Dzogchen)." The little lamas did not know: "What Esoteric Dharma does the Han land have?" "It is Chan; the Chan School is the most profound Esoteric Dharma." What he said is not false at all; it is perfectly correct. Because the highest Esoteric Dharmas of the Esoteric School, such as the Mahāmudrā of the White Sect (Kagyu) and the Great Perfection of the Red Sect (Nyingma), when speaking of the methods of applying effort in the later stages and the realization-volume of attaining the Way, are completely the same as the Chan School, without any difference. But Tibetans have poor capacities and cannot accept this Dharma all at once; they have to cultivate according to the Nine Vehicles sequence: the Inner Three Vehicles, Outer Three Vehicles, and Esoteric Three Vehicles.
The so-called Outer Three Vehicles mean first cultivating the scriptures of the Exoteric teachings; after researching the scriptures thoroughly and clearly, then proceeding to actual practice. The Inner Three Vehicles are the cultivation of Arising; he first cultivates the Action Tantra (Kriyā Tantra): how to eliminate obstructions, how to cure sickness, how to get rich. The Esoteric School indeed has Wealth God Dharmas; many overseas Chinese cultivate Esoteric Dharma and ask to be transmitted the Wealth God Dharma: "First let me make some money." Why can cultivating Esoteric Dharma make one rich? Because the Buddhas and Bodhisattvas are compassionate; the Buddhist sūtras have the saying "First hook them with desire, then lead them into the Buddha-wisdom." "Desire" means satisfying your desires and requests, leading you in the door: "Oh! Buddha-Dharma is so good, so efficacious; if I want to get rich, I get rich." The Universal Door Chapter of Guanyin Bodhisattva says: "If there is a woman who desires to seek a son, pays homage and makes offerings to Guanshiyin Bodhisattva, she will give birth to a son of merit and wisdom. If she desires to seek a daughter, she will give birth to a daughter who is upright and has marks, having planted roots of virtue in the past, loved and respected by the multitudes." Medicine Master Glazed Light Buddha (Bhaiṣajyaguru) is also like this; if you want to be an official, get rich, or seek a child, all wishes are satisfied one by one; similarly, it is "First hook them with desire, then lead them into the Buddha-wisdom." When you know this is bestowed upon me by Guanshiyin Bodhisattva, this is bestowed upon me by Medicine Master Glazed Light Buddha, you will constantly recite the Buddha, respect the Bodhisattvas, do good deeds, study scriptures, and cultivate Dharma to verify the Way.
Why do Tibetans want these first? They need to have induction (response) first before their faith can be aroused; without induction, they do not believe. Tibetans have a low cultural level and are very attached; they cannot understand right at the start; they must have induction first, so they need to cultivate such Dharmas. This once aroused the collective anger of Buddhist students in the Han land, accusing the Esoteric Dharma of being a dharma of ghosts and spirits. Great Master Hong Yi also said that Esoteric Dharma is a dharma of ghosts and spirits. Later, he read the full text of the Esoteric School and realized how the Esoteric Dharma goes from shallow to deep, from small to great, verifying the Way step by step; only then did he know that the cultivation methods of the Esoteric School are complete and perfectly flawless. He exclaimed in wonder: "Esoteric Dharma is truly good! Truly good!" So he wrote a "Confession Text," which still exists today. So if one does not understand Esoteric Dharma, do not comment recklessly, lest one creates offenses.
At the start, Tibetans cultivate the Action Tantra; only after finishing the Action Tantra can they cultivate the Generation Stage, visualizing what Yidam (Deity) one is, what light one emits, visualizing one's own channels, winds, and bindus (drops), in order to focus one's attention on the appearance of the channels, winds, and bindus, gathering the mind to stay, leading one into samādhi. Once the Generation Stage visualization is successful, one must dissolve it, and then cultivate the Completion Stage. Cultivating the Completion Stage requires dissolving the appearances of the Generation Stage. Because our Buddha-nature has no appearance visible, establishes not a single dharma, and is not stained by a single speck of dust; things with appearances are not it. The Diamond Sūtra says: "Whatever appearances there are are illusory." "If one sees me by form, or seeks me by sound, this person walks a devious path and cannot see the Tathāgata." If you attach to appearances and see appearances, it's bad; then you cannot see the Original Nature. Why? Because the Sambhogakāya [Reward-Body] Buddha and Nirmāṇakāya [Response-Body] Buddha are not the True Buddha. The Buddha has thirty-two characteristics (lakṣaṇa) and eighty subsidiary marks. Śākyamuni Buddha is a Nirmāṇakāya [Response-Body] Buddha; the Sambhogakāya [Reward-Body] is Locana Buddha; these are not the True Buddha. "Reward and Response are not the True Buddha, nor are they the speaker of Dharma"; anything with appearance is not it. The Dharmakāya [Dharma-Body] Buddha is the True Buddha; the Dharmakāya Buddha does not speak Dharma; the Dharmakāya Buddha has no appearance. If you want to attain the Way, you must realize the Dharmakāya. How can one attain the Way without realizing the Dharmakāya? Dharmakāya is the root; Reward and Response bodies are not the root. If you attach to appearances, how can you realize the Dharmakāya? Because Dharmakāya is signless. Realizing the Dharmakāya, this appearance can then be dissolved. For example, if we have a sore on our body, after applying medicine, it slowly gathers, gathering into one. This one is still poison; it must be eliminated to heal. Anything with appearance is not it; one must definitely eliminate and dissolve all appearances. Regardless of whether you investigate Chan, recite the Buddha, or cultivate Esoteric Dharma, in the end, it is all a sudden great explosion, roots and dusts dropping away, subject and object both forgotten, not stained by a speck of dust, not establishing a single dharma. Like Guanshiyin Bodhisattva, finally "Arising and ceasing are extinguished, quiescent extinction manifests." Arising and ceasing mean all thoughts and ideas with appearances; they all have arising and ceasing; when these things all die out, it is the so-called "Empty space shattered, the great earth sinks," object and self both vanish, and there is nothing at all. At this time, our Original Mind can truly manifest; without reaching this stage, your Original Mind cannot manifest, being covered by appearances, so we must not attach to appearances.
When we investigate Chan, recite the Buddha, or hold mantras, we must definitely not have other thoughts; thoughts like "I must quickly enter samādhi and become enlightened" or "see the Buddha"—do not have any of them; these are all delusional thoughts. Even if we see the Buddha, do not attach; if you attach, you will become a demon. We had a person in Shanghai who was very diligent and hardworking; he saw the Buddha appear before him, with celestial maidens scattering flowers on the side; "Oh, beautiful!" He thought again: "Sometimes it is not the True Buddha appearing, but a demon transforming to appear; how do I distinguish him?" He dared not look. Later he said to his master: "When I sat in meditation, I saw a Buddha image, very majestic, with celestial maidens scattering flowers beside it, but I didn't know if it was true or fake; please, Master, tell me the method to distinguish." His master cultivated the Tibetan Esoteric Yellow Sect (Gelug); he told him: "If you see him again, recite 'Om Ah Hum' to him; if it is a True Buddha, he will not be moved; if it is fake, he will not be able to stand it and will flee or change form." Om Ah Hum emits blue light, white light, and red light, very powerful. "Thank you, Master, for teaching me the method." He was very happy; after returning home, he started sitting in meditation and saw the Buddha image again, with celestial maidens scattering flowers beside it. He was happy, so he recited "Om Ah Hum" at the Buddha dozens of times; the Buddha image did not move; "It is a True Buddha; and there are celestial maidens scattering flowers for me to see; my kung-fu is really not bad!" Later, that Buddha changed into a bloody basin of a big mouth, with a green face and fangs, opening both arms to grab him; he was scared out of his wits and died of madness. Therefore, in the midst of diligence, if you see any appearance, quickly do not attach; the Chan School has a saying: "If the Buddha comes, slay the Buddha; if the demon comes, slay the demon"; both are unobtainable. The Śūraṅgama Sūtra speaks of fifty kinds of skandha-demons, which are the five skandhas of form, feeling, perception, impulse, and consciousness; each skandha has ten kinds of demons; these demons all look like spiritual powers. Actually, they are not spiritual powers, but the transformation of the five skandhas; one cannot attach, cannot dwell. Once you dwell in appearances, it becomes an obstruction covering the radiance of the wondrous essence of the Self-nature, called a skandha-demon (Yin Mo). A skandha-demon is an obstruction; "Yin" means shielding; shielding the radiance of the Original Nature so it cannot manifest. So we cannot attach to appearances even a little bit; it is like this regardless of what school you cultivate. His master should have taught him another method; why? Because he dwelt in appearances. This is also understandable; I see that most people of the Yellow Sect, when cultivating Esoteric Dharma, are very attached to appearances. We should not attach to appearances.
Tibetan Tantra walks in several steps: first cultivating the Generation Stage, then cultivating the Perfection Correspondence (Completion Stage), then cultivating the Great Perfection Correspondence. The second step is Unsurpassed Perfection Correspondence, and the third step is Incomparable Perfection Correspondence; the levels cultivated get higher and higher, finally seeing the Way, verifying the Way, and becoming a Buddha. But kung-fu cannot ascend to heaven in one step; Tibetans cultivate for decades before they can correspond. Our Mind-Centre Dharma is equivalent to the final Incomparable Perfection Correspondence; in Tibet, this cannot be transmitted all at once; one must definitely cultivate the Preliminaries first, doing full prostrations, reciting the Hundred Syllable Mantra (which is the Esoteric mantra of Vajrasattva for eliminating karmic obstructions), cultivating the Guru Yoga, reciting the Four Refuges... Like this, a hundred thousand of one, a hundred thousand of another; adding up the many hundred thousands takes more than ten years; just circling on the outside like this, taking the long way.
Our Mind-Centre Dharma belongs to Chan-Esotericism (Chan-Mi); it takes Chan as the essence, telling you to see the Nature directly, pointing out our Seeing Nature directly. Everyone thinks the pass of clarifying the mind and seeing the Nature is very difficult: "That is a matter for Sages, a matter for Buddhas and Bodhisattvas; we ordinary beings cannot do it." Actually, they have misunderstood; we can all realize the Way. Why? Because all sentient beings possess the stainless Self-nature; all possess the stainless Self-nature just like the Buddha, lacking not a bit; in the sage it does not increase, in the ordinary it does not decrease. It is just that we are covered by our own deluded minds and external objects, so we do not know; we are lost. With pointing out, one can see it; it radiates from our face-gates constantly, never leaving us for a moment; it is just that we do not know.
We often cite this example: Huang Shangu was a literary figure of the Song Dynasty, equally famous as Su Dongpo; his poems and lyrics were all written well. His master Huitang told him to investigate a sentence of Confucius: "My friends, do you think I am hiding something?"—"Do I have anything hidden in transmitting the Way? No hiding! I am open and honest with you, bringing it all out, pointing directly, without a bit of hiding." The transmission of the Way in Confucianism is not like a martial arts teacher who still holds back a trick when teaching an apprentice. Huang Shangu thought: This is too easy to understand; I am a great scholar of Confucianism; would I not know the meaning of what Confucius said? He told Huitang what this sentence meant, and Huitang denied it one by one. Huang Shangu felt a bit unhappy and impatient in his heart: "How could I not understand what Confucius said? Am I not even as good as you, a monk? I'm going home." He went home, but on the way he pondered again: "Patriarch Huitang is a great kalyāṇamitra [spiritual friend] to five hundred people, with so many people attending him left and right; he wouldn't deceive or toy with me, but what on earth does this sentence mean?" He investigated; he investigated for more than two years and still didn't know what it meant. Later, he went on an outing with Patriarch Huitang; suddenly a burst of cassia fragrance blew over; he blurted out: "What a burst of wood-olive (cassia) fragrance." Patriarch Huitang pointed in response to the opportunity: "Do you think I am hiding something?"—"I have no hiding!" Huang Shangu suddenly attained Great Enlightenment: "Who is this that can see the cassia and smell the fragrance?! It has no hiding! It radiates from my face-gates at all times! It's just that I didn't know before; now I understand thoroughly."
Everyone chases external objects; due to greed, anger, ignorance, pride, and doubt, the radiance of one's own nature is covered and does not appear. Actually, our original nature radiates at all times; we can see it at all times. How to see it? Seeing appearances; such as mountains, rivers, and the great earth, grasses, trees, and forests, men and women, old and young, eating, drinking, and daily living—we can see them at all times; seeing appearances is seeing the Nature, because appearances are the transformation and manifestation of the Nature; apart from the Buddha-nature, there are no appearances. For example, when we build a large building, we first need to use our brains to design the blueprints, and then construct according to the pattern. Then, isn't this building the transformation and manifestation of the mind-nature?! Has it departed from the Buddha-nature?! Isn't seeing this building seeing the Nature?! Clarifying the mind and seeing the Nature—our fleshly eyes can see the Way. As long as one does not attach to appearances at all times, one can see the Nature through appearances. These appearances are all shadows manifested and transformed by the Buddha-nature; do not attach; one must see the Nature; these are all the Wondrous Mind. Don't you see the Nature at all times?! You see the Nature at all times; protect it well, and you will accomplish the Great Way. I wish that everyone can perfectly realize the Great Way.
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English Translation:
Ganges Mahāmudrā (Lecture One) By Master Yuan Yin
Revere the Dharma Treasure, open the Wisdom Eye Dwell in sincerity and reverence, enter the essential gate of the Way
Preface
The Ganges Mahāmudrā is a high-level practice within Esoteric Buddhism; it is practicing without practice, where practice is precisely non-practice. The path of language is cut off, and the place of mental activity is extinguished; one seeks tidings in the place where not a single thought arises yet one is vividly aware—where, although vividly aware, not a single thought arises. Then, one awakens to the fact that afflictions are Bodhi, delusive thoughts are marvellous function, emptiness and existence are not two, essence and function are one alone, and all dharmas are the Buddhadharma.
Master Yuan Yin (Mr. Li Zhongding), at the advanced age of ninety-four, spares no effort in expounding the sutras, preaching the Dharma, and writing books to establish theories. This book is another monumental work following The Essence of Buddhist Practice and Realization; it repeatedly exhorts, revealing everything completely, in a lively and vivid manner that allows one to understand related matters by analogy. It is truly a precious raft for delivering sentient beings and an essential secret for becoming a Buddha. I hope that people of high ideals and benevolence who read this book will open their Wisdom Eye, enter the Signless Gate, exercise great potential and great function, and have endless vows of compassion, so as not to let down the Master’s painstaking efforts!
Respectfully prefaced by the junior student Xu Hengzhi, January 1999.
Lecture One: Essentials of Settling the Mind
◎ Prologue
Here I will speak to everyone about Mahāmudrā. Mahāmudrā is the highest level of dharma in Esoteric Buddhism. Esoteric Buddhism is divided into the sequence of the Nine Vehicles; this belongs to the highest vehicle, known in Tibetan as Atiyoga, which is the Heart-Center Perfect Correspondence Dharma. We have all been cultivating the Heart-Center Dharma for a long time, so we should all have some results. Some have already opened to the Original, seeing their fundamental nature; others, perhaps when the fundamental nature appeared during meditation, did not notice it and let it slip by. Therefore, today I will speak to everyone about what Buddha-nature is, how to see it, and after seeing it, how to further improve and ascend, inspiring marvellous function to perfect the Buddha-fruit, in order to remind and urge everyone to progress together.
Note: Esoteric Buddhism classifies the Buddhadharma into a total of nine vehicles (yanas)—the Three Outer Vehicles, the Three Inner Vehicles, and the Three Secret Vehicles. Now I will briefly explain the contents of these nine vehicles: The Three Outer Vehicles are the Śrāvaka Vehicle, the Pratyekabuddha Vehicle, and the Bodhisattva Vehicle, referring to the Four Noble Truths, Twelve Links of Dependent Origination, and the Six Pāramitās and Ten Thousand Practices practiced by Arhats, Pratyekabuddhas, and Bodhisattvas, generally referring to Exoteric Buddhism. The Three Inner Vehicles refer to the cultivation methods of the three divisions: Kriyā Tantra, Caryā Tantra, and Yoga Tantra. The Kriyā division, also called the Action division, includes methods for increasing, pacifying, magnetizing, and subjugating. These are all dharmas used in accordance with the wishes of sentient beings, and are convenient methods of guidance—"first hooking them with desire, then leading them into Buddha-wisdom"—and are not ultimate. The cultivation of the Caryā division aims at ending birth and death and escaping the sea of suffering, which counts as entering actual practice; it starts with visualization, cultivating qi, channels, and bindu, such as the Phowa practice, etc. Yoga means "correspondence" or "union"; the cultivation of the Yoga division involves correspondence between phenomena and principle, correspondence between speech and action, correspondence above with all Buddhas, and correspondence below with all sentient beings. From here, three levels open up, which are the Three Secret Vehicles. The Three Secret Vehicles are Mahāyoga, Anuyoga, and Atiyoga. Mahāyoga means Great Perfection Correspondence, transforming the visualized qi, channels, and other appearing things into emptiness to correspond with the signless Dharmakāya. Anuyoga means Unsurpassed Perfection Correspondence, using the Wisdom of the Sphere (Dharmadhātu-jñāna) as the entry point, further transforming all manifestations into the One Real Mark (Reality). Atiyoga means Incomparable Perfection Correspondence, further combining the three vehicles into one Great Secret Mantra Vehicle.
The Ganges Mahāmudrā is exactly the same as the Zen School. It does not talk about using any method to cultivate; instead, it speaks of non-cultivation, non-attainment, and non-realization, pointing directly at the human mind to become a Buddha. But this non-cultivation, non-attainment, and non-realization refers to the natural wisdom of the True Suchness fundamental nature; we must realize this state before we can speak of non-cultivation, non-attainment, and non-realization, rather than just making empty talk. If one merely understands some doctrinal principles but has not achieved the oneness of mind and environment, remaining unconstrained by favorable or adverse conditions and free in all directions, yet claims non-cultivation, non-attainment, and non-realization, then that completely loses the meaning!
So, we want to explain the Ganges Mahāmudrā to everyone. The so-called Mahāmudrā does not mean there is a hand-seal (mudrā) to be used for practice, unlike when we cultivate the Heart-Center Dharma, where there are six mudrās and one mantra that require forming seals and reciting mantras to practice. This dharma is a direct-pointing method, directly telling us what the True Mind is, how to develop wisdom, and how to inspire marvellous function. Therefore, this dharma is a straightforward, direct-pointing method; it is very useful for people cultivating the Heart-Center Dharma to hear it, because the Heart-Center Dharma also directly realizes the Mind-ground without passing through forms. There are many types of Mahāmudrā, and the Ganges Mahāmudrā is the highest Mahāmudrā method among them; it does not require any visualization, qi, channels, bindu, yidams, and so on, nor does it require reciting any mantra. It points directly beneath to show us our nature to become a Buddha, so it is the dharma of the highest layer.
The so-called Mahāmudrā is simply the One True Dharma-realm. What is the One True Dharma-realm? The One True Dharma-realm is our fundamental nature, the marvellous essence of True Suchness, and it is the root of becoming a Buddha. Why is it called "Great" (Mahā) Mudrā? Because our Buddha-nature is so great it has no exterior, and so small it has no interior; as it is said, "The great image has no form, the great sound has a rare tone." The greatest appearance is the appearance of no-appearance; that which has no appearance to be seen is the greatest appearance. Our fundamental nature is neither empty nor existing, neither blue nor yellow, neither large nor small—it is not anything. Therefore, comparing it to a single object misses the mark; there is nothing that can simulate it, because it is formless, signless, and incomparable. It is incredibly great, exhausting empty space, pervading the Dharma-realm; there is no object it does not contain, no dharma it does not possess. The hand is the mind, and the mind is the hand; the proverb says "what the mind wishes, the hand accomplishes" (efficiency), which illustrates this principle. If it were not for the mind, the hand would not move. The Seal (Mudrā) means our mind and the Buddha's mind seal each other; the Buddha's mind is my mind, and my mind is the Buddha's mind. Thus the sutra says: Mind, Buddha, and sentient beings—these three are without distinction; it also says: A thousand Buddhas and ten thousand Buddhas share the same essence—this is the meaning. Therefore, Mahāmudrā is our Great Mind, our fundamental nature. All things arise from it, are manifested by it, and are changed by it; this is called Mahāmudrā. The Ganges Mahāmudrā is just this good, just this high; therefore, below we will openly speak about this precious dharma to everyone.
◎ Main Text
"You should know that the lineage masters are no different from my mind."
We children of the Buddha should know that our minds—Buddha-nature—and the patriarchs of all generations are not two and not different. Here, the patriarchs of all generations are taken to represent all Buddhas, because the Buddhas have already entered Nirvana, and the Buddhadharma is now transmitted by the patriarchs; taking the patriarchs to represent the Buddha, the Buddha and the patriarchs merge into one essence. Since our minds are no different from the lineage masters, it is equivalent to being no different from the Buddha. Speaking to this point, some people will inevitably give rise to doubts: "We are ordinary beings, the Buddha is divine and holy; ordinary and holy are not the same, so how can there be no difference?" He simply does not know that the Nature-essence is neither stained nor pure, neither increasing nor decreasing; whether ordinary or holy, it is exactly the same. The reason the Buddha has vast spiritual penetrations and boundless marvellous function while we do not is that the filth and accumulated grime on the Buddha's Nature-essence have been washed clean. Because we adhere to the false appearances of things and have inverted delusive thoughts, we have stained our fundamental nature, just like the sun being covered by dark clouds. The sunlight cannot reveal itself, so it cannot display its divine function; but no matter how thick the dark clouds are or how they cover it, the sun is still there, and the sunlight has not diminished by a single bit. Once the dark clouds disperse, the sun will appear with rays shining ten thousand feet. This means that although our minds are filthy (due to adhering to appearances), as long as we wash the filth and accumulated grime clean, we will be as luminous as the Buddha. As it is said, "In the holy it does not increase, in the ordinary it does not decrease"; we do not lose the luminous Nature-essence just because we are ordinary beings. It is just that because of our attachment to inverted delusive thoughts, our habituations and defilements are deep and heavy, covering the fundamental nature so that the luminosity cannot manifest, but the essence itself remains the same.
Why say this sentence? This sentence is extremely important, because now that we want to become Buddhas, to end birth and death and exit reincarnation, and to save sentient beings, we must first know how to cultivate. And when cultivating, the first requirement is that the View (insight) must be correct. The so-called View is the Causal Ground; that is, when starting, one must first know what to use to cultivate and how to cultivate. Only then can one quickly achieve perfection; otherwise, one will take many detours. Therefore, we must first know that our fundamental nature is originally the same as all Buddhas, without distinction. Using it to cultivate and verify is just like needing rice to cook a meal; there is absolutely no chance of failure. Having understood this point, we will not doubt our ability to cultivate Buddhahood; only then will this cultivation gather results quickly. Otherwise, if one thinks "The Buddha is supreme and unsurpassable, unreachable; we are all ordinary beings, how can we become Buddhas? How can we cultivate achievement?"—once there is doubt, one hesitates and does not move forward, and cannot achieve. Because faith is the mother of success; to achieve anything, the first requirement is sufficient faith. Without faith, doing anything will not result in achievement. For example, for a person cultivating the Pure Land school, the first thing is to believe deeply without doubt: "The West truly has a Pure Land; I only need to make a vow to recite the Buddha's name, and at the end of my life, I will certainly receive Amita Buddha's guidance to be born in the West." Then, by diligently reciting the Buddha's name, one can achieve it at the end. If the faith is not deep, half-believing and half-doubting—"Oh my, my obstructions are heavy, can I be born in the West? I'm afraid I can't be born there, right?!"—then it won't work. Because his doubt creates instability, he will be powerless in doing it, unable to strive forward straight ahead, and thus cannot succeed. Therefore, faith is number one; everything is like this, even worldly matters are like this: "I believe this matter can succeed," so I am willing to work hard at it; even if I encounter failure, I am not afraid, I make persistent efforts, and in the end, I will certainly be able to achieve. Otherwise, upon meeting a setback, one becomes disheartened, and inevitably nothing is accomplished.
The opening sentence calls on us to trust that our nature and the Buddha have no distinction. Because the lineage masters represent the Buddha and are the same as the Buddha, and since our nature is the same as the Master's nature, then it is no different from the Buddha-nature. In cultivating the Way, the View is of primary importance; if the View is wrong, the result will definitely be circuitous and winding, taking a detour. If we can truly trust that our nature and the Buddha are exactly the same, without distinction, then as long as we go and cultivate—knowing to cultivate subtly upon the essence itself, transforming inverted delusive thoughts to restore the original face, and not cultivating upon the physical body or seeking externally—then we will certainly be able to become Buddhas. Trusting this, at this moment one does not seek externally. Otherwise, chasing things externally—seeking Buddha here today, seeking Buddha there tomorrow, or exerting effort on the physical body—seeking and seeking, the result is seeking in vain. Because you do not know that the fundamental nature is the Buddha; not seeking inwardly but turning to grasp outwardly, you waste energy. To achieve in cultivation, one should seek within one's own original mind. Wake up our own Master; don't be confused, don't dream anymore. The worldly forms and appearances are all fake, all like flowers in the sky or the moon in the water, unobtainable; do not be confused by your wife, children, wealth, or status, for those are all like the udumbara flower appearing briefly, unobtainable. Therefore, the Lotus Sutra says, "Only this one fact is true; the other two are not real." The only reality is our One True Dharma-realm—the true fundamental nature. What is the Dharma-realm? The Dharma-realm is the Dharma-nature, also called Real Mark (Reality). "Dharma" refers to all dharmas (phenomena); "Realm" refers to boundaries/divisions; encompassing all existence, it is broadly divided into ten, which are the Four Holy States and Six Ordinary States. The Four Holy States are Buddhas, Bodhisattvas, Pratyekabuddhas, and Arhats; the Six Ordinary States are the sentient beings of the six paths—humans, gods, asuras, hell-beings, hungry ghosts, and animals—all are manifestations of this nature. Therefore, not only is our nature the same as all Buddhas, but even the six paths of sentient beings are no different from the True Mind of all Buddhas; it is a pity they are confused by sounds and forms and have deep heavy karmic obstructions without knowing it themselves. Thus, the Buddha pitied us and appeared in the world to wake us up: "Do not persist in dreaming anymore; you are all the same as myself-Buddha; wake up quickly and exit the suffering of the cycle of birth and death." When the Buddha saw the morning star and realized the Way on the night of the eighth day of the twelfth lunar month, he said: "How strange! All sentient beings possess the wisdom and virtuous characteristics of the Tathāgata. It is only because of delusive thoughts, inversion, and attachment that they cannot realize it." This shows that we sentient beings do not lose our Buddha-nature because of birth, death, and reincarnation; as long as we wake up and are not confused by sounds and forms, we can restore our original face. The Ganges Mahāmudrā is extremely high and deep; right from the start, it reminds us: the minds of all lineage masters and our minds are exactly the same, without distinction; do not think they are too high to climb. We are exactly the same mold as all Buddhas, without two different kinds. Affirming this, not doubting that we are Buddhas, and that we only fell into reincarnation because we were confused and not aware, attaching to appearances and being inverted. Now that we are awake, not confused by appearances, and no longer grasping and attaching, then we restore the Original; this is the first essential for becoming a Buddha. Therefore, the opening speaks this crucial sentence; below, it explains this sentence—how it is no different from the minds of all Buddhas, how to restore our Original, how to inspire marvellous function. This sentence is the general outline and is very important.
"View, Meditation, and Action: all practices are encompassed within the Mind."
The three elements of View, Meditation, and Action are the three secrets of Mahāmudrā, and also the essentials of practice for all dharma gates. Why say this? Because in cultivation, the first thing is correct understanding and view. The above told us that our mind has no distinction from the minds of all Buddhas; this is called correct understanding and view, or correct View.
If the View is correct, the Causal Ground is correct; if the Causal Ground is correct, the Fruit Ground can be correct. Otherwise, one will inevitably walk a divergent path, mistakenly recognizing a lost road, and cannot realize the true fruit. Thus it is said: "If the Causal Ground is not correct, the Fruit will be crooked." If a practitioner's Causal Ground is not correct, they will definitely take a detour and ultimately fail; therefore, this View is very important. We ordinary beings all have the "Self-view" (Identity View), clinging to this physical body as "me," clinging to death, wanting the body to be maintained well, eating well, dressing well, everything well, all for this shell. Look at the teeming sentient beings—who among them is not busy for this shell? From morning to night, they are all busy for the enjoyment of the shell; all the matters of this world, big and small, are busy for the shell; they always want to maintain this shell in dignity and comfort. Because they want enjoyment, they are not afraid to do things that offend heaven and reason. If they don't have it themselves, they rob others. Wars in this world are for grabbing things; "if you don't give it to me, I'll hit you, destroy your country, and take it all as mine." This kind of bandit behavior is entirely for the enjoyment of the shell. There is no criminal behavior in this society that is not for the shell; he wants to eat well, play well, but what to do without money? So he kills, commits arson, and robs. Actually, if you create a bad cause, you will definitely receive a bad result! The law of cause and effect—plant melons and get melons, plant beans and get beans—is not off by a hair! If you do bad things in the Causal Ground, you will definitely receive bad retribution in the Fruit. But, pity these ordinary beings who are foolish, confused, and unawakened; only for the pleasure before their eyes, they disregard the future bad results. You think of killing; you will be sanctioned by the law, and have your head cut off; you rob other people's things, and you will face a lawsuit and sit in prison. Don't you think about it—can you escape after doing bad things?! Alas, it is all confusion! Receiving retribution before one's eyes is not all; in the future, one will suffer the miserable retribution of hell; it is terrible. Some people just do not understand this principle; you say there is miserable retribution, but how come we see some bad people enjoying great fortune right now? Conversely, some good people suffer instead; this cause and effect does not correspond. He does not know that this cause and effect must be viewed across three lifetimes. There are two lines in the Buddhist sutras: "To know the causes of previous lives, look at what is received in this life; to know the results of coming lives, look at what is done in this life." The fortune he enjoys in this life is obtained from doing good deeds in the past; he does bad things now, and will receive bad retribution in the future; not only will he receive bad retribution in the future, but his current fortune is also reduced, and his lifespan shortened. You see good people suffering now; that is because they did bad things in the past and are now suffering the bitter fruit; they do good deeds now, which imperceptibly reduces their bad retribution; originally they were to suffer much, much bitterness, but now it has been alleviated. These fruit retributions are transformed in the unseen, yet everyone is unaware. The Buddha Eye sees clearly, so it says: "To know the causes of previous lives, look at what is received in this life." The Buddha Eye seeing things is not like our ordinary eyes; what we cannot see, he can see. Thousands of years ago, when the Buddha was in the world, there were neither telescopes nor microscopes, yet he told us: "A person sees a cup of water; the Buddha sees millions of worms." He saw clearly that there were thousands upon thousands of worms in a cup of water, while people could not see them. Now we see with the naked eye that there is only one sun in this world; only with an astronomical telescope can we see stars billions of light-years away. In empty space, there are other planets, suns, and fixed stars, and there are living beings on other planets too. But the Buddha knew this long ago and saw it very clearly. He told us: There are many worlds in empty space, including upright worlds, inverted worlds, inclined worlds, etc.; at the same time, there are many suns, which is exactly what scientists say now, with no difference. So it is said that the Buddha is a foreknower who sees very clearly, while people are very muddled. We should follow the Buddha's teachings to act correctly.
The View must be correct; if the View is not correct, one will "rush about recklessly and encounter disaster." The Buddhist sutras speak of View Delusions and Thought Delusions, which refer to our delusions of incorrect understanding and thoughts attaching to circumstances. We just discussed the Self-view (Identity View), which is the first delusion among our View Delusions. Next is Extreme View. Because of the Self-view, the body cannot remain in the world forever; it will die; where does it go after death? Some say, "After death, there is nothing"; this is Annihilationism (Nihilism). Others say, "It still exists"; this is Eternalism. If one is not grasping Eternalism, one is adhering to Annihilationism; both fall into the two extremes; not departing from the two extremes of annihilation and eternity is called Extreme View. Then there is False View (Wrong View), which is denying cause and effect, saying there is no cause and effect in the world; this harms people deeply, and they will know it when they go to hell to suffer in the future. Not to speak of the future, even the immediate retribution is not off; if you do bad things, you will be shot or imprisoned—can you escape? Therefore, False View is the worst thing and harms people the most.
Below there are also the View of Attachment to Views and the View of Attachment to Precepts and Rituals of outer paths. The View of Attachment to Views means confusedly holding to false views—that is, holding the previous three views as correct views. The View of Attachment to Precepts and Rituals means falsely holding to ascetism—accepting various evil precepts and ascetic practices as the cause for being born into the happy places of humans and gods after this body dies. For example, currently there is a certain cult that falsely claims the end of the world has arrived and everyone should quickly commit suicide to ascend to heaven, causing everyone to commit mass suicide. The above five views—Self-view, Extreme View, False View, View of Attachment to Views, and View of Attachment to Precepts and Rituals—are all incorrect views. If the knowledge and view are incorrect, the fruit will certainly be crooked. We know that the Mind is Buddha, and the Buddha is Mind; in cultivation, do not seek externally and do not attach to the Self-view—this is correct knowledge and view. Our reciting the Buddha's name is reciting the Mind; reciting the Mind is reciting the Buddha. We apply effort to make this mind level, straight, and without curves, without sticky attachments, removing its dwelling-nature and removing its greed-nature, thereby restoring the Original—this is correct knowledge and view. Applying effort in this way, one can have some achievement; therefore, correct View is very important. Chan Master Guifeng Zongmi said: "Because of differences in the knowledge and views of practitioners, the fruits of cultivation and realization have five differences. First, those who cultivate with deviant calculations (seeking dharma outside the mind), delighting in the upper (heavens) and loathing the lower, practice Outer Path Zen. Second, those who have correct faith in cause and effect but also cultivate with delight and loathing practice Ordinary Being Zen. Third, those who realize the principle of the emptiness of self (person) but are partial to the truth (of emptiness) cultivate Small Vehicle (Hinayana) Zen. Fourth, those who realize the truth revealed by the two emptinesses of self and dharmas cultivate Great Vehicle (Mahayana) Zen. Fifth, those who realize that this Mind is originally pure, originally without affliction, that the wisdom-nature without leakage is originally complete, and that this Mind is precisely the Buddha, practice the Zen of the Highest Vehicle. The Zen transmitted under the gate of Bodhidharma is this Zen." From this, it can be seen how important the View, which is the Causal Mind, is in the process of cultivation.
What is Meditation (Samādhi)? Practitioners all know that to become a Buddha and attain the Way, one must sit in meditation and enter samādhi to develop wisdom and perfectly realize Bodhi. But there are many types of samādhi; for instance, the Tathāgata Chan speaks of the Four Dhyānas and Eight Samādhis. Practitioners gradually ascend from the First Dhyāna Samādhi to the Second Dhyāna, Third Dhyāna, up to the peak of the Fourth Dhyāna Heaven, which are the Four Dhyāna Samādhis. Going higher, from the Sphere of Infinite Space to the Sphere of Infinite Consciousness, the Sphere of Nothingness, and entering the Sphere of Neither Perception nor Non-Perception, these are the Four Empty Heaven Samādhis. Adding the previous Four Dhyāna Samādhis makes eight kinds of samādhi; this is the samādhi of the gradual method of cultivation and realization. Patriarch Chan is not like this; Patriarch Chan involves sudden cultivation, sudden awakening, and sudden realization. They do not cultivate this kind of samādhi; instead, they open to the Original with extremely high wisdom, personally realizing Buddha-nature and fitting closely with samādhi. They say: A samādhi that has entry and exit is not Great Samādhi (Mahā-samādhi); not being confused by phenomena is true samādhi. When the mind does not waver in the face of any circumstances, and is not confused or disturbed by it, that is called Great Samādhi. It is not about being able to enter samādhi when sitting in meditation—only to be moved when seeing beauty or greedy when seeing gold. Furthermore, some people think that being able to sit for a few days and nights, or many years without moving, is Great Samādhi. Actually, they are wrong; that is not Great Samādhi; it is merely the Samādhi of the Cessation of Perception and Feeling. Their Seventh Consciousness's dharma-attachment manifestation is not extinguished; it is just that by not grasping the external six dust-spheres, they falsely calculate that consciousness is extinguished. Once out of samādhi, when encountering circumstances, the reaction is even stronger than before entering samādhi; this kind is not ultimate and is not considered Great Samādhi, so the Zen School does not advocate cultivating this kind of samādhi. I will cite an example to prove this. In the past, the Sixth Patriarch met Chan Master Wolun. Chan Master Wolun said: "Wolun has a skill / Can cut off a hundred thoughts / Facing circumstances the mind does not rise / Bodhi grows day by day." Chan Master Wolun boasted about his profound Chan samādhi skill, saying he could keep his thoughts from moving all day long, remaining unshaken by any circumstances that came, and that his Bodhi wisdom was growing day by day. It looks like this samādhi skill is truly amazing, but actually, it is incorrect. Why? You dwell on samādhi without moving; you have died there. We become Buddhas to become living Buddhas, not dead Buddhas. There is lively marvellous function, not sitting there dead and immobile; so this is not Right Samādhi. Right Samādhi has no entry or exit yet can inspire marvellous function; if you have a dwelling attachment to "samādhi skill" there, sitting without moving and unable to function, what use is this samādhi?
So the Sixth Patriarch saved him by saying: "Huineng has no skill." You have ability; I have no ability. Speaking of ability, many practitioners today cling to "ability": "I have spiritual powers," "My 'ability' is great," "You have no spiritual powers, so you have no 'ability' at all." He just doesn't know that by clinging to spiritual powers, he has long ago fallen into a cliché and died there. Whenever a practitioner has a dwelling place, the fundamental nature's luminosity is obstructed by the object dwelt upon, and he cannot see the nature and become a Buddha. So, even if you have spiritual powers, not only can you not become a Buddha, but in the future, you will have a share in becoming a demon. To become a Buddha, the mind must be empty and pure, without the slightest attachment. So the Sixth Patriarch said: "Huineng has no skill"; I, Huineng, have no tricks, meaning you have ability, I have no ability. Why say this? Because saying one has skill means there is already a place of falling (attachment). The fundamental nature is starkly clean and thoroughly exposed, not establishing a single dharma, not stained by a single speck of dust; to say "have" is already not it. "Huineng has no skill" is precisely picking out Wolun's place of falling. "Do not cut off a hundred thoughts"; I do not cut off all thoughts. Why? I want to inspire marvellous function to save sentient beings! The Buddha is lively and has boundless marvellous function; he is not dead sitting there immobile. When the Buddha appeared in the world to speak the Dharma, he also had to use thought; if his thought did not move, could he speak it out? So it says: "Do not cut off a hundred thoughts." No thought needs to be cut off, because we still need to put them to use! The Sutra of Perfect Enlightenment says: "Dwelling in all times, do not give rise to delusive thoughts," and immediately continues: "With regard to various delusive minds, do not extinguish them either." If you extinguish the delusive mind, right mindfulness is gone too, and you are dead, because the delusive mind comes from the True Mind, just like waves rise from water; if the waves are extinguished, the water is gone too. If we extinguish the delusive mind, we become soil, wood, metal, and stone; can you still attain the Way? Then you become a big rock, a big log, a big clod of dirt. So, do not look at someone entering samādhi for a week, a few months, a few years, or even hundreds or thousands of years; that is useless. To realize the Great Way, one must open to the Perfect Sudden Understanding, cultivate according to reality, and train unremittingly within circumstances, staying far away from the delusional illusory realms appearing from one's own mind; only then can one correspond. The skill of dull sitting will not do; that is dead samādhi and cannot lead to the Way.
I will cite another koan to prove that this statement is not false. Once, when Shakyamuni Buddha was in the world, a woman sat near Shakyamuni Buddha and entered samādhi. Manjusri Bodhisattva came over and saw this: How could this woman be so ignorant of the rules, entering samādhi right beside Shakyamuni Buddha? She should retreat far behind the Buddha. So he snapped his fingers in front of the woman to call her out of samādhi, but the woman remained completely motionless and did not exit samādhi. Seeing that the woman did not exit samādhi, Manjusri Bodhisattva displayed spiritual powers and lifted her to the Thirty-Three Heavens, but the woman still did not exit samādhi. Seeing this wouldn't work, Manjusri Bodhisattva knocked her down into the eighteen layers of hell, but still could not make her exit samādhi. Shakyamuni Buddha said: "You cannot call her out of samādhi; below, there is a Bodhisattva named Jālinīprabha (Net-Light) who can call her out of samādhi." As soon as the words were spoken, Bodhisattva Jālinīprabha from below arrived; the Buddha said: "You have come just in time; you call this woman out of samādhi." Bodhisattva Jālinīprabha snapped his fingers once in front of the woman, and the woman exited samādhi. This koan is very confusing to people, because Manjusri Bodhisattva is the teacher of Seven Buddhas—the master of seven Buddhas—and his wisdom is incredibly great; how could he not call this woman out of samādhi? Yet Bodhisattva Jālinīprabha is just a Bodhisattva from below; how could he call this woman out of samādhi with a single snap of his fingers? This koan should be viewed from its substance; this woman grasping appearance to enter samādhi was already a big mistake. We just said, if you dwell on the appearance of samādhi and have a dwelling place, it is incorrect. To become a Buddha, one must not stick or dwell in the slightest, functioning marvellously and lively; one must not dwell dead in samādhi. The woman dwelling in samādhi was the first error; subsequently, what about Manjusri Bodhisattva? He represents Great Wisdom; isn't Great Wisdom very good? But what we call wisdom is worldly intelligence and debating skill, not Prajñā Great Wisdom. To become a Buddha, one must remove this delusive wisdom completely. If you have cleverness and wisdom, that is the Obstruction of Knowledge, the folly of knowledge, blocking your gate to awakening to the Way, preventing enlightenment. When Confucius went to see Laozi in the past, Laozi told him: "Strike down your wisdom"; that is, telling him to cancel and strike down cleverness and wisdom, so the mind is empty and possesses nothing, dwelling nowhere; only then can one awaken to the Way. So we should not boast of our own cleverness; playing with petty cleverness is a major obstacle. One must be like "great wisdom appearing as stupidity," with the mind unmoving and dwelling nowhere; not like wood or stone knowing nothing and understanding nothing, but vividly aware and clearly distinct, without rejecting or grasping, without love or hate—the unmoving mind.
Therefore, we must understand that Right Samādhi is being unconfused by circumstances, without entry or exit, not sitting dead and immobile. Then why could Bodhisattva Jālinīprabha call her out of samādhi? Jālinīprabha (Net-Light/Delusion-Clear) means cancelling out your worldly intelligence and debating skill; "Net" (Wang) implies having no knowing and no attaching, then the Prajñā Great Wisdom manifests. So this koan is metaphorical; it is not that Manjusri Bodhisattva truly could not make her exit samādhi, nor is it that Jālinīprabha is higher than Manjusri Bodhisattva. Therefore, if we want to attain the Way, we must remove this worldly intelligence and debating skill, constantly having the mind empty as if washed, inwardly not turning with thoughts, outwardly not being pulled by circumstances, diligently training, "diminishing it and diminishing it again," only then can we achieve. The Sixth Patriarch said: "Who would have expected that the self-nature is originally pure in itself! Who would have expected that the self-nature is originally non-arising and non-ceasing! Who would have expected that the self-nature is originally unmoving! Who would have expected that the self-nature is originally complete in itself! Who would have expected that the self-nature can give rise to the ten thousand dharmas!" Since the self-nature is complete with everything and lacks nothing; originally pure and no different from the Buddha, if we can truly make the mind empty and unstained, what is there that cannot be achieved?
Later, Dahui Zonggao wrote a verse to praise this koan of exiting samādhi; he said: "To be able to exit or not be able to exit / Is samādhi but not Right Samādhi." You make a fuss about entering and exiting samādhi here; this is not Right Samādhi, it is dead samādhi. True samādhi has no entry or exit; it is the same in movement and the same in stillness; it is not sitting there dead and immobile, but is boundless marvellous function. It is not that speaking and working are not within samādhi, but that the mind dwells nowhere, not seeing movement when moving. If you dwell on the appearance of stillness, it is not Right Samādhi. The two great Bodhisattvas, Jālinīprabha and Manjusri, by making an issue of entering and exiting samādhi, inevitably departed from the Original Position. The Chan School says: "Being absent for a split second is the same as a dead person." Departing from the Original Position is losing one's life. Therefore, Chan Master Dahui Zonggao's verse concluded by saying: "Jālinīprabha and Manjusri / Have lost their infinite life." These two great Bodhisattvas, the Buddha, and the woman performed a play for us to see, just to let us know how to apply effort; this point is very important. In applying effort, we must never grasp at dead samādhi; we must be lively and unobstructed in everything.
Chan Master Lanrong said: "Just when using mind / It is precisely no-mind being used / No-mind is precisely used / Often using, precisely nothing." This means that just when doing things or speaking, our mind is still unstained and rests unmoving; it is not that one can be in samādhi only when sitting there immobile, but becomes chaotic as soon as things come up; only when movement and stillness are one is it true samādhi.
What is Action? It is all conduct, our cultivation, and our behavior and fabrication. The three elements of View, Meditation, and Action are of utmost importance to us practitioners, so they are the three elements of the Ganges Mahāmudrā. The View discussed above is that when we first begin to apply effort, we should first align our understanding and view correctly so as not to take a detour, knowing how to act, how to apply effort, and what to use for cultivation; therefore, the View is the practice of the Causal Ground. What we call becoming a Buddha is the Mind becoming a Buddha, not the body becoming a Buddha; if the Causal Ground is mistaken, the Fruit will suffer twists and turns. We know that cultivating any dharma gate is cultivating the mind; the mind must be empty and pure, without sticky stains, to attain the Way. Therefore, correct knowledge and view are required, choosing a dharma gate suitable for one's own capacity to cultivate; this training is Action. Only by deeply entering meditation and opening Great Wisdom through a dharma suitable to the capacity can one verify and perfect the Buddha-fruit.
This Mahāmudrā speaks of the Great Dharma of non-cultivation, non-attainment, non-realization, non-arrangement, and non-scattering. It points out to us that the faculty capable of speaking, acting, knowing, and feeling is precisely the Buddha; it calls us to directly open to enlightenment and see the nature, an unsurpassed marvellous method that does not use gradual cultivation. We have many dharma gates for cultivation, including the Partial, the Perfect, the Sudden, and the Gradual. The practice method of the Ganges Mahāmudrā is the Direct Pointing method within the Perfect Sudden; it calls us to see the nature instantly without cultivating any dharma. However, regardless of whether there is a cultivation method or not, it is all upheld by our True Mind, so it is said that all practices are encompassed within the Mind; all are contained and encompassed by our mind. Therefore the sutra says: "Nothing does not flow from this Dharma-realm; nothing does not return to this Dharma-realm." Although the Ganges Mahāmudrā directly points us to see the nature instantly without using any cultivation method, after seeing the nature, the delusive habits of many lifetimes cannot be eliminated instantly. Therefore, it also speaks of Action, which means that after seeing the nature, one must still maintain it closely and densely, removing old habits, entering the unconditioned Original Position, and then dissolving the traces to become a unified whole, perfectly fused and unobstructed.
"View is realizing the One True Dharma-realm, the Fundamentally Natural Tathāgatagarbha Mind, the boundless manifestation of defiled and pure dharmas, fully possessing the meaning of the natural nature of equality."
As for View, seeing what? Understanding the Mind and seeing the Nature. It requires us to know that to become a Buddha, the View must first be clear, recognizing this One True Dharma-realm, the Fundamentally Natural Tathāgatagarbha Mind, which shines right at the gates of our six senses; then, by diligently protecting it, one can perfectly realize the Buddha-fruit. The One True Dharma-realm is our True Mind and fundamental nature. The so-called One True means that only this fundamental nature is real, while everything else is illusory; the Dharma-realm is the ten dharma-realms mentioned above, which are the Four Holy States and Six Ordinary States. The One True Dharma-realm discussed here is the essence of the Four Holy States and Six Ordinary States; it has no holy and no ordinary, so it is called the One True Dharma-realm. Our fundamental nature is neither ordinary nor holy, hangs not by a single thread, and does not establish a single dharma. The Fundamentally Natural Tathāgatagarbha Mind means it is originally so, without any fabrication; the so-called "Buddha-nature is a matter of natural innocence," not something achieved through postnatal fabrication. "Fundamentally so" (Dharmatā) means originally like this. The meaning of Tathāgatagarbha Mind has two layers: first, at the stage of an ordinary being, it is the Tathāgatagarbha (storehouse), meaning the nature of the Tathāgata is hidden inside; second, after you awaken to the Way, it is the Tathāgata-Treasury, a treasure trove, complete with all marvellous functions inside, like the Mani Jewel that can rain down all treasures—all marvellous functions are contained within. Possessing all marvellous functions is the Tathāgatagarbha; once the treasure trove is opened, it is inexhaustible in extraction and endless in use. Such a great treasure is originally by our side, yet we do not know it; look, isn't that pitiful! Isn't that unjust! The Lotus Sutra says: "There is a Mani Jewel in the person's own inner pocket, but sadly people do not know and instead go outside to beg for food." truly foolish to the extreme. Alas, this is the sentient beings of the six paths! Reincarnation in the six paths is begging for food; originally one is a very wealthy person of supreme honor and nobility possessing everything, yet now one has fallen to begging on the street; isn't this too unjust?
Now I want to let you know to see your own original True Nature and not be a ghost who died of injustice. So the Mahāmudrā tells us directly and clearly: not only humans but all sentient beings possess the Tathāgata Buddha-nature; it is just obscured by ignorance, attachment, delusive thoughts, inversion, and afflictions, so it cannot be seen. If we can refrain from attaching to external appearances and extinguish all delusive thoughts and inversions, we can restore the luminosity of the original face, and the lost great treasure will return to our hands. This treasure is not outside; everyone, do not go outside to seek and search; it shines right at your own six sense gates. Just reflect the light inward; when the previous thought has ceased and the next thought has not yet arisen, glance at it with a cool eye, and you will understand that you are originally the Buddha. Therefore, Mahāmudrā is a direct-pointing method, directly pointing us to see the nature, not telling you to investigate a huatou (head of speech) or generate a sensation of doubt before being able to open to enlightenment.
The so-called Seeing is not seeing something with the eyes, but realizing/experiencing. But how to see this One True Dharma-realm? It is when you do not think of good and do not think of evil, and no delusive thoughts arise, reflect the light back to inspect: who is this that is vividly aware yet not like wood or stone when not a single thought arises? Now everyone can test it immediately; when not a single thought arises, look—is it vividly aware? Is it without perception like wood or stone? Obviously not; it is still vividly aware (hearing clearly, seeing clearly), reflecting brightly like a mirror reflecting things, only without giving rise to discrimination (without the slightest heart of love or hate, or thought of grasping or rejecting). This vividly aware spirit-knowing that does not give rise to discrimination is our fundamental nature—the One True Dharma-realm! So Seeing is realizing the One True Dharma-realm, the Fundamentally Natural Tathāgatagarbha Mind, which is the treasure everyone originally possesses; it is not elsewhere, it shines right at the person's six sense gates. But all sentient beings just do not know it, only knowing to grasp external appearances and thereby covering their own luminosity, falling into becoming sentient beings of the six paths; is this not lamentable? Now we only need to reflect the light back to illuminate, recognizing that this vividly aware spirit-knowing when not a single thought arises is originally our fundamental nature, the root of becoming a Buddha, and also the root of accomplishing all things and worlds. So it says: "The boundless manifestation of defiled and pure dharmas, fully possessing the meaning of the natural nature of equality."
Now let's first discuss "The boundless manifestation of defiled and pure dharmas." This means all men, women, old, and young, mountains, rivers, the great earth, grasses, woods, thickets, and so on are all manifested by this Mind (True Mind) of mine. "Defiled" means pollution, bad things; "Pure" means clean and beautiful things. For example, this Saha world of ours is a Defiled Land, filthy; the Western Land of Ultimate Bliss is a Pure Land, clean. Whether Pure Land or Defiled Land, what are they formed by, what are they manifested by? They are all formed and manifested by our One True Dharma-realm. So the Buddhist sutra says: "Nothing does not flow from this Dharma-realm; nothing does not return to this Dharma-realm." From this, it can be seen that the current mountains, rivers, great earth, men, women, old, and young are also manifested by this One True Dharma-realm; without this One True Dharma-realm, how could there be mountains, rivers, great earth, men, women, old, and young? Someone might raise a doubt: "How can mountains, rivers, great earth, men, women, old, and young be manifested by the One True Dharma-realm?"
This story is long to tell; before the mountains, rivers, and great earth were formed, our ancient language called it "Universal Wilderness," also called "Chaos not yet opened"; the Buddhist sutras call it "Awareness, brightness, emptiness, and dimness." "Awareness" is our intrinsic awareness; any person, any sentient being has this perception, has this nature of perception. Nature is energy, the instinct of perception, the function capable of giving rise to perception. Awareness originally has no fault, but the fault lies in identifying with this awareness, determining that "I truly have perception"; this is called "giving rise to brightness upon awareness." "Brightness" means clearly having perception, understanding that one has perception; this is adding knowing upon knowing, placing a head on top of a head; this "brightness" then becomes ignorance. Awareness is originally brightness, brightness is originally awareness; by giving rise to brightness upon awareness, they separate and oppose each other; thinking "I have the ability to be aware, so there should be something being covered by my awareness, there should be things for me to be aware of." In that era of empty wilderness and dimness, there were no things, which is called "Emptiness"; because things could not be found, everyone was in a chaotic confusion, which is called "Dimness." The more dim and confused, the more they moved chaotically; extreme movement generated wind, so the Great Wind Wheel arose. Friction with the Earth, Water, Fire, Wind, Space, Root (Sense-organ), and Consciousness—the seven great seed natures originally possessed by our One True Dharma-realm—occurred. Earth and Wind rubbing together created the Fire Element; the Fire Element burned upward; the turbid parts sank down, the clear parts floated up, so the world composed of Earth, Water, Fire, Wind, and Space was generated. The earth we currently inhabit was generated in this way.
Therefore, this world, whether it is the earth, trees, sun, or moon, is formed by the four elements of Earth, Water, Fire, and Wind. And Earth, Water, Fire, and Wind are the components possessed by our fundamental nature, just like the elements spoken of by chemists. Look at this earth: the earth has a crust, which is the Earth Element; there is water underground and above ground, which is the Water Element; the earth's core has fire, hence volcanic eruptions, which is the Fire Element; the earth rotates ceaselessly, having rotation and revolution, which is the Wind Element. Therefore, the earth is completely composed of Earth, Water, Fire, and Wind. Even a big tree cannot depart from Earth, Water, Fire, and Wind; the trunk of the big tree is hard, that is the Earth Element; there is moisture inside the tree, that is the Water Element; the body of the tree is wood, which has a fire nature and can produce fire, that is the Fire Element; the movement of the big tree absorbing nutrients and swaying in the wind is the Wind Element. So a big tree is also composed of the four elements. Humans are also like this: the body's skin, muscles, and bones are the Earth Element; blood and fluids are the Water Element; the Fire Element is the heart—everyone has a body temperature of 37°C; the Wind Element is our breathing, blood circulation, digestion circulation, etc.—ceaseless turning belongs to the Wind Element. So everything, absolutely everything, is manifested by our True Mind, called "The boundless manifestation of defiled and pure dharmas." All worlds, Pure Lands and Defiled Lands, are manifested by our mind.
Below it says: "Fully possessing the meaning of the natural nature of equality." What is "fully possessing the meaning of the natural nature of equality"? It means that regardless of Pure Land or Defiled Land, they are manifested by the True Mind, and are all equal, equal, and again equal. Do not think that our Defiled Land is induced by the karma created by sentient beings, while the Pure Land is induced by the pure minds of Buddhas and Bodhisattvas, thus giving rise to a sense of inequality due to the difference between pure and defiled. At the same time, one must know that all material appearances are illusory appearances; whether good, bad, beautiful, or ugly, they are unobtainable; therefore, they are equal. Now, although we have fallen into being sentient beings, the One True Dharma-realm is equal; it is just temporarily covering the luminosity of the fundamental nature because of ignorance. But the Essence is still neither stained nor pure, unmoving and unchanging; the Essence is not polluted just because the luminosity is covered.
For example, if a pearl is temporarily buried in mud and its light is covered and invisible, has the light been lost? No! You dig it out and wipe off the mud; the pearl is just as luminous. The luminosity of its Essence will not be lost because it is wrapped in filth. So it is said that the fundamental nature does not increase in the holy and does not decrease in the ordinary; it is equal, equal, and again equal. We have grasping and rejecting, love and anger, precisely because we do not know this meaning of equality. "This is good, pure; that is filthy, bad"—actually, they are all manifested by our True Mind. So a person who truly sees the Way has no grasping or rejecting, no love or hate.
After we apply effort to remove ignorance and extinguish all pollution, attachment, affliction, and inversion, we can restore the luminosity of the fundamental nature and manifest the originally pure Dharma-body; at that time, the Pure Land is right in the present moment. The Pure Land has "Principle West" and "Phenomenal West." "Principle West" is our pure mind, called the Mind-only Pure Land. Speaking from "Phenomena": there is a Western Land of Ultimate Bliss ten trillion Buddha-lands away from our world. However, although this Western world is distant, it is not separated from us, because our True Mind pervades empty space and encompasses the Dharma-realm; let it be the Pure Lands of the ten directions, none go beyond our True Mind. It just depends on whether your mind is pure or not. If the mind is pure, the Pure Land has no barrier from you and is right in front of you; if the mind is not pure, it is inevitably separated, ten trillion Buddha-lands away from you. Our mind is complete with everything; "all practices are encompassed within the Mind." The sutra says: "The three realms are Mind only; the ten thousand dharmas are Consciousness only"; apart from the mind, there is nothing. So, we said above that the delusive mind is not easily extinguished. Why is the delusive mind not easily extinguished? The delusive mind is manifested by the True Mind; where there is no True Mind, how can there be a delusive mind? For example, without water, how can there be waves? Waves represent the delusive mind, water represents the True Mind; if you cancel the waves, the water is gone too. Therefore, the delusive mind cannot be extinguished; one can only let it rest. So it is said that resting the mad mind is precisely True Suchness; all dharma gates merely tell us to let the delusive mind rest. Do not grasp at holiness, just rest the mind; resting the delusive mind is it. The Mahāmudrā is a direct-pointing method, telling us that to see the One True Dharma-realm, we must let the delusive mind rest; when not a single thought arises, reflect the light back, and seeing the luminosity of the fundamental nature—this is one's own original face. Do not go seeking any other magical or mysterious things anymore. Once there is seeking and attaining, that is attaching to appearances; not only will one never attain the Way, but one will have a share in becoming a demon. Why? Because our fundamental nature is originally complete with everything and lacks nothing, so it is the Tathāgatagarbha, a treasure trove; as long as you open it, you can use it endlessly without needing to seek from outside. Once there is seeking, the mind is not empty and pure; dwelling on appearances, one becomes a Skandha Demon. Therefore, after seeing the Way, we must maintain it closely and densely, diligently removing the old habits of attachment; this is called cultivating the Way. Why must we do this? Because after seeing the Way, one has merely recognized one's own original face; the habits of beginningless attachment have not been wiped out. These habits have been accumulated from beginningless vast kalpas of being accustomed to attaching to appearances; to ask you to suddenly not stick at all and be pure and unconditioned is hardly possible. For example, a dark room has been sealed for many years; once the windows and doors are opened or the electric light is turned on, the darkness is cancelled, and although there is light in the room, the smell of mold from being sealed for years cannot be eliminated at once. It must pass through long ventilation, sweeping, and scrubbing to gradually eliminate the moldy smell accumulated over many years.
Also, for example, a stinking manure bucket has held manure for many years; immediately after pouring out all the manure, the stink still cannot be extinguished because the stink has penetrated deep into the wood and cannot be eliminated immediately. It requires soaking, steeping, washing, and scrubbing over a long period before the stink can be slowly exhausted. By the same reasoning, even if we suddenly see the original face and recognize our own True Mind, and know that all things and boundless phenomena are manifested by our True Mind, it is still very difficult to immediately wipe out habits and not stick in the slightest within circumstances, remaining completely unmoved. Therefore, after enlightenment is merely the Path of Seeing; one must still pass through the Path of Cultivation, diligently training and applying effort within circumstances to completely wipe out one's habits of attaching to appearances and sticking to realms; only then can one verify and perfect the Buddha-fruit. At that time, one enters the Path of Verification. At the time of Seeing the Way, one is only like a tiny baby just born, an infant just born who cannot yet walk, speak, or work; he must grow slowly into an adult before he can gradually speak, walk, work, and even become a hero, a person of outstanding talent, or a great person. Therefore, after Seeing the Way, we must pass through Cultivating the Way before we can Verify the Way. However, the first and most important thing is Seeing the Way. If one does not See the Way, one does not know what the original face is or what the True Mind is; there will always be doubts in the mind, always seeking outwardly, with no master in the mind, inevitably being inverted and attaching to appearances, so ultimately one cannot attain the Way. Therefore, a practitioner must first see the fundamental nature and understand what the fundamental Truth is before he can set about sweeping away illusory delusive habits. It is like turning on the electric light in a room; seeing clearly where the filth is, where it is dirty, and where there is trash; only then can one set about sweeping. If the electric light is not turned on and the room is pitch black, not only is there no way to start, but even if one forces oneself to sweep, one will inevitably bump east and crash west, ending up with a bruised nose and swollen face, still unable to sweep clean. Therefore, to attain the Way, one must first open the Buddha-Knowledge and View, realizing that this One True Dharma-realm is originally possessed by all sentient beings and is not achieved through cultivation! The Chan School says: "The Way belongs to awakening, not to cultivation"; this is the principle. If we truly understand this principle, the practice of the Dharma is on the road. As mentioned above, although the Truth is realized suddenly, the old habits of grasping at appearances over many lifetimes cannot be eliminated immediately; one must still protect it at all times—being aware as soon as a delusive thought arises; once aware, it transforms into emptiness; and not dwelling in emptiness either—only then can one be perfectly fused and unobstructed. The skill goes from shallow to deep, from raw to ripe; when it is ripe to the extreme, one can forget; after forgetting, one can dissolve; at that time, one can change and transform without obstruction. So we must first have Awareness-Illumination (Awareness), slowly progressing to Quiescent-Illumination. Awareness is perception; knowing when a thought arises and not running with it—this is function with effort. If you see the mind's thoughts moving and cannot let go, meaning your own samādhi power is insufficient to stop and cut off the continuity, this will not do; you must quickly borrow the Buddha's power to bless and hold it, in order to cut it off. Buddha reciters quickly raise the holy name of Amita Buddha, dwelling the delusive mind upon the Buddha's name, and the delusive thought cannot continue. Mantra holders raise the mantra, and the delusive thought is transformed. Chan practitioners look after the huatou at all times, and delusive thoughts naturally do not arise. If a delusive thought arises and you don't know it, running after the thought, then it's over. Therefore, after Seeing the Way, one must protect it closely and densely. When protection becomes ripe, protection is no longer needed; one can advance from Awareness-Illumination to Quiescent-Illumination. Quiescence is not moving, no longer using Awareness; at the same time, Illumination is forgotten too; naturally illuminating without attaching to illumination—if there is an illumination remaining, there is still dwelling and still function with effort; no illumination and no non-illumination, only then does one enter the unconditioned. The function of no-effort has extremely great merit. Arriving here, only then can one enter the Stage of Non-Retrogression.
"Fully possessing the meaning of the natural nature of equality" means that all good and bad, defiled and pure, long and short are equal, equal, and again equal, without difference, because all sentient beings are Buddhas. Do not look down on livestock like cows and horses; they are also Buddhas; it is just because they did much evil and have heavy karmic obstructions that they fell into the lower three paths. We must give rise to great compassion and vow to save all sentient beings so they ascend the shore of awakening together; only this accords with the Buddha's original cherishing in appearing in the world to save sentient beings. Kṣitigarbha Bodhisattva adorns hell in hell, saving sentient beings of hell, broadly exercising dharma power to wake them from their delusive dreams, making them know that for those suffering here, the Buddha-nature has not decreased by a single bit; it is only because of non-awakening, attaching to appearances, and creating karma that they fell into hell to suffer for their crimes. If they quickly wake up, repent, and restore the luminosity of their own fundamental nature, they will immediately fly up and transcend.
From this, it looks like the first thing for a practitioner is to Understand the Mind and See the Nature; only after Seeing the Nature will one not create karma and receive retribution. Without seeing the fundamental nature, blind cultivation is unavoidable; only after seeing the fundamental nature is it Right Cultivation. After truly seeing the fundamental nature, you will understand that the Western Pure Land and the Defiled Land we are in are the same and equal. The sutra says: "According to the purity of one's mind, the Buddha land is pure." If your mind is pure and unstained, the immediate moment is the Pure Land; because the mind is pure, there is no grasping or rejecting, so where are the distinctions of good, bad, beautiful, and ugly? Once the mind gives rise to discrimination, it is ruined; good, bad, beautiful, and ugly are produced accordingly, and people then love, hate, grasp, and reject accordingly, inevitably creating karma and receiving retribution. To cultivate the Way is to exit reincarnation and transcend the three realms, so one must first rectify knowledge and view, recognizing this mind of equality originally possessed by everyone, and understanding the meaning of the equality of things; only then can one set about removing habits and transforming consciousness into wisdom. For a practitioner to perfectly realize the Buddha-fruit, they must transform consciousness into wisdom. Consciousness is knowledge and the discriminating mind; this is the delusive mind of ordinary beings attaching to circumstances and creating karma; through diligent effort and transformation, the Great Wisdom of Perfect Enlightenment is obtained, and wishes are fulfilled. In the process of transformation, first transform the Sixth Consciousness into the Wisdom of Marvellous Observation, transform the Seventh Consciousness into the Wisdom of Equality, and only then can the First Five Consciousnesses be transformed into the Wisdom of Accomplishing Action, and the Eighth Consciousness into the Great Round Mirror Wisdom. It is not that one can transform delusive consciousness into the Great Wisdom of Perfect Enlightenment all at once; so the Sixth Patriarch said: "The Six and Seven transform in the cause; the Eight and Five perfect in the fruit"—this is the meaning. "You should know that the lineage masters are no different from my mind"—since the person who Sees the Way deeply knows that my mind is the Buddha mind, and the Buddha mind is my mind, then my mind is not only no different from the lineage masters, but also has no distinction from all things and circumstances. In this state of mind, what love, hate, grasping, or rejecting is there? If there is still discrimination—"this is beautiful, I want to take it; that is ugly, I want to discard it"—then your mind is still not equal, and you have not yet truly Seen the Way.
Therefore, we must understand that the One True Dharma-realm is originally unborn and undying, neither stained nor pure, neither increasing nor decreasing, and complete with everything. In other words, originally one is a Buddha; as long as we are not confused and foolish, do not run with delusive thoughts, and do not attach to phenomenal objects or chase things, we can return home right along the road and restore the fundamental nature. Therefore, the Ganges Mahāmudrā tells us: You do not need to cultivate; you originally possess the True Suchness Buddha-nature; as long as you reflect the light back, attach to nothing at all, be aware as soon as a thought arises, and do not follow the thought, that is Right Cultivation and Right Action. But first, the knowledge and view must be correct; this is the practice of the Causal Ground; if the knowledge and view are not correct, the fruit will suffer twists and turns; so the Mahāmudrā says right from the start that the knowledge and view must be correct. Only after seeing the fundamental nature can one be in samādhi at all times. Why? Because after enlightenment, one deeply knows that all appearances are unobtainable, are flowers in the sky and moons in the water, ungraspable and unattachable; only the fundamental nature is real; one responds to capacities and follows conditions, yet the mind does not move. The Diamond Sutra says: "Give rise to the mind that dwells nowhere." Being able to do this is the Great Samādhi that is lively and has boundless marvellous function; practicing like this is the true conduct of a practitioner. Therefore, a practitioner's mind must be equal and unbiased, without the distinction of intimacy or distance when dealing with people and things; if there is still the view of difference, then you have not yet reached the realm of true equality.
View, Meditation, and Action are all encompassed by the mind and fully possessed in the mind; therefore, in learning Buddhism, we should learn the Mind-Ground Dharma Gate; it is the Prince of Birth, just like a crown prince born to the emperor will definitely become emperor in the future—one will definitely become a Buddha in the future. Cultivating other dharma gates leads to peripheral positions of merit; no matter how good the skill, one can only be enfeoffed as a king or marquis, but cannot become the emperor—become a Buddha. Especially those who do qigong nowadays all attach to the flesh body, engaging in the Small Microcosmic Orbit or Large Microcosmic Orbit, or even playing with sorcery and blinding methods to show off and fool ignorant people; they think they have a clever scheme, but actually they are just playing with ghost spirits. No matter how great your spiritual powers or how good your body, it will eventually decay and cannot last long. Thus the Chan School says: "Outer paths training the body will eventually perish."
Therefore, in applying effort, the knowledge and view must be correct, knowing what the root of becoming a Buddha is, and then refining cultivation based on that, before one can cultivate the Right Fruit. Master Hanshan said in Direct Pointing to the Heart Sutra: "The reason cultivating Prajñā succeeds quickly is that everyone possesses this True Suchness Marvellous Nature. The Buddhas realize it and take it as spiritual power and marvellous function; sentient beings are confused by it and take it as delusive thinking and dust-labor; so they use it daily without knowing it, obscured to this fundamental truth, suffering hardship in vain—is this not lamentable! If one can suddenly awaken to what is originally possessed, instantly reflect the light back, and cultivate subtly upon a single thought, then the emotional barrier of birth and death will suddenly be smashed, just like a single lamp can break the darkness of a room dark for a thousand years; there is no need to seek other convenient methods!"
From this, it is clear that as long as we wake up, are not confused by material appearances, constantly reflect the light back, and cultivate subtly on the mind-thought without using other dharma gates, we will definitely become Buddhas in the future.
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Ganges Mahamudra (Lecture Two)
By Master Yuan Yin
Lecture Two 
Speaking of the Dharma gate of the mind-ground, I am reminded of the koan between Huanglong and Lu Chunyang. Lu Chunyang was a practitioner of Taoism; Taoism emphasizes the refining of essence, qi, and spirit, gathering the great medicine to refine the Golden Elixir. This is the so-called Golden Elixir, which transforms into the infant, becoming the indestructible Yang Spirit. When he visited Patriarch Huanglong, he had already achieved the refinement of the elixir and the projection of the Yang Spirit. In Taoism, after the Golden Elixir is refined, one can wander the four quarters as a cloud, visiting spiritual friends on great famous mountains. One day, he passed by Mount Huanglong and saw purple clouds forming a canopy over the mountain; knowing there was an extraordinary person there, he went to pay a visit. It just so happened that Zen Master Huanglong had ascended the hall to expound the Dharma, so he mingled with the crowd to listen to what Zen Master Huanglong was saying. Huanglong knew it was the Gentleman Lu, and wishing to induce him to enter the Path, he said sternly: "I will not expound the Dharma today; there is a Dharma-thief beside the seat!" Thereupon, Lu Chunyang resolutely stepped forward and asked Zen Master Huanglong: "A world is hidden within a grain of millet; mountains and rivers are cooked inside a half-liter pot. What is the meaning of this?" Huanglong pointed at him and said: "This corpse-guarding ghost!" Lu Chunyang said: "However, inside my bag there is the medicine of immortality." Huanglong said: "Even after passing through eighty thousand kalpas, eventually one falls into empty nothingness." Hearing this, Lu Chunyang was greatly shocked; thus, he flew his sword to take Huanglong. Huanglong struck with his whisk, and the flying sword fell to the ground. The sword [jian] implies seeing/view [jian]; the sword falling to the ground implies his View was defeated. Lu Chunyang immediately knelt and bowed, requesting instruction. Huanglong said: "We will not ask about 'cooking mountains and rivers in a half-liter pot,' but what is 'a world hidden in a grain of millet'?" At these words, Lu Chunyang attained great awakening. What did he awaken to? He awakened to the signless mind. This signless mind is the root of becoming a Buddha, the root of realizing the Great Way. This formless, signless great energy that can manifest the Yang Spirit is the Natural Buddha that never decays. In learning Buddhism and practicing the Way, one must absolutely not grasp at material appearances; material appearances are the reflections of the true mind and will ultimately decay. Therefore, after Lu Chunyang suddenly awakened, he said: I discard the gourd-container and smash the lute From now on I will not refine the gold within the water Ever since I saw Huanglong once I realized I had used my mind wrongly in the past. Water refers to mercury, which is a drug for refining the elixir. Taoist alchemy emphasizes "taking Kan to fill Li"; water is Yin, named Kan; taking its gold, which is Yang, named Li—taking Kan to fill Li means the union of Yin and Yang to refine the Great Way of the Golden Elixir of the Yang Spirit. "From now on I will not refine the gold within the water" means he no longer refines this thing now, because Patriarch Chunyang recognized the fundamental nature, this Natural Buddha of the signless mind. It is originally so, fundamentally so in the Dharma; it is not created through fabrication or practice; it is only that sentient beings are confused by external objects and do not recognize it. Today, having recognized it and understood it, one no longer grasps at external objects.
In our application of effort, we must first understand what the root of becoming a Buddha is. Otherwise, if the direction is wrong, one will be a thousand miles away, and there is no hope of achieving the Way. For example, to cook rice, one must use rice grains to cook for it to become rice; if one uses mud and sand to cook, even if one cooks for several days or tens of thousands of years, it cannot become rice; therefore, the View is very important. What is the root? It is our One True Dharma-realm (fundamental nature), and not any other thing; it has nothing to do with practicing qi or refining elixirs. After recognizing the fundamental nature, one possesses Right View. After seeing the nature, originally there should be no practice, no attainment, and no realization; however, your habits are not yet ended, and your mind still moves when encountering circumstances, so birth and death are not ended, and you still must practice. Why is this said? Because after you become a Buddha, Buddha is also unobtainable; what thing is there still to be obtained? Therefore, it is non-attainment. Since there is no attainment, what thing do you realize? Therefore, it is non-realization. With no attainment and no realization, you are originally a Buddha, not made through practice, so it is non-practice. However, if your habits are not ended, you still must practice. How to practice? The practice of non-practice; that is, moment-to-moment contemplation, without using any method to practice. Therefore, the practice of non-practice is still needed. After recognizing the fundamental nature, one understands that all material appearances in the world are manifestations of this One True Dharma-realm (fundamental nature) of mine. Therefore, nature is appearance, appearance is nature, nature and appearance are non-dual; thus, our Buddhism speaks of the Dharma gate of non-duality. The Heart Sutra says: "Form is emptiness, emptiness is form." This form-appearance is the manifestation of the essence of our One True Dharma-realm, the marvelous presence and true emptiness; it is not that upon saying "form is emptiness," one thinks form is empty and non-existent, for that would be wrong. If it were empty and non-existent, that would become inert emptiness or annihilation, which is incorrect. Therefore, we say all material appearances have no self-essence, no self-nature, and are originally empty; this is the emptiness where everything is unobtainable.
There are several kinds of so-called emptiness; generally speaking, there is the emptiness of counteracting, the emptiness of annihilation, and the analytical true emptiness, etc. Ordinary people hold to the emptiness of counteracting; that is, when things are present, they exist, and when things are absent, it is empty. Externalists hold to the emptiness of annihilation, believing that after a person dies, everything is completely finished and gone; this is annihilationist emptiness. The Way seen by the Two Vehicles is analytical true emptiness; that is, they separate the two dharmas of form and mind: form is the dharma of form, and mind is the dharma of mind. For example, the Five Aggregates: form, feeling, perception, formation, and consciousness. The Two Vehicles say form is the dharma of form, and feeling, perception, formation, and consciousness are the dharmas of mind, separating them. They believe that for us to practice the Way, the body is useless, and we must discard this body. Actually, it is not so; form is emptiness, emptiness is form; all material appearances, including our bodies, are the true mind. For example, a mirror can manifest reflections; if a mirror could not manifest reflections, it would not be a mirror. Because it can manifest reflections, it is called a mirror. Our fundamental essence is marvelous presence and true emptiness; marvelous presence is fully endowed with the ten thousand dharmas; it is not empty and devoid of everything, so it can manifest the reflected images of all things and can produce marvelous functions. If it could not manifest all things and produce marvelous functions, it could not be called the nature of true emptiness. Therefore, "form is emptiness, emptiness is form" means all material appearances are manifestations of the true mind (the nature of true emptiness), achievements of the true mind. The nature of true emptiness (true mind) has no shape or form; it cannot be seen or touched; it must be reflected and manifested through phenomenal appearances (form); explained this way, it is more thorough. Therefore, there is the saying "Phenomena are established by Principle; Principle is revealed by phenomena." "Phenomena are established by Principle" means all things are accomplished by the essence of Principle. This essence of Principle—our formless and imageless One True Dharma-realm—where can it be seen? It is seen in phenomenal appearances, revealed through phenomena; thus it is said, "Principle is revealed by phenomena." For example, if we want to build an airplane, we first need to design the blueprints, and then the engineer guides the workers to manufacture it according to these blueprints. Once built successfully, the airplane goes up into the sky. The airplane is a thing; the phenomenon with form is accomplished, which shows that the designed plan and blueprints were correct and error-free, so the airplane flew into the blue sky. If the designed blueprints, plan, and data were incorrect, then the airplane could not go up to the sky, or it would fall from the sky. This plan, blueprints, and data are the essence of Principle, while the airplane is the phenomenal appearance. The airplane is a phenomenal appearance accomplished by the plan, blueprints, and data; this is "Phenomena are established by Principle." The airplane's successful construction proves its design plan, drawings, and data are correct; this is "Principle is revealed by phenomena"; this is an analogy. Our true mind is signless; the appearance of signlessness is manifested in things. Today, the ever-changing things such as mountains, rivers, the great earth, men and women, old and young, sun, moon, and stars, grasses and forests, are all manifestations of our One True Dharma-realm. Therefore, seeing appearance is seeing nature; nature and appearance are non-dual.
In the past, the Patriarchs said: "The green bamboo is entirely the Dharmakaya; the lush yellow flowers are nothing but Prajna." Bamboo is an elegant thing; Su Dongpo wrote a very clever poem about bamboo: "No bamboo makes one vulgar." This means if a household has not planted bamboo, it is very vulgar. "No meat makes one thin." If one does not eat meat, one will become thin. "If one wants to be neither vulgar nor thin, have bamboo stir-fried with meat for every meal." This bamboo stir-fried with meat tastes very good; one is neither vulgar nor thin, showing that bamboo is a very elegant thing. Seeing the green bamboo, that is our Dharma-nature Body; seeing the lush yellow flowers, that is our Prajna wisdom. Why is this said? Because Principle is revealed by phenomena! But does this mean these things are completely us, and we are completely these things? One cannot say it like that! Why? In the past, Monk Dazhu said that if the green bamboo were the Dharma-nature Body, then when we eat bamboo shoots, are we not eating the Dharmakaya? For example, if a bowl were your Dharmakaya, and you smashed the bowl, then you would have smashed the Dharmakaya too. That is also incorrect! Then ultimately, is this sentence correct or not? How should it be understood? It should be said to be "neither one nor two." Being "neither one" means they are not the same; that is to say, our Dharma-nature Body is formless and signless, while things have form; speaking from the aspect of appearance, they are not one body. Nature is not separate from appearance, and appearance is not separate from nature; speaking from the angle of non-separation, they are "not two," they are of the same essence. A mirror has reflections; the reflections can never be separated from the mirror; can you remove the reflections from the mirror? You cannot remove them. If you wrap the mirror in cloth, the texture of the cloth is also reflected in it; the reflection is still inside. If you face the mirror toward the ground, the objects on the ground are still reflected in it; if you face it toward the sky, the clouds, stars, sun, and moon in the sky are also reflected in the mirror; there are always reflections in the mirror. Therefore, speaking from the angle of non-separation, the mirror is the reflection, and the reflection is the mirror. However, the reflection is still the reflection, and the mirror is still the mirror; so, speaking from the aspect of appearance, one has appearance and the other is signless; they are not one body. Therefore, it is "neither one nor two"! This principle must be thoroughly understood.
When Patriarch Dongshan crossed the river in the past, he looked down to roll up his trouser legs; just at that moment, he saw his reflection appearing in the water and attained great awakening. He composed a verse which contains the marvelous lines: "He is now exactly me, I am now not him," proving that he indeed realized the Way. This "He" [Qu] does not refer to a canal [qudao], but is used as a pronoun for "him." "He is now exactly me" refers to the reflection in the water being exactly me. "I am now not him"—I am not him right now. Why say he is now me, but I am not him? The thousands of different reflected images in the world are all manifestations of our true mind; therefore, all these reflected images are my self-nature. However, I am not these reflected images; this is called "neither identical nor separate." "Not separate" means not separating from this reflected image to manifest the Dharma-nature Body. "Not identical" means all these reflected images are not exactly me. Buddhist principles are spoken very clearly and are also very profound; when we clarify all these things and the Buddha-nature, we will know how to realize the essence and engage the function; otherwise, you will be confused. In the past, Zen Master Dahui Zonggao saw this verse by Patriarch Dongshan and thought: "Patriarch Dongshan awakened to the Way, so how can there still be a 'him' and a 'me'?" "Since he awakened to the Way, there should be no him and no me; how can there still be him and me?" He became doubtful. Later, after he truly attained thorough awakening, he finally knew that "I being him" and "he being me" are both unobtainable; within this unobtainability, it is not said that there is not even a single illusory appearance; all appearances are still not destroyed and are still the marvelous function of our true mind. Therefore, we must clarify these issues.
The Surangama Sutra says: "Nature-form is true emptiness; nature-emptiness is true form." This nature is the essence of vacuum of marvelous presence; it does not hang on to a single thread, is not defiled by a speck of dust, and has not the slightest shape or form; to call it a thing misses the mark. This all-capable essence of true emptiness is the subject that constructs and manifests everything. That is to say, this emptiness is not the emptiness of having nothing, but the emptiness of marvelous presence and true emptiness. Because all material appearances are without exception manifestations of the essence-nature of true emptiness and marvelous presence, and are all functions arising from our self-nature; apart from self-nature, there are no material appearances. Therefore, all material appearances are self-nature, and self-nature is all material appearances. Self-nature is signless; it is the true emptiness that exists yet does not exist, that is not empty yet is empty; whereas material appearances are the marvelous presence that does not exist yet exists, that is empty yet not empty. All material appearances and the marvelous presence of true emptiness are originally not two different things. However, people in the world often cling to forms with shapes as truly existing, and are obsessed to the core, their delusion unbreakable. The Buddha, pitying sentient beings, taught us to recognize the truth, emphasizing: "Form is not different from emptiness, emptiness is not different from form." The so-called "not different" means there is no difference. Why is "Nature-form true emptiness; nature-emptiness true form"? Because the nature is empty, it can manifest material appearances; if the nature were not empty and had already become a solid entity with form and appearance, it could not manifest various appearances. Why? To take a very simple example: only if this room of ours is empty can we move in tables, large wardrobes, and so on. Conversely, if this room were piled full of things and had no empty space, then nothing could be moved in. Therefore, only because the nature-essence is true emptiness and signless can it manifest all material appearances and transform into thousands of different marvelous appearances.
Precisely because self-nature is signless, it cannot be seen by the eyes; thus, the nature is also called the Marvelous Essence. You cannot find it in any part inside or outside the body. Opening up the brain, you cannot find it; dissecting the body, cutting open the heart, you also cannot find it. It is neither in the brain nor in the heart; it leaves no trace and is unobtainable. This means the nature is completely without traces or appearances and cannot be seen with the eyes. Although all the objects with form before our eyes can be seen by borrowing its "seeing nature," who can see this "seeing nature" of one's own? Because the eyes can only see things with form—this is one reason. Second, the eyes can only see things that are relative to them; if something is not relative to the eyes, it cannot be seen. For example: can our eyes see our own eyes? Because they are not relative to the eyes, they cannot be seen. And self-nature is the absolute true mind, not a relative thing, so it cannot be seen by the eyes. If there were a seeing, it would not be true seeing.
Nature is completely without traces or appearances and cannot be seen by the eyes. Therefore, nature is true emptiness. Although it is true emptiness, it can respond to conditions and initiate function. That is to say, after facing an object, it can generate consciousness and distinguish that this is this and that is that. Therefore, nature is also marvelous presence, and not inert emptiness. Only when the "seeing nature" distinguishes all material appearances through the eyes do all material appearances manifest. For example, when we see a person, how do you know it is a person? And not some other thing? How do you know if it is male or female, Zhang San or Li Si? This relies entirely on the discrimination of consciousness to manifest this person's appearance. Since material appearances are manifested by the seeing nature, material appearances are the nature. Based on this, we can know that the six kinds of nature—seeing, hearing, smelling, tasting, feeling, and knowing—initiate function through the six roots of eye, ear, nose, tongue, body, and mind, thereby manifesting all forms, which are the six dusts. Therefore, all material appearances and all phenomena are manifestations of the nature. Form cannot be separated from nature, and nature cannot be separated from form. Apart from nature there is no form; apart from form there is no nature.
Someone asked: taking "seeing nature" as an example, ultimately, do material appearances exist first, or does seeing exist first? We might as well analyze and study this. If we say seeing exists first and material appearances exist later, then seeing should precede and material appearances should follow. But without material appearances, what can you see? And how can we talk about that being "seeing"? The so-called seeing is only because there are material appearances; thus one sees what this is and what that is. If there were no material appearances, from where would the function of "seeing" arise? Therefore, "seeing nature" can only display its function of seeing through material appearances. Conversely, if we say form exists first and seeing exists later, then form should precede and seeing should follow. However, without seeing, how can form be revealed? Since one has not seen, how can one know what material appearances there are? That is to say, without the "seeing nature," where would these material appearances manifest from? If everyone had no seeing, then although material appearances existed, it would be equivalent to them not existing, and they could not manifest. Therefore, nature and appearance cannot be separated. This is true for "seeing nature," and it is also true for the functions of other natures such as hearing, smelling, tasting, feeling, and knowing. Thus it is said that regarding form and nature, the two cannot be separated. The fundamental essence of nature is emptiness; then how is the fundamental essence of form different from emptiness? Therefore, form and emptiness are completely without distinction; that is, form is not different from emptiness, and emptiness is not different from form.
We often say that Buddhism is the Dharma gate of non-duality; this is exactly what it refers to: everything is non-dual. Because it is one yet two, two yet one. If you say it is one, it is also two; if you say it is two, it is also one. Fundamentally it is of the same essence and cannot be separated. If you insist on distinguishing, you have gone astray. We have repeatedly used water and waves as an example. Water and waves are also one, because water and waves both take wetness as their essence. Water is the appearance of stillness, while waves take motion as their appearance; water rises into waves because of the wind, and the appearance changes from stillness to motion; the appearance has changed and looks like two things, but they are of the same essence. Therefore, it is one yet two, two yet one. The principle of the mirror and reflection is also like this. No matter what material is used or what style is made, as long as it is a mirror, it can manifest reflections. If it cannot manifest reflections, it does not constitute a mirror. Since the mirror cannot be separated from the reflection, and the reflection is not separated from the mirror, the mirror is the reflection and the reflection is the mirror; thus it is called the Dharma gate of non-duality. As for us humans, from the moment we are born and have knowledge, we treat the mountains, rivers, great earth, and all myriad existences of the universe manifested by the nature as truly existing, and we chase the wind and clutch at shadows. That is to say, we only see the reflections and know the reflections, but do not know that the reflections are manifested by the mirror-light, and we do not recognize this mirror-light. If we can recognize this mirror-light, we also recognize the Buddha-nature. Why? Because reflections come and go, have arising and ceasing, but the mirror-light is always present. The mirror manifests a cat when a cat comes, and manifests a dog when a dog comes; the manifested reflections come and go, arise and cease, but the mirror-light never changes. All environmental-appearances such as mountains, rivers, and the great earth are also reflected images within the Constant Quiescent Light. We often speak of "blue seas and mulberry fields"; what is now a blue sea may become a mulberry field in the future; what was a mulberry field in the past has now become a blue sea. For instance, our Yunnan in China was formerly a great ocean, but now it has changed into mountains and fields. Although these material appearances are constantly changing, coming and going, arising and ceasing, just like the reflections in the mirror mentioned a moment ago. However, the mirror-light is the same as the nature-essence: it is without birth or death and is thus-thus unmoving.
Without a mirror, reflections cannot be manifested; without reflections, it cannot become a mirror. That is to say, nature cannot be separated from material appearances, and material appearances cannot be separated from nature. Therefore, nature is form, and form is nature. This principle is the Dharma gate of non-duality in Buddhism. Being able to penetrate this point is apprehending Mind and seeing the Nature. Do not think that apprehending Mind and seeing the Nature is a matter difficult upon difficult that only sages can realize. Practitioners of the Way are often frightened by the words "apprehending Mind and seeing the Nature," thinking it is too high to climb and not something modern people can achieve. Therefore, as soon as apprehending Mind and seeing the Nature is mentioned, they turn pale as if talking about a tiger and dare not approach. They believe that we ordinary, vulgar people cannot reach this state, and can only rely on the Pure Land school, using the method of reciting the Buddha's name to seek birth in the Western Land of Ultimate Bliss, as that is the only way out. Waiting until one reaches the Western Land of Ultimate Bliss and hears the Buddha expound the Dharma, then one will apprehend Mind and see the Nature! For ordinary good men and believing women, these words are absolutely true. Because in the current Dharma-Ending Age, sentient beings have dull roots and heavy obstructions; practicing in this Saha world is indeed difficult to achieve success. But in the Dharma-Ending Age there is also the True Dharma; it is not that there are no people of superior roots; one must absolutely not make a sweeping generalization and treat everyone the same, pushing apprehending Mind and seeing the Nature high up into the sage's realm and daring not to undertake it oneself. Actually, apprehending Mind and seeing the Nature is nowhere else; it is right before your eyes, right where you can see, can hear, can walk, and can act; turning the light around for a glance and recognizing that this numinous awareness is one's own Buddha-nature, the practice and learning of a lifetime is completed. All sentient beings can see and hear, so all sentient beings are Buddhas. This all-capable wisdom-nature does not decrease in ordinary beings and does not increase in sages. Since all sentient beings can see and hear and all possess the Tathagata wisdom-nature, then do not push apprehending Mind and seeing the Nature high into the sage's realm and think it is too high to climb. Just turn the light around to shine at these eight great functions of being able to see, able to hear, etc., and recognize who the one able to see is, and who the one able to hear is; confirm it upon this one seeing, give rise to no further doubt, and proceed to preserve it densely and closely, not letting it be stained by sensory realms, keeping it empty and numinous at all times. Only when a thought arises, break it with awareness; just as it is about to attach to a realm, immediately turn it away. Achieving "internally not turning with thoughts, externally not moving with realms," what worry is there of not perfectly realizing Bodhi!
Self-nature is the vacuum essence without signs; the nature is empty and abides nowhere, and material appearances are also empty and unobtainable; therefore, there is no need to seek, and no need to worry about gain or loss. The Vajra Sutra says: "If one sees all appearances as non-appearance, one sees the Tathagata." Having understood the truth that nature-form is true emptiness, one will not fall onto form-dusts to be controlled or shaken by them. One becomes the master oneself, not fooled or controlled by the servant; abiding in no environmental-appearance, not grasping at any thing, and engaging in dense and close contemplation at all times, one can enter the realm of apprehending Mind and seeing the Nature.
All environmental-appearances are manifestations of self-nature; without self-nature, there are no environmental-appearances, and no way to see any environmental-appearance. Because of the "seeing nature," one can see material appearances. Since seeing appearance is seeing nature, and appearance is the manifestation of the capable-seeing "seeing nature," then appearance is nature, and nature is appearance. And since nature is true and not false, material appearances are also true and not false. The Lotus Sutra says: "This Dharma abides in the Dharma-position; worldly appearances are constant." It says that all appearances in the world are manifestations of the nature; since the nature is true, appearances are also not false but constant; this is "nature-emptiness is true form." Thus it is said: When one is true, everything is true; when one is false, everything is false.
Someone asked: Is the Western Land of Ultimate Bliss ultimately true or false? The Western Land of Ultimate Bliss is neither true nor false, both true and false, immediate truth and immediate falsehood. Your distinguishing true and false here is still the discrimination of the deluded mind. Because the Western Land of Ultimate Bliss is also manifested by the Buddha-nature; speaking from the aspect of appearance, things manifested from the nature all belong to the nature; the nature is true, so appearances are also true; the Western Land of Ultimate Bliss is true. Speaking from the aspect of the nature-essence, the nature is reality, and appearances are reflections. The Vajra Sutra says: "Whatever has appearances is illusory." All appearances are illusory reflections, so the Western Land of Ultimate Bliss is false. Let us not engage in deluded discrimination! Truly understanding the principle that nature and appearance are one suchness, and form and emptiness are non-dual, seeing appearance is seeing nature; one can penetrate all material appearances and see self-nature. Seeing nature is seeing appearance; one can then initiate marvelous functions from the nature, acting freely and spontaneously, spontaneously and freely, luminous and at ease, perfectly realizing Bodhi. Buddha-nature has boundless marvelous functions; therefore, Mahamudra says: "Immeasurably manifesting defiled and pure dharmas, fully endowed with the meaning of the equality of the nature of things as they are (dharmata)." Buddha-nature is fully endowed with everything; it can immeasurably manifest realms and appearances of purity and defilement. These realms and appearances, everything whatsoever, are equal, because our fundamental true mind is equal. Our minds and the minds of all Buddhas are equal and not two; it does not decrease because we are ordinary beings, nor does it increase because all Buddhas became sages; rather, it is equal, equal, and again equal. Therefore, after understanding this principle, the mind has a master; when we practice the Dharma, we will not be confused or chaotic. If you do not understand this principle of the true mind, you will seek externally, always doubting, with an unsettled mind, and will not obtain real benefit.
We learn the Buddha Dharma to obtain real benefit; therefore, the Buddha Dharma is a Dharma for calming the mind, for obtaining real benefit, not like other external paths that seek to obtain something. Nowadays, many people who learn Buddhism want to develop supernatural powers and show off in front of everyone to express themselves. Alas! It is a mistake. Using a mind that seeks attainment to practice a Dharma of non-attainment—is this not running in the opposite direction?
As soon as one starts practicing the Way, one must know that everything is unobtainable; only our true mind—Buddha-nature—is true; all other dharmas are like dreams, illusions, bubbles, and reflections, all unobtainable and unseekable. After you restore the radiance of your own Buddha-nature, those supernatural powers and marvelous functions will manifest completely; you will obtain them naturally without seeking. However, when they manifest, one also cannot have any attachment; as soon as there is attachment, it becomes a set pattern, and one falls into it unable to extricate oneself. If your mind dwells on something, the Demon King will take the chance to enter; in the future, you will not achieve Buddhahood, but will have a share in becoming a demon; you must be very careful! Our learning of Buddhism is originally non-practice, non-attainment, and non-realization; however, in this process of non-practice, non-attainment, and non-realization, there are always some traces. We mentioned earlier that initial awakening is like a small child; one must wait for it to grow into an adult before it can initiate function. In this process of growth, there are inevitably steps. The length of this process varies according to each person's root-capacity, method of practice, and diligence or laziness. Just awakening only reaches the edge of the Dharmakaya, not yet the center; therefore, one must diligently train on phenomenal circumstances, remove all habits, and ascend upward to become a Buddha.
For us to become Buddhas from being ordinary beings, in the scriptural teachings, it is said to take three great Asankhya kalpas; the Zen sect does not speak like this. The Patriarch Zen of the Zen sect is the Perfect Sudden Dharma gate; it speaks of non-practice, non-attainment, and non-realization, and does not speak of dhyana concentration or liberation. Although this is so, it is not without steps. Therefore, the Linji sect speaks of the Three Mysteries and Three Essentials.
Patriarch Linji said: "In one sentence there are three mysteries; in one mystery there are three essentials." "Three Mysteries and Three Essentials" is the central purport of Patriarch Linji's realization; because he used his mind meticulously and personally experienced it, he explained the Kung Fu (spiritual work) clearly and thoroughly from the shallow to the deep, from the initial step to the end. He said: Generally, to perform the vehicle of the sect, one sentence must possess three mystery gates, and one mystery gate must possess three essentials. Patriarch Linji spoke of three sentences, so logically, three times three is nine, totaling nine mysteries; and since within one mystery there are three essentials, that would total twenty-seven essentials. Actually, it is not like that; the three sentences are explained in three layers; we must investigate them thoroughly to know the profound mystery of gradually reaching perfection from initial awakening. However, regarding what exactly these Three Mysteries and Three Essentials are, the various quarters since ancient times have each held their own views, arguing endlessly and remaining at a stalemate. Patriarch Linji said: One sentence possesses three mysteries. Before clarifying the three mysteries, one must first understand which sentence this is; if one does not understand this sentence, how can one penetrate the three mysteries? It turns out Linji said: "On the lump of red flesh there is a True Man of no rank; he is the one speaking and listening right now." This sentence is of the utmost importance; it is the master outline of the Three Mysteries and Three Essentials; only by understanding this sentence and recognizing the original face—that is, recognizing the One True Dharma-realm—can one proceed to discuss mysteries and essentials—the process of applying effort. Otherwise, it is like discussing war on paper; empty talk is useless. Our original face, the One True Dharma-realm, is non-practice, non-realization, and non-attainment; our understanding of this original face is only initial awakening; since habits are not removed, one cannot save oneself, and one still needs to train the mind through circumstances, ascending higher and higher, before one can walk hand in hand with the Buddhas and Patriarchs. Therefore, Patriarch Linji divided this process of progressive advancement into Three Mysteries and Three Essentials. The Three Mysteries and Three Essentials speak of the three steps from initial awakening and establishing the purport, to preservation, training the mind through circumstances to remove habits, initiating great potential and function, and finally perfectly realizing the fundamental nature.
The first sentence, the Mystery within the Phrase: Just look at the wooden puppets playing on the stage Drawing and pulling depends entirely on the person inside This is our initial seeing of nature, recognizing the fundamental nature. Our body can move, hands can do work, feet can walk, eyes can see, ears can hear, mouth can speak—what thing is initiating function in these matters? If our breath does not come, can this body still do these things? Can it still move? That would be impossible. Then what is moving? "Drawing and pulling depends entirely on the person inside." We watch a puppet show; in a puppet show, there is someone below pulling the strings; without someone pulling the strings, the puppet cannot move; who is the person pulling the strings? The one pulling the strings is our One True Dharma-realm, which is our fundamental nature. Recognizing the person pulling the strings is our initial awakening to the Way, recognizing the fundamental nature.
Having recognized the fundamental nature, has one achieved the Way? No! Patriarch Linji said that the person who recognizes this sentence cannot save himself, and cannot yet exit the six paths of reincarnation. Because initial seeing of nature is at the edge of the Dharmakaya and one is still a small child; this is where Pure Land practitioners slander the Zen sect; they say the Zen sect is no good, that birth and death and reincarnation cannot be cut off! It is better to rely on the Pure Land sect, as going to the West is secure. Zen practitioners still have thought-delusions, so the reincarnation of the six paths and the fragmented birth and death cannot be ended; it is indeed so.
However, when we cultivate the Zen sect or other sects, it is not that awakening to the original and seeing the fundamental nature counts as finishing; one still must apply effort, preserve it densely and closely, and do the work of removing habits! Thus the Zen sect speaks of herding the ox; this ox-nature is very wild; we must grasp the nose-rope of the ox tightly, hold the whip high, and if its wild nature breaks out, whip it and beat it. This means to be aware and illuminating at all times, looking after the head of speech (hua-tou), watching it, not letting it fall into delusional thoughts, not letting it be turned by circumstances, applying effort at every moment, and doing the work of preservation; only then can one remove all habits and end birth and death.
After awakening, how does one apply effort? Within this one sentence, it is divided into three essentials; these are the three essentials of the first sentence: Initial Essential, Middle Essential, and Upper Essential.
What is the Initial Essential? The Initial Essential is seeing the nature; after seeing the original, you understand without error and accept and undertake it yourself; it is not hearing people speak about it and then giving rise to doubt—that does not count; you must truly accept and undertake it yourself, not doubting, affirming that this is our fundamental nature; this is the Initial Essential. If you are half-believing and half-doubting, that does not count. Standing firm on your heels, even if Buddhas and Patriarchs appeared in the world you would not waver; this is also not easy. Speaking of this, I am reminded of the koan of High Official Yu Di visiting Zen Master Ziyu. High Official Yu Di asked Zen Master Ziyu: "What is the Buddha?" The Zen Master called to High Official Yu Di: "High Official!" Yu Di responded: "Yes!" Zen Master Ziyu said: "This very one is it; there is no other thing." This is the Buddha; the one you responded with is the Buddha; there is no other thing. "Oh—" The High Official understood and awakened to the Way. However, after Zen Master Yaoshan heard this, he said: "Alas, it is ruined; High Official Yu Di has been buried by Mount Ziyu." When this sentence reached High Official Yu Di, he thought: "Alas, perhaps what I awakened to is not it? How could he say Mount Ziyu buried me? Did I not awaken to the Way? Was it wrong?" He doubted; his heels were not standing firm, so he was hooked away by Zen Master Yaoshan with a single hook. He hurriedly ran to ask Zen Master Yaoshan: "Great Monk, I heard you said I was buried by Mount Ziyu and that my awakening was not right; please, Great Monk, give me instruction." Seeing High Official Yu Di speak like this, Yaoshan laughed "Ha ha," thinking: "This person indeed does not stand firm on his heels; I hooked him and he came." He said: "Alright, you ask, and I will answer you." High Official Yu Di then asked the previous question again: "What is the Buddha?" Zen Master Yaoshan was not like Zen Master Ziyu who gave direct instruction after calling High Official Yu Di to respond. Yaoshan, like Ziyu, called him: "High Official!" Yu Di responded: "Yes!" Yaoshan immediately asked him back: "What is it?" He turned the light around to look at what it was. "Oh—!" This time he awakened to the Way.
Actually, it is the same direct pointing method, only the technique is different; one tells you directly, and one asks you back with a sentence. Since you asked what is the Buddha, I must always answer your question and cannot give an irrelevant answer. When answering, instead of directly saying how the Buddha-nature is, one first calls you; then there are two ways to answer: one is directly pointing out that what you responded with is it, like Zen Master Ziyu's "This very one is it, there is no other thing." The other is Zen Master Yaoshan's question: "What is it?" asking back who the one answering me is? Oh! This is the Buddha! So he awakened to the Way. It looks very simple; it just depends on whether your heels stand firm; if you truly stand firm, telling you directly also works. Like Damei visiting Mazu; he also asked Mazu what is the Buddha. Mazu said: "Mind is Buddha." That is, your mind is the Buddha; Damei awakened to the Way and immediately went back. Mazu wanted to test if he had truly awakened to the Way, so after a period of time, he told his attendant to go test Damei: "Tell Damei that Mazu's Buddha Dharma has changed now; it is not 'Mind is Buddha,' but 'Neither mind nor Buddha'; see how he reacts." The attendant received the order and went to see Damei. When Damei saw Mazu's attendant arrive, he asked him: "Is Mazu well these days?" The attendant said: "Ah, Mazu is very well!" Damei asked: "How is Mazu's Buddha Dharma?" The attendant said: "Mazu's Buddha Dharma is now 'Neither mind nor Buddha.'" Damei said: "Hmph! This old fellow confuses people's minds; let him have his 'Neither mind nor Buddha,' I only care for 'Mind is Buddha.'" Look how firmly his heels stood, without doubting in the slightest. Therefore, if we truly see the Way, our heels will stand firm without doubt. This is the initial apprehension of Mind; it is the Initial Essential of the first sentence.
What about the Middle Essential? Since one has awakened to the Way, one should preserve it; it is not that once awakened everything is finished, because habits are still present; one must look after the head of speech (hua-tou) and preserve it at all times. For the Pure Land practitioners mentioned above, as soon as this mind-thought moves, immediately bring up the Buddha's name; for mantra practitioners, bring up the mantra; for Zen practitioners, it is a single awareness, fundamentally unobtainable. In terms of Mahamudra, it is when your mind moves—"Phat" (Phaṭ)! Give a head-on shout to shout away the delusional thought; this is the supreme oral instruction for doing preservation work in Mahamudra. Therefore, all practitioners of the Way must do the work of preservation; knowing preservation—this is the Middle Essential.
What about the Upper Essential? We look after it at all times, preserve it at all times; preserve, preserve, preserve; when preservation becomes mature, one cannot always cling to preservation. Preserving it without letting go is a function with effort; we must ascend higher and higher, remove this "preservation," and enter the function of non-effort. But having done the work of preservation for a long time, it is not easy to remove it; wanting to remove it but being unable to remove it—this is the Upper Essential of the first sentence. This describes the process of Kung Fu; so when we do Kung Fu we must understand that it is not finished upon a single awakening; of course, there is also sudden awakening, sudden practice, and sudden realization, where one is thoroughly finished after one awakening, but that is for Great Bodhisattvas returning again, not something ordinary beings can achieve. When Great Bodhisattvas return, they can have sudden awakening, sudden practice, and sudden realization, but they also did it gradually in the past and did not succeed all at once. We must know the sweetness and bitterness within and do Kung Fu well. Therefore, I often tell people to do Kung Fu well; it is not that awakening once is the end; one must enter the Proper Position of the Dharmakaya from the Edge of the Dharmakaya, and then ascend higher and higher to attain it.
The second sentence, the Mystery within the Meaning: How could the marvelous understanding admit Wuzhu's questions? How can bubbles contend with the impulse that severs the stream? Buddha-nature is signless and is the source of the ten thousand dharmas; one can only illuminate it and intuitively recognize it with wisdom-light, but cannot see it with eyes. Understanding that all thousands of different phenomenal appearances in the world are reflected images manifested and accomplished by our marvelous nature, that nature is appearance, appearance is nature, nature and appearance are non-dual, and marvelous functions are boundless. Truly understanding these principles is indeed marvelous, but there are still appearances to be seen and words to be said, so it is still not truly marvelous; one must realize the state where all light and supernatural powers return to one's own mind, dwelling nowhere in the slightest, establishing not a single dharma, hanging not by a single thread, with no words to be said—only then is it truly marvelous. Therefore, the sutra says: "Whatever has words and speech implies no real meaning." One must understand to the point where it cannot be explained by words, and marvel to the point where it cannot be described as marvelous; only then is it truly marvelous. Therefore, Patriarch Linji said "How could the marvelous understanding admit Wuzhu's questions"; realizing this point, even Bodhisattva Wuzhu (Asanga/Non-abiding), who is best at raising questions, cannot open his mouth to ask questions. "Ouhe zheng fu jieliu ji" (How can bubbles contend with the impulse that severs the stream): Ouhe [Upāya/Skillful means] refers to water bubbles rising here and falling there, implying questions and answers. Let there be a hundred questions and a thousand answers, let you speak of the mysterious and the marvelous, ultimately there are explanations, and they are but water bubbles. Because these are not the Real, not the main topic, they are compared to water bubbles. Let there be hundreds of thousands of millions of questions and answers with words and speech, like water bubbles gathering into a large mass, how can they bear the great potential and great function of cutting off the myriad streams? Therefore, "The one move upward is not transmitted by a thousand sages"; it is not something language can speak of or thought can understand; one must put down everything, do Kung Fu on the solid ground oneself, and truly realize this state, so that one can brightly illuminate and intuitively recognize it with wisdom-light; thus it is said: "How could the marvelous understanding admit Wuzhu's questions? How can bubbles contend with the impulse that severs the stream?"
Here it is also divided into three essentials: Initial Essential, Middle Essential, and Upper Essential. This represents the advancement of Kung Fu; the Upper Essential of the first sentence mentioned above refers to doing the work of preservation; when preservation is mature, do not preserve anymore; preserving further becomes superfluous; one must forget it; however, if the power is insufficient, it is not easy to forget it all at once. So this sentence above is the "Mystery within the Phrase." We say the three mysteries are the Mystery within the Phrase, the Mystery within the Meaning, and the Mystery within the Body. Phrase refers to verbal sentences; Meaning refers to the Great Intent we issue from the Essence—that is, the Great Intent of the Coming from the West; from Intent, verbal sentences are generated; from verbal sentences, i.e., speaking and writing articles, we can educate everyone. So this first sentence "Just look at the wooden puppets playing on the stage / Drawing and pulling depends entirely on the person inside" is the Mystery within the Phrase, and the Mystery within the Phrase has three essentials. Following that, the second sentence "How could the marvelous understanding admit Wuzhu's questions? / How can bubbles contend with the impulse that severs the stream?" is the Mystery within the Meaning, referring to the Great Intent issued from our Luminous Essence, the One True Dharma-realm. Because only with Intent can it change into verbal sentences; verbal sentences transform in thousands of ways; without Intent how can one express speech? So during a meeting, people ask what opinion do you have? What is the meaning? Expressing verbal sentences from Intent—this is the Mystery within the Meaning. How is the Initial Essential? As for the Upper Essential of the Mystery within the Phrase above, one wanted to forget preservation but could not yet do so. Here, after doing Kung Fu for a long time, one can forget; one forgets to preserve and no longer preserves it; so when Kung Fu reaches this point and one does not preserve, it is more relaxed and happy than when preserving. Because when you still have preservation, you have to carry a load; although ninety-nine catties are gone from a hundred catties, there is still one catty left! So when even preservation is gone, and one truly is about to enter the unconditioned, naturally it is relaxed and happy. However, although forgotten, sometimes it still churns up; it is still not thorough.
When reaching the Middle Essential? One truly enters the unconditioned, and not a single dharma is obtainable. At this time, there is no inside or outside, no long or short, no green or yellow, nothing at all; one has entered the Proper Position of the unconditioned. When Kung Fu reaches this point, it is very good, very nice, like a round mid-autumn moon brightly shining overhead; push and it does not go, pull and it does not come; this is the symbol of Kung Fu advancing to this level. Everyone has a luminous body; it is only unseen because of inverted delusional thinking and attachment! Now that these false things are cleared away and are all gone, the false is pure and the true manifests, penetratingly bright; the radiance is revealed. So reaching this Middle Essential, he is naturally extremely peaceful and happy, with light brightly shining.
When reaching the Upper Essential of the Mystery within the Meaning, even the unconditioned is unobtainable. At the Middle Essential, there is still the unconditioned; therefore, when our Kung Fu reaches the Seventh Bhumi Bodhisattva, one wants to enter the unconditioned there is still the unconditioned present; the unconditioned cannot yet be forgotten. When reaching the Eighth Bhumi Bodhisattva, even the unconditioned is gone; that is even better Kung Fu; so Kung Fu progresses layer by layer. At this time, there is no such thing as Kung Fu. What is called Kung Fu? Alas! It is all gone. This merit of no-merit, its merit is extremely great; all traces of doing Kung Fu and the unconditioned are dissolved into nothingness; all are eliminated together; there is no such thing as the unconditioned. At this time, one does not seek supernatural powers and changes, yet supernatural powers come by themselves. When Kung Fu reaches this position, one has understood two Mysteries and six Essentials and can teach humans and devas; thus Patriarch Linji said: He who comprehends this sentence can be the teacher of humans and devas. This is the Upper Essential.
Therefore, doing Kung Fu has levels; it is not ascending to the sky in one step, but depends on how the person strives to do it, not forgetting at any moment, preserving at any moment; preserving until long ripe; when ripe, forget; when forgotten, dissolve; entering the realm of transformation. At this time, is one completely home? Not yet; there is the Mystery within the Body, which is "The Three Essentials seal open the narrow red dot / Not allowing hesitation to distinguish host and guest"; this is the last sentence. Originally there is only one sentence, which is our Quiescent One Mind, the One True Dharma-realm. This One True Dharma-realm is transformed into three layers to minutely express the progress of doing Kung Fu, to avoid generalizing True Suchness and being muddled about Buddha-nature, taking non-realization as realization; thus one sentence transforms into three sentences.
The last sentence, the Mystery within the Body: "The Three Essentials seal open the narrow red dot / Not allowing hesitation to distinguish host and guest." What is the red dot? The red dot is our true mind. Narrow means cramped, not broad. It means at this time your red dot (true mind) is not yet broad, the marvelous function is not yet great, and it still must be trained on three critical links.
What are these Three Essentials? They are not the Initial Essential, Middle Essential, and Upper Essential mentioned above, but the Three Essentials of Body, Speech, and Mind. Just as we cultivate the Mind-Center Esoteric Dharma, using the Body, Speech, and Mind for the Three Mystic Adhistana (Empowerment). All Dharma gates or worldly dharmas require the use of body, speech, and mind to do Kung Fu; no matter what sect you practice or what things you do, you cannot depart from body, speech, and mind. Body manifests imposing demeanor; when your Kung Fu reaches a considerable degree, your appearance and physical shell all change; body and mind possess imposing demeanor, setting an example with one's body for everyone. Not with drooping eyebrows and sleepy eyes, dispirited and listless, but with imposing presence and full spirit. Practitioners must set an example with their bodies, especially in all conduct, serving as a model for all people; one cannot live, eat, and act like vulgar people; one must strictly observe precepts and possess the appearance of imposing demeanor and the appearance of a great person. Therefore, do not look at whether someone's words are good or their tune is high; look at the height of their conduct. If conduct is very low, saying it but not doing it, that will not do; speaking ten feet but practicing one foot, that is even worse. Therefore, not only must practitioners match words with deeds, but worldly people must also have unity of speech and action. This is our Dharma Realm of Non-Obstruction between Principle and Phenomena; achieving the Dharma Realm of Non-Obstruction between Phenomena and Phenomena later means that in every place and at every moment, the body manifests imposing demeanor. Intent (Mind) is the Great Intent issued from our Essence; how to teach some sentient beings—this is Intent. Mouth (Speech) is speaking and expounding the Dharma, answering according to capacity; the Dharma has no fixed Dharma; medicine is applied according to the illness; of course, one is unfamiliar at the start, but slowly, after experiencing a period of time and becoming familiar with observing capacities, one can clearly see the coming capacities of all sentient beings and expound the Dharma suited to the capacity; this is the Three Essentials of Body, Speech, and Mind. Through such training, your red dot—that is, the true mind—is sealed open, thereby initiating vast and boundless marvelous functions. The seal is like the seal of an official; with the seal, any matter can be undertaken. The seal mentioned here is our mind; our mind is the seal. When our mind reaches this time, it initiates great potential and great function; of all things, there is nothing it does not know, nothing it cannot do; it can undertake everything. This is "The Three Essentials seal open the narrow red dot."
"Not allowing hesitation to distinguish host and guest" means that when any matter comes before you, do not go and think or consider; I am completely clear about everything. If we can achieve this level of Kung Fu, we can be the teacher of Buddhas and Patriarchs. But not the master of Amitabha Buddha or Shakyamuni Buddha (because Amitabha Buddha and Shakyamuni Buddha have already become Buddhas), but the master of those who make vows to become Buddhas and Patriarchs in the future, guiding them onto the right road, to realize the Great Way and achieve Buddhahood; therefore, it is said to be the teacher of Buddhas and Patriarchs. That is to say, if there is a great hero who vows to become a Buddha and save sentient beings, you can be his teacher and model. Therefore, do not mistake this.
This sentence is also divided into Initial, Middle, and Upper Three Essentials; then what is the Initial Essential like? The Upper Essential of the Mystery within the Meaning above was already the mechanism of dissolving into the unconditioned; it is the Great Function of No-Merit; what Kung Fu is there still to speak of? None. Being gone, it returns to the root and goes back to the source, returning from the marvelous to the bland; originally everything was extremely mysterious and marvelous, because at the position of the Eighth Bhumi Bodhisattva with the bright moon overhead, he emits all supernatural powers and marvelous functions. We do not abide in supernatural powers and marvelous functions, so we can return from the marvelous to the bland; if you abide in supernatural powers and marvelous functions, you cannot return and will go into the demonic. Therefore, in doing Kung Fu one cannot attach; everything is unobtainable; one must return to non-attainment. Therefore, the Heart Sutra says: "Because there is nothing to be attained, one attains Anuttara-samyak-sambodhi"; only with non-attainment does one realize Supreme Perfect Awakening; with attainment, it is ruined; here one returns from the marvelous to the bland; unobtainable, unobtainable, everything is unobtainable. This blandness is not the blandness where there is nothing, but like water—bland, bland, bland, within the blandness there is the supreme flavor, there is the unspeakable, supreme flavor inside; this is only an analogy, there is no way to speak of it.
Then reaching the Middle Essential? All day long he is muddled and chaotic, like a fool or an idiot, just wearing clothes and eating food. Therefore, Layman Pang's daughter said: "Neither difficult nor easy, eating rice when hungry and sleeping when tired." What their family spoke were the words of the Three Barriers; Layman Pang spoke of breaking the Initial Barrier: "Difficult, difficult, difficult, ten loads of sesame oil spread on a tree." His wife spoke of breaking the Heavy Barrier: "Easy, easy, easy, the Patriarch's meaning on the tips of a hundred grasses." His daughter spoke of breaking the Prison Barrier: "Neither difficult nor easy, eating rice when hungry and sleeping when tired." So reaching the Middle Essential at this time, it is just wearing clothes and eating food. Many people hear these principles and feel they are not very useful; how come there are no supernatural powers at all, becoming a fool or an idiot? Therefore, as soon as people hear this, they do not want to listen. What they love to hear most is developing some supernatural power, having some change, having such-and-such great marvelous function. When they hear it is just wearing clothes and eating food, they say: "Alas, there is nothing at all! Like a fool or an idiot, it's meaningless." They feel lonely and tasteless. Therefore, only people of great wisdom can understand; they can know it well without doubt, know it well and find joy within it. Therefore, to do Kung Fu one must be a true great hero, not something those of small intelligence and small wisdom can achieve. When we do Kung Fu to the point of the Middle Essential of the Mystery within the Body, it is already bland, bland, bland, bland to the point where no words can be said; then how to explain? It turns out it is not conditioned, not unconditioned; in walking, standing, sitting, lying, moving, stillness, and social intercourse, it is all clearly solitary brightness! Clearly solitary brightness, like a bright light shining overhead; push and it does not go, pull and it does not come; there is not the slightest trace of interruption. When speaking of bright shining in the Mystery within the Meaning above, the moon was present, only not very bright; now it is bright shining to the extreme, changing from the light of the moon to the radiance of the sun; so it is called bright light shining overhead.
What about the Upper Essential? Alas! It is even more impossible to speak of; at this point, it is hard to open one's mouth or find words; upon seeing Manjusri raise the gavel, the World-Honored One immediately descended from the seat; ancient Zen worthies would brush their robes and return to the abbot's quarters upon reaching this point. Because at this time, even that shining sunlight is gone.
In the past, a monk asked Great Master Caoshan; he said: "How is it when the bright moon shines overhead?" This means when there is a moon shining overhead, what is it like? This Kung Fu has already reached the Mystery within the Meaning, but it is not yet the Mystery within the Body. Reaching the Mystery within the Body means the moon changes into the sun, becoming brighter. However, in the language of the sect, the moon is merely used to represent it, without mentioning the sun. How is this bright moon shining overhead? Caoshan said: "Still a fellow below the steps." You are still below the steps of the reception room; not only have you not ascended the hall and entered the room, you are still below the reception room; this means your Kung Fu is still far off. But this monk was also a hero and did not let Caoshan off; he said: "Master, please guide me up the steps." That is, please lend me a hand, pull me up, guide me to ascend the hall and enter the room! Caoshan said: "See you when the moon falls." I will meet you when the moon on your head falls and is gone. When this Kung Fu is done to the end, it dissolves into mutual forgetting, and there is nothing at all. Is "nothing at all" annihilationist emptiness? We said above that within the tasteless there is supreme flavor! It is not that the light is gone, but that one is unaware of it, does not see it, does not attach to it; it dissolves into mutual forgetting, without any traces.
When we first see the light, we feel it is very bright; but when you become familiar with it, you do not feel you are in the light. For example, we now live in the air; do you feel there is air? You do not feel it. But if you are locked in a vacuum room, you will immediately feel stifled, as if about to die; only then do you want to breathe air, and only then do you feel the existence of air. Living in the air for a long time, becoming accustomed, one does not feel it. The so-called "See you when the moon falls" means you should not attach to the light; if you still have this present, it is a set pattern. With a tiny bit of attachment, one cannot achieve Buddhahood. Therefore, we say one must not attach to any supernatural powers or changes; it must be as if there is nothing, like a fool or an idiot. Actually, it is not that the light is gone, nor that supernatural powers are gone, but that they exist without one being aware. For example, every one of us knows how to wear clothes and eat food; do you still feel it is a rare thing? Wearing clothes and eating food is too ordinary and not worth talking about; so ordinary people do not attach to it either. Now, doing Kung Fu to this point, being familiar to the extreme, without the slightest trace, one dissolves into mutual forgetting.
Our learning of the Esoteric Sect is also like this; cultivating to the end is like the moon on the thirtieth day of the twelfth lunar month. Is there still a moon appearing on the night of the thirtieth of the twelfth month? That is to say, at that time you forget, abiding in no light whatsoever; truly home. At this time, only the round, round Great Wisdom of Perfect Awakening exists solitarily and brightly; there are no other things; everything is gone.
The Great Wisdom of Perfect Awakening is non-perception, without duality; if there is a subject capable of perceiving and an object to be perceived, it is ruined. Only when cultivation reaches this step is one truly home! At this time, one can return all myriad things in the universe to oneself; these things are all me. Therefore, Great Master Sengzhao said: "As for him who returns ten thousand things to himself, is he not a sage?" Is it that only a sage can do this? Yes. Who among ordinary beings can do this? Who among ordinary beings can know that these ten thousand things are all oneself? Therefore, only a sage can do it.
Speaking of this, I remember a koan. A monk asked Zen Master Dasui: "When the great chiliocosm is destroyed, is the Dharmakaya destroyed or not?" We know the great chiliocosm has four stages: formation, abiding, destruction, and voidness; it ultimately must be destroyed. When the great chiliocosm is destroyed, is this Dharmakaya destroyed or not? We all know the Buddha said the Dharmakaya is the marvelous essence that is unborn and undying, does not come or go, does not move or waver, does not change, and is evergreen throughout antiquity. The comer raises the question: is the Dharmakaya destroyed when the great chiliocosm is destroyed? If it were us, we would immediately answer: "The Dharmakaya is not destroyed." Such a reply that does not question the comer's capacity is incorrect; why? Because when replying, one must follow the comer's vein of speech and strike into his question's intent, making the comer know pain and itch, and abruptly turn his head at the place where mind and thought cannot operate, to see the fundamental nature. If you do not strike into him, he cannot open into awakening. Do not talk principles with him; talking principles at this time is useless. Therefore, the words of the Zen sect do not speak of principles; they are a double-edged blade: one side kills you, one side gives you life, letting you gain life from within death. So Dasui answered him: "The Dharmakaya is also destroyed." Alas! Is this statement not vastly different from what the Buddha said? Is it not wrongly establishing a term and confusing the people of the world? This leads to falling into the Vajra Hell! However, if this statement were truly answered wrongly, why did the Monk Touzi Datong, a great Zen virtuous one, offer incense and bow, praising him as an ancient Buddha appearing in the world again? It turns out that the so-called "world"—no matter what thing it is—is all transformed and manifested by the Buddha-nature (which is the Dharmakaya) of our vast multitude of sentient beings; apart from the Dharmakaya there is nothing. Therefore, the Lotus Sutra says: "This Dharma abides in the Dharma-position; worldly appearances are constant." It means all things in the world are without exception established relying on the Dharmakaya. "This Dharma" refers to any thing whatsoever, and "Dharma-position" is the One True Dharma-realm (which is also our Dharmakaya); "This Dharma abides in the Dharma-position" means all things and objects in the world are manifestations of the Dharmakaya, established relying on the Dharmakaya; therefore, it is said worldly appearances are the Dharmakaya, and the Dharmakaya is worldly appearances.
We know that phenomena are established by Principle, and Principle is revealed by phenomena; Principle and phenomena cannot be separated; thus the sutra says: "Nature and appearance are non-dual; mind and realm are of the same essence." Worldly appearances are precisely manifesting our Dharmakaya; ancient virtuous ones said: "In the thicket of ten thousand forms, the Body is solitarily exposed." Since Mind—Dharmakaya—is abiding constantly and is not destroyed, then worldly appearances naturally abide constantly.
Looking from the surface of worldly appearances, it seems to be "blue seas and mulberry fields," changing in an instant and not lasting long; how can it be said to be constantly abiding? Actually, the fundamental essence of things truly has no destruction; it is just that it is destroyed here and born there again, merely moving to another location. Su Dongpo explained this principle very well in his Red Cliff Ode: "Does the guest also know of this water and moon? The one that passes is like this, yet it has never gone; the one that waxes and wanes is like that, yet it ultimately does not diminish or grow. For if one looks at it from the aspect of its change, then heaven and earth cannot last for even a blink; if one looks at it from the aspect of its changelessness, then things and I are both inexhaustible." Water flows unceasingly; although water flows, it is not that after flowing past it is gone; water still flows on continuously. The moon has cloudy and clear days, waxing and waning; when cloudy and waning, it has lost nothing; when clear and round, it has gained nothing; despite roundness and waning, the moon-body of the moon remains so. Layman Dongpo borrowed water and the moon to explain that the false appearances of ten thousand things change while the true essence does not alter. At the same time, he further explained that people whose mind and chest are not open and broad, who cling to false appearances, see the world as blue seas and mulberry fields, changing in an instant; whereas the open and wise gentlemen who recognize the true essence where things and sentient beings are identical know that everything in heaven and earth is constantly abiding and unchanging.
One who has truly awakened to the Way is just this free and at ease; picking up horizontally or pointing vertically, all become marvelous truths; saying it backwards or saying it vertically, it is nothing but a wonderful flower. How can this marvelous flavor be described by pen and ink! Therefore, we who do Kung Fu must be diligent and strive hard, and must not be slack or procrastinate; to realize the Great Way and widely save sentient beings in the years of this life—only then will we be unashamed of this life!



Author: Yuan Yin Laoren (元音老人)
Title: Ganges Mahāmudrā (第三講, “Third Lecture”)
Context: This is the third lecture by Elder Yuan Yin on the teachings of the Ganges Mahāmudrā (恒河大手印), a profound Vajrayāna instruction in the Chinese Buddhist tradition. The text discusses the importance of correct view (見), Samādhi (定), and conduct (行), discerning correct Dharma from deviations, and emphasizes both wisdom (般若) and compassion (大悲) as essential for true realization.

English Translation:
"In the Principle of the View, there is only the light of prajñā [wisdom], which can be observed and selected through wisdom. That emptiness is not separate from Great Compassion; prajñā and bodhi [awakening] are maintained in equal balance; therefore, the fusion of emptiness and compassion is the Right Samādhi [meditative absorption]."
The practice of Dharma places primary importance on the correctness of the View. As mentioned before, only when the cause is correct will the fruit be correct; if the cause is not correct, the fruit will inevitably be crooked. The View is the causal ground for beginning practice, so it must be upright. Especially in the current stage of the Age of Dharma Decline, where fish and dragons are mixed together and evil dharmas are prevalent, all kinds of crooked gates and heterodox paths run rampant without restraint. In our practice, we must possess the eye of selecting Dharma and recognize true teachers to avoid entering misleading paths and walking wrongful roads.
Speaking of Views, it was mentioned earlier that due to differences in the roots and knowledge of students, there are various kinds of Views. Some people are generous and bold, full of high spirits, capable of sacrificing themselves to benefit others, yet they are unwilling to learn Buddhism; they think that being upright and enjoying charitable giving is already the noblest state in the world. This is the View of the Human and Heavenly Vehicle. Some people are self-righteous and disregard the life and death of others; as the saying goes, "Each person sweeps the snow from their own door and pays no mind to the frost on another's roof tiles."
This is the Hīnayāna View biased towards emptiness. Some people see the suffering of others as their own suffering and practice the Path energetically to save others.
This is the Mahāyāna Bodhisattva View. Furthermore, some people are nurtured by Buddhist teachings and know that all sentient beings possess the same leakless wisdom nature as the Buddha, but are unaware of it because they are confused by external objects; they know that as long as they turn the light around to shine within, they can restore the radiance of their Fundamental Nature and give rise to all marvelous functions.
This is the Buddha View of the Supreme Vehicle. Others seek Dharma outside the mind and abide in attachment to supernatural powers. This is the Non-Buddhist View...
Generally speaking, regardless of the View, it is only the Right View if it departs from the heart of Great Compassion and sacrifices the self for others; otherwise, it is a Wrong View.
Because if one does not depart from the heart of Great Compassion, no matter what path one practices, one will either fall into biased emptiness or abide in attachment to supernatural powers. One will definitely not be able to realize the Right Samādhi of the fusion of emptiness and compassion. Consequently, one cannot perfectly achieve the fruit of Buddhahood.
From this, it can be seen that to choose a correct causal View for learning Buddhism, one must carefully discriminate with the Great Wisdom of prajñā to be without error. It is a pity that modern students of Buddhism do not know what is correct; they all tend towards supernatural powers, thinking that having supernatural powers is the Great Dharma. They go to learn this "Qigong" or that "Tao," not knowing that those skills and methods hanging a Buddhist signboard are all evil dharmas practiced apart from the Mind-nature. The so-called supernatural powers are all possessions by ghosts, spirits, demons, and monsters; they are not true supernatural powers emitted from the self-nature Mind. Learning them is not only unbeneficial but also carries the danger of entering the demonic. There are also some colleagues who have studied Buddhism for many years and should have known to practice from the Mind-ground—the root—as the Right Path. However, because their greed had not been extinguished and they were attached to supernatural powers, they were seemingly manipulated by ghosts to abandon the Right Dharma and followed those deceitful ox-ghosts and snake-spirits to act as accomplices. These are all the wrongful sufferings endured due to a lack of prajñā wisdom and incorrect Views.
On the road of practice and realization, there is a fork in the road that one must be aware of, otherwise one will mistakenly enter the "Absorption of Cessation" of biased emptiness. There is a type of person who, when practicing, considers suppressing thoughts from arising and sitting there motionless as the ultimate. Sitting in a pool of stagnant water, they turn into earth, wood, metal, and stone, falling once again into a heavy, withered, and silent samsāra. This is also the fault of lacking the heart of Great Compassion and not thinking of initiating function to save beings. As demonstrated by the verse of Chan Master Wolun in the Platform Sūtra: "Wolun has skills, Can cut off a hundred thoughts, Against objects the mind does not rise, Bodhi grows day by day." This means that this type of person has taken the wrong path in practice and cannot accomplish the Way.
One must know that although our Dharmakāya is empty and signless, it has boundless marvelous functions; it is not dead silence incapable of functioning. If one suppresses the Fundamental Nature to the point where not a single thought arises, not only does one fall into the Absorption of Cessation, but one also has no way to thoroughly see the entire Dharma-realm. Because the reason the Fundamental Nature is empty is that emptiness can merge with the myriad existences; it is not a signless dead emptiness or insentient emptiness. Therefore, it does not depart from the heart of Great Compassion to give rise to various marvelous functions for saving beings. Only when Essence, Appearance, and Function are all complete is it the entire Dharma-realm; otherwise, if it is dead and motionless, how can blessings and wisdom be doubly perfected to realize the fruit of Buddhahood!
For this reason, the practice of the Way must involve the fusion of emptiness and wisdom; neither can be lacking. The so-called "emptiness" is Wisdom: recognizing that everything is a reflection of one's own mind, unobtainable, ungraspable, thoroughly letting go, with the mind empty like it has been washed. "Compassion" is Blessings and Virtue: initiating the great vow to widely save sentient beings from the heart of Great Compassion, tirelessly doing all kinds of good deeds to benefit sentient beings without abiding, and accumulating blessings and virtue. Only then can one realize the fruit-ground Buddha where wisdom and blessings are both perfect and full. Otherwise, practicing wisdom without practicing blessings leads to "the Arhat with meager offerings"; practicing blessings without practicing wisdom leads to "the elephant wearing jeweled necklaces"—incomplete retributions.
If we who practice the Way can indeed establish the Right View, recognize that the Fundamental Nature is the root of accomplishing the Way, and start from the path of the dual operation of emptiness and compassion, working hard and diligently, it will not take much time to open up the Original and personally see the Buddha-nature. We will then know that every single thing is a manifestation of our Fundamental Nature, and that every time and place is nothing but the marvelous function of prajñā. All is one, one is all; where then is the distinction between person, self, object, and sentient beings!
If there is the slightest corner or fraction of a barrier, it is inevitable that one will be deceived by the appearance of events or the "tongue of an old monk," revealing a deficit in words and actions and failing to attain freedom.
A lay Buddhist went to visit Master Xu Yun. Master Xu asked: "What kung fu (practice) do you do?" The layman answered: "I observe the mind." Master Xu asked: "Ah, have you observed the mind yet?" The layman could not answer. Master Xu Yun said: "You still need to work hard!" Actually, it is very easy to answer. Asked if you have observed it? Answer: "I have observed it." Originally one should not answer this way, because the True Mind is signless and cannot be seen with the eyes; moreover, the Mind transcends sense organs and dusts, shining alone in solitary brightness, without a relative subject that observes and object that is observed. But in dialogue with a great monk, there is no harm in lying across the tiger's mouth to see how he bites down! Master Xu Yun would definitely not let you pass and would pursue by asking: "If you have observed it, where is the mind?" Then stick out a hand and say: "Revealed on the whole tray." This displays your True Mind on the whole tray. The True Mind is not elsewhere; it shines before you at all times—what is difficult about answering? An ancient virtue said: "The Dao is something that cannot be departed from for an instant; that which can be departed from is not the Dao."
The True Mind has no appearance of interruption, so it cannot be departed from; because it cannot be departed from, it is in Samādhi at all times without entry or exit. If this Samādhi has entry and exit, it is not Right Samādhi. The Samādhi of biased emptiness is a Samādhi without the heart of Great Compassion, so naturally, it is not Right Samādhi; similarly, a Samādhi with entry and exit is also not Right Samādhi. Right Samādhi is neither biased towards emptiness nor has entry and exit. What is Great Samādhi? Not being confused by objects; whatever circumstances appears before you, it is just as Confucianism says: "Mount Tai collapses in front of one and the countenance does not change; a moose rises on the left and the eyes do not blink"—not moving a bit. Therefore, in our practice, we must be like this at every moment, tempering ourselves amidst turmoil, and training ourselves amidst walking, standing, sitting, lying down, and interpersonal interactions. Do not learn that Samādhi of biased emptiness or that with entry and exit; one must learn the Right Samādhi of the fusion of emptiness and compassion. Practicing Right Samādhi is the essential point of practicing the Way.
"Those possessing Right View and Right Samādhi align with the sprout of the birth of all Buddhas, which is the path of Bodhisattva practice."
Once we possess the Right View and Right Samādhi of practicing the Way, when we apply our efforts, we will not go astray and will easily achieve success. Therefore, practicing the Way requires Right View and Right Samādhi; without Right View and Right Samādhi, it is all "cooking sand hoping it becomes rice"—there is no rightness in it, and one cannot accomplish the Way. "Aligning with the sprout of the birth of all Buddhas" means that once we possess Right View and Right Samādhi, the sprout of Bodhi has shot forth, and in the future, it will certainly grow strong and result in the fruit-ground Buddha. If the cause is correct, the fruit is correct; if the causal ground is not correct, the fruit will be crooked. This is the "path of Bodhisattva practice," the correct road for Bodhisattva practice ("Qu" means road). We must do this to be practicing the Bodhisattva path, and only then can we become Buddhas in the future.
"All altruistic Six Pāramitās and Myriad Practices make one a practitioner of good capacity."
The starting point of practice for us Mahāyāna people is to benefit others, not to benefit ourselves, just like a lifeguard in a swimming pool. To save those who are drowning, the lifeguard must first learn to swim and master lifesaving techniques. If one jumps into the water without first learning the skills to save people, not only will one fail to save others, but one will drown oneself first. Therefore, in learning Buddhism, we must learn the Mahāyāna; we learn Buddhism to save sentient beings, not just for ourselves. Merely seeking to exit birth and death oneself or to be born in the West to enjoy blessings is not our goal. Those seeking birth in the Western Pure Land must also practice the Great Way in the Western Pure Land and then return to save sentient beings; only this accords with the heart of Buddhas and Bodhisattvas. Therefore, learning Buddhism requires that we cannot depart from sentient beings for a single moment!
Turning back to speak further: if we depart from sentient beings, we cannot become Buddhas. Why? Because if you depart from sentient beings, your wisdom and blessings cannot be perfected. Do we not say we must break the four kinds of delusions: view, thought, dust-and-sand, and ignorance? Dust-and-sand delusions are the minute delusions after the two delusions of view and thought; this means our minute habit seeds of affliction are as numerous as mud and sand and as fine as dust. To break them and sweep them clean, one must temper oneself in the role of saving sentient beings. Why? Because the habits and habit energies of sentient beings are all different; to save them, you must sacrifice yourself to accord with others, follow them, and get close to them in order to lead them through the gate. To do this, you must first sweep your own habit energies clean. Otherwise, if your own habit energies are still present and you are arrogant and conceited, how can you accord with others? Therefore, one of the Four Means of Embracing of a Bodhisattva is "Colleagueship"—according with others. Only by working together with sentient beings can you pull them over. Every sentient being has a different character and temper; only when you can adapt to all of them and suit their capacities will your subjective minute habit energies be exhausted, your mind's capacity be broad, the dust-and-sand delusions be severed, and wisdom be perfected. Therefore, dust-and-sand delusions must be ended amidst saving sentient beings; wisdom cannot be perfected if not applied to saving sentient beings. What about blessings and virtue? If you do not do things for the masses, where will blessings and virtue be accumulated? You must serve the masses; you must sacrifice for the masses! Just as Śākyamuni Buddha sacrificed himself for the masses not just once. When sentient beings suffered from a famine due to heavy collective karma and had no grain to satisfy their hunger, Śākyamuni Buddha transformed into an incredibly large animal and descended from the sky for everyone to eat; after they were full, he preached the Dharma to them. Enabling everyone to receive both the giving of food and the giving of Dharma, thereby escaping the sea of suffering of starvation and birth and death—what a great model of learning Buddhism to save beings this is! Since we are learning Buddhism, we must sacrifice for sentient beings and serve sentient beings to accumulate blessings and virtue. The Buddha is the Honored One of the Two Merits; to become a Buddha, one must be fully equipped with both wisdom and blessings. Therefore, one can only become a Buddha in dependence upon sentient beings; without sentient beings, you fundamentally cannot become a Buddha; without sentient beings, you can at most become an Arhat, as the views of Dharma have not yet been removed. Because the dust-and-sand habit energies cannot be changed, wisdom is not perfect, and blessings are even less sufficient. Thus, to become a Buddha, you must still thank sentient beings; it is sentient beings who help you accomplish the Way. Without sentient beings, your habit energies cannot be changed, and blessings have no way to accumulate; you definitely cannot become a Buddha. So it is said: "All altruistic Six Pāramitās and Myriad Practices make one a practitioner of good capacity."
The "Six Pāramitās and Myriad Practices" are Generosity, Precepts, Patience, Diligence, Dhyāna, and Wisdom. First, Generosity. Giving to the masses includes the giving of wealth, the giving of Dharma, and the giving of fearlessness. Second, Holding Precepts. This means keeping the precepts established by the Buddha; the most basic are the Five Precepts: no killing, no stealing, no sexual misconduct, no lying, and no drinking alcohol. The purpose of holding precepts is to make the mind pure. Third, Patience. Everyone misunderstands patience, thinking it means holding back and not moving when someone scolds or beats me; this will not do. If this goes on for a long time, one will get sick. What is patience? No insult to be borne. Patience is not endurance, but recognition and acceptance; it means the heart is truly submissive. The Diamond Sūtra says: "No sign of self, no sign of person." No sign of self—who is scolding whom? No sign of person—who is scolding me? Who scolds whom, who scolds me—both are unobtainable; both are empty. If he insults me in such and such a way, I accept it. Without self, his scolding is like wind blowing through the trees; once past, it is over. No sign of person, no sign of self, empty and unobtainable—this is the Patience of the Non-Arising of Dharmas! The Patience of the Non-Arising of Dharmas is truly recognizing the truth of the universe and life, understanding that the so-called great chiliocosm is all false appearance, and fundamentally there is no arising and no ceasing! All things are manifestations of the marvelous function of our self-nature; everything is born of causes and conditions. "Dharmas born of causes and conditions, I say they are empty." Empty, not a single dharma obtainable—where is there arising? Without arising, where is there ceasing? Everything is nothing; what are you bearing? Say it again: Patience is not endurance. Patience means one has recognized it, the mind is truly empty, truly submissive, without dispute—this is the practice of Patience! Fourth, Diligence. To save sentient beings, one must accomplish the Way; without accomplishing the Way, how can one save sentient beings? To accomplish the Way, one must be diligent. Diligence without slackening is for the sake of saving sentient beings, not for oneself. Fifth, Dhyāna Meditation. Practicing Dhyāna meditation at all times; the mind does not waver against objects and does not flow with false thoughts. Sixth, Great Wisdom. Only with Great Wisdom can one use skillful means to save sentient beings according to different opportunities and conditions. All these altruistic good deeds are Bodhisattva practices; otherwise, one is not a Bodhisattva. Ganges Mahāmudrā is the Great Dharma of the Esoteric School; it does not speak of those lesser dharmas, so it speaks directly to the main point at once.
"If one can further put down all affair-conditions in a quiescent place and be single-mindedly diligent, one will be born in the originally pure Mind-essence, and will certainly attain Right Liberation and ascend to Marvelous Awakening."
A person who works hard and recognizes the self-nature can adapt even in a noisy environment and be fully self-sufficient; they do not need to practice any specific method, but simply turn amidst dusts and objects, polishing their own habit energies—that is enough.
However, some people cannot adapt and have relatively poor roots; what should be done? There is a way: one can "further put down all affair-conditions in a quiescent place." Finding a pure place, such as a pure mountain forest or a relatively pure home environment, is very good. But having a good place, one must put down all affair-conditions. If you have a pure place but the body is in a pure place while the mind is not pure, it is also futile! Practicing to accomplish the Way depends on the mind; if your mind is in a mess and thinking wildly, it is equivalent to being in a busy market, so it will not work! To accomplish the Way, one must put down all affair-conditions; all matters must be put down when sitting on the seat to work hard, only then can practice get on the road. Therefore, I often advise everyone that when sitting on the seat, one must be like one has died, caring about nothing, and must not think blindly anymore. Never think about how to do this matter, how to arrange that matter, how to discipline sons and daughters, etc.; if one always thinks about these things when sitting on the seat, that is terrible! We must not care about anything; the worst is sitting on the seat and still worrying about children: "Alas! Amao, Agou, it's time, if you don't get up you'll be late, get up quickly, get up." Alas! With the mind divided like this and mental power scattered, how can one sit well? I have seen many such things; they are not fabricated out of thin air but are actually heard and seen! Alas—! Can one sit well in meditation like this? Therefore, when we sit on the seat, we cannot care about any matter; just treat yourself as if you have died, unable to care about so much. I emphasize again: Put down all affair-conditions when sitting on the seat, remain motionless as if you were dead; only by doing this can you receive the benefits and attain Right Samādhi. Otherwise, how can you attain Samādhi? You cannot be stabilized! Therefore, practicing the Dharma requires putting down all affair-conditions. If you cannot put them down, even if there is a quiet place to go, you should not go; going is useless. If your mind is messy, staying in a quiet place is just as lively as being on Nanjing Road. Therefore, the key to practicing the Dharma lies in truly being able to put things down; only by putting things down can one be single-mindedly diligent.
If one can truly put things down and practice with a single mind and intent, no matter what Dharma one practices, one can see results instantly ("set up a pole and see the shadow") and correspond with one's own mind. I often hear people say: "Alas! So-and-so is very fast! He didn't sit much, yet he witnessed the Original Face! How come I have sat for so long and still don't have this state?" Haha! His mind could put things down and became pure, so he could witness it quickly; your mind cannot put things down, is in a mess, and cannot be pure, so how can there be a state of personal realization? Of course there isn't. Therefore, the time of practice does not lie in length, but in whether your mind is pure or not, whether the mind has died or not. To speak honestly: If your mind has truly died, not long after sitting down, you will peacefully enter Samādhi; naturally, there will be the Chan states of light peace and serene joy, and naturally, light will shine forth greatly. If your mind is not pure, from where do you want the realized state to come? Of course there is none. Thus, regarding practicing the Dharma, do not discuss whether the time is long or short, but look at whether your mind is pure or not, whether the mind has died or not; this is where the key lies.
If one can truly put down the myriad conditions and be single-mindedly diligent, "one will be born in the originally pure Mind-essence, and will certainly attain Right Liberation and ascend to Marvelous Awakening." "Born in this life" refers to this very life. The Esoteric School speaks of becoming a Buddha in this very life, which means becoming a Buddha in this lifetime. Some people also turn it into the "body" of the physical body, meaning this body is to become a Buddha; there is such a saying in the Esoteric School. Last time we discussed the Great Perfection (Dzogchen) and Great Round Victorious Wisdom; these dharmas speak of the body being able to achieve accomplishment. This Mahāmudrā is the precursor to the Great Perfection. The Great Perfection is divided into two parts: one is Trekchö, and one is Tögal; one is Cutting Through, and one is Crossing Over (Leap-over). Cutting Through means deciding strictly according to the opportunity; instantly cutting off all afflictions, false thoughts, and attachments, the Fundamental Nature appears brightly and clearly. Crossing Over means instantly transcending the Three Realms and becoming a Buddha. This Mahāmudrā is the Dharma of Trekchö; it points directly to the fact that you do not need to use any method to practice, but instantly cut off false thoughts and see the Nature. Later it also speaks of the correspondence of the Three Emptinesses; we will discuss that later, not for now. Therefore, Mahāmudrā is a very profound and deep Esoteric Dharma that directly instructs you to accomplish the Way. If we can put things down in this life, we will definitely be able to attain true Great Liberation upon the originally pure Nature-essence. The originally pure Nature-essence refers to our inherent Marvelous Nature, which is originally pure and without pollution. What is the reason for the pollution now? It is the reason of grasping at appearances and pursuing objects, being confused by external objects and not knowing the Original exists. In the past, the ancients had thick roots and light attachments; with a single pointer from the master, they understood. They could instantly undertake it, no longer be confused, put down objects, and thereby protect and maintain the self-nature, removing false habits, and accomplishing the Way very quickly. What about people nowadays? Their roots are dull and obstructions are heavy; even if you shout until your throat breaks, they cannot recognize it and still grasp at objects, so they have to walk many wrongful roads.
My master, Mr. Wang Xianglu, once said: "People practicing the Chan School investigate this sentence 'Who is reciting the Buddha?' for thirty years without getting anywhere before they open up the Original and personally see the Buddha-nature. We who practice Esoteric Dharma can open up and see the Nature in three years." In terms of time, it has already reduced the time by ten times compared to the Chan School, which is already very rapid. But in terms of the Fundamental Nature, there is no need to investigate Chan either. Whether three years or thirty years, both are walking a wrongful road! Because everyone is originally a Buddha; there is no need to investigate Chan here, nor is there a need to recite any "ong bala..." Meditating and working hard here—is this not wearing a cangue and lock, looking for trouble where there is none, and trapping oneself in vain? You put everything down and restore the self-nature Original True Buddha; if you want to sleep, you sleep; if you want to sit, you sit—how good is lively innocence! Just as Layman Pang's daughter Lingzhao said: "Neither difficult nor easy, When hungry, I eat; when tired, I sleep." The Fundamental Nature is just this free and peaceful; why suffer by digging out flesh to patch a sore, seeking trouble for oneself! However, we must know that what Lingzhao spoke of is penetrating the final prison barrier; it cannot be done without first penetrating the first two barriers spoken of by Layman Pang and Pang's wife. Because although we possess the Tathāgata Buddha-nature, our habit energies from many lives are deep and thick; without undergoing a period of arduous tempering, the habit energies cannot be removed, and real benefits cannot be obtained. Therefore, one still needs to investigate Chan, sit in meditation, and walk a stretch of wrongful road to penetrate the first two barriers. Layman Pang said: "Difficult, difficult, difficult, Spreading ten loads of sesame oil on a tree." Breaking the first barrier is the most difficult; when we first work hard, false thoughts fly in confusion and cannot settle down, making it difficult to see the Fundamental Nature, just as difficult as spreading sesame oil on a tree. Pang's wife said: "Easy, easy, easy, The intention of the West is on the tips of a hundred grasses." This speaks of breaking the heavy barrier; that is, once we have recognized the Original Face through working hard, then it is easy, easy, very easy—the Original Face is entirely on the tips of a hundred grasses! The tips of a hundred grasses refers to the tips of all events and things; is there anything on the tips? On the tips of a hundred grasses, everything is nonexistent! Isn't this all empty and pure? There are many such kōans!
In ancient times, Chan Master Chuanzi (Boatman), along with Yunyan and Daowu, studied together under Chan Master Yaoshan and verified their enlightenment. When he left Yaoshan, he said to his two senior brothers Daowu and Yunyan: "You two should each occupy a region in the future to establish the doctrine of Yaoshan. My nature is sparse and wild; I only like mountains and water and enjoying myself in ease. I cannot bear the great responsibility of teaching sentient beings. Later, if you know my dwelling place and encounter a spiritually sharp host of a seat (monk), point one my way; I will transmit what I have gained in my life to him to repay the master's grace." So he went to the bank of Huating in Xiuzhou, floated a small boat, ferried passing travelers to pass his days according to conditions, waiting for the visit of one with the capacity; thus people called him "Monk Chuanzi" (Boatman). Once, Daowu went to Jingkou and encountered Jiashan ascending the hall to preach the Dharma. A monk asked: "What is the Dharmakāya?" Jiashan said: "The Dharmakāya is signless." Asked again: "What is the Dharma eye?" Jiashan said: "The Dharma eye has no blemish." Hearing this, Daowu could not help but chuckle. Jiashan then descended from the seat and bowed to ask for instruction. Look at how serious the ancients were; if it were nowadays, the stick would be waiting, and you would definitely be beaten out. He humbly asked Daowu: "Great Master, my answer just now must have had some fault to make you chuckle. Where did I speak wrong? Please be compassionate and reveal it." Daowu said: "I will not say, but you can go to Huating to find Monk Chuanzi." Jiashan asked: "How is this person?" Daowu said: "This person has not a fragment of tile above, nor a point of an awl below. If you go, it is best to change your clothes." Jiashan then dismissed the assembly, changed his attire, and went to Huating to visit Chuanzi. As soon as Chuanzi saw him, he asked: "What temple does the Seat-host dwell in?" Jiashan replied: "If I dwell, it is not like; if it is like, I do not dwell!" Chuanzi asked: "If not like, what is it like?" Jiashan said: "Before the eyes, there is no resemblance." Chuanzi asked: "Where did you learn it from?" Jiashan said: "It is not where ears and eyes reach." Chuanzi said: "One sentence that fits the situation, A donkey-tethering stake for ten thousand kalpas." Then he asked again: "The hanging line is a thousand feet long, the intent is deep in the pool. Three inches away from the hook, why do you not speak?" Just as Jiashan was about to open his mouth, Pa! He was knocked into the water by Chuanzi with a pole. Just as Jiashan climbed onto the boat, Chuanzi said again: "Speak! Speak!" Just as Jiashan was about to open his mouth, Pa! He was beaten down into the water again. At this moment, Jiashan was suddenly greatly enlightened, so he nodded three times. Chuanzi said: "Good, good, good, come up!" Why? At this time, there was nothing in Jiashan's mind; everything was empty and pure. Empty and pure is empty and pure, but it is not insentient emptiness; rather, it is spiritually bright and unclouded, clearly distinct, so he could only nod his head. Therefore, Pang's wife said: "The intention of the West is on the tips of a hundred grasses"—it is very easy; you just see it apart from appearances! If you do not attach to appearances, it is very easy! So we say realizing the Nature and enlightening to the Way is not difficult, not difficult! Do not grasp at appearances, do not grasp at great supernatural powers!
However, I often hear people say: "If this is enlightening to the Way, why don't I emit great supernatural powers? One who enlightens to the Way should have supernatural powers; one without supernatural powers is not it." Alas! In practicing the Dharma, we must know the sequence of priority. First, one must recognize the Fundamental Nature, affirm it, and protect it; protect it until it is dense and seamless, the skin sheds off completely, not dwelling on a single point, unwavering no matter what circumstances comes, and naturally, light will shine forth greatly. That light is not just like the brightness of one or two suns, but like the brightness of a hundred thousand suns; at that time, of course, the Heavenly Eye, Heavenly Ear, His-Mind, Past-Lives, and Spiritual Foot cognitions will all be open. Actually, the Great Light is inherent in everyone, just as the Amitābha Sūtra says: "That Buddha's light is measureless, illuminating the lands of the ten directions without obstruction." The two words "That Buddha" have a very broad scope; do not narrow them down, thinking that "That Buddha" is only Amitābha Buddha. Amitābha Buddha's light is measureless and illuminates the lands of the ten directions; the scope of "That Buddha" is not so small. "That Buddha" is the entire great assembly. "That Buddha" is that Buddha—not our body; the body is not the Buddha, do not make a mistake! Having a Buddha inside the body is like having a person living inside a house. That Buddha is "That Buddha," which is the great assembly. The Fundamental Nature Light of all sentient beings is incomparable and measureless, brightly illuminating the lands of the ten directions without obstruction. Don't believe it? Try working hard yourselves!
You are now listening to the lecture on Ganges Mahāmudrā; you must recognize that the spiritual knowing at the place where this thought is cut off is the Buddha-nature. Only this is true; all other appearances are false, they are all reflections of the True Nature. Put everything down, recite the Buddha, hold mantras, and work hard with a dead heart [determined mind]; when the mind is truly empty, it will emit great light, and one can attain true liberation in this life and ascend to the two awakenings of Equal Awakening and Marvelous Awakening. The Esoteric School speaks of becoming a Buddha in this life and ascending to the positions of Equal Awakening and Marvelous Awakening. To reach the positions of Equal and Marvelous Awakening depends on how we work hard. If we apply our kung fu deeply and densely, we can achieve it in this life. If we apply our kung fu without depth or density, lazily and loosely, pushing today to tomorrow and tomorrow to the day after, pushing on like this, we will not accomplish the Way even when Maitreya Buddha descends to be born. Even if we borrow the power of Amitābha Buddha, Avalokiteśvara Bodhisattva, and Mahāsthāmaprāpta Bodhisattva to be reborn in the Western World of Ultimate Bliss, we still must work hard! If you want to be reborn in the Western World of Ultimate Bliss but your heart is always attached to the wife, wealth, children, and status of the Sahā World, the ancients called this "holding the stake while rocking the oar"—action is impossible; how then can you interact with Amitābha through resonance, become of one piece, and be reborn in the Western Pure Land? Therefore, first you must put everything down; how can it work if you don't put it down? Imperial Preceptor Yulin once said: "People who want to be born in the Western World of Ultimate Bliss but cannot put things down cannot be born there." If you are attached to the Sahā World and cannot put it down, you should not recite the Amitābha Sūtra; it is better to recite the Medicine Buddha Sūtra and make offerings to Medicine Buddha! Medicine Buddha made great vows to bless people with everything going smoothly and to satisfy people's selfish desires. In this world, those who hope for treasures are given treasures; those who hope for children are given children; those who hope for high office are given high office—satisfying all of people's desires. When your private wishes are satisfied, you will spontaneously give rise to the Bodhi mind: "Oh, all that I have gained is the blessing of the Buddha; the Buddha Dharma is truly inconceivable." When deeply thanking the Buddha, one will aspire to learn Buddhism and practice Dharma to accomplish the Way. Therefore, the benefits of reciting Medicine Buddha and making offerings to Medicine Buddha are great!
If you truly want to be born in the Western World of Ultimate Bliss, you must put everything down; to practice while attached to this Sahā World is to run in the opposite direction, having no merit. However, merely talking about putting down with the mouth while the mind cannot put down, and being unwilling to practice diligently, being lazy and loose yet wanting to be born in the Western World of Ultimate Bliss, is like wanting to row a boat to the opposite shore but refusing to use strength to rock the oar—it is completely useless. Therefore, no matter what Dharma we practice, we still have to work hard; without working hard, relying solely on the Buddha's power to receive and guide is not enough. Actually, to be reborn in the West, it is not only reciting the Buddha that leads to rebirth; investigating Chan, holding mantras, and chanting sūtras with the vow to be reborn can also get one there. Because Buddhas and Bodhisattvas are not narrow-minded like the worldly people of the Sahā World—thinking that if you didn't recite the Buddha, he won't receive you; rather, they initiate Unconditional Great Compassion, receiving everyone and saving every life. Regardless of what sentient being it is, at the end of their life, Buddhas and Bodhisattvas treat them all equally, emitting light to shine universally and receiving them to be born in the West. It is just that sentient beings have heavy obstructions and cannot connect; some even flee in fear because the Buddha's light is strong, scurrying into evil paths—is this not lamentable and pitiable! If one does not exert effort oneself, relying solely on the Buddha's power to receive and guide cannot lead to rebirth, because the Buddha cannot pull us to the West. If he could, the Buddha would have pulled us all away long ago; why would we still be here in this World of Five Turbidities suffering in samsāra now! The Buddha has Three Inabilities: he cannot turn karma for others, he cannot become a Buddha for others, and he cannot save sentient beings without affinity. You want to be born in the West and want to accomplish the Way, yet you do not want to work hard; that truly leaves one speechless. So the ancient virtues said: "Grabbing his arm to pull him, he cannot go; it is necessary for oneself to be willing for there to be correspondence." Everyone, you must be willing to work hard yourselves!
"But what is especially important is to make the body abide like Mount Sumeru, to make the mind quiescent and clear, not dragged by external objects, able to practice everywhere" (meaning to penetrate through upon all events and things).
This emphasizes that among the three of View, Meditation, and Action, the most important is to make the body abide like Mount Sumeru, unmoving. If you can sit still, the mind will settle; if the mind is not settled, you cannot sit still. If the mind is not settled, jumping around like a monkey, you definitely cannot sit still. If your mind is truly settled, the body abides like Mount Sumeru, unmoving; this is the most important move in sitting meditation. So we often ask: When sitting in meditation, can you not move? Still can't! Then you must pay attention; you must train slowly and not be impatient; as long as you sit with perseverance, slowly you will not move. Therefore, we emphasize again and again: the mudrā must not be scattered! Only when the legs are truly so numb that you cannot endure it do you move slightly, but you cannot move chaotically; this is for the initial sitting. Gradually, the legs should also not move; once seated, one does not move a bit—only by not moving is it easy to enter Samādhi. If one moves back and forth on the seat, how can one enter Samādhi? Therefore, those people holding prayer beads in their hands reciting the Buddha, no matter how they recite, they will not attain Samādhi. He recites "Amitābha Buddha" with his mouth while his hand pinches the beads; moving back and forth like this, no matter how much you recite, you cannot settle in. Adding to that, reciting the Buddha while discussing others' rights and wrongs—that makes it even more impossible to attain the Samādhi of Buddha Recitation! Can reciting the Buddha like this also lead to birth in the Western World of Ultimate Bliss? That would be too convenient! Therefore, Great Master Lianchi sighed saying: "Those who recite the Buddha are many, those born in the West are few; why? Because the mind of reciting the Buddha is not pained and earnest; although the mouth recites the Buddha, the mind thinks wildly; due to this, one does not attain rebirth." Patriarch Hanshan also said: "Reciting Amitābha with the mouth while the mind is scattered, even if the throat is shouted broken, it is in vain."
"Make the mind quiescent and clear, not dragged by external objects, able to practice everywhere." The body abides like Mount Sumeru, unmoving; make the mind quiescent and clear like a cup of clear water without a speck of mud or sand; in this way, one is not dragged or disturbed by external objects. When the mind is truly quiescent and clear, all external phenomena cannot shake you, and you can work hard practicing at any time and place. One who has truly attained Great Samādhi, whose mind is truly quiescent and clear, can practice on Nanjing Road; despite the heavy traffic, the mind does not shake a bit. But beginners cannot do this, so they must find a pure place to work hard. So it was said above to find a relatively pure place and put down the myriad conditions to work hard; when done to the later stages, one can then practice at any time and place. This skill of being able to practice everywhere requires time; it is not asking everyone to do it immediately. Now, everyone is asked to be in a quiescent place and to be able to put the mind down immediately. If the mind cannot be put down in a quiescent place, what to do in a noisy place?
Regardless of what Dharma you practice—Chan School, Esoteric School, or Pure Land School—the mind must be put down. Without doing this, how can one accomplish the Way? Never be like some people practicing the Pure Land Dharma Door nowadays; they say, "I don't need this, I am borrowing Amitābha Buddha's other-power to receive and guide anyway, I don't need self-power; we just need 'Amitābha Buddha, Amitābha Buddha,' recite it for ten breaths, and Amitābha Buddha will pull me up to the Western World of Ultimate Bliss." Alas! This is mistaking the Ten-Recitation Method. The Ten-Recitation Method uses breath to gather the mind; inhale one breath and recite "Amitābha Buddha, Amitābha Buddha...", inhale another breath without the mind moving and recite "Amitābha Buddha, Amitābha Buddha..."; recite ten times like this to train, gathering the mind to be unmoving, removing emotion and love to be reborn in the Western Pure Land. They do not know that the Ten-Recitation Method is established specifically for people busy with worldly affairs who have no time (kung fu) to sit in meditation, to use breath to gather the mind. After gathering the mind to be unmoving, one must maintain this state, shine upon it, and train amidst affairs so that one does not move no matter what happens, and not just forget it as soon as one walks out the door. Therefore, one must work hard; without working hard, the Pure Land is hard to be born in! It is not that one can be born in the West by being sloppy, lazy, and loose!
"Or if one cannot be like this, but single-mindedly tends towards these three doors, even if one should not generate the clinging hindrances of the karmas of greed, anger, and ignorance, one can also turn from suffering to joy in future lives."
If a practitioner's roots are poor and they cannot achieve single-mindedly abiding in the three doors of View, Meditation, and Action to work hard, they should also not give rise to greed, anger, and ignorance, creating various evil karmas. Greed, anger, and ignorance are the Three Poisons; the evil karmas we create all come from greed, anger, and ignorance. If there is no greed, you are content and always happy, and will not do bad things. If you are not content and are insatiably greedy, wanting more when you have much, wanting better when you have good, your mind will never be pure, and it is impossible not to create evil karma. Because you are always insatiably greedy, single-mindedly wanting to take others' things as your own. To achieve the goal, you will stop at nothing, plotting for wealth and harming lives. Anger is the mind of hatred; when people or events do not accord with one's wishes or intent, one hates others, and affliction comes. And this greed and anger both originate from ignorance. Because there is no wisdom, not recognizing the Essence of True Nature, only recognizing the reflections of false appearance, it is called ignorance. Due to ignorance, one does not know that everything in the world is false, does not know that all events and things are empty and unobtainable, are all born of causes and conditions, and are without a self-body. Therefore, he has greed and has anger; thus ignorance is the root. Without wisdom, there is ignorance; ignorance is having no wisdom and no light, being dark and obscure.
The Three Poisons of greed, anger, and ignorance are the worst things; they are the toxins and evil karma in our minds. The three evil karmas of the body are killing, stealing, and sexual misconduct. The evil karmas of the mouth are double-tongued speech, abusive speech, flowery speech, and lying. Among the Ten Evil Karmas, greed, anger, and ignorance are the worst; they are the roots of our suffering. Once these greed, anger, and ignorance are knocked down, it will be fine; the latter seven will not be important and will naturally be corrected. Therefore, if we cannot achieve single-mindedness in the three doors of View, Meditation, and Action as mentioned before, we should also not give rise to thoughts of greed, anger, and ignorance.
Greed, anger, and ignorance are great toxins and are great obstructions to becoming a Buddha. If we want to end birth and death and become Buddhas to save sentient beings, we absolutely must remove them. If these three evil things are not removed, you are finished and cannot become a Buddha. If we can remove the Three Poisons—neither greedy nor angry nor ignorant—even if we cannot achieve single-mindedness in View, Meditation, and Action to accomplish the Great Way, we can still turn from suffering to joy in future lives and will not go to bad places. That is to say, in the future, we can be born in the Three Good Realms and will not fall into the Three Evil Realms. Those practicing the Chan School must make a great vow to maintain the human body, definitely to become a Buddha to save sentient beings, and definitely to achieve accomplishment. With this vow made great, protecting oneself, never losing the human body, being a human life after life, and with deep and thick roots, one can continue the practice immediately upon reincarnation, realizing a thousand things upon hearing one; practicing the Chan School has such benefits. This Mahāmudrā is also the same as the Chan School; that is, if our hearts tend towards the three doors, but we do not perform well in the three doors of View, Meditation, and Action, yet we do not give rise to greed, anger, and ignorance or create various evil karmas, then we can also turn suffering into joy in the next life and will not go to the lower three paths.
"These three essentials (View, Meditation, Action) are the life-root for cutting off delusions and falsity, and the Dharma door pointing directly to the reality of one's own mind."
The three elements of View, Meditation, and Action are the life-root for cutting off delusions and falsity. We ordinary beings have delusions such as view delusions, thought delusions, and dust-and-sand delusions. View delusions are being confused by external appearances due to lacking Right Knowledge and Right View. Nowadays, many people learning Buddhism are very confused in their Views; they do not recognize what the Buddha-nature is and cannot stand firm on their heels. For example, a person who has already aspired to learn the Buddha Dharma hears that a "Qigong" practitioner of a non-Buddhist path has great supernatural capabilities, and he thinks: "Alas, I better go practice Qigong!" He no longer practices Buddhism and goes to learn non-Buddhist paths. I will tell you a real example: there was a young monk on a certain mountain acting as a deacon in the Buddhist academy established on the mountain. He heard that a certain Qigong master had supernatural powers, so he stopped practicing Buddhism and switched to learning Qigong, seeking to obtain special functions, and left with the non-Buddhists; this is being confused by supernatural powers. The so-called "confused" is caused by our mind to learn Buddhism not being pained and earnest, and our View, Meditation, and Action not being correct. The View is the most important matter in practicing Dharma and learning the Way; if the View is not correct, the practice will inevitably be confused and take a crooked road.
Confusion of View is the great enemy of practice, so learning Buddhism requires the View to be correct first, breaking view delusions, and then breaking thought delusions. What are thought delusions? They are giving rise to mind against objects and generating various sticky thoughts. The reason we have various confusions is caused by incorrect Views. When the View is correct, view delusions are cut off; only then can thought delusions be cut off, can one stand firm on one's heels, and not follow non-Buddhist paths. No matter how great your non-Buddhist supernatural powers are, if you do not attain the Leakless Comprehension and do not recognize the Buddha-nature, you decidedly cannot end birth and death. Ours is the Dharma Door of the Mind-ground; recognizing what is called Buddha-nature enables ending birth and death. Like when Patriarch Lü Chunyang met Patriarch Huanglong; at that time, Lü Chunyang had already achieved the Yang Spirit, but Huanglong said: "You corpse-guarding ghost." Lü Chunyang said: "Haha, I have the elixir of immortality in my bag." This elixir in the bag has two interpretations: one is the external medicine, which is the refined golden elixir pill in the pocket, an external elixir; one is the stinking skin bag, the body, refining the golden elixir successfully within the body. Successful refining of the golden elixir is the drug of immortality, not guarding this bodily shell. Patriarch Huanglong said: "Hey! 'Even after eighty thousand kalpas, it ultimately falls into empty destruction.'" Even if you can live for eighty thousand great kalpas, in the end, you will still fall into emptiness. Because you do not recognize what the Buddha-nature is, what use is having supernatural powers? You grasp at appearances, thinking this Yang Spirit is real; actually, this Yang Spirit is also false, also a dream, illusion, bubble, and reflection, merely a phantom body displayed by the marvelous function of our True Mind. For example, the Western World of Ultimate Bliss and the body manifested by Amitābha Buddha are all Amitābha Buddha's mind-made body. The so-called mind-made body is not only the body; all realms and things are mind-made bodies. Therefore, mountains, rivers, and the great earth are also our mind-made bodies; it is just that we do not recognize them and cut them off, only recognizing this body as "me" and mountains, rivers, and the great earth as not "me." Mountains, rivers, and the great earth are composed of earth, water, fire, and wind; our bodies are also composed of earth, water, fire, and wind. Yet our Buddha-nature can be large or small: "So large it has no exterior, so small it has no interior," "released it fills the six directions, gathered it retreats into the hidden." It is just that ignorance has shrunk it, confining it inside your body cavity, not recognizing that mountains, rivers, and the great earth are also our mind-made bodies.
However, this mind-made body is also false; Amitābha Buddha also has to abdicate, and the World of Ultimate Bliss has to change. At the time when Amitābha Buddha abdicates, Avalokiteśvara Bodhisattva will come to succeed the position. Avalokiteśvara Bodhisattva's world is not called the World of Ultimate Bliss; it is another world, even more beautiful and solemn than Amitābha Buddha's current world. Why? Because Avalokiteśvara Bodhisattva reversed the boat of compassion; he is an ancient Buddha come again, becoming a Buddha again. This is performing a trick for you to see; do not take it as real; once taken as real, all is wrong. One real, all real; one false, all false. You say this Sahā World is false, then the Western World of Ultimate Bliss is also false; you say the World of Ultimate Bliss is true, the Sahā World is also true. Actually, it is neither true nor false, both true and false, precisely true and precisely false. Distinguishing true and distinguishing false is your discriminating mind, your false mind; actually, there is no discrimination. Therefore, after understanding this principle, your mind will not abide in appearances. If you do not understand this principle, you will always abide in appearances, always discriminating there: "The Western World is beautiful, it is true; the Sahā World is ugly, it is false." Actually, this is all the fault of not having Right View and being confused by objects!
We ordinary beings are all confused by objects. Therefore, on the eighth day of the twelfth lunar month, when Śākyamuni Buddha saw the bright star at night and realized the Way, he said: All sentient beings possess the wisdom and virtuous characteristics of the Tathāgata; why do they not know it themselves? Because they are covered by false thoughts, inversion, and attachment, they do not know and are confused. So if we want to accomplish the Way, we must cut off the root of confusion. To cut off the life-root of confusion, first the View must be correct; this is the first priority. After the View is correct, use kung fu to practice Right Samādhi, training at all times, with the body like Mount Sumeru moving not, and the mind quiescent like sunken water not drumming, entering deeply into Dhyāna meditation, opening up wisdom, and realizing and seeing the Fundamental Nature. After recognizing the Fundamental Nature, one must be diligent in observation, densely protecting and maintaining it, externally not being dragged by objects, internally not turning with thoughts, not grasping at appearances or abiding in circumstances, tempering the mind through circumstances, and exhausting habit energies. The True Mind will then emit great light, illuminating the ten directions; all false minds, false thoughts, and false notions will transform into the marvelous function of the Buddha-nature. Every place and every time is the manifestation of our Buddha-nature, the operation of our Buddha-nature. At all times and in all places, all actions are for the masses, not for oneself; this is the Marvelous Action of prajñā.
Therefore, it is said that the three elements of View, Meditation, and Action are the three secrets of Mahāmudrā, and also the essential method of practice for all Dharma gates; they are the life-root for cutting off delusions and falsity, and the Dharma door pointing directly to the reality of one's own mind. The method of practice of Ganges Mahāmudrā is the Direct Pointing Method within the Round and Sudden; it directly instructs us to instantly see the Marvelous Bright Essence (Marvelous Bright True Mind) of non-practice, non-arrangement, and non-scattering, which is the fundamental actual Dharma door for accomplishing the Great Way. In our practice of the Mind-Center Dharma, we still have to form mudrās and single-mindedly hold mantras; investigating Chan still requires raising a great sensation of doubt; reciting the Buddha also requires gathering all six senses and having pure thoughts succeed one another to accomplish the Way. Speaking in this way, we all have to undergo a process of practice and realization to accomplish the Way, not as high and marvelous as Mahāmudrā. One must know that although the fundamental explanation of Mahāmudrā is that there is nothing to practice—instructing you to recognize your own Marvelous Bright True Mind is enough—because the Buddha-nature is unborn and undying, neither coming nor going, neither moving nor shaking, neither defiled nor pure, neither increasing nor decreasing, what do you practice? The Buddha-nature has no scattering; what do you arrange? So it is non-practice, non-arrangement, non-scattering. Therefore, working hard is all walking a wrongful road!
However, without working hard, can you recognize that the spiritual knowing which is apart from thought is the person's Fundamental Nature and accomplish the Way? You must know that Mahāmudrā is the final finishing method of the White Sect (Kagyu); in the beginning, one must also undergo a period of arduous training before one can enter the functional state of Mahāmudrā. Therefore, if we want to open up the Original and realize and see the Fundamental Nature to accomplish the Great Way, we still must single-mindedly recite the Buddha, greatly raise the sensation of doubt, and densely hold mantras to do kung fu; we cannot slacken in the slightest!
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English Translation:
The Ganges Mahamudra (Lecture Four)
By Master Yuan Yin
Lecture Four
Although we are lecturing on the Esoteric Great Seal (Mahamudra), we do not distinguish between sects; Chan, Pure Land, and Esoteric are discussed together. In fact, the Great Seal and the Chan Sect breathe through the same nostril; they point directly at the Mind-nature, telling people to become Buddhas in the present moment, a method of sudden perfection that prevents everyone from walking a winding, wrongful path. However, after lecturing a few times, everyone still does not fully understand "Form" and "Emptiness." Last time, someone asked me, "Is this 'Emptiness' an emptiness apart from Form? For example, right now there is a house, and so many men, women, old, and young are gathered together; is it only 'Emptiness' if we leave the house and leave the men, women, old, and young so that there are no appearances?" No, it is not. He does not understand the meaning of Form and Emptiness! Therefore, it is necessary for us to understand the principle of Form and Emptiness and comprehend the objective of the Great Seal, so that practice will proceed more smoothly; otherwise, one will inevitably walk a wrongful path.
So, ultimately, what is Form, and what is Emptiness?
I once cited the public case [koan] of Chan Master Qin Batuo questioning Dharma Master [Dao]sheng; today, I might as well bring it up and explain it again. At that time, Dharma Master Sheng’s fame shook the whole country, enjoying the great reputation of "When Sheng speaks the Dharma, stubborn stones nod their heads." Qin Batuo came to see Sheng and asked him, "Great Master, you are such an advanced age to still be lecturing on sutras; what sutra are you lecturing on?" Sheng said, "I am lecturing on the Prajñā Sūtra." We know that the Great Prajñā Sūtra has six hundred scrolls and is exclusively dedicated to discussing Form and Emptiness; its condensed version is the Diamond Sūtra, and the condensed version of the Diamond Sūtra is the Heart Sūtra. The Heart Sūtra states, "Form does not differ from Emptiness, Emptiness does not differ from Form; Form is Emptiness, Emptiness is Form," which is precisely discussing the meaning of Form and Emptiness.
Chan Master Qin Batuo asked, "Oh! Then may I ask, what is called Form?" (What is Form?) Sheng answered, "The aggregation of a mass of micro-particles is called Form." "Mass of micro-particles" refers to "all the dust motes in the three-thousand great chiliocosms" that the Buddha spoke of when questioning Subhuti in the Diamond Sūtra; this great world is entirely formed by the gathering of dust motes. The houses and such that we see now are also the gathering of micro-particles. Why? Bricks, tiles, timber, steel bars, and cement are all micro-particles. Aren't bricks and tiles just mud? One uses mud to make a mold, puts it in a kiln, and fires it to create them. And wood? It is a large tree. Where did the large tree come from? The large tree comes from a tree seed absorbing nutrients from the soil, exposed to sunlight, slowly growing big and gathering together. They are all combined; they are the gathering of a mass of micro-particles. It is not that "such-and-such thing" exists in itself; originally, they have no self-essence; they are all "the aggregation of a mass of micro-particles."
Chan Master Qin Batuo asked again, "Then, what is called Emptiness?" Sheng answered, "The mass of micro-particles having no self-nature is called Emptiness." That is, the dust mote itself does not exist; it is composed of other things. Nowadays, scientists say that all matter is composed of chemical elements (for example, water is composed of two elements, oxygen and hydrogen), chemical elements are composed of atoms, atoms are composed of atomic nuclei and electrons, and atomic nuclei and electrons are composed of even tinier elementary particles. Elementary particles are not "elementary" either; they are composed of even subtler things, analyzed all the way down to "wave-particle duality"—it resembles a wave, yet resembles a particle; it is neither a wave nor a particle. Actually, Buddhist sutras long ago spoke of "neighboring void dust"—micro-particles bordering on the void. Speaking of this, everyone might understand it this way: before things are composed, when there is nothing at all, that is Emptiness; meaning, "the aggregation of a mass of micro-particles is Form; the non-aggregation of a mass of micro-particles is Emptiness." Actually, the "Emptiness" discussed in Buddhism does not mean this. Sheng did not say "the non-aggregation of a mass of micro-particles is Emptiness"; he put it very well: "The mass of micro-particles having no self-nature is Emptiness." The mass of micro-particles also has no fundamental essence—no self-nature. Form is Emptiness, Emptiness is Form; it is not the Emptiness of "empty and lacking everything." The Emptiness of "empty and lacking everything" is "nihilistic emptiness." The "Emptiness" spoken of by Sheng is the Emptiness of self-nature, which is our fundamental nature. All appearances of Form are the manifestations of our fundamental nature. Our fundamental nature is the Buddha-nature, which is the root of all appearances of Form.
Why is it called "Buddha-nature" and not "Dharma-nature"? What is the distinction here?
Dharma-nature is the root of all dharmas. All things and events, including our thoughts, are called dharmas. In Buddhist sutras, the scope included by "dharma" is very broad, very broad. All things, events, and even our thoughts are produced by our numinous vivid true nature; they are all the marvelous functions manifested by our numinous vivid true nature. Our numinous vivid true nature is the root of all dharmas, so it is called "Dharma-nature."
Buddha-nature is the root of becoming a Buddha. When we eliminate delusive thoughts entirely and cut off ignorance completely, restoring our original face, the marvelous function of this numinous vivid true nature of ours becomes fully complete. The Three Bodies and Four Wisdoms are all complete; that is becoming a Buddha, not that there is another Buddha aside from this to become. Our numinous vivid true nature is the root of becoming a Buddha, so it is called "Buddha-nature." Buddha-nature and Dharma-nature both refer to the "One True Dharma Realm," which is our numinous vivid true nature. Therefore, this numinous vivid true nature is the basis of all Buddhas and the source of ten thousand dharmas.
"Form" is "Emptiness"; all Forms are manifested by our numinous vivid true mind; all appearances of Form are our numinous vivid true mind, and the numinous vivid true mind is all appearances of Form. It is not that one looks for Emptiness apart from all appearances of Form; that would be the emptiness of nothingness, which would be incorrect. Therefore, Sheng said, "The aggregation of a mass of micro-particles is Form, the mass of micro-particles having no self-nature is Emptiness," and did not say, "The non-aggregation of a mass of micro-particles is Emptiness."
At this moment, Qin Batuo asked him further, "How is it when the mass of micro-particles has not yet gathered?" Because Sheng said the aggregation of a mass of micro-particles is Form—is this Form? He did not speak to the root of it. Actually, this Form is our self-nature, because without self-nature, there is no ability to manifest Form. Sheng said, "The aggregation of a mass of micro-particles is Form." Then what about when the mass of micro-particles has not gathered? When they have not yet gathered, what is it? Sheng was at a loss—Sheng could not answer at this point. It is evident that Sheng had not been thorough regarding the meaning of Form and Emptiness. Actually, it would have been very convenient to answer this sentence; asked "How is it when the mass of micro-particles has not yet gathered?" Answer him: "At midnight, the sun is blazing red!" Midnight is the third watch of the night. In the deep night of the third watch, the sun is shining through, bright red—at midnight, the sun is blazing red. There is another way to answer; for example, in the Śūraṅgama Sūtra there is a ready-made phrase: "The nature of Form is true Emptiness." The nature-Form is the Form of our true mind; it is marvelous existence and true Emptiness; this true Emptiness is not insentient emptiness. "The nature of Form"—does nature have Form? I fear one might say it wrongly. We know that the Exoteric teachings say: this "marvelous existence true mind"—Buddha-nature—does not have the slightest appearance; it is signless. However, the Esoteric teachings state that there are subtle appearances, there is refined and subtle Form. Just as it is incorrect for us to say the "Four Heavens of Emptiness" (The Formless Realm) have absolutely no appearance of Form; refined and subtle Form still exists. Therefore, what the Esoteric and Exoteric teachings say differs slightly. But this Form is not coarse; it is refined, subtle, extremely subtle Form. "The nature of Form is true Emptiness"; why is it true Emptiness? It exhausts empty space and pervades the Dharma Realm; it is everywhere. Therefore, empty space is it, and it is empty space; they are not two different things.
Sheng did not truly understand the meaning of Form and Emptiness, but his statement, "The aggregation of a mass of micro-particles is called Form, the mass of micro-particles having no self-nature is called Emptiness," is a step further than our understanding of "Emptiness apart from the appearance of Form." He did not say empty and lacking everything; he said the mass of micro-particles has no self-nature, just as a house has no self-essence—it does not exist in itself but is successfully combined from steel bars, cement, bricks, and tiles. A sofa chair also does not exist in itself; it is successfully coordinated from springs, wooden boards, leather, etc. No thing has a fundamental essence in itself; therefore, having no self-nature is called Emptiness, not that having no appearance is called Emptiness. Some say that Emptiness should not have appearances, and if there are appearances, it is not Emptiness. That is misunderstanding the meaning; the Emptiness we speak of is "marvelous existence true Emptiness." That is to say, all appearances of Form are manifested by our self-nature; if there were not this nature (that is, if there were not this numinous vivid true mind of ours), there would not be mountains, rivers, the great earth, sun, moon, stars, men, women, old, or young. The reason they exist today is that they are manifested by this numinous vivid true mind.
Why must we discuss this principle? The purpose is to let everyone understand that this appearance of Form is originally our true mind. Do not look for the true mind apart from appearances; looking for the true mind apart from appearances, it cannot be found. The reason we say the marvelous function of Buddha-nature is boundless is because the appearances it manifests are capable of thousands of variations and have boundless marvelous functions. After recognizing this truth, one does not grasp at appearances or attach to appearances, allowing all appearances to manifest before one without obstruction; then it is easy to see the true mind and perfectly realize the fruit of Buddhahood. If one does not know where the mind is, practice will have no place to land. For instance, if you recite the Buddha's name but do not know the landing place of the Buddha's name, reciting "Amitabha Buddha, Amitabha Buddha..." is seeking a Buddha outside the mind; it is seeking a Buddha of the Pure Land of Ultimate Bliss ten trillion Buddha-lands away from the Saha World, not knowing that your mind is the Buddha, and the Buddha is your mind. The Buddha is not elsewhere; he is right at the heavy end of your heart; there is no need to seek elsewhere. Therefore, when Qin Batuo asked Sheng about the meaning of Form and Emptiness, Sheng’s way of answering was incorrect.
Chan Master Qin Batuo asked Sheng a step further, "Apart from this Prajñā Sūtra, what other sutras do you lecture on?" Sheng answered, "I also lecture on the Nirvana Sūtra." Qin asked, "May I ask what is the meaning of Nirvana?" Sheng answered, "Ni means not arising, Vana means not ceasing." Qin asked, "Is non-arising and non-ceasing Nirvana?" Sheng answered, "Yes!" Qin said, "This is the Nirvana on the fruit [result] of Buddhahood. Where is the Nirvana on the cause?" Sheng could not answer; Sheng asked, "Does Nirvana have two meanings?" Nirvana is all the same; are there two meanings? Seeing that Sheng did not comprehend the meaning, Qin Batuo picked up his ruyi (scepter) and asked Sheng, "Do you see?" Sheng answered, "I see." Qin asked, "What do you see?" Sheng answered, "I see the Chan Master holding a ruyi in his hand." Qin Batuo threw the ruyi onto the ground with a "Pa!" and asked, "Do you still see?" Sheng answered, "I see." Qin asked, "What do you see?" Sheng answered, "I see the Chan Master's ruyi fall to the ground." Qin Batuo laughed, "Haha! Observing your view, you have not left the common stream; how did you get a name that resounds through the universe?" Meaning, your view has not gone beyond the common stream; like an ordinary person, you attach to appearances and turn along with the object in my hand. (At this time, Master Yuan Yin picked up a book and asked: What is this thing? The assembly answered: A book, a Buddhist sutra. The Master laughed: Oh! You attached to it! Haha!) Hmph, throwing this thing on the ground, and you still turn along with the state. You do not know that Form is Emptiness, and Emptiness is Form. Why is your fame so great? This is truly unjust and undeserved! He turned his head and walked away.
Sheng had many disciples, and they were confused: "Aiyah, what is the reason for this? Could it be that my master spoke wrongly?" So they chased after him and asked Qin Batuo, "Dharma Master, Dharma Master, how do you explain this Form and Emptiness?" Qin Batuo answered, "What your master said cannot be called wrong, only that he does not know the meaning of Form and Emptiness within the cause; he only knows the meaning of Form and Emptiness on the fruit." The disciples asked, "What is Form and Emptiness within the cause?" Chan Master Qin Batuo said: Because one particle is empty, the mass of particles is empty; Because the mass of particles is empty, one particle is empty. Within the emptiness of one particle, there is no mass of particles; Within the emptiness of a mass of particles, there is not one particle. "One particle is empty"—a single dust mote is fundamentally empty and has no self-essence; that is, no self-nature. If one dust mote is empty, other dust motes are naturally also empty. Inferring in this order, the mass of particles is all empty. "Because the mass of particles is empty, one particle is empty"—since the mass of particles is all empty, meaning all dust motes are empty, then a single dust mote is also empty. "Because one particle is empty, there is no mass of particles"—if even a single dust mote is empty, what mass of particles remains? "Because the mass of particles is empty, there is not one particle"—since the mass of particles is all empty, can one still find a single dust mote? His statement "Mass of particles empty, one particle empty; one particle empty, mass of particles empty" means that all things are totally unobtainable.
All appearances of Form are the marvelous function of our true mind; therefore, to understand this meaning of Form and Emptiness, if we can truly understand it, we see the Nature right in the phenomena/environment; we do not need to leave the phenomena/environment to see the Nature. Like pointing at a tree and asking: What is this? If you say it is a tree, you have attached to it; if you say it is not a tree, you have gone against it and separated from the object. What exactly is this? To put it another way: "It is hard to deceive the monk." With one sentence adhering to neither of the two sides, revealing this numinous knowing that cannot be deceived, one unloads it. The Chan Sect uses the method of unloading; one is not bound by that object of Form. He asks you just to see if you attach to existence or attach to emptiness. If you attach to neither side, one sentence unloads it. But you also cannot say "I am not emptiness, nor am I existence"; that is still speaking doctrine, and it still will not do. You must say a marvelous phrase that literally adheres to neither emptiness nor existence yet implicitly contains emptiness and existence; only then does it accord with the Tao's marvel. To realize this kind of state, one must contemplate at all times and moments, understanding that all appearances are manifested by self-nature; do not attach to appearances, nor separate from appearances. This is what is called in the Sect "neither identical nor separate"; understanding this, only then can marvelous function be perfect and interfused. Worldly dharmas also do not depart from Affairs [Phenomena] and Principle. So-called "Affairs are accomplished due to Principle"—relying on the principle of emptiness to successfully perform affairs; "Principle is revealed due to Affairs"—when the affair is successfully done, only then is the principle revealed. Without Principle, Affairs cannot be accomplished; without Affairs, Principle cannot be revealed; hence it is called the perfect interfusion of Principle and Affairs.
What is Principle? To cite an example: If a scientist designs a thing, to build it, he must first list the formulas and calculate the data; these formulas and data are the Principle. Following the formulas and data to construct is to make this thing. For example, when we build a house—how many floors, what style—we first draw the blueprints, then calculate how much steel, how much cement, how much material is needed, etc. Then, workers construct it according to this blueprint, and the house is successfully built. If built well, it proves that this blueprint is correct, meaning this Principle is correct; if built poorly, then this blueprint is wrong, the Principle is incorrect. Therefore, Affairs are accomplished due to Principle, and Principle is revealed due to Affairs.
Principle and Affairs cannot be separated; Affairs are Principle, Principle is Affairs. We must understand this truth and exercise ourselves in circumstances at all times, grinding and polishing our true mind. Therefore, to understand the meaning of Form and Emptiness, never explain Emptiness as the emptiness of empty nothingness. This Emptiness is marvelous existence true Emptiness, which is our marvelous mind, our true mind. Where is the true mind? It is right on the phenomenal appearances, not apart from phenomenal appearances; but attaching to phenomenal appearances is also incorrect; attaching to phenomenal appearances is grasping at affairs, and that is also wrong. Our Chan Sect has two lines: "The lush yellow flowers are nothing but Prajñā; the green bamboos are all the Dharma Body." Monk Dazhu said: If green bamboos are the Dharma Body, then when people eat bamboo shoots, they are eating the Dharma Body! Bamboo shoots grow into bamboos; if we take bamboo shoots and stir-fry them to eat, aren't we eating the Dharma Body? Therefore, saying one attaches to the Dharma Body or attaches to phenomenal appearances are both incorrect. What about separating from phenomenal appearances? Separating from phenomenal appearances and falling into emptiness is also wrong. Therefore, one must be "neither identical nor separate," seeing the Nature through phenomenal appearances, dwelling nowhere in affairs. Thus the Diamond Sūtra says: "One should produce the mind with nowhere to dwell"; do not attach to it, and the marvelous functioning true mind manifests at all times. "Produce" means to manifest, that is, your marvelous functioning true mind manifests. Therefore, we must be without dwelling at all times and moments; we must grind and polish this non-dwelling true mind.
In our practice, whether we practice the Pure Land Sect, the Chan Sect, or the Esoteric Sect, we must all work like this. For example, when we recite the Buddha's name, do we need to cultivate contemplation? What is contemplation? Contemplation is Chan contemplation; it is practicing samadhi! When you recite the Buddha's name, the mind must recite and the ear must listen; quietly listen to the sound of reciting the Buddha, and only then can you gather the mind and enter samadhi; this is called "Recitation of Buddha Contemplation." Reciting the Buddha is not singing folk songs, and it is certainly not acceptable to say "Amitabha Buddha, Amitabha Buddha" on one side while talking to others on the other; that will not do! You must practice "Recitation of Buddha Contemplation"; contemplation is practicing Chan! There are many kinds of Chan: there is Ordinary Man Chan, Small Vehicle Chan, Great Vehicle Chan, Supreme Vehicle Chan, and also External Path Chan. The so-called Ordinary Man Chan and Small Vehicle Chan mean the mind holds divergent calculations. What are divergent calculations? They are differentiations in the mind. Mistakenly recognizing that Mind and Dharma are not one path, that Emptiness and Form are not one thing; attaching to appearances to seek the health of the physical body, or thinking that mental dharmas are not material dharmas and material dharmas are not mental dharmas, practicing Chan with a principle of partial emptiness, etc.; these are all divergent calculations. And External Path Chan? It also carries divergent calculations in the mind; if it does not fall into emptiness—partial to annihilation—then it attaches to existence—attaching to the "Yang Spirit" or "Divine Self." None of the above is the true Chan Tao. To practice Chan, we must first clarify the correct cause and rectify our view; only afterwards, by selecting a correct Dharma that accords with our own root-nature to practice, will we not step onto a divergent path.
In order to make everyone understand more clearly, I will explain External Path Chan, Small Vehicle Chan, Great Vehicle Chan, etc., once again. Admiration for the Buddha Way and disgust for the Saha World is called "the mind of admiration and loathing." In the Pure Land Sect, this is very good; one must recite Amitabha, complete with admiration and loathing—that is, hoping to go to the Western Pure Land of Ultimate Bliss and break away from this Saha World. Speaking of this "complete admiration and loathing" in terms of Chan practice, whenever there is a mind of admiring the above and loathing the below, it is Ordinary Man Chan; one has not entered sagehood and is still in the realm of an ordinary man. External Paths also admire the above and loath the below; they want to become immortals and leave this world of ordinary men. They do not understand that immortals are ordinary men, and ordinary men are immortals; Buddhas are ordinary men, and ordinary men are Buddhas; they are originally of the same essence. Therefore, admiring the above and loathing the below, seeking outside the mind, not knowing that self-nature is the Real, is thus named External Path.
Those who realize the principle of the emptiness of self (person) but are partial to the Truth and practice are Small Vehicle Chan. He already knows that body and mind are composed of the Four Great Elements and Five Aggregates; the body is Earth, Water, Fire, and Wind. Mind is thought, thought is mind; mind is Feeling, Perception, Volition, and Consciousness; combined with the physical body composed of these Four Great Elements, they are called the Five Aggregates. The practitioner of Small Vehicle Chan knows that things composed of the Four Great Elements and Five Aggregates are false and not real. Unlike us ordinary people, who attach to this body, recognizing the body as "I," wanting to protect it, wanting to dress well, eat well, and live well—wanting everything to be good—thereby creating karma and receiving retribution. Small Vehicle sages know that the Four Great Elements and Five Aggregates are false; he knows that this "Self of Person" (which is the body) is empty and not substantial. However, he is partial to emptiness. Partial to what emptiness? He says: After I exit the six paths of reincarnation, I will dwell in the Pure Land beyond the realms (that is, the Pure Land outside this Desire Realm, Form Realm, and Formless Realm) and settle there without moving. He attaches to the nature of the four great seeds of Earth, Water, Fire, and Wind as "I"; "Dharma Grasping" is not yet finished, and he still does not know or understand that all false appearances are the marvelous functions manifested by our true mind. So it is said that although he realizes "Emptiness of Self," he is "Partial to Truth," partial to this true and unfalse true mind, not knowing that "the false is the True, the True is the false; the completely false is the True, the completely True is the false."
Without the false, where is the True? Without the True, where is the false? Therefore, the false is the True, the True is the false. If you distinguish true and false here, it is still the delusive mind, there is differentiation! For example, the Western Pure Land of Ultimate Bliss; everyone thinks the Western Pure Land of Ultimate Bliss is True and the Saha World is false, so they want to loathe the Saha and admire going to Ultimate Bliss. This is the division of true and false.
Actually, the Western Pure Land of Ultimate Bliss is True, and our Saha World is also True. Why? Because the Western Pure Land of Ultimate Bliss is manifested by the Buddha-nature of Amitabha Buddha and all the Superior Good Men, so it is a Pure Land, manifested by the pure mind. This Saha World of ours is manifested by the karmic obstruction minds of sentient beings, so it is a world of the Five Turbidities. But what is the karmic obstruction mind—the Alaya Consciousness? It is our Buddha-nature, it is our true mind. Because this Eighth Consciousness—Alaya Consciousness—is the true mind; if not the true mind, where would the Alaya Consciousness come from? The reason it is called Alaya Consciousness is because it is a mixture of arising-ceasing and non-arising-ceasing; remove this arising-ceasing portion, and that is the Pure Essence. Therefore, the Alaya Consciousness is not apart from the Pure Essence; although it is a polluted essence, it is also the true mind!
What is the true mind like? It is motionless; it is so when pure, and it is also so when polluted. It is like when we sleep and dream; suddenly we are frightened, suddenly we are happy; one moment we are the emperor, one moment we are a beggar; yet our body has not left the bed and is still lying there motionless. Our true mind is motionless; it is non-arising and non-ceasing, neither coming nor going, neither moving nor still, neither defiled nor pure; it has never moved. Everything is manifested by it; apart from it, there is nothing. Therefore, if you say True, the Saha World is also True; if you say false, the Western World is also false.
Why? "Whatever appearances there are are illusory"; one cannot attach to appearances. What are appearances? Appearances are all reflections of the true mind, reflections manifested in a mirror; do not take the reflection for the mirror! We merely do not want the reflections and images in the true mind, that is all; why is it necessary to recognize and grasp the True? Therefore, speaking of true and speaking of false are both differentiations of our delusive mind; it is "neither true nor false, both true and false, precisely true and precisely false"; just take away your differentiating mind, and that will do. The sages of the Two Vehicles do not understand this truth and think there is a Real; their realizing sagehood is Real, and the ordinary people of the six paths of reincarnation are all false. Therefore, this is not yet the Supreme Vehicle Chan; this is Two Vehicle Chan.
Those who realize the truth manifested by the two emptinesses of Self and Dharma and practice are Great Vehicle Chan. We have discussed Ordinary Man Chan, External Path Chan, and Small Vehicle Chan; by Great Vehicle Chan, one has already awakened: the Self is unobtainable, and Dharmas are also unobtainable. Just now it was said that the sages of the Small Vehicle, Arhats and Pratyekabuddhas, only realize the emptiness of the Self of Person, but the Self of Dharma is not empty. The Self of Dharma means that outside the Self of Person, there are the four great seeds as "self"; outside the Self of Person, there is still a Dharma Body to practice, a Buddha Dharma to obtain, a Nirvana to realize, and a Birth and Death to end; Dharma still exists. Therefore, the Self of Dharma is not empty. Then, going a step further, there is no Self of Person, nor is there a Self of Dharma; everything, everything is the marvelous function manifested by my marvelous functioning true mind, and the marvelous existence true mind is empty in nature; all are unobtainable. However, realizing the principle that both the Self of Person and the Self of Dharma are empty is still not ultimate, still not the best.
What is the best? The best is what we are discussing now: If one suddenly awakens that the self-nature is originally pure, without other afflictions, and the flawless wisdom-nature is originally complete, and this mind is the Buddha, trusting it deeply without doubt, then one goes a step further; this is the Supreme Vehicle Chan. That is to say, if we comprehend: one's own mind is originally pure and undefiled, originally without afflictions, and the flawless wisdom-nature is originally complete ("Flawed" [Outflows]—conditioned dharmas with thoughts and fabrications. "Flawless" [No Outflows]—meaning there are no fabrications at all, the dharma is originally so, there are no afflictions at all, and great wisdom is originally complete), this mind is the Buddha, without difference from the Buddha. This is the best.
Since we are the Buddha, without difference from the Buddha, why do we not know it? Since the mind is originally pure and originally without afflictions, why do we now have so many afflictions and are not pure at all? What is the reason for this? This is because ignorance is playing tricks! Due to ignorance, we have delusive thinking and differentiation, confused by external environments without being aware of it, running after phenomena/circumstances, flowing along with delusive thoughts. The reason we create karma and receive retribution, reincarnating in the six paths without an end date, lies in being confused and not awake; therefore, I explain the truth in exhaustive detail to enable everyone to become enlightened.
All sentient beings possess this marvelous existence true mind fully; when Shakyamuni Buddha saw the morning star and awakened to the Tao on the night of the eighth day of the twelfth lunar month, he said: "Wonder of wonders! All sentient beings on the great earth fully possess the wisdom and virtuous characteristics of the Tathagata." Why are they not aware of it? Just because of inverted delusive thoughts, attaching to afflictions without knowing themselves. Therefore, our lecturing on sutras is to point out the ford to the confused, explaining the marvelous bright true mind we originally possess fully. The Buddha-nature is not elsewhere; it is releasing light right at our face-gate. How does it release light? Who is it that sees things? Who is it that hears sounds? Who is it whose nose smells fragrance and stench? Who is it whose tongue speaks? Who is it that knows sour, sweet, bitter, and spicy? Who is it that contacts external environments? Who is it that walks? Who is it that does work? These are all the marvelous functions of our self-nature releasing light; one must recognize it! If we awaken to the Tao in the present moment, that is Sudden Awakening. Our mind is originally pure like this, originally has not a single affliction, and originally possesses the wisdom of the Tathagata fully. This mind is the Buddha! Do not seek the Buddha outside. Understanding this principle and practicing in reliance on it is Supreme Vehicle Chan.
Not understanding this principle, practicing blindly and practicing blindly, walking winding roads, going in circles, going round and round and not getting out. Therefore, the Cause Ground must be correct; one must understand this principle and know at all times and moments that we ourselves are the Buddha, and the Buddha is not elsewhere. You might ask: I am the Buddha right now? Why do I not manifest spiritual powers? The Buddha has Three Clarities and Six Penetrations [Supernatural Powers]! The ancients said: "Recognizing the ice pond is entirely water, relying on the Yang energy to melt it." This is a metaphor. In the cold of winter, the water in the pond freezes into ice, but this ice is water! "Recognizing" means to know. "Recognizing the ice pond is entirely water"—recognizing that this frozen pond is all water (metaphor for sentient beings originally being Buddhas). "Relying on Yang energy to melt"—one must borrow sunlight to melt this ice. After melting, only then is there the function of irrigation. Ice is solid and cannot flow (a metaphor for sentient beings not possessing the Three Clarities and Six Penetrations). After melting, it can flow and can irrigate the fields (a metaphor for the Buddha possessing the Three Clarities and Six Penetrations). Next: "Awakening that the ordinary man is precisely the Buddha, relying on the Dharma power to fumigate and practice." "Awakening that the ordinary man is precisely the Buddha"—that is, we have awakened, knowing that this ordinary mind is the Buddha-mind. "Relying on the Dharma power to fumigate and practice"—"Relying on" means to assist or aid; that is, to borrow. Borrow what to assist? Use the power of the Buddha Dharma; one must borrow the power of the Buddha Dharma to help us practice. Because although we have awakened, it is only a realization of Principle, only an initial awakening—just beginning to awaken. Habit energies are still very heavy and cannot be ended all at once. Therefore, we must borrow Dharma power to help us, fumigating it at all times and moments; that is, using methods such as reciting the Buddha's name, forming mudras, holding mantras, or looking after the Huatou to raise a sensation of doubt to fumigate and practice, fumigating the delusive seeds and defiled seeds in the field of our Eighth Consciousness into pure seeds, transforming habit energies into marvelous functions.
After understanding the Principle, one still must borrow the power of the Buddha Dharma to practice! Not practicing will not land on solid ground; it is useless. It is absolutely not enough just to say it and understand it. It will not do! Perhaps you have realized now: Everything is false, let go of everything, do not attach to anything. But perhaps as soon as you leave here and stroll on the street, it is gone immediately. Several friends have told me: "Alas! I went to the crematorium today, and my heart turned to ash. When a person's breath stops coming, they are burned to ash and there is nothing left. What is there to stick to? Not sticking, not sticking! This mind has died and emptied." But not far away, they wanted everything again; habit energies are heavy! Therefore, we have no choice but to speak of Sudden Awakening and Gradual Practice. Actually, "Sudden Awakening, Gradual Practice," when spoken of, does not quite make sense; having to practice gradually implies there was no sudden awakening; the Prajñā Sūtra speaks like this. But speaking too high will not do; we do not have that power. Therefore, the Śūraṅgama Sūtra speaks of two kinds of Dharma: "The Principle belongs to sudden awakening, merging with awakening it is temporarily dissipated; Affairs must be gradually eliminated, the causes are exhausted in sequence." Once the Principle is explained, he immediately awakens; after awakening, all habit energies dissipate, he wants none of them, and is immediately empty and pure. Such people indeed exist, but they are a minority, a tiny minority; they are those of the highest root capacity, those who have come again. If one is not one who has come again, it is impossible to achieve thorough penetration upon a single awakening. However, the suddenness of this morning is the gradualness of yesterday. It was accumulated by practicing slowly, slowly, in the past, in the past, and further in the past, so today, with a "Pa!", it falls off as soon as it is shed. The Śūraṅgama Sūtra says, "The Principle belongs to sudden awakening, merging with awakening it is temporarily dissipated; Affairs must be gradually eliminated, the causes are exhausted in sequence." This originally discusses two Dharma Gates: one is the Perfect Sudden Dharma, the other is the Gradual Sequence Dharma. The tiny minority of those with the highest root capacity, those who have come again, immediately awaken upon hearing the Principle; all habit energies are extinguished in the instant of enlightenment, and spiritual powers and marvelous functions can be discovered. The majority, those of medium and lower root capacities, must grind and polish on Affairs after awakening, gradually eliminating habit energies, and only then can they slowly exert function. Now we might as well combine the two Dharma Gates into one, which is the so-called "Principle belongs to sudden awakening, Affairs must be gradually eliminated"; combining the two gates of Sudden and Gradual to practice. Why speak this way? Because currently it is the Dharma Ending Age; sentient beings have dull roots and heavy obstructions and cannot suddenly awaken, suddenly practice, and suddenly realize. Therefore, we have no choice but to combine the two Dharma Gates into one: after realizing the Principle, one protects and maintains it, diligently eliminating habit energies, and gradually developing powers to realize the Fruit. Combining Sudden Awakening and Gradual Practice does not make sense when spoken of, but it accords with the actual situation of the present, so it can be borrowed for use. This principle is not easy to explain clearly; we might as well cite a story from when Shakyamuni Buddha was in the world to illustrate. Two disciples under Shakyamuni Buddha discussed a sentence spoken by the Buddha; the public said the public was right, the woman said the woman was right [each stuck to their own view], and they remained in a deadlock, so they went to ask the Buddha: "Buddha, looking at the two of us, whose reasoning accords with the meaning of you, Old Man?" The Buddha said, "Neither of you accords with my meaning, but the meanings of both of you can be used." Why? Because it accords with the actual situation! Therefore, we have no choice now but to speak of Sudden Awakening and Gradual Practice.
Then how to practice? People of the Pure Land Sect recite the Buddha: "Amitabha Buddha, Amitabha Buddha," using this Buddha's name to sweep away the filth in our hearts, sweep away the habit energies in our hearts, sweep away our afflictions. As soon as afflictions sprout, recite "Amitabha Buddha" in a loud voice, turning your mind to emptiness, melting it into emptiness. And Chan practitioners? They look after the Huatou at all times. As soon as affliction moves, ask: "Who is this?" Give a blow right to the head: "Who moved this affliction? Who is the one moving the affliction?" Striking a blow right to the head—this is looking after the Huatou. Practitioners of the Esoteric Sect immediately hold a mantra to transform affliction as soon as it arises. Although the methods differ, the principle is the same. Do not say: My Pure Land Sect is good, your Chan Sect is incorrect; my Chan Sect is good, your Pure Land Sect is incorrect; my Esoteric Sect is good, neither of your Chan or Pure Land Sects are correct. This is dividing gates and separating houses, showing that you have not yet penetrated. If you have penetrated and given rise to marvelous function, you will say: Chan is good, Pure Land is good, Esoteric is good; they are all means; "Expedient means have many gates, returning to the Source has no two roads." We borrow the power of the Buddha Dharma, work hard at practice, sweep away our habit energies, and melt our afflictions into emptiness; then, "When ice melts, the water flows and moistens, only then revealing the merit of irrigation and washing; when falsity is exhausted, the mind is empty and penetrating, responding by manifesting the function of penetrating light." When the mind-flower penetrates and brightens, spiritual powers manifest, and marvelous functions are boundless. These are all realized by practice; if you say you will not practice, will that do? It will not do! So it is said one definitely must practice.
Someone asked: For a person of enlightenment, where does the spiritual nature go at the end of life?
This is a big question! After awakening to the Tao, where does one go? Many people ask this. A person from Hong Kong wrote a letter asking me: "A person of enlightenment should foresee where they will go at the moment of death—that is, foreseeing the destination. If he does not foresee the destination, he is not enlightened." Is this statement correct? Incorrect! Why is it incorrect? Truly enlightened, there is no birth and no cessation, no coming and no going; what destination is there? I just said, this marvelous existence true mind is subtle Form, subtle Form is empty space; what destination does empty space have? If you have a destination, there is still coming and going, still birth and cessation, and you are still not enlightened. The person who wrote the letter does not understand this principle; therefore, he asks: when this term of life ends and one is about to die, where does one go? This is not only his question but also everyone's question. Therefore, today I will borrow a passage from Chan Master Guifeng to discuss this issue again. Chan Master Guifeng Zongmi said: All sentient beings without exception possess the awakening nature; numinous, vivid, empty, and quiescent, it is not different from the Buddha. But because from beginningless eons they have not realized or awakened, they delusively grasp the body as the appearance of a self; hence, emotions such as love and hate arise. Following emotion, they create karma; following karma, they receive retribution. Birth, old age, sickness, and death—a long eon of reincarnation. However, the awakening nature within the body has never been born or died; it is like being driven to labor in a dream while the body is fundamentally at leisure; like water becoming ice while the wet nature does not change. If one can awaken to this nature, it is precisely the Dharma Body; fundamentally originally unborn, what reliance or lodging could it have? Numinous and bright, not dim; clear and constantly knowing; with nowhere it comes from, and also nowhere it goes. However, due to many lifetimes of delusive grasping, habit has formed into nature; joy, anger, sorrow, and happiness are a subtle streaming. Although the Truth is suddenly reached, this emotion is hard to remove suddenly. One must constantly detect and be aware, decreasing it and decreasing it again; like the wind suddenly stopping, but the waves gradually settling. How can what is practiced in one lifetime immediately equal the power and function of all Buddhas? One can only take empty quiescence as one's self-essence, and not identify with the physical body; take numinous knowing as one's self-mind, and not identify with delusive thoughts. If delusive thoughts arise, do not follow them at all. Then at the moment life ends, naturally karma cannot bind one. Although there is an intermediate state, the direction is free; in the heavens or the human realm, one lodges as one pleases. If thoughts of love and hate have already been obliterated, one does not receive a body of segmentary birth and death; one is naturally able to change short to long, and change coarse to marvelous. If the subtle streaming is all extinguished, and only the Great Wisdom of Perfect Awakening remains loudly and clearly alone, one immediately responds to capacities by manifesting hundreds of billions of transformation bodies, crossing over sentient beings with whom one has an affinity; this is named Buddha.
Below I will explain this passage by Chan Master Guifeng Zongmi:
"All sentient beings without exception possess the awakening nature; numinous, vivid, empty, and quiescent, it is not different from the Buddha." All sentient beings—not only us humans, but ants, insects, flies, lions, apes, monkeys, etc.—without exception possess the awakening nature. Tell me, which sentient being does not have awakening nature? Look at this mosquito; if you have blood here, it immediately flies over to bite you. And the fly? If you serve a piece of steamed cake, it can fly from far, far away to land on it. They have awakening nature. There is even less need to speak of humans. Awakening nature means the nature of knowing perception; do you know if your belly is hungry? Do you know if the weather is warm today? These are all the nature of knowing perception! Therefore, all sentient beings possess the awakening nature. "Numinous, vivid, empty, and quiescent"—that is, numinous and bright, sparkling clear, clearly distinct. It is brightness, yet numinous knowing is clear, thus-thus and unmoving. This "bright" has two explanations: "Empty," empty and lacking everything, not a single thing is established; "Quiescent," unmoving and unshaking, neither coming nor going. "Not different from the Buddha"—there is absolutely no difference and no duality from Shakyamuni Buddha, Amitabha Buddha, Maitreya Buddha, and all Buddhas.
"But because from beginningless eons they have not realized or awakened, they delusively grasp the body as the appearance of a self; hence, emotions such as love and hate arise." Beginningless: there is no beginning, and in the future there is no end; cycling round and round, it is always like this. "Have not realized or awakened"—one has never awakened, never known that oneself is a great treasure trove. The Lotus Sūtra uses a metaphor: A person has a Mani jewel sewn inside their clothes but does not know it themselves. This Mani jewel can rain down all kinds of treasures, so you are not poor. You possess everything fully; whatever you want, it has. Yet you do not know it and go outside to beg for food. It is like us now reincarnating in the six paths, wandering in birth and death; this is begging for food. One has a great treasure trove oneself but does not know it, "have not realized or awakened." "Delusively grasp the body as the appearance of a self"—due to delusive grasping, one does not recognize the Real but recognizes the false. This body is originally not "I," yet one takes it as "I." The body is equivalent to the house we live in; there is a person inside. Who is the person? The person is our numinous vivid true mind. Not knowing this, one identify with the "house" as oneself: This body is me, this body is me! "Hence, emotions such as love and hate arise." Therefore, emotions of love and hate form. I like this, I hate that; this person is friendly to me, that person is not friendly to me. There are many discriminating minds; they are all delusive thoughts. What one likes, one takes as one's own; what one hates, one overthrows; thus one creates karma and receives retribution.
"Following emotion, they create karma; following karma, they receive retribution. Birth, old age, sickness, and death—a long eon of reincarnation." Birth and death originally do not exist; rather, they result from creating karma according to the mind after having emotions such as love and hate. We want a certain thing, but cannot get it because it belongs to someone else, so we rob him or kill him; this creates killing karma. Creating karma leads to receiving retribution, leading to reincarnation in the six paths. Creating good karma leads to ascending to heaven; creating evil karma leads to falling into hell; birth, old age, sickness, and death—a long eon of reincarnation. Alas! Originally there is no birth and death, yet one falls into birth and death. Appearing and disappearing in the six paths, living and dying, dying and living, one does not attain liberation.
"However, the awakening nature within the body has never been born or died; it is like being driven to labor in a dream while the body is fundamentally at leisure; like water becoming ice while the wet nature does not change." Even though we undergo birth and death in the six paths, our awakening nature has never been born or died. It is not born because you are born, nor is it extinguished because your physical body dies; if you fall into hell it does not suffer, if you ascend to heaven it is not happy. It is fundamentally unborn and unceasing, empty, numinous, and non-dwelling; it has never been born, never died, never moved. It is just like in a dream where we are chased by villains, terrified and running wildly without stopping, but in reality, the body is still lying peacefully on the bed without moving. It is also like water turning into ice while the wet quality does not change. This is a metaphor for the fact that even though we are in the six paths of reincarnation, the Buddha-nature does not change.
"If one can awaken to this nature, it is precisely the Dharma Body; fundamentally originally unborn, what reliance or lodging could it have?" If we can awaken that this awakening nature is the Dharma Body, understanding that our awakening nature is the root of all things and events, and that it has originally never been born and never ceased, why would it still need a place to rely on or lodge? If you are truly enlightened, you do not want to have a reliance or lodging, nor a place to go. I remember a person from Wenzhou who gave a very laughable answer; he claimed he was enlightened, and someone asked him: "We are not people who practice the Pure Land Dharma Gate seeking birth in the Western Pure Land; we practice the Chan Sect. After we pass into Parinirvana, where do we go?" Look at how he answered; he said: "One can rely on grass and attach to trees; on a stone is also okay, on a big tree is also okay, on withered grass is also okay; anywhere will do." Ouch, that is not good; one becomes a spirit relying on grass and attaching to trees; how can this do? Relying on grass and attaching to trees refers to ghosts and spirits who attach to having a body. There is a thousand-year-old Bodhi tree in Shanghai Fuxing Park; it is said to be extremely efficacious, and everyone goes to bow to it; actually, it is a ghost, a spirit-ghost attached to it. If one relies on grass and attaches to trees after death, one becomes a ghost; tell me, what kind of Tao is this awakening? Actually, it has nothing to do with the Tao; it is all false. Our awakening nature is "fundamentally originally unborn, what reliance or lodging could it have?" Do not have a reliance or lodging. Those who rely on grass and attach to trees have not glimpsed even half a thread of the awakening nature. Once, there was a broken stove abandoned for many years; a spirit attached to the stove and sent a dream to people: "Make an offering to me on this stove; whatever you want, I will give you." People all said, "There is a spirit on this stove, let's go make offerings!" Many people came to make offerings to him, and this spirit satisfied their wishes. One told ten, ten told a hundred, and this broken stove became extremely popular. There was a Chan Master in that place (a disciple of National Teacher Huian); seeing that this spirit attached to the broken stove was causing everyone to kill living beings to make offerings to him, creating karma, he went to speak the Dharma to him. He took his Chan staff and knocked "Dong, Dong, Dong" on the stove, saying: "I ask you, you are composed of bricks, tiles, mud, and earth; where does the spirit come from? Where does the god come from?" "Bricks, tiles, mud, and water have no spirit and no god; what possesses spirit and consciousness is your own mind. Why do you attach to this brick and mud stove?" Upon being pointed out by the Chan Master, this Broken Stove Spirit awakened: "Correct! The spirit is not in the bricks, tiles, mud, and earth; the spirit is in my own mind! I should quickly discard this broken stove!" He came that night to bow and thank the Chan Master, and then ascended to heaven. Later, everyone called this Chan Master the "Monk who Broke the Stove's Fall" (Po Zao Duo), and instead forgot his real name. Even a stove spirit knows not to attach to a body; will it do for us to attach to grass and trees? Therefore, do not have a reliance or lodging! We are originally unborn, originally without reliance or lodging!
"Numinous and bright, not dim; clear and constantly knowing; with nowhere it comes from, and also nowhere it goes." If you truly awaken to the Tao, you are clearly and constantly knowing, numinous and bright without dimness; every place is Me. Wherever there is an affinity, one manifests a body in that place. Thus it is called "Nirvana without a dwelling place." There is no fixed location; one can manifest a body anywhere; as long as there is an affinity, one can manifest a body. If one is truly thoroughly enlightened, how could there still be a fixed place? To have a fixed place is not to be enlightened. "Numinous and bright, not dim" means there is not a single mark of dimness or dullness. "Clear and constantly knowing" means clearly understanding. This knowing is uninterrupted, so it is called constant knowing. It is not that one knows now, and in a moment one does not know; that is useless. "With nowhere it comes from, and also nowhere it goes"; since it has no coming, how can it have a going? Having coming implies having going; having going implies having coming; these are relative. Relative things are all false. It is the Absolute True Mind, so there is no coming or going, no exiting or entering.
Below, he instructs us on how to work hard to complete the Tao and become a Buddha.
"However, due to many lifetimes of delusive grasping, habit has formed into nature; joy, anger, sorrow, and happiness are a subtle streaming." What we are speaking of now is Supreme Vehicle Chan: "Self-mind is Buddha, Buddha is self-mind." Being able to hear this Dharma and believe deeply without doubt comes not from good roots planted under one Buddha, two Buddhas, or three, four, or five Buddhas, but from good roots planted over many lifetimes and aeons. However, since beginningless lifetimes and aeons, our delusive grasping has become a habit; we attach to external environment considering them real, attach to the body as "Me," and it has become a habit. Aiyah, this body is me, it is the most precious, you cannot touch me! Actually, it is a stinking manure bucket; what is precious about it? There was an emperor in the Qing Dynasty who fell in love with a concubine who had a fragrance on her body; this Fragrant Consort was from Xinjiang, and it was said she had an exotic fragrance on her body. What fragrance was that? The stink of fox stench! Yet the old emperor called it a fragrance. It is evident that whether things are beautiful or not has no fixed standard; if you love it, it is good; otherwise, it is disgusting. Or, if one becomes accustomed to it, bad is also not bad. As the common saying goes: Entering a shop of abalone for a long time, one does not smell its stench. Once a habit is formed, it is hard to turn back from the accumulated weight. This is an unbreakable truth. Hearing this, perhaps someone might think: "This body is me. Moreover, everyone thinks this way; yet you say the body is not me—who believes you?" Alas! Delusively grasping external environment for many lifetimes and aeons, we have become accustomed to it, and it has become a habit. Thus, various views of oneself facing objects arose; judging and measuring everything by one's own likes and dislikes; grasping what accords with my mind, and discarding what does not; therefore, there is "joy, anger, sorrow, and happiness, a subtle streaming." Joy, anger, sorrow, happiness, fear, shock, sadness—everyone has them. If it accords with my state of mind, my face is full of spring breeze; if it violates my state of mind, the dragon countenance is greatly enraged; losing something makes one unhappy, and liking something makes one beam with joy. These are all subtle streaming.
"Subtle streaming" means extremely subtle delusive thoughts moving ceaselessly. The most fundamental delusive mind consists of the five omnipresent mental factors: contact, attention, feeling, perception, and volition. These five omnipresent dharmas are actually a single thought, either good or evil, arising in the mind; it exists within the Eighth Consciousness and constantly stirs up all good and evil seeds in the Eighth Consciousness. It is very, very subtle, so it is called the arising and ceasing of streaming. So-called "streaming" is like endless flowing water; yet this water flow is not like the terrifying waves of the ocean, nor like the rolling billows of rivers, but like a quiet brook flowing faintly and subtly. Actually, it flows very fast, fast to the extreme, so that it does not appear to move; usually, you cannot see it and think it is motionless. This is the subtle, extremely subtle delusive thought. We spoke of coarse delusion, which is the delusive thought that arises facing a . If we know that the phenomena/circumstances is our mind and the mind is the phenomena/circumstances, then we do not attach. Not attaching, coarse delusive thoughts do not arise. But these subtle delusive seeds still remain. It is subtle, extremely subtle; you look at it and it seems motionless, but actually, it is moving very fast. How can one cut off the subtle streaming? Only by deeply entering the Vajrasattva Samadhi can one see it and destroy it; without the Vajrasattva Samadhi, it is of no use. Therefore, one must deeply enter Chan meditation. Those who recite the Buddha's name must attain the Buddha Recitation Samadhi; not attaining the Buddha Recitation Samadhi will not do. And Chan practitioners? They must raise a Great Doubt; after the Great Doubt arises, delusive thoughts do not move, and the sensation of doubt envelopes the whole body; when the time and affinity arrive, "Pa!", it explodes open, and only then can one personally see the original nature. Those who learn Esoteric Buddhism are also like this; with the Three Secrets of body, speech, and mind mutually empowering, borrowing the Buddha's power to bless us, pushing us forward, pushing until the affinity matures—"Pa"! It explodes, cutting off this subtle streaming! This subtle streaming is very subtle; you cannot see it. You must work hard and settle down to see it. For example, in a cup of muddy water, you cannot see the mud and sand inside; once it settles, and the water above becomes clear, only then do you see so much mud and sand below. When it is shaken and turbid, you cannot see it. Everyone must settle first to see the subtle streaming.
"Although the Truth is suddenly reached, this emotion is hard to remove suddenly." We say Mind is Buddha, Buddha is Mind. This is the Truth, and although you have realized it all at once: Correct, correct! We are originally Buddhas; if not Buddhas, how could we speak? How could we ask "Who is reciting the Buddha"? If not Buddhas, how could we recite the Buddha? If not Buddhas, how could we write? If not Buddhas, how could we walk? Once our breath stops coming, this body does not move; moving is the marvelous function of the Buddha-nature. The Truth is suddenly realized and understood, but "this emotion is hard to remove suddenly." "Emotion" means delusive emotion, love-emotion. Love-emotion is hard to remove! The ancients said: "If reciting the Buddha were like dwelling on love-emotion, one would have completed the Tao long ago!" If we recited the Buddha the way we dwell on love-emotion, we would have completed the Tao long ago.
We ordinary people find love-emotion hard to give up; the scope included in love-emotion is very broad, such as love between men and women, love between mother and child, love between husband and wife, love for sensual pleasures and horses, etc., as well as many hobbies, such as loving antiques, stamp collecting, calligraphy and painting, planting flowers and raising birds, etc. The things people love are truly too many. What is hardest for women to cut off is the love between mother and child; having a child, she remembers him in her heart forever and can never forget; even dying, she cannot let go: I cannot bear to leave my child! When an old lady who recited the Buddha was near the end of her life, we urged her: "Let go, go to the Western Pure Land of Ultimate Bliss." She said: "I am not going, I cannot bear to leave my sons and grandsons!" Being foolish like this, how can one be born in the Western Pure Land of Ultimate Bliss?
For ordinary people, "this emotion is hard to remove suddenly"! "Suddenly" (zu) means immediately. Our emotion is very hard to remove immediately, so we have no choice but Sudden Awakening and Gradual Practice. Practicing gradually after sudden awakening is something that cannot be helped, but it suits the habits of sentient beings in the Saha World at the present stage. Do not sing a high tune, saying you are Sudden Awakening, Sudden Practice, Sudden Realization, that you do not need to practice, that there is no practicing, no obtaining, and no realizing. It is very easy to say with the mouth, but can you truly do it? Bragging is useless; one must truly do it. If you brag, Old Man Yama will not let you off; he will still send you an invitation. Only when you have truly done it can Old Man Yama's invitation be cancelled.
"One must constantly detect and be aware, decreasing it and decreasing it again; like the wind suddenly stopping, but the waves gradually settling." One needs to detect and be aware for a long time; this is doing the work. For example, a person practicing the Pure Land Sect brings up the Buddha's name; when a thought arises, he quickly brings up this Buddha's name high and recites loudly: "Amitabha Buddha, Amitabha Buddha, Amitabha Buddha..." melting this delusive emotion away. It will not do if delusive emotion is not melted away! "Decreasing it and decreasing it again" means reducing delusive emotion day by day, reducing your habit energies, afflictions, and attachments day by day, reducing and reducing again. Delusive emotion cannot be removed in a single day; "like the wind suddenly stopping, but the waves gradually settling." When the wind blows, waves immediately rise; after the wind stops, the waves are still surging and can only settle down slowly. Therefore, the ancients said: "The wind stops but the waves still surge; the Principle manifests but thoughts still invade." "The Principle manifests"—the Truth appears, and one has awakened; however, "thoughts still invade"—delusive thoughts still want to invade, so one must remove them slowly.
"How can what is practiced in one lifetime immediately equal the power and function of all Buddhas?" Practicing for one lifetime and wanting to immediately have the Three Clarities and Six Penetrations like all Buddhas, to have the same power as all Buddhas—this cannot be done. Although we have not developed the Three Clarities and Six Penetrations now, we must believe deeply without doubt: Our mind is the Buddha-mind; apart from this, there is no Buddha-mind.
Speaking of this, I want to discuss an important issue with everyone. I have heard people say: "Cutting off the front and rear limits is not enlightenment; only when subject and object are both forgotten is it enlightenment." Actually, he does not understand what is meant by cutting off the front and rear limits, nor does he recognize the Original Source, yet he pretends to be of great root capacity; he has not read the books in the teachings, yet he speaks irresponsibly.
In the past, when Dharma Master Chengguan lectured on the Avataṃsaka Sūtra to Emperor Wu Zetian (Do not think Emperor Wu Zetian was bad! Emperor Wu Zetian was an enlightened emperor. The "Verse for Opening the Sutra" you read now—" The unexcelled, profound, subtle and wonderful Dharma, is difficult to encounter in hundreds of millions of kalpas. I now see and hear, and am able to receive and uphold it; I wish to understand the Tathagata's true meaning"—was written by Wu Zetian praising the Avataṃsaka Sūtra, and now it is used as the opening verse for all sutras), he said to her: "When a single thought does not arise, the front and rear limits are cut off; the Illumining Essence stands solitary and bright, precisely the Thus-Thus Buddha." When a single thought does not arise, the front and rear limits are cut off. The "front limit" is the previous thought; the "rear limit" is the following thought. The front and rear limits are cut off with a "Pa!". "Illumining Essence"—the Essence that can illumine all things and give rise to all marvelous functions—the fundamental nature. "Solitary and bright"—that is, not attached to any appearance; "precisely the Thus-Thus Buddha"—this is the Buddha! Look how clearly it is spoken. Yet some people do not understand and say that cutting off the front and rear limits is not enlightenment. He does not know what cutting off the front and rear limits is; not knowing, yet pretending to be a Good Knowing Advisor (Kalyāṇamitra)—is this not harming people! Not knowing oneself yet confusing others; falling into hell is like an arrow shot!
The moment our thought is cut off, yet we are clearly and distinctly knowing—what is this?! Discarding this to seek the Buddha-nature elsewhere, there is none. Do not think that having no Three Clarities and Six Penetrations and not being the same as the power and function of all Buddhas means one is not enlightened and not a Buddha; it is not that one can have the great spirit and great function same as all Buddhas in this one lifetime of practice. Initially awakening to the Tao is only equal to a newly born little baby (infant); although the little baby does not have the power and function of an adult—cannot work, cannot walk, cannot eat rice, and still needs people to feed and hold him—you cannot say he is not a person. Initially awakening to the Tao is a Buddha on the Cause Ground; you must detect and be aware at all times and moments, protecting it at all times and moments. Densely protecting and maintaining, decreasing and decreasing again, reducing one's habit energies and afflictions day by day; then, this "little baby" of yours will grow up and become an adult, and will possess power and function. Working hard after understanding the Original is called True Practice after Awakening. Without awakening to it, it is blind practice and blind practice. For example, if you recite the Buddha without awakening to the Original, it is reciting a Buddha outside the mind. We practitioners of Buddha Recitation must know that reciting Amitabha Buddha is to awaken our own Master (Host), calling our own Master to awaken at all times, not to attach inside forms and appearances, not to be moved and flown by phenomena/circumstances, and not to have the ordinary emotions of delusive grasping and attachment; doing this, only then can you succeed. This is very important!
"One can only take empty quiescence as one's self-essence, and not identify with the physical body; take numinous knowing as one's self-mind, and not identify with delusive thoughts." We must know that this physical body, this flesh body, this shell is not ourselves. Our true essence is immediately empty and immediately quiescent—that is, such a thing that is unmoving and unshaking, neither coming nor going, non-arising and non-ceasing—and not this shell. This shell changes slowly, from young to old, from old to death. Do not identify with this flesh body; the flesh body is the Form Body, and this Form Body is not oneself. Never, ever identify with this Form Body as oneself; recognize empty quiescence as oneself. This Buddha-nature that is immediately empty and immediately quiescent, neither coming nor going, unmoving and unshaking, is ourselves! "Take numinous knowing as one's self-mind, and not identify with delusive thoughts"; what is a delusive thought? Having a place of dwelling or attachment is called a delusive thought. Giving rise to a thought, the mind settles there, having a dwelling, having an attachment; this is a delusive thought. Thoughts arising with no dwelling and no attachment are the marvelous function of the true mind. This clear and distinct numinous knowing is the true mind; it is not dead. Sitting there unmoving, suppressing thoughts to death, not giving rise to a single thought—that becomes a big rock, a block of wood. Therefore, clear and distinct numinous knowing, not attaching, not grasping, without love, without hate—this is the marvelous function of the true mind. Having a dwelling, having differentiation, that is delusive emotion. But one point must be clarified: it is not that one cannot have differentiation, but that one differentiates without dwelling. That is, I know this person is good, and I am also clear that person is bad; not that I do not distinguish good from bad and become a muddled worm. Is a muddled worm the true mind? No. One must know good and bad, but without hate, without love, without grasping, and without discarding. Not that seeing a good person one likes them, and seeing a bad person one hates them. We do not discard bad people either; why? We must teach bad people, pity them, and help them, causing them to turn around; only this is correct. The true mind is just such a matter. Therefore, true mind and delusive mind are quite easy to distinguish. We must never identify with the delusive mind as ourselves at any time; we must know that numinous knowing which is clear and distinct but does not dwell in appearances is the true mind; as soon as there is a dwelling, it becomes a nest, and one falls into appearances.
"If delusive thoughts arise, do not follow them at all. Then at the moment life ends, naturally karma cannot bind one." This speaks of the end of life; what about impending death? To obtain freedom of birth at the end of life, one must perform the work of "if delusive thoughts arise, do not follow them at all" in ordinary times. If our delusive thoughts have not been cut off completely and a delusive thought comes again in an instant, one must immediately detect it and not run with it. If the delusive thought is powerful and one detects it but cannot cut it off, one must quickly recite the Buddha, hold a mantra, or bring up the Huatou, asking where this delusive thought comes from, thereby melting the delusive thought away. If one runs with the delusive thought for a long distance before knowing it, then it is too late. The speed of this detection and the slowness of removal are questions of the power of one's work. It is like the difference in brightness between candlelight and electric light. Initially, one can illuminate, but later one cannot see much; knowing only after the delusive thought has arisen for a long time—this is candlelight. When the work becomes pure and ripe, one can illuminate and see the thought as soon as it arises, like a strong electric light shining in front; one can see all the potholes and bumps clearly, and walking at night one will not fall into pits or drop into trenches; this is electric light. This reaches the stage of "Quiescent yet constantly illuminating, illuminating yet constantly quiescent"; one does not intentionally illuminate, yet illuminates naturally. The work within this has great distinctions of depth.
We must detect constantly in doing our work, applying effort densely. In twenty-four hours a day, applying effort for only one or two hours and not applying effort for the other twenty-two hours—that is too lazy; the work will hardly advance. Therefore, in the four postures of walking, standing, sitting, and lying down, we must apply effort at all times and detect at all times; then the work can advance.
Furthermore, if delusive thoughts arise, do not run along with them. Do not think a certain delusive thought is good and run with it. Someone had a good dream and could not bear to let it go after waking up, still thinking about it. Dream states are originally false; why attach? If you became an emperor in a dream, are you really an emperor? If you obtained a large gold ingot in a dream, did you really obtain a gold ingot? If you cling to it, aren't you foolish! Humans are foolish like this!
Chan Master Guifeng tells us with bitter mouth and motherly heart: If delusive thoughts arise, do not follow them at all; do not run with them. If we truly achieve this, "then at the moment life ends, karma cannot bind one." "Bind" (xi) means to tie up. All sentient beings run following karma! Those with good karma ascend to heaven; those with evil karma go down to hell. If one can truly achieve not running along when delusive thoughts arise, then karma cannot bind you, tie you, or bind you; you will be able to be free.
"Although there is an intermediate state, the direction is free; in the heavens or the human realm, one lodges as one pleases." A person who has truly awakened to the Tao has no intermediate state body (Antarābhava); those born in the Western Pure Land of Ultimate Bliss also have no intermediate state body. What is the intermediate state? It is when the front body has decayed and the rear body has not yet arisen. The previous shell has already decayed, and one has not yet been reborn into the next shell; this Yin-realm body in between is the intermediate state body. This intermediate state body is dominated by the Wind Element, so it possesses five penetrations. Among the six penetrations, it does not have the Penetration of the Exhaustion of Outflows; it only has a small portion of the five penetrations, not the great five penetrations like the Buddha. The intermediate state body has a small portion of the five penetrations, so it has the Penetration of Spirit Foot; wherever there are parents with whom it has an affinity, it arrives in a flash, even thousands of miles away. It has the Penetration of Heavenly Eye; it can see even thousands of miles away. People born in the Western Pure Land of Ultimate Bliss go to the West and do not have an intermediate state body. Those falling into hell do not have an intermediate state body either. Falling into hell, where is there an intermediate state body? The other paths all have intermediate state bodies. "Although there is an intermediate state, the direction is free"; if one truly achieves not following arising thoughts, then karmic obstructions cannot grab you, cannot tie you, and cannot obstruct you; you go wherever you want to go, free and at ease. "In the heavens or the human realm, one lodges as one pleases"; either in the heavens or in the human realm, lodging for a while as one wishes. This is the minimum work; if delusive thoughts cannot yet be cut off, when delusive thoughts arise, I am able not to run with them. When the work reaches this point, although there is an intermediate state, one can still be free and at ease. If delusive thoughts arise and you run with them, that is bad; you cannot be free. Therefore, this is the minimum step, the lowest grade.
"If thoughts of love and hate have already been obliterated, one does not receive a body of segmentary birth and death." Love—liking, cherishing; Hate—disliking, loathing. The mind of love and hate is gone. Not that I take this because it is good, and discard that because it is not good. Because everything is like a dream, an illusion, a bubble, a reflection; what good or bad is distinguished? What is there to love or hate? One must truly achieve this; if you can do it when people are telling you, but behind people's backs you still have emotions of love and hate, that will not do. "Thoughts of love and hate have already been obliterated"; "obliterated" means extinguished. When thoughts of love and hate are extinguished and gone, one no longer suffers segmentary birth and death and exits the reincarnation of birth and death. Of course, there is still Dharma Grasping not yet removed.
"Naturally able to change short to long, and change coarse to marvelous." This speaks of function. Such a person can transform freely; short things can be changed into long ones, and bad, coarse things can be changed into beautiful, refined things. He can transform; he can also turn the six paths of reincarnation into spiritual marvels; everything is transformed. Do you not often ask: At what step is my work? You might as well examine yourself and verify yourself: First, is it the case that when delusive thoughts arise, you do not follow them at all? If you can achieve this, then you can be free in direction. Going a step further, if you can obliterate the heart of love and hate—no liking, no disliking, everything is equal, equal, and again equal. Then your segmentary birth and death is eliminated, and you can transform freely.
Going even further: "If the subtle streaming is all extinguished, and only the Great Wisdom of Perfect Awakening remains loudly and clearly alone, one immediately responds to capacities by manifesting hundreds of billions of transformation bodies, crossing over sentient beings with whom one has an affinity; this is named Buddha." This is the Supreme Vehicle. Our practice is to achieve the complete extinguishment of subtle streaming, eliminating all seeds of subtle delusive thoughts, and thoroughly realizing the state where "only the Great Wisdom of Perfect Awakening remains loudly and clearly alone," perfecting the Buddha Fruit. If in this life we can break the First Gate by seeing the Nature, and then exercise ourselves on phenomenal circumstances, diligently removing habit energies, training until conforming and opposing phenomena/circumstances do not restrain us and we are unobstructed vertically and horizontally, breaking the Heavy Gate; then ascending further and further, removing the subtle streaming completely, we will release great light, shining brightly in the ten directions without obstruction. You do not want spiritual powers, yet spiritual powers will naturally come to find you; therefore, one can respond to capacities by manifesting hundreds of billions of transformation bodies to cross over sentient beings with affinity. Buddhas and Bodhisattvas respond to feelings according to capacities and manifest bodies according to affinities to cross over sentient beings in this way.
There are three kinds of Intent-made Bodies (Manomayakāya): 1. The Intent-made Body of the Enjoyment of Samadhi Bliss. 2. The Intent-made Body of Awakening to the Self-nature of Dharmas. 3. The Intent-made Body of the Complete Kind with No Activity. Sitting in meditation and deeply entering Samadhi, deeply entering Chan absorption, one can produce the Intent-made Body of the Enjoyment of Samadhi Bliss. The mental root is the Seventh Consciousness; the body manifested by the intent-root of the Seventh Consciousness is called the Intent-made Body. From few to many variations, finally hundreds of thousands of millions of transformation bodies are all complete. With No Activity, the Kind is Complete; mountains, rivers, the great earth, towers, pavilions, etc., can all be manifested and transformed. To what degree must the work be done for the subtle streaming to be cut off? The so-called subtle means that we cannot see it now; we must do the work of deeply entering the Vajrasattva Samadhi to see it: Aiyah, there are so many subtle delusive seeds moving so severely. Knowing this is moving, eliminate it so it does not move; but having a "not moving" remaining will not do either; "not moving" is also not wanted. Smash it, and the region of the Consciousness Aggregate is smashed. The Consciousness Aggregate is the last aggregate of the Five Aggregates; when the Consciousness Aggregate is smashed, one succeeds. Therefore, we must do the work, we must practice; that is True Practice after Awakening. However, if you do not awaken to the true mind and do not understand the principle, how can you practice? Therefore, recognizing the true mind and understanding the principle is most important; that is, the Intent-made Body of Awakening to the Self-nature of Dharmas is most important.
Today I have explained the meaning of Form and Emptiness once again, and reiterated the importance of recognizing the true mind (Correct View); why it is only acceptable if one recognizes the true mind; and also discussed where a practitioner ultimately goes at the end of life. You must work like this at all times and moments, which is "constantly detect, decreasing it and decreasing it again." We must be aware and illuminating at all times and moments: Aiyah, a thought has come. Aiyah, attached to appearances again. Aiyah, delusive thoughts have arisen. Quickly do not move, do not run with it; this is called decreasing it and decreasing it again. Do not talk about awakening to the bottom all at once; I fear this is not easily achieved, is it? Do we not often hear people say: "Aiyah, why do I still have so many thoughts?" Look, eliminating thoughts cleanly all at once is not an easy thing to do; therefore, one must constantly detect, decreasing it and decreasing it again; only then will it do. Then how to examine if oneself has improved? One should look back; that is, compare with the past; how one attached and had afflictions in the past, and now it is a bit less than before, the mind is much more peaceful and harmonious; that is having improved. Having improvement is good; because knowing there is improvement can strengthen faith. In the midst of doing the work, the body becoming hot and light manifesting are all good phenomena. But we cannot pursue them; as soon as one pursues, it is finished; that is dwelling, that is delusive thought and delusive emotion.
When we do the work after awakening, we must let it be natural, like flowing water, flowing "Hua, Hua, Hua" past; one must not stay, must not dwell, not run with the phenomena/circumstances, not flow with delusive thoughts; decrease and decrease our delusive thinking and habit energies again until they are eliminated cleanly; only then can one complete the Great Tao. This is the secret knacks of practicing the Dharma; therefore, without recognizing the true mind, practicing the Dharma is of no benefit; recognizing the true mind but not knowing the secret knacks, one cannot succeed.
We recite Amitabha Buddha to awaken our own mind, not to beg the Amitabha Buddha in the West. We make a vow to be born in the Western Pure Land of Ultimate Bliss, and the mind-to-mind seal with Amitabha Buddha is formed; this is Self-power, and it is also Other-power. We understand the function of reciting the Buddha, which is borrowing the Buddha's Holy Name to remove the filth and afflictions in our minds, borrowing the Buddha's light to illumine us brightly, eliminating our karmic obstructions; then if we make a vow to be born in the West, we can be born in the Western Pure Land of Ultimate Bliss. How is one born? One must cut off the root of love; if one can do this, success is certain. If you are still attached in love to this world, even if you emphasize "I have Other-power, I have Other-power, I have Other-power," you ultimately cannot be born in the Western Pure Land. Because your root of love is not cut off, and you are entangled with this Saha World, how can you leave? Actually, Other-power is Self-power, Self-power is Other-power; Self and Other are not two. Separating Self and Other into two is wrong. In our practice, we must definitely Dual Practice; that is, combining Self-power and Other-power; relying solely on Other-power, if Self-power does not go up, it is useless. Because if your delusive thoughts are not removed and you attach to this Saha World, Other-power cannot pull you. If Buddhas and Bodhisattvas could pull, they would have pulled us all away long ago. When Buddhas and Bodhisattvas receive and guide one to birth in the West, how do they receive and guide? They release light to shine on you. If you do not open your eyes when he shines on you, and you cannot see his light, what is the use? Thus, Chan Master Yongming Yanshou said: Our mind is like a basin of water, and the Buddha or Bodhisattva is like the moon in the sky. Amitabha Buddha releases light to shine on us; if our mind is pure like water, it can manifest the reflection of the moon; this is the interaction of response and Tao, Self-power and Other-power combined together. If our mind-water is a basin of sewage, it cannot reflect the moon. It is not that the Buddha does not shine on you; the Buddha does not have this unequal mind; the Buddha shines universally and brightly, but your mind is very defiled. Therefore, a blind man does not see the light, and sewage does not manifest the moon's reflection. This is completely our misunderstanding, not that the Buddha does not shine on us. Therefore, one must Dual Practice, having Other-power and also Self-power.
To go to the Western Pure Land of Ultimate Bliss, one must let go of everything and recite the Buddha's name earnestly and sincerely: "Amitabha Buddha, Amitabha Buddha...", awakening one's own mind. His Mind is Self-mind, Self-mind is His Mind; beaten into one piece, the Mind and Buddha interact in the Tao. At the moment life ends, that Buddha manifests before one. This "moment life ends" refers not only to the time of dying but also to the time when the life-root of birth and death is cut off. What is the time when the life-root of birth and death is cut off? It is when our delusive emotion, delusive thought, and delusive mind die down and are cut off at this moment; this is the moment life ends. Because our life-root of birth and death is precisely delusive emotion, delusive thought, and delusive mind. Where do we originally have birth and death? It is all this delusive emotion, delusive thought, and delusive mind attaching to forms and appearances, creating karma and receiving retribution, thereby reincarnating in the six paths and undergoing illusory birth and death. We recite the Buddha single-mindedly; when the work matures and the time and affinity arrive, with a "Pa!", the delusive emotion, delusive thought, and delusive mind are cut off all at once, and this life-root of birth and death ends. "At the moment life ends, that Buddha manifests before one"; "That Buddha" is that Buddha, which is Amitabha Buddha, which is our Self-nature Buddha; the Self-nature Buddha is Amitabha Buddha. "Manifests before one"—the Fundamental Nature manifests before one; this is called "When the flower opens, one sees the Buddha and awakens to the Unborn." The mind-flower opens, one sees the Self-nature Buddha; this is enlightenment. "Awakens to the Unborn"—enlightened, one sees the fundamental self-nature that is non-arising and non-ceasing! This is the Pure Land Sect; it is the true Pure Land Sect! We must never push the great matter of birth and death onto Amitabha Buddha alone. Do not say this is Other-power, and if you, Amitabha Buddha, do not save me, it is your fault, not my offense. This is incorrect; if your own delusive emotion, delusive thought, and delusive mind are not cut off, how can That Buddha manifest before you, and how can you awaken to the Unborn? This is entirely your own offense; how can you blame Amitabha Buddha?
The Pure Land Sect is the Chan Sect, and the Chan Sect is the Pure Land Sect. This was said by great Good Knowing Advisors since ancient times: "Chan is the Chan of Pure Land; Pure Land is the Pure Land of Chan." Chan is Pure Land, Pure Land is Chan. They cannot be divided into two or viewed as two different matters; they are indeed one matter. For example, Great Master Yongming [Yan]shou was a Chan Master; how did he become a Great Patriarch of the Pure Land Sect? Great Master Lianchi was also a Chan Master, Great Master Chewu was also a Chan Master; how did they all become Great Patriarchs of the Pure Land Sect? Chan and Pure Land originally breathe through the same nostril; it is only that later people did not understand the principle that they forced a division between Chan and Pure Land. We make a vow to be born in the West; the mind must be true and earnest, and one must not doubt. The vow must be sincere; it is not just saying it with the mouth, but one must also have real practice. If the mind has practice but it is scattered, it cannot be saved. In the morning thus, in the evening thus, when wandering thus, when stumbling thus; never forgetting at any time or moment; then, you are about to complete the Tao. Practitioners of Chan are also like this; they must constantly detect, protect at all times, and look after the Huatou. We who practice the Esoteric Sect are also like this; I say again and again that practicing the Mind-Center Dharma cannot rely solely on two hours of sitting meditation; contemplation when off the seat is the most important. When off the seat, experience phenomena/circumstances to train the mind, seeing if your mind is empty or not; this is the most important move.
I often hear people say: Aiyah, today I was truly angered to death; so-and-so was so bad, so bad. I ask you, are you a person studying Buddhism? What are you still angry about? If you study Buddhism, you should not have anger. Everything is empty; there is no person and no self, no self and no other; what is there to be angry about? If there is still anger, you have not studied Buddhism, have not constantly detected, and have not experienced circumstances to train the mind. The more opposing the environment, the more infuriating the people and affairs, the more they can train you; see if you still get angry? If you still get angry, you have not trained; without training, how can you become a Buddha? Adverse circumstances are actually also good circumstances; they are for training you, seeing if you are awake. Do not say any adverse circumstance is bad; whether it is bad or not depends on whether you are awake or not, depends on whether you know how to utilize this circumstance to train yourself. We people who study Buddhism, whether practicing Chan, practicing Pure Land, or practicing Esoteric, must all experience circumstances to train the mind at all times and moments; if we cannot do this, there will definitely be no accomplishment.
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Lecture Five

Our wondrously clear True Mind belongs neither to existence nor to non-existence. If you say it exists, there is no signless appearance to be seen, no sound to be heard. If you say it does not exist, then in speech and silence, in movement and stillness, in walking, standing, sitting, and lying down, there is nothing that is not it functioning. The ancients used the metaphors of "the taste of salt in the sea" and "the glue-like tackiness in paint"; though they cannot be seen by the eye, their essence is truly not absent. Sakyamuni Buddha told us that it is the great treasure house of True Emptiness and Marvelous Presence, and Marvelous Presence and True Emptiness. So-called True Emptiness is distinct from insensate emptiness and annihilationist emptiness; because of Marvelous Presence, it is empty yet not empty. So-called Marvelous Presence is distinct from delusory existence or solid existence; because of True Emptiness, it exists yet does not exist, and does not exist yet exists. Next, speaking from the perspective of appearance and function, it is also neither existence nor non-existence, neither non-existence nor non-non-existence. If you say it is non-existent, a multitude of forms and colors vividly appear before you, and its marvelous functions are as numerous as the sands of the Ganges. If you say it exists, all appearances are born of causes and conditions and have no self-essence; the activities and functions that arise are just like the moon in the water or flowers in the sky, impossible to grasp. The *Heart Sūtra* states: "Form is emptiness, emptiness is form." This means form and emptiness are not two; it is neither existence nor non-existence. Because all phenomenal appearances are manifestations of the marvelous essence of True Emptiness, and the marvelous essence of True Emptiness cannot exist separately apart from form and appearances. For example, when water rises as waves, one cannot find water apart from the waves. In our practice, we must not grasp at form and appearances as solidly real and attach to them without letting go, nor can we deviate from form and appearances, abandoning existence to attach to emptiness. Therefore, whether sitting in meditation or acting in daily life off the cushion, one must neither grasp nor reject anything; only then does one accord with the principle of the Middle Way and walk upon the great path of True Emptiness and Marvelous Presence.
However, most of us still do not quite understand the principle of form and emptiness. Therefore, I will further expound on the meaning of form and emptiness above, and cite the recorded sayings of Chan Master Guifeng Zongmi to reiterate the importance of recognizing the True Mind. I also discussed the question of where a practitioner ultimately goes at the end of their life, to enable everyone to accord with the objective of Mahamudra, so that you do not take wrongful paths in practice but head straight for the great path of True Emptiness and Marvelous Presence.
Now let us return to the Ganges Mahamudra. Previously, we mentioned that Mahamudra is a practical Dharma door that directly points us to see the True Mind. Mahamudra is the One True Dharma-realm; it is our True Mind; it is the fundamental essence that is non-cultivation, non-fabrication, and non-distraction. But to enter the state of Mahamudra, one must initially undergo a period of arduous training. If you do not work at it, you will not be able to recognize that this numinous knowing, free from thoughts, is precisely one's own fundamental nature, and thus accomplish the great path. Why? The Mahamudra text states: However, coarse deluded thoughts that turn with circumstances obscure the original appearance of one's own mind.
What are coarse deluded thoughts that turn with circumstances? When we give rise to mind in response to objects and grasp at connections incessantly—seeing this and thinking of this, seeing that and thinking of that, unable to let go in the mind, thinking randomly and chaotically in topsy-turvy ways—this is called coarse delusion. Coarse delusion is like dark clouds obscuring the sun; it covers the luminous original appearance of our own mind, so it must be severed. If coarse delusions are not severed, the practice will not get on track. Why? If you are full of inverted deluded thoughts while on the cushion, thinking of this and that, and turn with circumstances when off the cushion, grasping incessantly, you simply cannot see the original appearance of your own mind; this is wandering in birth and death! How can the practice get on track, and how can one accomplish the great path?
Though it has been pointed out directly, one still cannot see; thus one must first cause coarse delusions to clarify. Therefore, the instruction says: Initially, let the mind settle openly and naturally, neither grasping nor letting go.
Where the True Mind is, and what the True Mind looks like, has already been directly pointed out many times. If, after direct pointing, we still cannot see it, it indicates that our deluded mind is very heavy, and we must do the work to sever coarse delusions.
Awakening to the Way and validating the Way happen in a sequence, and thus doing the work also has a sequence. How is it divided? When beginning to work, one must cut off the coarse delusions that turn with circumstances. What is coarse delusion? Seeing this and thinking of this, seeing that and thinking of that, giving rise to mind in response to objects, the deluded thinking of incessant grasping—this is called coarse delusion. In our practice, we disregard it; letting go of everything is the severing of coarse delusion. Once coarse delusions are severed, there are still fine delusions—these are some of the mental impulses in our brains. Everyone who has practiced knows that when we stop the coarse deluded thoughts, those fine mental impulses unknowingly leap out one after another; these that leap out are called fine delusions. In the Dharmalakṣaṇa (Yogācāra) school, this is called *manas* (intent/intellect). The five omnipresent mental factors spoken of by the Dharmalakṣaṇa school are possessed by everyone, by all sentient beings: contact, attention, feeling, perception, and volition; this is the most fundamental deluded mind. *Manas* is the mental faculty. It moves constantly, like a fish swimming in the depths; it moves very fast, and although on the surface one does not see it moving, it flows incessantly without pausing; this is the subtle, extremely subtle deluded thought. This extremely subtle deluded thought is also called the subtle current; it is the finest, a stillness that does not waver, like water flowing at high speed that looks as if it is not moving at all, but in fact, it moves extremely fast, invisible to the human eye; one must enter the Vajrasattva Samadhi to see it. Therefore, when coarse delusions are severed, there are still fine delusions, subtle delusions, and extremely subtle delusions, not to mention that when we first begin practice, we only manage to keep the body immobile. How can we see these extremely subtle deluded thoughts? We can only settle the mind and sit in meditation; only by first clarifying the coarse delusions can we see the subtle and extremely subtle deluded thoughts, and thereby cut them off to witness the original appearance of our own mind; therefore, one must first break through coarse delusions.
How does one do the work? The Mahamudra instructs us this way: "Initially, let the mind settle openly and naturally, neither grasping nor letting go." At the beginning of the practice, we must first let our mind be very open and natural; do not have abidance, do not have afflictions, do not be rigid, do not be constricted; be open and expansive, and let go. Confucianism says: "The noble man is open and expansive; the petty man is always fretting." The petty man harbors concerns about gain and loss, spinning circles in his mind. Worrying about gain and loss, he is therefore always fretting. The noble man does not worry about gain or loss; everything is indifferent to him, so he is open and expansive. We who practice the Dharma are great noble men, great heroes; we must be even more open and expansive, letting go of everything, settling openly without abidance. "Openly" means level and flat, perfectly straight without curvature; when the mind has no curvature, the straight mind is the training ground. "Naturally" (or expansive) means sweeping everything clean and empty, abiding nowhere; thus one is very open and at ease. Mahamudra tells us to do this first.
If we cannot do this, and there is grasping in the mind, turning constantly without stop, we must apply the Dharma to remedy it. How to remedy it? It is "neither grasping nor letting go." To grasp means to seize it, to hold it down; to let go means to indulge it. We should neither grasp it nor indulge it, but let it be natural. When we practice, if we grasp the thoughts too tightly, daring not move even a little, we slowly become dead. But we also cannot let thoughts arise at will, otherwise we fall into indulgence, which is also incorrect. When a thought comes, I disregard it; this is "neither grasping nor letting go."
In fact, our practice of all Dharmas is just training in the skill of "disregarding." It is not that thoughts do not come, or that they do not arise. Even though they come, even though they arise, if you disregard them, they will naturally dissolve. Whether reciting the Buddha's name, holding a mantra, or investigating Chan, one must neither grasp nor let go when thoughts come. Actually, thoughts cannot be grasped or suppressed; they will come, just as the ancients said: "Though the wind stops, the waves still surge." For those reciting the Buddha's name, when a thought comes, disregard it and bring up the Buddha's name; for those investigating Chan, when a thought comes, disregard it and bring up the *huatou*; for those practicing Esoteric Buddhism, when a thought comes, disregard it and bring up the mantra. Single-mindedly looking after the Buddha's name, single-mindedly looking after the *huatou*, single-mindedly looking after the mantra, the deluded thoughts will naturally be transformed. Regarding thoughts, it is not about preventing them from arising, nor is it letting them flow freely, but transforming them; this is alive, not dead. Last time I mentioned Chan Master Wolun's verse: "Wolun has a trick, able to cut off a hundred thoughts; facing objects the mind does not rise, and Bodhi grows day by day." That is suppressing thoughts from arising; it is dead; it will not do! One must neither grasp nor let go—only disregarding them will work.
When deluded thoughts come, it is admittedly not good, but if you suppress them to death, it is finished. Because deluded thoughts arise from the True Mind, just like waves raised by water; if you suppress the deluded thoughts to death, it is like eliminating the waves so that there is no water either, and the True Mind will no longer be alive. We know that the True Mind is lively and vivid, able to possess all things, able to generate all dharmas, and able to give rise to marvelous functions. If you truly suppress deluded thoughts to death, the True Mind becomes like earth, wood, metal, and stone, unable to give rise to marvelous functions.
Earth, wood, metal, and stone are one class among the twelve categories of living beings. Earth, wood, metal, and stone are insentient; at a glance, they seem unrelated to us humans, because we humans and all the gods, humans, asuras, hungry ghosts, animals, and hell-beings of the six realms of reincarnation are sentient—possessing sentient views and love. Humans are emotional animals, while earth, wood, metal, and stone are dull and insensible, dead and immobile; they seem to have nothing to do with us. Actually, this is not so; although these twelve categories of living beings differ in type, they are all manifestations of the one numinous true nature, the One True Dharma-realm, and share the same root and source as we humans; they are not a different species. Buddha-nature is originally real and not false, able to generate all dharmas, a spiritual root complete with all marvelous functions. But because we attach to external appearances and are wrapped in ignorance, abiding in objects, sticking to emotions, creating karma and receiving retribution, we have lost the True Mind, and thus the One Truth is divided into inner and outer parts. The inner truth is our own body and mind; the outer truth is the mountains, rivers, and great earth, the sun, moon, and stars, the grass, trees, and forests, and all such things outside, named "things external to the body." Actually, they are all ourselves! Because of ignorance, we take a small portion of earth, water, fire, and wind, bind it inside a flesh shell and call it "myself," while ignoring the greater part of earth, water, fire, and wind, considering it "things external to the body"; thus, the twelve categories of living beings came into existence. In fact, whether sentient or insentient, all share the same root; thus the sutra says: "The same perfect wisdom encompasses both the sentient and insentient." The insentient is also ourselves! "The same perfect wisdom" refers to the Buddha's wisdom, the All-Encompassing Wisdom (*sarvajñā*), which above can know the dharma-functions of all Buddhas (i.e., knowing all the Buddha-Dharmas of all Buddhas) and below can know the causal seeds of all sentient beings.
Nowadays, some people who do the work reach a small state where someone whispers in their ear, telling them what is about to happen, who is coming, and what they look like; this is the ear-report spirit telling you. However, some people think they have attained wisdom and supernatural powers, able to predict who will come or what will happen, and they become complacent: "Ah! How wonderful, I have foreknowledge." Actually, it is not good at all! Because this is a "transporting ghost" causing mischief; if you stick with him for a long time, you will be used by him and harmed by him. Where does this ghost come from? It is a person who, while alive, specialized in forming cliques for selfish gain, aiding evil and inciting litigation—that is, helping people do bad things, helping people fight lawsuits, murdering for money, etc.—and created hellish karma, thus falling into hell to suffer. After suffering in hell, he comes out, but his habit-energy from the past life of forming cliques and doing bad things still remains and is very heavy; so he attaches to a person as his body and tells the person some future events; therefore, he is called a transporting ghost, and is not a good thing.
When we do the work, do not think you have supernatural powers just because you hear someone telling you things in your ear; this is not a good thing, that is a ghost! The sutras speak of several kinds of ghosts; for example, those greedy for wealth, who loved banknotes and wanted gold while alive—the more the better—created evil due to greed and fell into hell. After suffering, their habit of greed remains; they want whatever they see, and when they encounter grass and trees, they feel they are very good and think they are themselves. Therefore, they attach to the grass and trees to manifest spirits and cause mischief. It is said that there was a Bodhi tree in Fuxing Park in Shanghai that was very "efficacious"; everyone swarmed there, begging and bowing, and all problems were solved; it was very effective. This is a strange ghost attaching to grass and trees causing mischief. There are also lecherous men and women; because lust is a fire of desire, they are burned by the fire of desire when they fall into hell. After finishing this suffering and coming out, because lust is light and thin, they encounter the wind and take form, relying on the wind as a body; these are *Ba* ghosts (drought demons), which are female demons. There are also those who rely on great mountains and great waters as bodies; what ghosts are these? They are called *Wangliang*, ghosts of wrong views. Because these people held incorrect views in their past lives, were arrogant and self-righteous, and when others had different opinions, they used conspiracies and tricks to frame them, so they fell into hell. After finishing the suffering and coming out, because of their arrogance, they rely on the essence of the sun and moon as their own bodies, grasping the light of the sun and moon, attaching to mountains and waters to manifest spirits, so everyone says this place is incredibly efficacious. Like some time ago, it was widely rumored that there was a "Water-Splashing Guanyin" in Hangzhou; it was a stone on Ziyang Mountain that usually looked like a smooth stone with nothing there, but when water was poured on it, the image of Guanyin appeared, and people called it Water-Splashing Guanyin. People told each other that this place was incredibly efficacious, and everyone came from all directions to ask for water to drink to cure a hundred diseases; actually, this is a ghost that takes the essence of the sun and moon as its own body.
It can be seen that all ghosts, spirits, and even earth, wood, metal, and stone are all ourselves! For this reason, it is said: "The same perfect wisdom encompasses both the sentient and insentient." Our Buddha-nature is originally the great *prajñā* essence that can know the causal seeds of all sentient beings and also know that the marvelous Dharmas of all Buddhas are perfect and complete.
Last time someone asked: It is plausible that sentient beings can perfect the seed wisdom, but how can the insentient do so? How can insentient bricks, tiles, wood, and stones perfect the seed wisdom? How can they become Buddhas? Today, I will speak on this again. Bricks, tiles, wood, and stones are all our own fundamental nature. Who discovered the bricks, tiles, wood, and stones? Was it not discovered by our numinous light shining upon them! Who is this numinous light? It is our Buddha-nature! Wherever the numinous light of our Buddha-nature shines, all sentient and insentient beings, mountains, rivers, the great earth, sun, moon, stars, men and women, old and young, birds and beasts, are all reflections of the Buddha-nature, all manifestations of the Buddha-nature. You are a Buddha, so everything your numinous light shines upon is Buddha! Like a country: I am the king, and there is nothing in the land that is not mine. By the same reasoning, you are a Buddha, and the light of your Buddha-nature shines brightly in the ten directions, pervading empty space and filling the Dharma-realm; there is nothing that is not illuminated by the numinous light of the Buddha-nature, so everything is Buddha; there is nothing that is not Buddha. However, if we do not practice well and do not know the flexible marvelous function, but suppress thoughts to death, we become earth, wood, metal, and stone. Once, two practitioners sat motionless by a large mountain; green grass grew on their heads and in their ears; they turned into wood and stone; this is the result of the practice of suppressing thoughts to death. Therefore, everything is ourselves, everything is our Buddha-nature; all the forms and appearances we see are Buddha. For this reason, stools, chairs, tables, platforms, etc., are all Buddha; there is nothing that is not Buddha. Thus it is said: "The lush yellow flowers are nothing but *prajñā*; the green bamboos are all the *dharmakāya*." Flowers and bamboo are both manifestations of Buddha-nature; they are all Buddha! This issue seems very difficult to understand, but once the principle is understood, it is not difficult. Below, I will discuss a koan to explore this issue.
In the past, Chan Master Dongshan Liangjie also could not understand this issue, so he went to ask Patriarch Weishan. He asked: "I recently heard that National Teacher Nanyang Huizhong had a teaching on 'inanimate objects expounding the Dharma'; I have not yet fathomed its subtlety." Weishan asked: "Do you remember it?" Dongshan replied: "I remember." Weishan said: "Try to recount it." Dongshan then recounted the matter.
A monk asked: "What is the mind of the ancient Buddhas?" The National Teacher answered: "Walls, tiles, and pebbles are." The monk asked: "Are walls, tiles, and pebbles not insentient?" (Walls, tiles, and pebbles are dull and insensible, without perception, while the Buddha is the Awakened One, omniscient and omnipotent. Since walls, tiles, and pebbles have no perception and are dull and insensible, how can they be the mind of the ancient Buddhas? According to what you say, walls, tiles, and pebbles would not be insentient? This is the monk's counter-question.) The National Teacher answered: "They are." (This sentence contains deep marvelous meaning. Because the same perfect wisdom encompasses both the sentient and insentient, due to discrimination, differences between sentient and insentient arise. If there is no discrimination, all sounds and forms, mountains, rivers, the great earth, and even food, drink, men, and women are complete within the mind-nature, and not a single dharma can be obtained; what sentient or insentient is there? Because there are dharmas to be obtained, one categorizes them, loves, hates, accepts, and rejects, causing afflictions to grow in thickets and revolving incessantly in samsara. As mentioned before, our body is formed by the temporary combination of the four great elements, just like the insentient. Only because the True Mind is wrapped by ignorance, turning into a deluded mind, bound inside this shell temporarily combined of the four great elements, grasping it as one's own body, do we have deluded knowing. Otherwise, isn't our body the same as walls, tiles, and pebbles? But this monk did not understand this principle, hence the following doubt.) The monk asked: "Do they also understand how to expound the Dharma?" (Because the Buddha expounds the Dharma to deliver sentient beings, and ancient Buddhas can expound the Dharma, if insentient objects are the mind of ancient Buddhas, they naturally should also be able to expound the Dharma. This monk, like us ordinary people, always falls into what is seen and heard in the dust of objects, without seeing the nature that can see and hear.) The National Teacher answered: "They expound constantly, expound blazing forth. Without interval." (Inanimate objects expounding the Dharma is not intermittent, speaking for a while and then not speaking; they speak at every moment, the sound of their teaching is very loud, like a fiercely burning fire, expounding the Dharma without ceasing. We often attach to what is seen and heard, not knowing that no-speech is the true speech. Hearing a sound is hearing; not hearing a sound is not hearing. Actually, not hearing a sound is also hearing! You hear that there is no sound! Therefore, no-speech is true speech; as it is said, "Great sound is rarefied sound," the greatest sound has no sound. To say there is sound to be heard is not true hearing, because you attach to what is heard. The hearing nature is not in having sound or no sound. Sound has arising and ceasing, so it is false; the nature has no interruption, so it is true.) The monk asked: "Why do I not hear it?" The National Teacher answered: "You yourself do not hear, but it does not hinder that which hears." (This is you yourself not hearing, because you are ignorant of the Buddha-nature and attach to having sound to be heard, not knowing that non-hearing is true hearing. Looking further, who is the one hearing the non-hearing? Who hears that there is no sound? You say you do not hear, but it is shining right at your ear gate; why do you not know? You hear a silence; have you not heard it? Is hearing a silence not precisely hearing? When hearing sound, you give rise to discrimination following the sound and run after the sound. But when this silence is without discrimination, it is precisely the time when your hearing nature manifests; thus it is true hearing. Your own not hearing cannot hinder that which can hear! This is the National Teacher scolding, pointing out, and reminding the monk. At this time when there is no sound to be heard and the hearing nature is precisely hearing, you say you do not hear; it is you yourself who are not sharp, who do not understand, but the hearing nature is still there clearly and distinctly!) The monk asked: "I wonder what sort of person gets to hear." (Throughout the great earth, there is not a single person who does not hear. Who does not hear? Who does not have the hearing nature? Provided one does not grasp at sounds, who is it that is not the hearing nature shining brightly? It is a pity one's own eye does not glance at the ground!) The National Teacher answered: "The sage gets to hear." (Sages such as Buddhas, Bodhisattvas, Arhats, and Pratyekabuddhas can hear; ordinary people cannot hear. The National Teacher's answer has a loophole, because everyone is originally a Buddha, the *dharmakāya* is signless, and sage and ordinary do not stand; what sage or non-sage is there? The National Teacher was pressed hard by this fellow, and used this sentence to temporarily cover his eyes, but was seen through by the monk, who asked further.) The monk asked: "Does the High Master hear or not?" (Can you yourself hear? Since the National Teacher said sages get to hear, this question forces the National Teacher into a position where it is hard to speak. If he says he hears, it is praising himself; if he says he does not hear, then the National Teacher is not a sage and not a teacher.) The National Teacher answered: "I do not hear." (He can only confess and plead guilty.) The monk asked: "Since the High Master does not hear, how do you know inanimate objects understand how to expound the Dharma?" (Good question, powerful; using the National Teacher's spear to strike the National Teacher, the National Teacher has nowhere to hide.) The National Teacher answered: "It is lucky I do not hear; if I heard, I would be equal to the sages, and you would not hear me expounding the Dharma." (Fortunately I do not hear; if I heard, I would be a sage, and you would not hear me expounding the Dharma. This question from the monk was inherently difficult to avoid, but the National Teacher is a Chan writer; he naturally has a place to turn around. "It is lucky I do not hear"—a clever deflection that turns danger into safety. However, wherever there is speech, there is no real meaning. Originally there is no Dharma to speak, and originally no person to hear the Dharma. If there is still Dharma to speak and people to hear Dharma, that is precisely grasping at the sign of a person and the sign of a self. So when the National Teacher said, "You would not hear me expounding the Dharma," he was also slandering himself.) The monk pressed: "In that case, sentient beings have no part in it." (If so, sentient beings cannot hear inanimate objects expounding the Dharma, and there is no hope for accomplishing the Way?) The National Teacher answered: "I speak for sentient beings, not for sages." (The National Teacher turned the conversation.) The monk asked: "What happens to sentient beings after they hear?" (The monk stared firmly at the National Teacher: What will happen to sentient beings after listening to you?) The National Teacher answered: "Then they are not sentient beings." (The National Teacher went with the flow to block the monk's sharp wit back; if sentient beings can hear inanimate objects expounding the Dharma and recognize this unborn and undying hearing nature, they transcend the ordinary and enter the sagehood, so he said they are not sentient beings. The *Diamond Sūtra* says: "As for sentient beings, sentient beings, the Tathāgata says they are not sentient beings, they are named sentient beings." Sentient beings? Where are there sentient beings? All sentient beings are like dreams, illusions, bubbles, and shadows; none are real. Sentient beings are sentient beings only because they do not awaken; if they awaken in the present moment, they are not sentient beings. However, not awakening within the dream state, they cannot but be sentient beings, so they are named sentient beings. So one must wake up from the dream quickly! Someone once said: You say everything does not exist? For example, if my ears are beaten deaf, and my ears cannot hear sound, but this "I" still exists! The phenomenon of my ears being deaf still exists and cannot be empty. He is attaching to appearances and sticking to mind without awakening! Wake up quickly! Do not dream anymore. For example, in a dream we are beaten or our heads are cut off, but once we wake up, we were not beaten or killed, and our heads are still fine. Your ears being beaten deaf is actually an illusory false appearance, just as unobtainable as being beaten or killed in a dream, so do not attach to the dream state; empty it quickly! Awaken quickly! After awakening, there is nothing at all! Like when Guan Gong's head was cut off by Lu Meng, he shouted in pain: "Give me back my head, give me back my head." When Great Master Zhiyi learned of this, he went to deliver him. The Master sat cross-legged blocking Guan Gong's path. Guan Gong saw this and thought: This monk has great guts to dare block my path; I'll teach him a lesson. So, *whoosh*—he whipped up a fierce wind, with flying sand and rolling stones hitting him in the face, but Great Master Zhiyi did not move a muscle. Guan Gong thought: You aren't afraid of fierce wind and flying sand, so I'll move a big mountain to scare you. So, a big mountain came crushing down covering the sky and earth, but Great Master Zhiyi still did not move a muscle. Now Guan Gong was impressed: This monk has true Kung Fu! He quickly went forward to bow. Great Master Zhiyi then expounded the Dharma to Guan Gong: "You are shouting here 'Give me back my head, give me back my head.' You had one head cut off and you want others to pay it back; how many human heads did you cut off in your life? Can you pay them back? Furthermore, although your head is gone, you are not lacking anything at all! Why? Because you only lost this illusory physical body, but your numinous knowing and True Mind are not lacking at all." We have said to take empty quiescence as the essence, do not identify with the physical body as the essence; empty space is my true body, the shell is not the true essence, only serving as a house. Take numinous knowing as the mind, do not identify with deluded thinking and deluded thoughts as the mind; deluded thoughts and deluded thinking are not real, they are things that grasp at appearances and climb on conditions in response to objects. The nature of numinous knowing is the perceptual nature that knows cold, heat, pain, and itch; it does not abide in appearances; this thing has no head or tail, no name or word. In the past, the Sixth Patriarch Great Master Huineng asked the assembly: "I have a thing, it has no head or tail, no name or word, no back or front; do you all recognize it?" Shenhui came out and said: "It is the original source of all Buddhas, Shenhui's Buddha-nature." The Sixth Patriarch said: "I told you it has no name or word, yet you call it original source and Buddha-nature; even if you go later to cover your head with thatch, you will only become a follower of the school of intellectual understanding." The nature of numinous knowing—the fundamental nature is signless and nameless; to call it a thing misses the mark. Shenhui adding a name to it was already a deluded thought. Therefore, we must not identify with deluded thoughts as the mind, but must recognize the nature of numinous knowing. Great Master Zhiyi was expounding this Dharma to Guan Gong: You feel a headache; that is the attachment of the deluded mind. Your shell is already broken and gone; what pain is there? Once the mind empties, you will emit great light, the Buddha-nature will be bright and clear; what pain or non-pain is there! Guan Gong realized and awakened after being pointed out by Zhiyi, and vowed to become a Dharma protector god for the Buddha-Dharma. Therefore, as long as sentient beings wake from the dream and recognize the unborn and undying fundamental nature, they transcend the ordinary and enter sagehood, and are no longer sentient beings. Thus, hearing National Teacher Nanyang Huizhong say that after sentient beings hear inanimate objects expounding the Dharma, they are no longer sentient beings.) The monk asked again: "Inanimate objects expounding the Dharma, on what scriptural authority is this based?" (Inanimate objects being able to expound the Dharma—I have never heard of it; is there a basis? Which sutra does it come from? You didn't make it up yourself, did you? This monk stuck to the National Teacher without letting go.) The National Teacher answered: "Obviously; if speech does not accord with the classics, it is not the talk of a noble man. Have you not seen the *Avataṃsaka Sūtra* say: 'Lands expound, sentient beings expound, everything in the three times expounds'?" (The National Teacher said what you say is of course correct; if inanimate objects expounding the Dharma had no basis and did not rely on the sutras, then it would have no meaning, nor would it be the words of a noble man. Then he cited the sutra: The *Avataṃsaka Sūtra* says: Lands expound, sentient beings expound, everything in the three times expounds. That is, all dust motes and all lands are expounding the Dharma; all sentient beings include everything; whether the sentient world or the insentient world, nothing is not expounding the Dharma; the Dharmas of the past, present, and future are all expounding the Dharma!) This was National Teacher Nanyang Huizhong's instruction to that monk; Chan Master Dongshan did not understand, so he recounted this koan to Patriarch Weishan.
After hearing it, Weishan said: "I have it here too, only it is rare to meet the right person." Such inanimate objects expounding the Dharma—I have it here too. One must meet a person of suitable capacity to interact and accord, so he said "rare to meet the right person." Dongshan Liangjie sincerely requested: "I have not understood; I beg the Master to instruct." Weishan raised his fly whisk and said: "Do you understand?" This is inanimate objects expounding the Dharma; can you comprehend it? Inanimate objects expounding the Dharma has no sound, but it is not that they do not expound the Dharma. Like flowers blooming and falling—this is inanimate objects expounding the Dharma. Flowers are insentient; when flowers bloom they are delicate and beautiful, but before long they wither and fall; what Dharma is this expounding? This expounds the Dharma of impermanence. The river water flows "swish, swish" past; the flowing water does not abide, it does not stop; it flows past like this today, and flows past like this tomorrow, never ceasing. This flowing water tells us: The false appearances of myriad things change, but the real essence has never changed. Su Dongpo understood the principle within this; he said: "It passes like this, yet it has never gone." Flowing water is insentient, but it is also expounding the Dharma. So inanimate objects are expounding the Dharma at all times; it is not that they do not expound, only that you yourself do not know. Therefore, Weishan raised the fly whisk; the meaning was asking: Who is the one raising the fly whisk? It is not necessarily opening the mouth to speak that is expounding the Dharma; this raising is expounding the Dharma.
However, Dongshan Liangjie still did not understand or comprehend, so he said: "I do not understand." Dongshan honestly admitted he did not understand and had not comprehended. Actually, this moment is the most intimate. Because if you understood and comprehended, it would be emotional views, and there would be a reason to be obtained. Conversely, when you do not understand, it is precisely the time when not a single thought arises; immediately turn the light around to reflect: What is this? You see the nature right then and there. It is a pity Dongshan always thought there was still a reason to be found; he misunderstood the meaning and missed the opportunity. Dongshan continued: "Please, High Master, explain." Weishan said: "The mouth born of my parents will never explain it to you." This flesh mouth born of parents can never speak it to you. Why? Because no matter how much you speak, you can never reach it. This is what language cannot reach and thinking cannot attain; that is, "The path of language is cut off, the place of mental activity is extinguished"; speaking of it misses the mark, knowing it is not it. Here Weishan hinted to Dongshan: No-speech is true speech, non-hearing is true hearing; this is inanimate objects expounding the Dharma. Regrettably, at this time Dongshan was still ignorant and did not understand. People often attach to the six dust realms of form, sound, scent, taste, touch, and dharmas that are relative to seeing, hearing, feeling, and knowing; that is, they attach to what is seen and heard. Then, what is not seen and not heard is considered "not it." Do they not know that this true nature which can see and hear, within the absence of what is seen and heard, has never been interrupted, has no traces of continuity, and is immovable as suchness? Thus the Buddha-nature is also called "Suchness" (*tathatā*). From this, one can see how thick and heavy people's habit of deluded attachment is!
In addition, Chan Master Weishan's "The mouth born of my parents will never explain it to you" has another layer of meaning: the work must be done by oneself, and the Buddha-nature must be realized by oneself. The ancients said: "What enters through the gate is not the family treasure." What is heard through the ears enters through the gate, because the six sense gates all face outward. The principles heard through the ears are not your own treasure. You must realize it yourself for it to be true. If I explain it to you, it will be of no benefit at all, and you will blame me in the future.
Speaking of this, I am reminded of Patriarch Xiangyan; he also encountered this problem. Patriarch Xiangyan and Patriarch Weishan were both disciples of Patriarch Baizhang. Patriarch Xiangyan was very familiar with the Buddhist sutras; if someone asked about the Dharma, he could often give ten answers to one question, and thought himself very extraordinary, praising himself in his heart: My wisdom is like the sea! But while Baizhang was alive, he did not attain realization in Chan. After Baizhang passed into perfect rest (*parinirvāṇa*), he had to go to his senior brother Weishan to investigate Chan. Weishan said to him: "Junior brother! I heard that when you were with our late teacher Baizhang, you asked one and answered ten, asked ten and answered a hundred." He hurriedly said: "I dare not, I dare not." Weishan said: "That is your cleverness and sharpness, intellectual understanding and consciousness-thinking; it is the root of birth and death. I now have a question for you; try to give me an answer." On the surface, he asked casually: "What question?" In his heart, he said: "Is there any question I cannot answer? Hmph!" Weishan said: "I do not ask you anything else; I only ask, what was your original face before your parents gave birth to you? Try to say a phrase." After hearing this, Patriarch Xiangyan's mind went blank. So he returned to his hut and looked through the sutras and treatises he had read in the past from beginning to end, looking for a phrase to answer, but in the end found nothing. He sighed to himself: "A painted cake cannot satisfy hunger." So he repeatedly begged Weishan to break it open for him. Weishan said: "If I explain it to you, you will curse me later. What I say belongs to me and ultimately has nothing to do with you. You had better go investigate it yourself!" Patriarch Xiangyan then burned all the texts he had read in the past, bid farewell to Weishan, and went to investigate on his own. He investigated morning and evening, investigating at all times while walking, standing, sitting, and lying down. One day while weeding in the field, his hoe hit a rock; he picked up the stone and threw it at random; it hit a bamboo, making a "crack" sound; suddenly he awakened and opened up to the original. So he went back to bathe and burn incense, bowing deeply towards Senior Brother Weishan from afar. He praised: "The High Master has great kindness, his grace exceeds that of parents. If you had broken it open for me back then, how could there be today's event?"
So it is said that the work must be done by oneself. Therefore, Patriarch Weishan said to Dongshan: "The mouth born of my parents will never explain it to you. If I tell you, it is useless; you must investigate it yourself!" Chan Master Dongshan Liangjie could not awaken; he felt the conditions did not match, so he asked again: "Is there anyone else who admired the Way at the same time as the Master?" Weishan then directed him to visit Chan Master Yunyan.
Dongshan bid farewell to Weishan and went straight to Yunyan's place; he recounted the previous koan about inanimate objects expounding the Dharma, and then asked Chan Master Yunyan: "Inanimate objects expound the Dharma; who gets to hear?" Chan Master Yunyan answered: "Inanimate objects get to hear." National Teacher Nanyang Huizhong said "Sages get to hear," but Chan Master Yunyan said inanimate objects get to hear. Actually, the pure mind emptying is the sage. Sage and ordinary are not established either; there is nothing at all; every single thing manifests the marvelous physical body, extends a broad long tongue, and spreads the Dharma sound. Blazing forth endlessly expounding, expounding infinitely and inexhaustibly; inanimate objects expound the Dharma like this. Then what is "Inanimate objects get to hear"? It means that when you obliterate and completely remove emotional views and do not attach to any sounds, forms, or dust objects, you will be able to hear inanimate objects expounding the Dharma and will be able to awaken to and see the fundamental nature.
We have said before that humans have two bad things: one is emotion (*qing*), the other is thought (*xiang*). If deluded emotion and love are cut off, that is good. Why? Because emotion is born of love, and love can generate water; the nature of water flows downward and cannot ascend to heaven, so it must be cut off. For example, when we encounter food we love, saliva is produced; if a loved one is leaving or going far away, tears cannot help but flow; if a loved one dies, we cry even more heartbreakingly; as for the love between men and women, it goes without saying. The nature of water is wetness; regardless of what water it is, it is wet, and it flows downward. Therefore, the character "emotion" in love sinks downward; if we want to be born in the Western Pure Land of Ultimate Bliss, we must fly upward; if we sink downward, there is no hope. Thus, emotional views must be cut off completely. If love is not cut off completely, one cannot be born in the Western Pure Land of Ultimate Bliss, so emotion is a bad thing. Thought (*xiang*) is comparatively a bit better; this thought is not random chaotic thinking; random chaotic thinking is still emotion. It is because we have emotion that we think randomly and chaotically. For example, if we love someone, we think of ways to get this person; if this person has a partner, we think of a way to cancel her partner and then get her. Look, those dramas and novels are all written this way; without this, they do not become dramas or novels. This is creating karma! Creating karma leads to receiving retribution. Random chaotic thinking is actually emotional love, which is still not acceptable.
Then, what is this thought about? It is the method of esoteric visualization practice; that is, thinking about how we can detach from this sentient realm and witness the original face, or thinking of the Western Pure Land of Ultimate Bliss, with the mind tethered to the West, working diligently to recite the Buddha's name—this is comparatively better. However, speaking of the ultimate place, thought and emotion are equally unacceptable. Why? Without emotion how can there be thought? Without thought how can there be emotion? Emotion and thought are not separated. The *Śūraṅgama Sūtra* says that if we truly practice esoteric visualization, the seventh consciousness can leave our physical form, or transform into the object visualized; this is called "pure thought flies," but it is still not true purity. True purity has not even thought. If there is still a Buddha to recite, that is not yet true purity; true purity has nothing whatsoever; that is the Pure Land of Constant Quiescent Light. However, when we recite the Buddha's name to seek birth in the West, we cannot demand too much; being born in the Land where Sages and Ordinary Beings Dwell Together is also acceptable. So if one recites the Buddha's name until emotion is cut off, pure thought will fly, and one can be reborn in the West; it is not difficult! When practicing, only focus thoughts on how good it is to be born in the Western Pure Land of Ultimate Bliss, how luminous Amitabha Buddha is, and how he receives us; at the moment of passing and ascending, the holy realm of the West will naturally manifest, and one will see Amitabha Buddha, Avalokiteśvara Bodhisattva, Mahāsthāmaprāpta Bodhisattva, and all Bodhisattvas coming to welcome, and we fly to be born in the West. Pure thought flying is the manifestation of the holy realm due to the maturation of the good roots of pure karma from reciting the Buddha's name. We currently speak of the Pure Land only as the West, but the *Śūraṅgama Sūtra* speaks of Pure Lands of the ten directions; one is reborn according to affinities, not solely in the Western Pure Land. From this, it can be known that to be born in the Pure Land, one must sever this love and deluded emotion completely.
Therefore, accomplished practitioners of the Way are all without emotional views; if you have emotion, it will not do. What is a Bodhisattva? This is the abbreviation of the Sanskrit *Bodhisattva*, translated into Chinese as "Awakening Sentient" (*Jue You Qing*); it means first awakening and breaking through all one's own emotional views, not attaching to any sound, form, or dust object, and clearly realizing the self-nature; only then can one help others awaken and break through the deluded dream, sweeping away deluded emotions, meaning emerging from the sea of suffering together. Thus Yunyan Chan Master said "Inanimate objects get to hear."
Dongshan pressed closely: "Does the High Master hear?" Dongshan was still ignorant up to this point. Yunyan answered: "If I heard, you would not hear me expounding the Dharma." Exactly the same as National Teacher Huizhong. If I could hear, I would not expound the Dharma to you. Why? First, if I heard, I would be equal to the sages; the *sambhogakāya* and *nirmāṇakāya* of the sages are not real, nor are they expounders of Dharma; the true *dharmakāya* of the sages has no speech and no hearing; if I heard, I would have accomplished the Way like the Buddhas and Bodhisattvas; ordinary is unobtainable and sage is also unobtainable; abiding neither in ordinary nor sage, everything is non-existent; could you still hear me expounding the Dharma? Note! "Everything is non-existent" is not annihilationist emptiness. Rather, it is existing but not abiding; that is, speaking yet not speaking, not speaking yet speaking; it is not stubbornly clinging to not speaking, nor is it clinging to having something said. All actions are established as illusions; there is no Buddha either; even the word Buddha is a convenient false name! If there were still matters beyond the Buddhas, Buddha would not be Buddha! Therefore, we should not abide in appearances; true accomplishment of the Way is having not a single point. Second, if I heard, I would be the same as the insentient; the insentient take non-speaking as the correct speaking, not having spoken language; then how could you hear me expounding the Dharma today? Furthermore, if I heard, I would be attaching to sound dust, having abidance; if the view of Dharma is not removed, how can I be a teacher of men? So I do not hear. Non-hearing is true hearing! That is "no speech," no words to say. You must grasp the meaning beyond the words! You only understand the Dharma with language, the Dharma that can be spoken; what you hear me saying now are all things with speech, none are real. Now that I speak to you like this, it is for you to comprehend the meaning beyond the words, to intuit the meaning outside the speech, and thereby clearly see the true speech of no-speech, the true hearing of non-hearing! However, Dongshan still did not comprehend and asked again: "Why do I not hear?" He asked Yunyan: "I should hear inanimate objects expounding the Dharma; why do I not hear it?" He was still attaching to sound, form, and dust objects; what is the meaning of chasing like this? Why not reverse the hearing to hear the self-nature? It is shining right on your face! Is this not you hearing naturally, hearing without hearing?! People of the world are ignorant like this, too pitiable! At this moment, Yunyan also raised his fly whisk like Weishan. If Dongshan had grasped this opportunity and asked himself, "Who is the one seeing the raised fly whisk?!", exerted his energy right here, he would have awakened instantly. What a pity, missed again! Yunyan asked: "Do you hear yet?" Raising the fly whisk had no sound and no words, but the great sound is rarefied sound, true and precise, thunderous in the ears. Why? Because the sound of no-sound is the greatest sound; this is called great sound is rarefied sound.
We humans often attach to having sound to be heard, comprehending only where there is sound to be heard. But if you want to truly see the nature, you cannot attach to where there is sound to be heard. Because having sound and no sound is just the arising and ceasing of sound, whereas our hearing nature is emitting light before us at every moment; it has no intervals and no continuity. Therefore, the ancients said: "Peach blossoms bank the river after the wind and rain; where can the horse's hooves avoid the fallen red?" On both sides of a small path, peach trees are planted; after a storm of wind and rain, the small path is covered with peach blossom petals everywhere; when riding a horse past this place, how can the horse's hooves avoid the petals everywhere and not step on them? The meaning is that the Buddha-nature is functioning at all times and in all places; it is absent nowhere, present everywhere; can you avoid it? Therefore, do not discriminate based on having signs or no signs, having sound or no sound. When we do not see light, we see darkness; seeing darkness is still seeing. When we do not hear sound, we hear silence; hearing silence is still hearing. Is this not the proof that the seeing nature and hearing nature are unborn and undying?
Pity that Dongshan answered: "I do not hear." He attached to sound; because he didn't hear a sound, he said he didn't hear. This is like casting a flirtatious glance at a blind man; he missed it face-to-face; it is too pitiful! However, we should say, luckily he did not hear; if he had heard, and attached to appearances again, then "not hearing" is the true hearing. Yunyan said: "You do not even hear my expounding the Dharma; how much less inanimate objects expounding the Dharma?" I expound the Dharma to you like this—raising the fly whisk—although there is no sound, there is still movement; if you do not hear or comprehend even this, how much less the true speech and true movement of no-speech and no-movement? People of the world are all foolish like this, all attaching to the deluded karma of what is seen and heard in form and sound, never glancing back once to recognize this nature that can see, hear, speak, and move. This nature is the original True Buddha! They even mistakenly think that not hearing sound is non-hearing, and not seeing light, shadow, form, or appearance is non-seeing. Do they not know that this seeing nature and hearing nature are emitting light at the face-gate at every moment, never covered, never interrupted? Even when there is no sound to be heard and no appearance to be seen, it is still seeing, still hearing. Because hearing a silence is still hearing, and seeing a signless is still seeing; how can you say there is no seeing or hearing? Dongshan then asked again: "Inanimate objects expounding the Dharma, on what scriptural authority is this based?" It was the same as the monk asking the National Teacher in the previous koan. Chan Master Yunyan answered: "Have you not seen the *Amitābha Sūtra* say, 'Water, birds, trees, and forests all recite the Buddha and the Dharma'?" At this moment, Chan Master Dongshan Liangjie suddenly had an awakening; he finally entered the soundless from the sound; he finally comprehended and awakened. He blurted out a verse saying: Also very strange, also very strange, Inanimate objects expounding the Dharma is inconceivable. If you use ears to listen you will ultimately hardly comprehend; Only when hearing sound at the eye will you know. Truly wonderful, truly strange! Inanimate objects being able to expound the Dharma is truly marvelous beyond words, inconceivable, truly beyond imagination! Can inanimate objects expound the Dharma? Yes! If you use ears to listen, you cannot understand, because inanimate objects expounding the Dharma has no sound. You can only comprehend the mystery within by listening with your eyes. The eyes cannot hear sound, but no-sound is precisely the marvelous sound. From this it can be seen that Chan Master Dongshan comprehended "having sound" and from "having sound" realized "no-sound," but he had not yet realized that "no-sound is having sound, having sound is no-sound," so he was not yet thoroughly ultimate.
There are many more koans about awakening to the Way through sound. I will cite another example here: In the past, Chan Master Yuanwu Keqin served as an attendant under Chan Master Wuzu Fayan, investigating Chan with Fayan. One day, a scholar came to visit Wuzu Fayan; Wuzu Fayan said to the visitor: "If you ask about the self-nature and Dharmakaya, did you ever read 'Little Love Poems' in your youth? There are two lines in a poem very similar to it: 'She calls for Little Jade frequently though having no business; solely so that her lover recognizes her voice.'" The meaning is calling "Little Jade! Little Jade!" frequently. Little Jade is a maidservant; why does the young mistress call her? No business. Then why call? The purpose is to let her lover hear this calling voice and know she is here. That is, she intentionally sends a message to her lover, because he recognizes her voice; hearing the call, he knows she is here. This is borrowing poetry to speak of Chan. Borrowing this poem to ask back: Who is it that emits this calling voice? And who is it that hears it? Is all of this not the function of the self-nature? Is it not all the manifestation of the true nature? Chan Master Wuzu Fayan citing this little love poem contained deep meaning. Originally all forms and appearances, all sounds, have no meaning; they are all flowers in the sky and moon in the water, all unobtainable; this accords with the first line "though having no business." However, everything is the function of the self-nature, everything is the manifestation of the true nature; this accords with the second line "recognizes her voice." This aims to inspire us all to recognize our own original face. Yuanwu Keqin heard these words from the side and immediately had an awakening. He walked out of the Abbot's room; coincidentally at that moment, a big rooster crowed "Cock-a-doodle-doo" on the fence. Hearing this, Yuanwu Keqin suddenly triggered his spiritual potential, touching upon the word "voice" in "solely so that her lover recognizes her voice" said by Wuzu Fayan just now, and suddenly attained great awakening! Is this not sound? This is the manifestation of the self-nature; all reflections cannot be separated from the mirror; apart from the mirror, where are there reflections? Everything, absolutely everything, is the function of the true nature, the manifestation of the true nature.
Through the explanation of the few koans above, we should not misunderstand "hearing sound at the eye" as a special supernatural power. Many of us practitioners just like supernatural powers, often mistakenly thinking that ears being able to see words and eyes being able to hear sounds—the six senses functioning interchangeably—is the manifestation of supernatural powers, and only then can one hear inanimate objects expounding the Dharma. Little do they know that inanimate objects expounding the Dharma is speaking without speaking; it is not that there is a subtle sound that you can hear only when you do not use ears to listen and do not use eyes to see. Hearing sound at the eye is not a special supernatural power; Chan Master Dongshan's "Only when hearing sound at the eye will you know" tells us not to abide in the ear faculty, but to turn the light around to reflect and intuitively comprehend that this numinous, marvelous True Mind—which is unborn in a single thought and clearly distinct—is precisely It, at the place where there is no sound to be heard, where deluded thoughts do not arise, and where one is touched by the scene and emotion arises. Recognizing one's own original face and understanding that absolutely everything is the function of the True Mind, the manifestation of the True Mind, then we can understand "Inanimate is sentient, sentient is inanimate." Mountains, rivers, the great earth, sun, moon, stars, walls, tiles, and pebbles are just ourselves! Why? Are mountains, rivers, and the great earth not within empty space? Can they go outside of empty space? They cannot. Our True Mind is like empty space; as large as empty space is, so large is our True Mind. The True Mind pervades empty space and exhausts the Dharma-realm; the ten Dharma-realms are all within my mind; all things in empty space are within my mind; thus mountains, rivers, and the great earth are not outside my mind either. The *Zuo Zhuan* says: "Under the wide heaven, there is no land that is not the king's; to the borders of the land, there is no one who is not the king's subject." I am Buddha, they are also Buddha; all are Buddha! Therefore "Inanimate is sentient, sentient is inanimate"! Furthermore, the inanimate is earth, water, fire, and wind! For example, the earth is composed of the four great elements of earth, water, fire, and wind; the earth is rotating, with rotation on its axis and revolution around the sun; movement is wind. The earth has a crust; the crust is hard, which is the earth element. There is water on the surface and underground, which is the water element. The core part of the earth is scorching lava-like material, and volcanoes often erupt on the surface, which is the fire element. Earth, water, fire, and wind are all complete; the earth is synthesized from the four great seed-natures of earth, water, fire, and wind. "Seed-nature" means a seed that can give rise to things; thus the four great seed-natures can give rise to myriad things. Our Buddha-nature possesses the seven great components: earth, water, fire, wind, space, perception, and consciousness; thus it is called the seven great seed-natures. All things in the world are born of these seven great seed-natures; "The same perfect wisdom encompasses both the sentient and insentient." Therefore, the inanimate is the sentient, and the sentient is the inanimate; whether sentient or inanimate, they are all ourselves. Since they are all ourselves, what division of sentient and inanimate is there? Understanding this principle, one knows that tables are also Buddha, chairs are also Buddha, bricks are also Buddha, and tiles are also Buddha; there is nothing that is not Buddha. All sentient and insentient beings are Buddha!
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We cited koans to discuss that "insentient beings are sentient beings," and that "sentient and insentient beings share the same Perfect Wisdom," but there are still many people who do not fully understand. Therefore, it is necessary to explain once more why sentient and insentient beings are the same, and in what aspects they are the same, summarizing as follows.
First point: All insentient things are objects of the Wondrous Bright True Mind; the True Mind is the Buddha Mind, so the insentient is the sentient. The True Mind is not as our deluded mind imagines—blocked by ignorance and shrinking inside the bodily shell, just a tiny dot. When you work on the practice and open it up, you will discover that it actually exhausts the void and pervades the Dharma-realm; however large the void is, the True Mind is that large. Chan Master Xuefeng Yicun said: "The True Mind is like an ancient mirror; however wide and large the void is, the ancient mirror is that wide and large." Why say it is like an ancient mirror? The meaning of "ancient mirror" refers to something that does not just exist in the present life; it compares our True Mind to something that has existed since beginningless time. And why compare it to a mirror? Because a mirror can reflect the ten thousand things, and the myriad phenomena can manifest within the mirror; our True Mind is also like this, brightly illuminating the great thousand worlds, encompassing worlds as numerous as the sands of the Ganges without obstruction. "Sands of the Ganges" refers to boundless and endless worlds, as uncountable as the sands of the Ganges River. There are many worlds in the void; modern science has proven that there are extraterrestrials, and stars like the sun are not limited to just one. The more prosperous science becomes, the more it can prove that the words spoken by my Buddha are true and not false. Our True Mind is like the void; all worlds are within our Mind; if the worlds are within our Mind, are not insentient things within our Mind? For instance, the house we built is insentient; it is on the earth, and the earth is in the void, so isn't the house also in the void? Therefore, all insentient things are right within my Mind! Because they are within our Mind, we say that our True Mind spiritually possesses the ten thousand things. The ten thousand things are within my True Mind, and the True Mind is the Buddha Mind; if the ten thousand things are not Buddha, what are they? Hence it is said there is no distinction between insentient and sentient beings. Why must we understand this principle? Because once you understand that the insentient is the sentient, your mind's capacity becomes vast and can contain the ten thousand things, and you will no longer grasp at appearances to obtain things; practicing in this way makes it easier to progress. Thus, we must have a correct and clear recognition that the insentient is the sentient; this is the first point.
Second point: All insentient things are merely composed of the Four Elements, and the Four Elements are the elemental seeds of the True Mind. For example, the earth is insentient and is also composed of the Four Elements: earth, water, fire, and wind; a big tree is the same, composed of the Four Elements, and is also insentient; neither possesses emotional love. The earth moves with rotation and revolution; isn't that the wind element? The earth's crust is hard; isn't that the earth element? There are oceans on the surface and groundwater underground; isn't that the water element? There is fire in the earth's core, like when a volcano erupts and fire comes out; isn't that the fire element? So it is all earth, water, fire, and wind. The tree is also like this; the tree sways ceaselessly, isn't that the wind element? The trunk is the earth element; if you peel the bark, water comes out, which is the water element; the tree itself has fire nature and can burn, isn't that the fire element? So they are all formed by the Four Elements. And the Four Elements of earth, water, fire, and wind are the basic elements of our Buddha-nature; they are the Seed-nature of the Four Elements. Seed-nature is the seed that can give rise to things, like rice seeds or wheat seeds; planting rice seeds grows rice, planting wheat seeds grows wheat, so "seed" implies the ability to generate and grow. Therefore, our Buddha-nature is an omnipotent Essence; all things are created by it, all things are invented by it, and all things are manifested by it, so all things are our Buddha-nature! Do not consider them to be things outside the body; they are all our own self!
Third point: Who discovered the insentient? Who made it? If separated from our Buddha-nature, it could not be discovered. For example, there is a tree here, and there is a flower on the tree; if we do not look at it, who can know there is a flower on the tree? Then who sees the flower? Is it the eyes? It is not the eyes. Modern scientists also understand that seeing things is not done by the eyes, but is the function of the brain, because if the brain does not function, the eyes cannot operate and cannot see things. However, scientists only know that the brain can cause the six sense organs to function, but they cannot go further to know that the brain itself cannot function either. This is because the brain nerves are just like an electrical grid; to function, they still need energy (electricity) to be input. If no energy (electricity) is input, the brain has no power and cannot function. It is just like an electric lamp; if the electric energy does not come, it cannot light up. What is energy? Energy is our Buddha-nature; if the Buddha-nature departs, although the brain is there, it cannot function. Therefore, our every word and action, every movement, is the wondrous function of the Buddha-nature; apart from the Buddha-nature, we cannot function. Thus, that our eyes can see the insentient is the manifestation of Buddha-nature, and the insentient is also achieved by the Buddha-nature. Why? For example, we give rise to a thought: how to plant this flower, how to cultivate it? Thereupon we study the technique of planting flowers and cultivate them carefully, and the flowers bloom luxuriantly; if this is not the function of our Buddha-nature, what is it? Suppose the Buddha-nature leaves a person; his body becomes like a stone—can he still use his brain? Can his hands and feet still move? Can he still cultivate flowers? Who built the house successfully? It was built by people. If engineers, craftsmen, and masons are separated from the Buddha-nature, can their brains still operate, and can their hands and feet still move to design blueprints and build houses? So all insentient things are also manifested by our Buddha-nature; they are successfully created by the Buddha-nature. For this reason, apart from Buddha-nature, there are no insentient things at all. If the insentient were separated from Buddha-nature, would it still exist? Absolutely not. Therefore, the insentient is the sentient, which is Buddha-nature. These insentient things are like reflections appearing in a mirror, and the mirror is like our True Mind Buddha-nature. Our True Mind Buddha-nature is the Great Perfect Mirror Wisdom; it brightly illuminates the ten directions without obstruction; nothing in the worlds of the ten directions is not manifested, nothing is not seen. A mirror reflecting objects is only an analogy; it is insufficient to describe the Great Perfect Mirror Wisdom. Is seeing these things in front of you or the light emitted before your eyes the Great Perfect Mirror Wisdom? No, no, it is still far off! A mirror can manifest reflections, and the Mind-mirror can reflect ten thousand appearances; the reflection cannot separate from the mirror. Can the reflection leave the mirror? If it leaves the mirror, the reflection is gone. The reflection cannot leave the mirror, and the appearance cannot leave the Mind; apart from the Mind, the appearance has nowhere to manifest. If there are no reflections, it does not constitute a mirror; likewise, apart from appearances, the True Mind has no way to manifest. The True Mind has no appearance to be seen; it must be manifested through phenomenal appearances. Therefore, the True Mind can complete the ten thousand things, and conversely, the ten thousand things manifest the True Mind; Mind and appearance are just this subtle and wondrous. For this reason, Mind is appearance, appearance is Mind; reflection is mirror, mirror is reflection; so the insentient is the sentient; this is the third point.
Fourth point: The insentient is originally Buddha-nature, but due to ignorance and lack of awakening, one deludedly recognizes a small portion of the Four Elements as "my body" and abandons the vast majority of the Four Elements, considering them things outside the body and judging them as insentient; hence there is the deluded discrimination between sentient and insentient. Looking at the examples analyzed above, all insentient things are originally manifested by Buddha-nature; sentient beings, simply due to ignorance, unconsciously take a small portion of the Four Elements (earth, water, fire, wind) as their own physical body and abandon ninety-something percent of the Four Elements (earth, water, fire, wind) outside, considering them things outside the body. Thereupon they distinguish that "this is sentient" and "that is insentient"; actually, everything is oneself; this is the fault of ignorance! Therefore, if we are effective in our practice and smash through ignorance, we can realize that these mountains, rivers, and the great earth, the vegetation and forests, not a single one is not our own self. Taking "me" as the host, you and everything around are reflections in my mind. Taking "you" as the host, all this is reflections in your minds. There is a saying put well: "Each sentient being possesses the whole Dharma-realm." What is the whole Dharma-realm? The Dharma-realm is the One True Dharma-realm, which is the True Mind. Everything is fully possessed, lacking not a single strand or speck; this is called "the whole." Whole what? Whole sentient beings each possess it; there is no hindrance for sentient beings to each possess it. You are you, I am I, he is he; Zhang San is Zhang San, Li Si is Li Si; what does each possess? Each possesses the whole Dharma-realm, meaning everyone has the True Mind, lacking not a fraction. For example, in your mirror there is me, and in my mirror there is you; they inter-absorb without obstruction. Or, for example, there are many electric lamps in a room; the light of this lamp and the light of that lamp merge light with light and absorb light with light, not rejecting each other. From this, we can know that insentient and sentient are one essence; it is only because of our ignorance and lack of awakening that we deludedly give rise to discrimination. Once ignorance is smashed, we can truly recognize the wondrous function of the True Mind and will not regard the insentient as external objects.
Fifth point: Insentient things are earth, wood, metal, and stone; if we practice poorly and suppress delusive thoughts to death, we turn into the insentient, turning into earth, wood, metal, and stone. Earth, wood, metal, and stone are one of our twelve categories of living beings (the Diamond Sutra mentions ten categories, the Śūraṅgama Sūtra mentions twelve). Some say that the six realms of rebirth are all sentient and have nothing to do with the insentient. Actually, if you practice poorly or practice the external paths and suppress [the mind] to death, you will also transform into earth, wood, metal, and stone, becoming insentient. So, seen in this way, isn't the sentient the insentient?
Therefore, after understanding the principle that mountains, rivers, the great earth, men and women, old and young, sentient and insentient, are all manifestations of our Buddha-nature and are all our own self, when working on practice, one must be empty, spiritual, and non-abiding, neither seizing nor releasing. "Not seizing" means when a delusive thought comes, do not press it down and forbid it to move, thereby becoming earth, wood, metal, and stone. "Not releasing" means do not indulge the delusive thought and let it arise blindly, thereby wandering in birth and death. Regarding delusive thoughts, neither suppress nor follow; let it come, I will not pay attention to you. It is not that there are no delusive thoughts, but that they exist. Delusive thoughts formed over many kalpas and lifetimes—you think they will disappear as soon as you practice? Easier said than done; it cannot be achieved. Therefore, in our practice, we first cut off coarse delusion; coarse delusion is the delusive thinking produced when we give rise to mind in response to objects. How to extinguish coarse delusion? That is, we must know that the state/object is unobtainable and is just a reflection manifested by the Self-nature; my True Mind is the mirror, and those other things are reflections. Grasp the mirror, do not grasp the reflection. If one does not attach to reflection-appearances, the True Mind does not move, delusive thoughts will not arise, and coarse delusion is extinguished. If coarse delusion is not extinguished, your sitting in meditation there is sitting in vain. For example, when sitting, if you think about how my son is, how my daughter is, you cannot sit well. If you further let your imagination run wild—how to spend my money, what to buy, things are so cheap there, so-and-so is good, so-and-so is bad, etc.—can you still sit well like this? You cannot sit well.
Coarse delusion must be extinguished; do not care about the reflections in the mind; reflections in a mirror cannot be grasped. Someone might say: "Reflections in a mirror cannot be grasped, but I can grasp the things that manifest; look, I have grasped this pen." Alas! You are dreaming; that is a dream state! In a dream, things indeed seem to be grasped, delicious food is eaten, one talks happily with good friends, and feels panic and fear upon seeing enemies, but after waking from the dream, there is nothing at all. We are currently in a dream state; do not grasp at appearances; everything is ungraspable. When a single breath does not come, nothing can be taken with you; rather than having to put it down in the future, why not put it down earlier and save some mental effort? If you want to wake up (awaken), you must work on the practice. Those who recite the Buddha's name and those who hold mantras must focus their minds intently, cut off delusive thoughts, and dissolve the body, mind, and world together, turning them all to emptiness, with only the distinct True Mind manifesting. At that time, it is like waking up from sleep and dreaming; everything seen and obtained in the dream has become empty and is gone; is there still anything to grasp? So present appearances are all reflections; you cannot seek them! Therefore, it is necessary to explain clearly to you now, letting you understand the principle that the sentient is the insentient; do not engage in delusive discrimination anymore; put it down, put it down. The insentient is the sentient, the sentient is the insentient; what appearance is there left to attach to?
If you truly deaden the [worldly] mind to the ground, it will be easy to enter samadhi when you sit on the cushion. When coarse delusion is cut off, fine delusion will still come to invade; do not fear it, and do not suppress it; just disregard it. Where delusive thinking is cut off, the True Mind manifests. "When arising and ceasing are extinguished, quiescent extinction manifests"; this is Nirvana. Not arising and not ceasing is Nirvana; arising and ceasing is the delusive mind. When delusive thoughts and delusive feelings are all extinguished, this unarisen and unceasing Buddha-nature manifests. What is the reason one cannot sit well in practice? This requires self-reflection: where is our mind still stuck? Why still stick to it? Put it down quickly! Everything is a reflection in our mind; why are you still sticking to it? It is unobtainable; it is fake; it is empty; let go! If you truly let go, whether reciting Buddha or holding mantras, subject and object will both vanish, roots and dusts will fall away, and naturally, the Buddha-nature will manifest and you will become enlightened. Regarding whether you have seen the Nature or not, do not ask others; taste it for yourself. The supreme flavor of enlightenment is like a mute having a dream; one cannot tell others, but understands clearly in one's heart.
I have recounted the issue of having appearance and being signless again and again, striving to explain it clearly and thoroughly; the purpose is for everyone to have a correct View, which is also the essential meaning of Mahamudra establishing the "View Sect" first. Taking View as the principle is the center of the Buddha Dharma. If the View is correct and one recognizes what the Buddha-nature is, it will be easy to start working on the practice; if one does not recognize the Buddha-nature, one cannot avoid blind practice and blind training. Therefore, Mahamudra does not have a mudra and mantra for us to practice immediately; rather, it explains the View Sect first to correct the View and recognize what the Buddha-nature is.
Summarizing the above discussion, I think everyone has clarified why the insentient is the sentient, why all insentient things are Buddha, and such questions as "sentient and insentient beings share the same Perfect Wisdom." Having truly understood and realized "sentient and insentient beings share the same Perfect Wisdom," then, if someone asks you: "What is Buddha?", you will not be dumbfounded and at a loss; you can just casually pick up anything. Above in the heavens and below on earth, above the sun and below the moon, inside the window and outside the window, bright flowers and dark willows, etc.—these insentient things are all Buddha! Pick up anything at hand, and it all becomes the Marvelous Truth; how convenient.
Last time we spoke of the insentient expounding the Dharma; how does the insentient expound the Dharma? We discussed one level of the principle: Dharma that has words to be spoken and Dharma that has sound to be heard are not the True Dharma. The True Dharma is without speaking; "The path of language is cut off, the place of mental activity is extinguished." That is, language cannot reach it, and thought cannot think of it; Dharma with words and speech is not the True Dharma. Although we cannot hear the insentient expounding the Dharma, it is precisely expounding the Dharma, because "The Great Sound has little tone." No-speaking is True Speaking; no-hearing is True Hearing; hearing sound is not the True Dharma. Therefore it is said: "If you listen with the ear, it is ultimately hard to understand; only when hearing sound with the eye will you know." You might have a doubt in your mind: if one cannot hear sound, how can one say the insentient is expounding the Dharma? Because the true wondrous and mysterious meaning cannot be expressed in speech; it can only be comprehended by the mind and known by the spirit. If one abides in speech, one will fail to reach the true meaning; hence it is said, "If you listen with the ear, it is ultimately hard to understand"—do not abide in sound! The wondrous meaning cannot be heard; "Only when hearing sound with the eye will you know." Why? This insentient expounding the Dharma is a subtle spiritual state of the mind opening and understanding—being touched by the scene and generating feeling, comprehending with the heart and knowing with the spirit, hearing without hearing. When practice investigates to the point of no-speaking, no-hearing, and where delusive thoughts do not arise, one can be touched by the scene and generate feeling, comprehending the mystery within. Just as Dongshan asked his two masters: "Can you hear the insentient expounding the Dharma?" The two masters answered the same: "If I could hear it, you would not hear me expounding the Dharma." The meaning is that true hearing is no-hearing; if I could hear it, I would be grasping at appearances; if I grasp at appearances, I have no qualification to expound the Dharma and cannot expound the Dharma to you. Last time we discussed this layer of meaning; we can supplement it further. The True Dharma Body of all Buddhas is without speaking and without hearing; the Reward and Transformation Bodies are not the True Buddha—they have speaking and hearing. So "The Reward and Transformation [Bodies] are not the True Buddha, nor are they the ones expounding the Dharma"; is it acceptable to have speaking and hearing and abide in speech? Just as was said a moment ago. "If I had hearing, I would be the same as all Buddhas, I would be all Buddhas; the True Dharma Body of all Buddhas is without speaking, so I could not expound the Dharma here; if I can expound the Dharma, then I am different from all Buddhas." This is another layer of meaning. We ordinary beings grasp at appearances at every moment; when eyes see something or ears hear some sound, we then use our own views to distinguish good and bad, beautiful and ugly. People who have truly seen the Nature, in the midst of all sounds and forms, see without there being anything seen, and hear without there being anything heard. If one abides in sound dust or abides in form appearance for a single moment, one turns into an ordinary being. So he said: "If I heard, I could not expound the Dharma to you." If I heard, I would be grasping at appearances; having grasped at appearances, would I still have the qualification to expound the Dharma to you? I could not.
Below, I will summarize the few points of meaning implied in the Patriarch's words:
First point: If I heard, I would be attaching to sound dust, having a place of abiding; subject and object would be relative, the view of dharmas would not be removed; I would not be a man of the Way and would have no qualification to expound the Dharma.
Second point: If I heard, I would be the same as the insentient; the insentient takes non-speaking as true speaking; it is not having verbal speech, so you would not hear me expounding the Dharma.
Third point: If I heard, I would be equal to all Sages, but the Reward and Transformation [Bodies] of all Sages are not the True [Buddha] and are not the expounders of Dharma; the True Dharma Body of all Sages is without speaking and without hearing; my speaking for you now is merely a skillful means to guide you.
We explain these principles to let you all understand that form and sound are both unobtainable; at all times empty and purify your mind to nurture the True Mind. If one does not nurture the True Mind, one cannot accomplish the Way. To nurture the True Mind, first one must have a correct View and see the True Mind Original Nature. Why must it be like this? We can use the Chan Sect to verify. Someone might ask: "The Ganges Mahamudra we are discussing is the Esoteric Sect (Tantra); why use Chan koans from The Five Lamps Meeting at the Source (Wudeng Huiyuan) to verify it?" Because the principles taught in the Esoteric Sect are completely the same as the Chan Sect and the Pure Land Sect, without duality or distinction. Generally, in all schools of Buddha Dharma, although names and appearances differ, the ultimate principle is entirely the same; hence Pure Land is Esoteric, Esoteric is Chan, and Chan is Pure Land; they are all methods for accomplishing the Way spoken by the Buddha, only the tools used are different, but the Fruit of the Way realized has no difference. The Ganges Mahamudra is the Meditation of the Highest Vehicle of the Esoteric Sect; it is very close to the Chan Sect, so it is necessary to use the principles of the Chan Sect to verify it. Among the Five Houses of Chan, what the Caodong Sect says corresponds most with the Esoteric Sect. The Caodong Sect speaks of the "Five Ranks of Lord and Minister"; it speaks of five positions, letting us open the Buddha View from the ordinary view. Opening the Buddha View is the Path of Seeing (Darśana-mārga); further on is the Path of Practice (Bhāvanā-mārga); after the Path of Practice comes the Path of Realization (Aśaikṣa-mārga), realizing the successful Buddha Fruit. The five positions have three gradations—Path of Seeing, Path of Practice, and Path of Realization—which is the same as what Mahamudra says; Mahamudra also puts the Path of Seeing first.
How does the Caodong Sect approach the Path of Seeing? It speaks of the "Real Position" (Zheng Wei) and the "Apparent Position" (Pian Wei); the Real Position represents Essence, Emptiness, and Principle; the Apparent Position represents Function, Form, and Phenomena.
First Position: "The Apparent within the Real (Zheng Zhong Pian). Before the moon becomes bright in the third watch of the night, no wonder when we meet we do not recognize each other, faintly still harboring the grudge of former days." This is the Ordinary Position. Ordinary beings are like the pitch-black night "before the moon becomes bright in the third watch of the night" without a moon. Why? Because they do not know what the Buddha-nature is, only recognizing and taking external form-appearances; covered by ignorance, their mind is pitch-black. "No wonder when we meet we do not recognize each other"; we are all within the Buddha-nature at every moment, meeting the Buddha-nature at all times, yet we just do not recognize it. In our daily activities of eating, drinking, and living, if the Buddha-nature were not functioning, how could we move? For example, getting up in the morning, washing the face, brushing teeth, going to the street, buying groceries, going to work, working—who is doing this? Who is this? We might as well ask ourselves like the Chan Sect asks "Who is reciting Buddha?". If you say it is not the Fundamental Nature, who is it? Since it is the Fundamental Nature, why do we meet but not recognize it? Do not blame the Fundamental Nature for being hard to recognize; actually, it is because of our grasping at appearances, ignorance, and lack of wisdom! Ignorance is the dark night; in the long endless night, how can one recognize [it] upon meeting?! "Faintly still harboring the grudge of former days"; "faintly" means not clearly. The habitual tendencies of attachment from ordinary times are faintly acting up there, only caring to crave, pursue, and grasp externally, unwilling to turn the light around to illuminate inward and see who is the one able to move, who is the one able to function. If one can turn the light around and illuminate: Who is this? Then one recognizes it. So, "The Apparent within the Real" means that we are originally in the Real Position of the Principle-Essence and Buddha-nature, but unknowingly and unconsciously, we fall into the Apparent Position, grasping at phenomenal appearances in the Apparent Position. The Real Position is Principle-Essence, the Apparent Position is Form-Appearance; the Real Position is Emptiness, the Apparent Position is Existence. Emptiness and Existence, Principle and Phenomenon, Essence and Appearance are all relative; it is the Apparent within the Real, sticking to the Apparent Position. The Five Great Sects of Chan differ in their methods of receiving people; the principles spoken by the Caodong Sect are easy to understand. This is the first position—the Ordinary Position, not recognizing the Buddha-nature.
Second Position: "The Real within the Apparent (Pian Zhong Zheng). A grandma who lost the dawn meets an ancient mirror; clearly, face-to-face, there is no other reality; stop confusing your head and acknowledging the reflection." This is the Path of Seeing. This is the Principle-Essence manifesting within the daily use of the Apparent Position; that is, realizing in the midst of dressing and eating at every moment that this is my Buddha-nature functioning—seeing the Way; this is the Path of Seeing. Before, we said it was pitch-black; now it is bright; "lost the dawn" means dawn has broken, the sky is about to brighten, and sunlight manifests. He puts "Grandma" very marvelously; what does "Grandma" mean? A grandma implies white hair; the sky is fast brightening, hence it appears white. "Meets an ancient mirror" means shining in a mirror; the mirror is bright and light, metaphorically implying Radiance. "Grandma meets an ancient mirror": dawn has broken, Radiance manifests; the practitioner has practiced until this morning light, seeing their own Fundamental Nature, so it says "A grandma who lost the dawn meets an ancient mirror." "Clearly, face-to-face, there is no other reality"; the reflection in the mirror manifests. "Clearly" means distinctly; "face-to-face" means facing each other. You and the reflection in the mirror meet face-to-face; the reflection appearing in the mirror is you, and you are the mirror; apart from this reflection, is there another "real one"? Apart from this reflection, there is no other, so it says "Clearly, face-to-face, there is no other reality." Like Lingyun, who opened the door and saw a stretch of blooming peach blossoms, suddenly realizing a great enlightenment: "Oh—! If not for my Nature manifesting this appearance, who manifests it?" Apart from my Nature, where can I see these peach blossoms? Conversely, apart from this reflection of peach blossoms, where can my Nature-mirror be manifested? So, he turned the light around with a glance, recognized this "clearly, face-to-face, there is no other reality," and saw the Fundamental Nature! Also like Patriarch Dongshan, who became enlightened upon seeing his own reflection while crossing a river. At that time, he had asked about the insentient expounding the Dharma; his master explained it to him, and although he had some awakening, he did not understand thoroughly and still had some doubts. One day, he had to cross a river; he lowered his head to roll up his pant legs and saw his own reflection manifesting in the water, "Oh—!" only then did he realize great enlightenment, and he composed a verse: Avoid seeking from another, It is far apart from me. I now go on my own, Everywhere I am able to meet him. He is now exactly me, I am now not him. One must understand in this way, In order to merge with Suchness. What is the meaning of this verse? "Avoid seeking from another": we who practice the Way should not seek externally, should not seek from others; realizing it oneself is the real thing. For example, we who recite Buddha recite Amitābha Buddha, praying to Amitābha Buddha of the Western Pure Land: "Come pull me, come pull me." This is "seeking from another," which is incorrect. Therefore, Master Lianchi said that reciting Buddha is "Calling to awaken the Master/Protagonist with every sound." Reciting Buddha is awakening our own Master; do not be comatose, do not fall asleep, do not grasp at appearances; be awake! The myriad phenomena are all reflections in the mind; do not grasp at appearances! Our nature of knowing/perception is the Buddha-nature, is Amitābha Buddha! If you "seek from another," you are taking from the outside. Praying externally, wanting Amitābha Buddha to come and pull you—that is wrong. Amitābha Buddha generates Great Compassion without conditions, receiving everyone and saving everyone, but he does not pull you; rather, he emits light to shine on you, emitting light to receive and guide you; you just need to go into that light. If you want Amitābha Buddha to come and pull you, that will not work. Thus Chan Master Yongming Yanshou said: "When the practitioner's pure karma matures, and the mind-ground is pure, corresponding with the Buddha, only then does one see the Buddha manifest to receive and guide one to birth in the West. Although the Buddha manifests, in reality there is no coming or going. Like the moon in the sky: in a thousand rivers and ten thousand waters, it appears at once in all, yet the moon actually has no division. The mind is like water; if the mind is not pure, like water being turbid, it does not manifest the reflection. Thus, for those whose minds are inverted and chaotic, although the Buddha emits light to receive and guide, it is like being born blind and unable to see the sun." Buddha is like the moon in the sky, and our mind reciting Buddha is the water; if the water is pure, the reflection of the moon manifests in the water, and the Buddha image appears in your mind. If the mind reciting Buddha is not pure, although the moon shines on you just the same, your mind is turbid sewage, so the reflection of the moon cannot manifest, and Amitābha Buddha is not seen. So "Avoid seeking from another"! If you look outward and seek outward, then "It is far apart from me." Seeking outside the mind puts you a hundred and eight thousand miles away from the Buddha-nature. The Buddha-nature is not elsewhere; it is emitting light right at your face-gate! Who is the one looking at things? Who is the one listening to sounds? Who is the one smelling fragrance and stench? Who is the one speaking? Who is the one moving? If this is not my Buddha-nature, what is it? Why do you seek from another? "I now go on my own": now, whenever and wherever I am, I neither take nor reject external things; it is all "on my own," absolute; I do not see any pair, do not see any relativity. The Absolute True Mind is "on its own," absolute, without a single thing, without relativity. Like when Emperor Wu of Liang asked: "What is the Holy Truth of the First Meaning?" Patriarch Bodhidharma answered: "Vast emptiness, nothing holy." Emperor Wu asked again: "Who is facing Us?" The Patriarch answered: "I don't know (Un-cognized)." Why "I don't know"? Relativity is you knowing me, me knowing you; I am just one person—Absolute True Mind. Being absolute, who recognizes whom? In the Absolute True Mind, speaking of knowing or not knowing are both dualistic talk. If one can be like this, then "Everywhere I am able to meet him"; one can manifest this Absolute True Mind at all times and places, seeing the True Suchness Self-nature everywhere and always. "He is now exactly me": "He" refers to the reflection. Mountains, rivers, the great earth, sun, moon, stars, etc.—all things are nothing but my reflections, all are my manifestations. But "I am now not him": my Dharma Body is signless; although the reflections are all my manifestations, I am not the reflection. That is to say, although all these appearances are nothing but me, I am not all the appearances, because the Dharma Body is signless. Even if you take away all appearances, since they are not me, it is no loss to me. Therefore, do not abide in appearances; all appearances are unobtainable; establishing not a single dharma is correct. "One must understand in this way, in order to merge with Suchness." Practitioners should comprehend in this way so that the True Mind can abide permanently, and one can merge with the Immovable Suchness without being swayed by any environmental objects. No place is apart from my True Mind, just as a shadow follows a form; therefore, we must not seek externally at any moment. Reciting Buddha is reciting one's own Mind; reciting Amitābha Buddha is to make one's own Mind awaken—do not grasp at appearances anymore. "A grandma who lost the dawn meets an ancient mirror; clearly, face-to-face, there is no other reality"—this is you! Apart from it, if you search again, you cannot find it; it is not there. Therefore, we repeatedly indicate to you all: this True Mind Awareness Nature is the self; apart from it, there is nothing. If you think that this [Awareness Nature] without the five powers of divine eye, divine ear, past lives, reading minds, and fleet-footedness is not the True Mind Awareness Nature, then you are mistaken. Because although you have been shown and recognize this Wondrous Bright Essence—the True Mind Awareness Nature—your habitual tendencies of delusive thinking and attachment from many lives and kalpas are numerous and have not been eliminated; how can you develop powers all at once? It is like a mirror covered with thick dust; how can it reflect objects? You must wipe it until it is bright before it can shine brightly. But first you must obtain the mirror; if you do not obtain the mirror, what are you wiping and scrubbing? So, you must first be shown and recognize what the Wondrous Bright Essence is, then diligently eliminate habitual tendencies to restore our Essence's Radiance, and then give rise to all kinds of wondrous functions and accomplish the Great Way; all spiritual powers will then be complete. Therefore, Chan Master Guifeng Zongmi said: "Recognizing the frozen pond is entirely water (all delusion is the Real), one borrows the sun's heat to melt it; realizing the ordinary man is the Buddha (ordinary man is Buddha), one relies on the power of Dharma to practice (one can practice only after awakening); when ice melts, water flows and moistens, only then showing the function of irrigation and washing; when delusion is exhausted, the Mind becomes empty and pervasive (clearing away emptiness and delusion, removing filth), responding and manifesting the function of spiritual light (brightly illuminating the ten thousand things, brightly illuminating heaven and earth). Spiritual powers and transformations in phenomenal affairs are not the achievement of a single day; they are discovered through gradual practice." In learning Buddhism and practicing, first we must recognize the Fundamental Nature, affirming that this which can speak and act is our True Mind, standing firm on our heels without doubting in the slightest, and then protect it well, carry it forward to greatness, and realize the Holy Fruit. Mahamudra requires us to first affirm the Buddha-nature, and then start working on the practice. If this point cannot be affirmed, one cannot start later, and the practice cannot be accomplished. Thus, Patriarch Dongshan said it well: "Clearly, face-to-face, there is no other reality"! Apart from this reflection, searching again yields nothing. Buddha-nature is the capability that enables us to give rise to perception; it is the capability that knows cold and warm, cloudy and sunny, hunger and fullness, pain and itch; you must protect it at all times. The last sentence "Stop confusing your head and acknowledging the reflection" means you yourselves should not be confused anymore; do not chase after reflections. "Confusing the head and acknowledging the reflection" is an example spoken by the Buddha in the Śūraṅgama Sūtra. The Buddha said that in the city of Śrāvastī, there was a man named Yajñadatta; one day he took a mirror to look at himself, and seeing only the made-up face appearing in the mirror, he lost sight of his original face, mistakenly thought it was a goblin, and was so frightened that he ran around wildly seeking his head outside. Actually, the head was still on his own shoulders and had not been lost. This is a metaphor to advise us not to be confused by external appearances and mistake our original face. "Still acknowledging the reflection": you are still acknowledging the reflection at every moment; actually, that reflection is an illusory appearance manifested by you; why recognize the fake as the real? Women can least let go of their children, keeping them in their hearts all day long. What about men? The young ones love girlfriends, the old ones love banknotes. Confucius said it well: "In youth, when the blood and qi are not yet settled, guard against lust... In old age, when the blood and qi have declined, guard against gain." These are all greedily acknowledging reflections! Do not acknowledge reflections; put it down; "Stop confusing your head and acknowledging the reflection" means realizing the True Mind—the Real—within the thousands of fake appearances—the Apparent—and not being confused by reflections. This second position is "The Real within the Apparent"—the Path of Seeing.
Third Position: "Coming from the Real (Zheng Zhong Lai). Within nothingness there is a road to exit the dust, if only one can avoid touching the present taboo, one surpasses the eloquent talent of the previous dynasty who cut off his tongue." This is the Path of Practice. Previously, we discussed the Path of Seeing. "Real" means the Real Position; the Real Position is the Principle-Essence; coming from within the Principle-Essence to function, grinding oneself amidst the functioning, eliminating one's habitual tendencies entirely—this is "Coming from the Real." "Within nothingness there is a road to exit the dust": we say everything is nothing, everything is empty, but this "nothing" and "empty" are not annihilationist emptiness, not absolute nothingness. This "nothing," this "empty," is the Principle-Essence where we do not abide in any appearance; if you can be empty at all times, can not abide in appearances at all times, and walk down this road, you can leave the Three Realms and exit Samsara. Actually, our constant "empty, empty, empty" is not the emptiness relative to existence, nor annihilationist emptiness; do not be afraid of falling into emptiness. The ancients said: "Empty, empty, empty; within emptiness success is attained; after the root is cultivated, who fears the snow and wind." When the mind is truly empty and pure, the Buddha-nature manifests, and a bright great road appears before us, enabling us to exit the dusty realms of the Three Realms. We sentient beings are all revolving in the dust of the Desire Realm, Form Realm, and Formless Realm, cycling in the Six Paths without an end date! If we can truly stand firm on our heels at every moment, recognize our Self-nature clearly, and protect it at all times—awakening and eliminating thoughts as soon as they arise—we can leave the Three Realms and exit the sea of suffering, accomplishing the Great Way. For example, for those of us who recite Buddha, when a delusive thought arises, bring up the Buddha name: "Amitābha Buddha," and cut off your delusive thought, cut off your attachment, cut off your affliction. When you are angry, immediately recite Amitābha Buddha; if that doesn't work, recite aloud or shout Amitābha Buddha; in this way, cut off your affliction. If you do not do this, you run after the state, delusive thoughts fly in confusion endlessly; how can you accomplish the Way! Therefore, first one must recognize one's own Original Face, recognize that it is the Appearance of Signlessness, the Omnipotent Essence, able to give rise to wondrous functions; protect it at all times, grind oneself in all favorable and adverse states; only then can one attain liberation; this is the most important, so it is said "Within nothingness there is a road to exit the dust." "If only one can avoid touching the present taboo, one surpasses the eloquent talent of the previous dynasty who cut off his tongue." This sentence is spoken even better. What is a taboo? People's names have taboos; for example, if the Emperor's name has the character "Zheng," then your names cannot use this "Zheng" character; it must be tabooed, not to be the same as the Emperor's name. Or, for example, if your father's or grandfather's name contains "Ming," then your name cannot use "Ming"; you must taboo it a bit; it is not good to have the same name as an elder. "Not touching the present": "the present" is the Emperor; this is an analogy for our Buddha-nature, meaning do not offend it at any time. For example, my fist: calling it a fist offends it; it is a fist, but if you do not call it a fist, you contradict it. Offending it is wrong; contradicting it is also wrong. The so-called "cannot offend" means that when truly working on practice, engaging to the point of recognizing one's own Buddha-nature, one also cannot constantly mutter: "This is my Buddha-nature." Abiding in the Buddha-nature is also not acceptable. Even if the work reaches the point where awareness is also gone, do not abide in it. Hence it is said: Having awareness and having illumination is still birth and death, not attaining liberation; abiding in a holy state is also conditioned, not attaining the ultimate. Ordinary beings are certainly without awareness and without illumination, muddling through all day long like dreaming. Laozi once said: "Common people are bright and distinct (cha-cha); I alone am muddled and confused (hun-hun)." People in the world are all muddled; how can he say "cha-cha"? The so-called "cha-cha" means playing smart and plotting for fame and profit; whereas Laozi's "hun-hun" means working the practice to the ultimate place, great wisdom appearing as stupidity, without the slightest abiding. So in working on the practice, one must both recognize the Fundamental Nature and not abide in it, thinking one has obtained something—this is "not touching the present." The Sūtra of Perfect Enlightenment (Yuanjue Jing) says: "Dwelling in all times, do not give rise to delusive thoughts; regarding all delusive minds, also do not extinguish them; abiding in realms of false thinking, do not add cognition; regarding non-cognition, do not discern reality." When practice reaches this point, only then is it ultimate. Therefore, in the end, even Buddha is unobtainable. Unobtainable does not mean not becoming a Buddha, but is becoming a Buddha. Because "Buddha" is also a provisional name; not a shred can be obtained. If you suppose there is a Buddha to become, you have not yet become a Buddha. Just as Dongshan's master said in the koan mentioned earlier: "If I heard the insentient expounding Dharma, I would be equal to all Sages." Being equal to all Sages means I have a Buddha in my mind; having a Buddha means it is not the True Buddha. Thus, "Viewing oneself as equal to Buddha is also a Buddha-ground obstacle." Therefore, you must have not even the view of Buddha; being completely clean and pure is True Purity; hence it is said "If only one can avoid touching the present taboo, one surpasses the eloquent talent of the previous dynasty who cut off his tongue." There is an allusion here: in the past, there was a person who forgot his name; this person had incredibly great wisdom; the Emperor and treacherous ministers cut off his tongue, and he used the blood from the severed tongue to write characters. Our accomplishing the Way surpasses the great talent of the severed tongue by far. The talent of the severed tongue is merely worldly wisdom and debate, small wisdom; Prajñā is Great Wisdom. This discusses working on the practice—the third position.
Fourth Position: "Arrival at Both (Jian Zhong Zhi). When two blades cross points, there is no need to avoid; a good hand is like a lotus in the fire, distinctly possessing a soaring ambition." Some say it originally was not called "Jian Zhong Zhi" (Arrival at Both); Chan Master Dongshan Liangjie said "Jian Zhong Zhi," perhaps it was a misprint, and should be "Pian Zhong Zhi" (Arrival in the Apparent). I think this explanation is correct. "Jian Zhong Zhi" means Real and Apparent combined as one body, meaning concurrent/combined; whereas the third position "Coming from the Real" represents functioning from within the Principle-Essence of the Real Position; the fourth position should follow by discussing functioning within the daily affairs of the Apparent Position to achieve non-obstruction of Principle and Phenomena; so "Pian Zhong Zhi" (Arrival in the Apparent) is correct. "Pian Zhong Zhi" means doing things all day long without departing from the Real Position, able to achieve non-obstruction of Principle and Phenomena, not fearing any adverse states or afflictions, giving rise to wondrous functions; this is also the Path of Practice. "When two blades cross points, there is no need to avoid": when fighting, swords come and spears go, do not be afraid, no need to dodge. This is a metaphor for not fearing and not being afflicted amidst all adverse states. For example, if you have a rebellious son in your own home, do not be afflicted either. Oh! All this is unobtainable, unobtainable; rebellious is rebellious; you just spend a bit more money, go ahead and spend it, because I owe you a debt; paying back debts is a matter of course; it doesn't matter, no affliction. "When two blades cross points, there is no need to avoid": when an adverse state comes, can you avoid it? You cannot avoid it, so "no need to avoid." Speaking of avoiding, I recall a koan; a disciple asked Chan Master Dongshan: "When cold and heat come, how to avoid them?" Chan Master Dongshan said: "Go to the place where there is no cold or heat." The disciple asked again: "What is the place where there is no cold or heat?" Dongshan said: "When cold, let the cold kill the Ācārya (you); when hot, let the heat kill the Ācārya." How to explain this? That is, when warm do not conceive of warmth, when cold do not conceive of cold; if one conceives of cold or warmth, the discriminating mind arises, and affliction manifests. What to do when facing an adverse state? There are two lines of poetry put well: "For the cauldron of boiling water and the furnace of charcoal, blow and cause them to cease; for the sword tree and knife mountain, shout and command them to shatter." Cauldron of boiling water and furnace of charcoal, sword tree and knife mountain—my mind does not fear; with one blow I extinguish them; with one loud shout I shatter them. Though the adverse state comes, my mind does not move, and it is extinguished. Pay attention: it is not that when an adverse state comes, I think about how to dodge it, nor how to cancel the affliction; rather, our mind must be put down; everything doesn't matter, everything is unobtainable, fearless; if you want to kill me, just come and kill; "Meeting the white blade with my head, it is just like cutting the spring breeze"; my mind does not move. Though the adverse state comes, I do not avoid, which is "When two blades cross points, there is no need to avoid"; my mind does not waver or fear, which is "blow and cause them to cease, shout and command them to shatter"! "Arrival at Both" discusses the Path of Practice. Practice means we constantly forge ourselves amidst thickets of adverse states, not startled and not terrified, able to withstand tests; only then can we realize the Wondrous Fruit from true practice. Hence, "A good hand is like a lotus in the fire, distinctly possessing a soaring ambition." A true "good hand" is a person whose practice goes up; not a lotus blooming in a pond, but a lotus blooming in the fire. Therefore, Chan Master Dahui Zonggao said that lay practitioners have twenty times more power than monastics. Chan Master Dahui Zonggao was a remarkable great Patriarch of the Chan Sect; he said: "Like the three great elders Yang Wengong, Li Wenhe, and Zhang Wujin, they fought through; their power exceeds us renunciant sons by twenty times." These three people were all enlightened lay practitioners of that time. Why did Chan Master Dahui speak this way? Because our habitual tendencies are heavy; having both the attachment to a distinct self and the attachment to distinct dharmas, plus the innate attachments to self and dharmas; even if one opens up the Original and personally realizes the Buddha-nature, the innate two attachments are not yet shed. Verse on the Consciousness of Dharma Characteristics (Faxiang Weishi Song) III says: "Generating the initial mind at the Stage of Joy, the innate still appears dormant and bound." If one does not undergo a period of arduous tempering after enlightenment, grinding away the innate two attachments upon phenomenal states, one cannot easily reach the Ultimate Ground. Monastics have "one bottle and one bowl; wherever they go in daily life, there are not many enemies to block the Way. Wholeheartedly investigating this matter." Whereas for laypeople, "Where eyes open and eyes close, it is nothing but vengeful spirits blocking the Way." Monastics "fight in from the outside," laypeople "fight out from the inside." What do "inside" and "outside" refer to here? Inside what, outside what? This refers to "worldly dust and labor"; worldly dust and labor are like a "great accumulation of fire," causes and conditions that block the Way. Monastics dwell in a pure place unencumbered by family and relatives, like being outside the great fire, just like white lotuses in a pond; laypeople dwell within worldly dust and labor, like being inside the great fire; if they can accomplish the Way, they are like red lotuses in the fire. Chan Master Dahui said: "For those who fight in from the outside, the power is weak; for those who fight out from the inside, the power is strong." All Sages and Worthies who have accomplished the Way since ancient times have gone through all kinds of hardships, endured great suffering and toil, and withstood various temperings before accomplishing the Way. If one fears suffering and fatigue and cannot withstand the tempering and testing of adverse states, one cannot accomplish the Way. Our Fundamental Teacher Śākyamuni Buddha also went through all kinds of hardships and endured various temperings before finally sitting under the Bodhi tree and making a great vow: "If I do not realize the Great Way, I will strictly not rise from this seat!" Only then, on the night of the eighth day of the twelfth lunar month, did he see the morning star and realize the Great Way. In Śākyamuni Buddha's past life, even when his body was cut and severed by King Kali, his mind did not move; what a great Dao-mind this is! He, the Old Man, sets an example for us: cultivating the Way requires this kind of arduous and surpassing patience to be accomplished. Speaking of environments for tempering body and mind, actually, there is no need to deliberately seek self-suffering; we are currently constantly situated amidst various adverse states. The proverb says: "Unsatisfactory things are often eight or nine [out of ten]!" In real life, there are adverse states contrary to one's wishes at all times. Now there are many disasters in the world, self and other compete and arise, rights and wrongs appear in confusion, adding on the karma of each sentient being—every family has afflicted matters. Some people do not even know suffering; this is "the suffering of suffering"! Fortunately, we now know to practice the Way; we must stand firm on our heels, not be moved by these dream-dust shadow affairs, not fear eating bitterness, and march bravely forward. Swear not to rest until the Way is accomplished. So "A good hand is like a lotus in the fire"! "Distinctly possessing a soaring ambition": a great man possesses a soaring great ambition, fearing no difficulties or hardships, not bowing to setbacks or failure. Cultivating the Way requires the spirit of a great man, able to practice great giving, not restricted by trifles; not fearing when adverse states come, not rejoicing when favorable states come, acting as I always do, marching bravely forward; without the spirit of a great man, it is hard to succeed in practice. The reason Śākyamuni Buddha preached the Pure Land Sect was that he feared we would be timid, cowardly, and weak, fearing the journey is far and daring not practice, so he spoke of a good place to rest one's feet: there is a Land of Ultimate Bliss in the West; at the end of life, Amitābha Buddha will receive you to go be reborn there; go with an eased mind, do not fear! So it is said the Buddha Dharma is best, having everything prepared; there are methods for the timid, and methods for the bold. Actually, the Chan Sect is not dangerous; you only need to make a great vow: "I definitely must become a Buddha and save sentient beings; I swear not to rest until I succeed!" Maintained by this great vow, your human body will never be lost, and when you come out again, one hearing leads to a thousand awakenings. Speaking honestly, if one fears eating bitterness, it is not easy to become a Buddha, because your habitual tendencies cannot be tempered. Do not think that in the Western Pure Land you don't need to practice, just enjoying comfortably, and you will accomplish the Way. How could it be so easy! The sutra says that in the Western Pure Land, the sounds of water, birds, and wind are all "Dharma sounds flowing forth"; what Dharma sounds are they proclaiming? "Expounding the sounds of suffering, emptiness, impermanence, and no-self." This is telling us not to attach to this beautiful world, enjoying pleasure without working on the practice. This world is also empty and illusory; attachment is suffering. All appearances are impermanent, ungraspable, unlovable; one must put down, put down, and put down again. The sutra also says one must "eat and do walking meditation"; some people mistakenly think that in the Western Pure Land, after eating one's fill, there is nothing to do, so one walks around and plays. Actually, a great mistake! "Eat" should be read as "feed back"; it means that after practicing and eating one's fill of Dharma-food, one should "walk" in the ten directions, turning back to feed sentient beings Dharma-food—that is, widely saving sentient beings. By saving sentient beings, one tempers one's own habitual tendencies; only in this way can one accomplish the Way! Otherwise, one cannot accomplish the Way either. If we want to accomplish the Way, we must temper our habitual tendencies and accumulate merit and virtue in the role of saving sentient beings, before we can perfect the Buddha Fruit. Why? Because sentient beings' habitual tendencies are each different; if you want to save him, you must give up yourself and follow others; to accord with him, you must first eliminate your own habitual tendencies; only then can you constantly accord with others. Therefore, in Bodhisattva Samantabhadra's Ten Great Vows, there is the item "Constantly according with sentient beings." This is not easy to do! Only when one truly does it and eliminates one's own habitual tendencies exhausted can one cut off "Dust and Sand Delusion," and can the mind's capacity be broad, and vast spiritual powers and wondrous functions be obtained without seeking. So practicing the Way requires the spirit of a great man—"Distinctly possessing a soaring ambition"; the above discusses tempering in phenomenal states, which is still the Path of Practice. We must temper arduously to reach the state of "non-obstruction of Principle and Phenomena."
Last Position: "Unity Attained (Jian Zhong Dao)." The Real Position and the Apparent Position have drawn close and combined together. In Patriarch Dongshan's "Verse on Lord and Minister," the Lord metaphors the Real Position, and the Minister metaphors the Apparent Position. Lord and Minister have merged, hence "Unity Attained"; there are also a few lines of poetry: "Unity Attained. Who dares to harmonize with that which does not fall into existence or non-existence? Everyone desires to exit the ordinary current, eventually returning to sit inside the charcoal." What is the meaning of "Who dares to harmonize with that which does not fall into existence or non-existence"? We have said before: regarding our Buddha-nature, saying it exists is incorrect, saying it does not exist is also incorrect; we ordinary beings just love attachment—saying "exists," we attach to existence; saying "does not exist," we attach to non-existence, taking both as principles to be understood. Actually, the Buddha-nature is neither existing nor not existing, neither not-existing nor not-not-existing; it is all unobtainable; the Buddha-nature is originally like this! If you say it exists, it has no appearance to be obtained; if you say it does not exist, it can give rise to wondrous functions. Is this not "neither existence nor non-existence"? The Buddha-nature is like this, and phenomenal appearances are also like this. Take an example: a teacup; it has no self-essence; the cup itself does not exist; it is formed by molding clay and then firing it in a kiln; if you say it does not exist, the form is distinct and can be used to drink water and tea. Is this not "neither existence nor non-existence"? The Buddha-nature Essence is neither existence nor non-existence, and all worldly phenomenal appearances are also neither existence nor non-existence. "Who dares to harmonize with that which does not fall into existence or non-existence": when reciting poetry or composing songs, I sing a line, you harmonize with a line; this singing and harmonizing is called "harmonizing." Who dares to harmonize? Reaching this final position, it is difficult to open one's mouth or phrase words; saying "exists" is wrong, saying "does not exist" is also wrong; one can only have no-speaking and no-hearing. At the Nirvana Assembly, Śākyamuni World Honored One said: "If one says I entered extinction, he is not my disciple; if one says I did not enter extinction, he is also not my disciple." Gentlemen, tell me, has the Buddha entered extinction or not? How can one count as a disciple of the Buddha? "Neither existence nor non-existence" (someone in the audience interrupted). Wrong, if you say "neither existence nor non-existence," it is also wrong; you still fall into the concept of "neither existence nor non-existence." Then how to speak? Apart from existence, non-existence, neither existence, neither non-existence, neither not-existence, neither not-not-existence, how do you speak? "Sea mirages have many strange colors; the rainbow after rain is exceptionally charming." "Everyone desires to exit the ordinary current": "ordinary current" implies ordinary beings, because ordinary beings are all flowing in the sea of suffering of Samsara in the Six Paths. "Exit the ordinary current" means solving birth and death and jumping out of the sea of suffering of Samsara in the Six Paths. We who have come here today all want to become Buddhas, all want to jump out of the sea of suffering of birth and death. "Eventually returning to sit inside the charcoal": "eventually" means in the end. "Returning to sit inside the charcoal" means returning to sit in the place where you originally were. Before we practiced, our Original Nature's Radiance was obscured by affliction and attachment; through practice, we slowly restored the Radiance; why in the end do we return to sit inside the black charcoal? Is this sentence spoken wrongly? No mistake! When Esoteric Buddhism cultivates to the end, it speaks like this; it says that when the work is done to perfection, it is like the moon on the thirtieth of the twelfth lunar month. On the last day of the twelfth lunar month, can one still see the moon at night? There is a witty remark about defaulting on debts among the folk: "I'll pay back when there is a moon on the thirtieth of the twelfth month." Is there a moon on the thirtieth of the twelfth month? No! If there is none, I won't pay. Why is cultivating the Way to the end actually like the moon on the thirtieth of the twelfth month? Because when the work reaches the point where Radiance shines greatly and spiritual powers flourish greatly, it is still not the Ultimate Position. One must achieve gathering everything back into one's own Mind, not retaining a single dharma, not hanging a single thread, not defiled by a single speck of dust; only then is it the time of finishing hands, hence it is represented by the Full Black Position. Furthermore, when practice reaches home, there is no birth and death to solve, because the Buddha-nature originally has no birth and death; the Six Paths are all the sea of Quiescent Extinction of the Tathāgata; therefore coming and going are free, saving sentient beings according to conditions. Thus, having passed the final prison-gate, the Six Paths of Rebirth are solving birth and death, and solving birth and death is the Six Paths of Rebirth; birth, death, and Nirvana are all unobtainable. "Eventually returning to sit inside the charcoal": the end equals the beginning; when truly reaching home, it is just like having no practice. The Buddha-nature is a Great Perfect Appearance, without beginning or end. But do not misunderstand this as becoming a Buddha and then returning to be an afflicted sentient being. The realm of the Buddha is: affliction is unobtainable, Bodhi is unobtainable, sentient beings are unobtainable, and Buddha is also unobtainable; nothing to take, nothing to reject. Sentient beings give rise to mind in response to objects, deludedly grasping and deludedly taking. How can this be the same?
This "Unity Attained" discusses the Path of Realization. However, if there is only the Path of Realization without the Path of Seeing, what are you realizing? There must first be the Path of Seeing. Apart from the Path of Seeing, wanting to enter the Path of Realization is impossible. Therefore, the Ganges Mahamudra speaks of the Path of Seeing right from the start, explaining that the Path of Seeing is very important. Today two lay practitioners asked me about the "Five Ranks of Lord and Minister," so I took the content and sequence of the "Five Ranks of Lord and Minister" to compare with the Ganges Mahamudra. The arrangement sequence of the Five Ranks of Lord and Minister is: The Apparent within the Real, The Real within the Apparent, Coming from the Real, Arrival at Both, Unity Attained; the first two are the Path of Seeing, the middle two are the Path of Practice, and the last one is the Path of Realization. It is the same as the Ganges Mahamudra: one must see the Way first (which is apprehending Mind and seeing Nature, i.e., "View Sect"); this is very important.
Since many people still did not quite understand "Sentient and insentient beings share the same Perfect Wisdom," we therefore explained it again. Who knew that once released, it would flow for a thousand miles; I have spoken so much, but still have not departed from the "View Sect" of Mahamudra; this is the so-called "Ten thousand changes do not depart from the source/sect."

English Translation:
Ganges Mahamudra (Lecture 7)
By Master Yuan Yin
Last time, we discussed that when doing the work (kungfu), one must "neither seize nor release." One should neither suppress delusive thoughts, preventing them from arising, thereby becoming like soil, wood, metal, or stone; nor should one indulge delusive thoughts, letting them arise blindly, thereby wandering in birth and death. Now, we continue the lecture:
"Separating from delusive thoughts is the nature of one's own mind abiding in the Unconditioned; this is wisdom luminosity."
If we can separate from delusive thoughts—not only during meditation sessions but also separating from delusive thoughts in all moments of walking, standing, sitting, and lying down—this is the nature of one's own mind abiding in the Unconditioned; this is the manifestation of the original face. Not grasping at appearances in any time or place, and the mind not dwelling on a single reflection—this is called the Unconditioned. It does not mean doing nothing; though there are matters to handle, one goes ahead and does them. All day long eating rice, yet never biting a single grain of rice; all day long wearing clothes, yet never hanging a single thread—this is called the mind of non-dwelling. The mind of non-dwelling is our natural fundamental nature. However, when one first sees the fundamental nature, there are no supernormal powers or marvelous functions; this is called the Plain Dharmakāya. It is just like buying a piece of plain cloth that has no pattern or color. The mind that can abide in the Unconditioned is the Plain Dharmakāya; it is wisdom luminosity. Some people say that this Plain Dharmakāya lacks supernormal powers and marvelous functions, and its luminosity is not great. This is because you still have a dwelling place; you are attached to "abiding in the Unconditioned" and are not truly non-dwelling. This is the delusive emotion covering your fundamental nature! After removing delusive emotion, and with thought after thought not grasping at appearances, wisdom luminosity can then manifest. You must not stir the mind or move thoughts to seek it, because it is originally luminous. For example, a precious pearl has light, but if there is a layer of mud on the pearl covering it, the light cannot appear. After the mud is removed, the luminosity naturally radiates forth; is there any need to seek a luminosity again? Therefore, do not have anything to seek; simply eliminate delusive thoughts, and wisdom luminosity will naturally manifest.
"If one practices taking 'conditioned action' as the Way, one will certainly not realize the fundamental origin."
Conversely, if we practice with conditioned intent, and the mind has somewhere to dwell, there is something blocking it, and it will be difficult to accomplish the Way. "Conditioned" means having something to seek. Taking "having something to seek" as the "Way" is the delusive mind; it is having an attachment. This is a hundred and eight thousand miles away from the True Mind that is empty, spiritual, and non-dwelling; in this way, one absolutely cannot clearly realize the original face. Not understanding the True Mind and not recognizing the original—that is blind practice and aimless training. Wishing to accomplish the Way like this is just like "cooking sand to make rice"; there is no basis for it. For example, people practicing the Pure Land path pray to Amita Buddha of the West: "You come and pull me! You come and pull me!" This is practicing with a conditioned mind; it is very difficult to correspond with Amita Buddha. Because one does not know what the Mind is, or what the Buddha is, and separates Mind and Buddha into two sides—having pursuit, having expectation, and having attachment—the mind is not pure, and one absolutely cannot be born in the Western Pure Land. Nowadays, many people learning Buddhism want to get rich, especially lay Buddhists among compatriots in Hong Kong, Macau, Taiwan, and overseas Chinese. When they come to learn the Dharma, they all ask: "Is there any method to let me make a fortune in business?" They learn Buddhism not to resolve birth and death, but to get rich. Learners in the mainland mostly want to develop supernormal powers. These are all practicing via the conditioned. A person practicing like this "will certainly not realize the fundamental origin"; he absolutely cannot attain enlightenment or witness the original face. This is because the use of mind is incorrect; he is still grasping at appearances and has something to seek. It is only good if the mind is washed empty and pure; wanting nothing, grasping at nothing, and practicing via the Unconditioned—only then does one correspond with the fundamental Truth. Once there is seeking, one runs counter to the Way and cannot realize the Way. If you say you only want supernormal powers, that is even more incorrect. If you want supernormal powers, the Demon King will take the opportunity to cause trouble; he will transform into a Buddha to confuse you. You will take him for a real Buddha, your heart will bloom with wild joy, and the demon will take the opportunity to enter your mind, causing you to become demonic, and even a Buddha cannot save you. Therefore, those who practice taking the "conditioned" as the "Way" absolutely "cannot realize the fundamental origin," absolutely will not attain enlightenment, absolutely will not recognize the root, absolutely will not know what the root or Buddha-nature is, and absolutely cannot accomplish the Way! With attachment, how can one accomplish the Way? Becoming demonic, on the other hand, is quite likely!
Therefore, in our practice, we must recognize the root and have nothing to pursue. We must know that we are originally Buddhas; just eliminating our delusive emotions is enough, do not go seeking anything. Once there is seeking, one is about to become demonic. Demons have supernormal powers; they know when your mind moves, and they come. Therefore, once the mind-demon moves, the external demon comes. What is the mind-demon? Having a dwelling place is the mind-demon. Once the mind grasps at appearances, the external demon takes the opportunity to enter; if the mind does not grasp at appearances and the mind does not move, the external demon has no door to enter. If a demon comes, I pay no attention; "Whatever appearances there are, are all illusory." If a Buddha comes, slay the Buddha; if a demon comes, slay the demon; everything is unobtainable—how can he get in? Do not fear demons; demons are manifestations of the mind. If your mind does not play the demon, no matter how high the external demon's magical power is, he cannot enter.
In our study of Buddhism and practice, the causal ground must be correct; we must first clarify this issue: our vivid, clear, constantly knowing True Mind is the Buddha; apart from this, there is no Buddha. A thousand Buddhas or ten thousand Buddhas are originally one essence, originally one with our vivid, constantly knowing True Mind; even if Buddha forms appear before us, we pay no attention. Knowing that all appearances are false and everything is unobtainable, and that this marvelous bright True Mind of ours is the true Buddha, then you will not enter into the demonic, and you can accomplish the Great Way. Otherwise, if the mind is not pure and has dwelling or seeking, one will certainly attract demons, enter into the demonic, and become a demon, having not the slightest connection with the Way. Therefore, Mahamudra emphasizes that a practitioner who takes "conditioned action" as the "Way" certainly cannot realize the fundamental nature and cannot accomplish the Great Way.
"This is the co-emergent wisdom of the original locus of one's own mind. However, although the beginner desires to naturally abide in the stability of the fundamental origin, that which they abide in does not go beyond the power of craving attachment to bliss, clarity, and non-thought."
This wisdom luminosity that is separated from [conceptual] knowing is not obtained from outside; it is the inherent function of one's own mind. However, even if a beginner really wants to make the mind naturally abide in the pure fundamental origin, they cannot do it. Because they do not understand the original face and still fall into practicing with conditioned intent, the place where they abide has not transcended these kungfu [states] of bliss, luminosity, and non-thought (which is emptiness). Do these kungfu [states] exist? They do. For example, bliss: when you do the work and reach the realm of bliss of the Third Dhyana, all the happiness in the world cannot compare to it; however, do not greedily dwell in it. Although it exists, it must be treated as if it were nothing; do not crave or attach to it. If you greedily dwell in bliss, luminosity, and non-thought, it is ruined; especially if you greedily dwell in non-thought, that is even worse, because this non-thought is dead. Sitting there immobile, without a single thought—you then turn into soil, wood, metal, or stone, and have crushed your own mind to death. Craving attachment to bliss brings the demon of joy; craving attachment to luminosity brings the demon of light; craving attachment to non-thought brings the demon of emptiness. Yet the luminosity of our fundamental nature is Great Luminosity; although its luminosity shines brightly in the ten directions without obstruction, it does not say of itself that it is luminosity, nor does it dwell in the appearance of luminosity. If you dwell in the appearance of luminosity, you are covered by the appearance of luminosity, and the boundless miraculous function of your marvelous Essence is covered up; therefore, one cannot dwell in luminosity. Consequently, when we sit in meditation, we are not allowed to see light or see Buddhas; having light to see is still not right. It is not that you are not even allowed to see, but rather you are not allowed to greedily dwell in it; having seen it, it must be as if you had not seen it. Why? Because the light emitted at the very beginning is a weak light; if your mind moves even slightly, the luminosity disappears. If luminosity comes and you pay no attention and do not move, the luminosity will grow greater and greater; the moment you pay attention and your mind moves, the luminosity is covered up. So, if you practice carrying a different agenda, looking at it from the good side, you are merely dwelling in bliss, luminosity, and non-thought; looking at it from the bad side, you are going to become possessed by demons, because you have something to seek, and the demon takes the opportunity to enter. Therefore, do not practice carrying a different agenda!
"One should cast off the craving attachment to such states of power, and suddenly settle; only then will the naked, thoroughly penetrating fundamental essence of self-nature appear."
When we do the work, we should cast away the aforementioned states of power such as bliss, luminosity, and non-thought. Why? Because these are merely reflections of the initial state of concentration (samādhi); the naked fundamental essence of self-nature has not yet appeared; it is merely having a few reflection-states more than a beginner. Kungfu [spiritual work/power] is not enlightenment! For example, Master Gaofeng's teacher asked him: "In the midst of the bustling day, can you still be the master?" A practitioner must be the master within all environments of daily activity, not being dragged along by environments and not following environments; only then does one have a small portion of power of concentration, and only then is there a slight correspondence with the fundamental essence. So, his teacher asked him: in daily activity, can you see through all environments—not being joyful when there is joy, not being entertained when there is fun, not being sad when there is sorrow, not suffering when there is pain, not being empty/pure when there is emptiness/purity—and not be disturbed by environments? Can you be the master? Master Gaofeng said: "I can be the master." The teacher asked again: "Can you be the master in sleep and dreams?" When asleep and dreaming, knowing it is a dream state and not wavering; fearing nothing that comes—not fearing if a tiger comes, for it is false; not fearing if an enemy comes, for it is false; not wanting it even if one makes a great fortune, for everything is false—this is being the master within sleep and dreams. Being the master in sleep and dreams requires power ten times greater than during the day. Because when we are awake it is only delusion, but when asleep it is a comatose delusion. Within the comatose delusion, if you can still clearly and crisply know that this is an illusory realm or a dream realm, and the mind does not waver, this power is very great. For us humans to be the master at the moment of death, we need to be able to be the master in the dream state, because the moment of death is a great coma, while sleep and dreams are a small coma; if one cannot be the master in a small coma, then one will be even less able to be the master during the great coma. Master Gaofeng's kungfu was good and his ability was great; he replied: "I can be the master."
Master Gaofeng answered "I can be the master" twice. It was indeed good kungfu, serving as a model and example for us later students doing the work. We study Buddhism and practice the Way precisely to be the master at the shore of birth and death, and not to sink into the sea of suffering dragged down by karmic hindrances. To achieve this point, we all must first practice being the master in daily use, not being turned by favorable or adverse environmental conditions, not being moved by delusive emotions of joy, anger, sorrow, and happiness; not rejoicing in the favorable and not worrying in the adverse, regarding everything as like sky-flowers or illusory reflections, unobtainable, not sticking and not dwelling; only then can one be the master in sleep and dreams. If even this point cannot be achieved, what is there to say about resolving birth and death? Because the root of birth and death is unceasing delusive thoughts climbing in conditions with the environment!
There was a laywoman in Ningbo who, while sitting in meditation and applying effort, was suddenly informed by someone that her son had fallen into the water; she sat there without moving a muscle. Someone scolded her saying: "How can you be so heartless? Your own flesh and blood falls into the water, and you actually don't go to save him?" She remained unmoved and continued applying effort as before. Her power of concentration was good, but not saving the dying is not good; it is rather cruel. What is the correct way to act? One still must save the person, but the mind must not move; having saved him is equal to not having saved him—it does not mean sitting there completely immobile. However, having said that, kungfu like hers is considered quite good; if it were us, our square-inch [heart/mind] would have long been in chaos. There was a person whose home caught fire; the hostess remembered her child was still in the house, and with a mind in panic and confusion, she rushed into the house, grabbed something on the bed, and came out to look: Oh my! Mistaken; she had hugged a pillow out. She immediately fainted, and the child burned to death. You see, this is the result of the square-inch [mind] being in chaos!
Therefore, whether or not you waver amidst environments is a great test; this is also kungfu. Master Gaofeng could be the master and remain unwavering in daily use regardless of what happened—his kungfu was quite good; being the master in sleep and dreams, his kungfu was even more extraordinary. Seeing that his kungfu was indeed quite good, his teacher wanted to examine his nature of realization, so he asked him further: "When there are no dreams and no thoughts, where is the Master [Protagonist]?" Gaofeng was stunned: when there are neither dreams nor thoughts, where is the Master? He thought left and right but ultimately could not answer; his teacher told him to go and investigate (can). (Master Yuan Yin said: "Everyone, try to answer on behalf of Master Gaofeng: without dreams and without thoughts, at what place is the Master?" The assembly remained silent. The Master said: "How about I try to answer for everyone?" He immediately shouted loudly: "Di-di!") Master Gaofeng investigated again, and later he attained enlightenment. After attaining enlightenment, Master Gaofeng entered a 'death retreat' [strict solitary retreat] at Lion's Cliff on Mount Tianmu. So, kungfu is kungfu, and the nature of realization is the nature of realization! If, when we do the work, we can cast away the power-states of bliss, luminosity, and non-thought, etc., and practice until subject and object are both forgotten, the senses and dusts [sense-objects] fall away, and the preceding and succeeding [moments] are cut off—then with a "Pa" sound, suddenly there is an explosion; inwardly body and mind, outwardly the world, and even empty space shatter all at once, turning into nothingness, suddenly settling immovably. At this time, although there is nothing at all and it is settled immovably, it is not like wood or stone; rather, it is spiritually knowing and vivid—our "naked, thoroughly penetrating fundamental essence of self-nature" manifests.
Therefore, no matter what school we practice, we must practice until subject and object are both forgotten, and mind and dharmas are both extinguished; then with a "Pa—" sound, "The great earth sinks, empty space shatters," and the fundamental essence of self-nature, which has nothing at all yet is vividly distinct, can manifest! For example, in the Buddha Recitation method, using one Buddha name "Amita Buddha...", one gathers in the six senses, seizing all of the eye, ear, nose, tongue, body, and mind; when one recites to the point of true return to oneness, with no mind to be mindful of and no thought to be thought, then reciting is gone, and the Buddha is also gone—"Pa—", instantly one personally sees the true Buddha and is born into the Buddha-land. We people who learn the Mind-Centered Method are also like this; using one Buddha-Heart Mantra "Om Bo La Bo La...", holding the six senses, the mind thinking and the ear listening, the consciousness not galloping outward; when the causes and conditions of the time arrive—"Pa—"—the subject that recites and the object recited suddenly fall away, and the thoroughly penetrating, non-dwelling fundamental self-nature manifests clearly, crisply, plainly, and distinctly. Kungfu must be done; otherwise, there is no way to open up the original and see one's own nature; merely empty talk of theory is drawing a cake to satisfy hunger—it is of no use. We must be the master in daily use; if you cannot handle it as soon as you encounter matters, and cannot be the master, that is "medicinal-water mercury"—it flies away as soon as it meets fire—and it cannot withstand birth and death. Doing the work, opening up the original, the dream wakes up, and one knows that everything is a dream realm—what mind is there to move? All gratitude and grudges, rights and wrongs, all perish; so it is called "simultaneously eliminating [karma] upon enlightenment." All matters are dream realms; without enlightenment, one grasps them as truly existing; once awakened, it is like hot water melting ice—all karmic hindrances are emptied. This is what is commonly called "When realized, karmic hindrances are originally empty"! So it is said that kungfu must be done; if not done, how can the causes and conditions of the time of enlightenment come? How can one open up the original?
Someone asked me: how long does it take to do the work? This depends on whether your kungfu is dense/continuous or not; if it is intermittent, that will not do. If we perform the kungfu densely—sitting in meditation today, sitting in meditation tomorrow, continuing without stopping; and after getting down from the seat, always remembering to contemplate, not running after environments—in no more than three to five years of effort, you will thoroughly see the original nature. Why is it said that we must cultivate one thousand sessions for the Mind-Centered Method? It means that practicing earnestly for three years of effort is enough. If you do not apply effort densely, practicing and stopping, stopping and practicing, "fishing for three days and drying the nets for two," then needless to say three to five years is not enough, even thirty to fifty years will not do.
Another person asked: what happens after sitting for one thousand sessions? Regarding this question, it has been explained many times; I will repeat it once more here. One thousand sessions means that this Mind-Centered Method relies on the power of the Buddha and Bodhisattvas for empowerment; the method is supreme, and if one practices earnestly and realistically for three years, one will definitely be able to open up the original and personally see self-nature. If one practices in a sloppy, intermittent way, "one day hot and ten days cold," do not speak of one thousand sessions being unable to see the fundamental nature; even three or five thousand sessions cannot see the nature.
There are also people who ask: after one thousand sessions, do we stop practicing the method? We explained last time: even if you are of superior roots and have sudden enlightenment, the habits of many lifetimes and kalpas cannot be completely eliminated in a single day; one still must contemplate constantly, training within the circumstances of matters, decreasing and again decreasing, until the habits are completely eliminated! Doing the work after enlightenment is "cultivation of non-cultivation," which is true cultivation; it is not not practicing, but rather not attaching to sitting in meditation and falling into realms of bliss, becoming a hindrance of Dharma-attachment. Conversely, if your power of concentration is insufficient and you still waver when seeing environments, then you still must process [practice] sitting meditation to strengthen the power of concentration, so that you can pass through the heavy barriers. If the power of concentration is adequate, one only needs to be strictly aware at all times, not expending the slightest effort, very relaxed and saving strength; it is not that one still has to practice this method, accumulate those merits... being busy with the appearances of Dharma until one is overwhelmed. Whether you are enlightened or not, doing the work upon the appearances of Dharma is a waste of energy, looking for trouble for oneself, and is of no use. Therefore, in doing the work, the more energy-saving the better, the more relaxed the better; the more effort exerted, the worse it is.
"Urgently call the character 'Pei', and suddenly cut off the stream of delusive thinking."
When a delusive thought moves, urgently call "Pei"; this is the Mahamudra key to cutting off delusive thoughts. People reciting the Buddha's name do not need this method; they just need to bring up the Buddha-mindfulness—reciting "Amita Buddha" once is enough. For other practitioners, when a delusive thought moves, urgently call "Pei" and immediately become strictly aware, and the source-stream of delusive thinking—"Pa"—cuts off instantly. For example, if we think of getting rich, just go "Pei"—what riches? Daydreaming! In this way, the delusive thought is cut off. If the force of the delusive thought is strong, i.e., the greed is heavy, and "Pei" does not cut it off, then one must hold the mantra and borrow the Buddha's power to eliminate it.
"Rest the mental factors of the crude delusive mind and abide in stability; then separating from the state of climbing in conditions with all dharmas, self-nature becomes clear and thorough—the red/nakedly manifest wisdom of separating from mind—present and abiding in suchness."
Eliminating the mental factors of the crude delusive mind (regarding our Mind King and mental factors, there are eight great Mind Kings and fifty-one mental factors. Among them, the worst mental factors are the five omnipresent mental factors: contact, attention, feeling, perception, and volition. "Attention" is the mental faculty [manas]; its stirring force is powerful and has never ceased; do not think it stops when sleeping; it is propagating dream realms and still has not stopped; only in the final Vajrasattva Samādhi can it be settled down), means resting the crude delusion of the mind arising in response to objects; only then can one peacefully abide in the state of concentration without moving. If practice can reach the point of the mind not arising in response to objects, one has considerable power. We humans give rise to delusive mind in response to objects at every moment, and constantly climb in conditions, thinking from this to that, and from that to this, without cessation. If the mind that climbs in conditions can stop, one can peacefully enter concentration; separating from all delusive thinking and states of false climbing in conditions, our self-nature manifests clearly, thoroughly, and nakedly without omission (i.e., manifests brightly); thereby opening up the Prajñā Great Wisdom that is separated from arising, ceasing, existence, and non-existence, is empty, spiritual, and non-dwelling, and is immovable as suchness. This means the first step of our practice kungfu must be to eliminate the crude delusion of the mind arising in response to objects; further, leaving behind the states of climbing in conditions, with the mind not moving randomly, our original self-nature manifests clearly, crisply, and nakedly; that is, the Great Wisdom of Luminosity that is separated from the delusive thinking mind and is immovable as suchness also manifests.
Therefore, the Buddha Dharma is wonderful; it teaches us to recognize the truth and not run after false appearances. If we are confused by false appearances, then there is the Sixfold Transmigration; separating from false appearances, once you recognize the True Mind, you transcend; you can attain great supernormal powers and obtain great utility.
Therefore, if we truly want to be born in the Western Land of Ultimate Bliss, it is not by carelessly reciting the Buddha's name a couple of times or reciting two lines of scripture that we can be born there; we must use the wisdom sword of Amita Buddha to cut off our feelings of delusion and attachment to the false appearance of this Saha world before we can be born in the West. So it is said "Pure thought is flight," which is the initial concentration we speak of in daily life; it is doing the kungfu to the point where even if a real Buddha came, there is only the recitation: Amita Buddha, Amita Buddha... nothing else exists; only this thought is Buddha, my entire thought is Buddha, Buddha is my entire thought, the entire Buddha is thought, the entire thought is Buddha—then you will definitely be born in the West. What if you are not like this? Reciting Amita Buddha a few times with or without thought, while the mind thinks of this matter and that matter—that will not do. Someone asked: Why is it necessary to recite sutras when practicing the Buddha Recitation method? Reciting sutras is to make you recognize the truth. The Buddhist sutras say that to attain the High Grade of High Birth, one must recite Mahayana sutras. Why? Reciting Mahayana sutras enables one to understand the Principle. Understanding that everything is originally Buddha, and sentient beings are Buddhas; it is only that we are confused and attached to appearances, and have forgotten self-nature. We should not be confused and dwell in appearances, and should not crave merit; merit is our own mind; the own-mind is the mother of great merit, and the accomplishment of great merit is becoming a Buddha. Our transmigrating in the Six Realms or going to rebirth in the Western Pure Land is caused by the mind. The root of the myriad virtues is the mind; all myriad virtues issue from the mind; "Nothing does not flow from this Dharma-realm, nothing does not return to this Dharma-realm." Therefore, the mind is the root; it is the root of all dharmas! Usually, I tell everyone to recite Mahayana sutras precisely so we can understand this truth. The Pure Land Dharma spoken of here is the Mahayana Pure Land Dharma, which breathes through the same nostril as the principles of the Zen School. The Pure Land School is the Mahayana Buddha Dharma that gathers in all three capacities [high, medium, low]; it not only saves people of medium and low capacity, but people of all three capacities are gathered within; all are the same one mind; Pure Land is Mind, Mind is Pure Land. The Amitabha Sutra says "From here to the West, passing ten trillion Buddha-lands, there is a world named Ultimate Bliss"; the ten trillion Buddha-lands are the ten degrees and ten thousand practices—that is using "Giving, Precepts, Patience, Diligence, Meditation, Wisdom, Method, Vow, Power, Knowledge" to cultivate the mind until it is empty and open up Great Wisdom. When the mind is empty, one crosses over the ten trillion Buddha-lands and arrives in the West. So it is said the West is not far away; it is right in front of you. To say it simply: if your mind has nowhere to dwell and everything is empty, your mind is Buddha, Buddha is your mind; here is the West, the West is here, and you are born in the West right in the present. Do not wait until after death; being born in the West while alive is truly being born in the West; if one cannot be born in the West while alive, I fear it will be difficult to be born in the West when dead.
"Penetrate the separation from the extremes of arising, ceasing, existence, and non-existence; transcend the realm of linguistic and mental discrimination, and naturally abide in the wisdom-nature realm separated from words and thoughts. This refers to the Wisdom of the Embodied Nature of the Dharmakaya, Yoga, and the Principle of the View."
This means we must understand clearly and plainly that relative views such as arising and ceasing, existence and non-existence, etc., are false; and we must separate from these extreme views, transcending the relative realms discriminated by language and the mental faculty; then, one naturally abides in the original self-nature of Great Wisdom that shines brightly, where there is no language to be spoken and no thought to be moved.
"Penetrate" means to understand clearly and thoroughly penetrate. Separating from the extremes of arising, ceasing, existence, and non-existence means leaving behind the various extreme views of arising and ceasing, existence and non-existence. Understandings such as arising/ceasing and existence/non-existence are all relative delusive knowings and delusive views; they are illusory and unreal like a mirage, and do not accord with the meaning of the Middle Way, hence they are extreme views. Yet we live buried in relative delusive realms at all times and places, discriminating good and bad, discriminating right and wrong, discriminating long and short, never having departed from the extremes of arising, ceasing, existence, and non-existence. For instance, thinking that the human body exists while alive, and becomes nothing after death—this is an extreme view. If one can recognize that everything that exists relatively is a false reflection and does not pursue or take it, then, at the place where the delusive mind rests, one can penetrate the originally existing Absolute True Mind. The True Mind is the Buddha-nature; it is neither existence nor non-existence, neither long nor short, neither arising nor ceasing, neither good nor bad, neither beautiful nor ugly... it is none of these; language cannot describe it, thinking cannot infer it, and fundamentally no discrimination exists. This is "transcend the realm of linguistic and mental discrimination."
The realm of linguistic and mental discrimination is the realm discriminated by language and consciousness; it means that when we speak, the brain/mental faculty moves incessantly, so relative views of right/wrong, good/bad, and long/short arise blazingly. For example, some people talk while reciting Buddha: "Amita Buddha, my daughter-in-law is so bad; Amita Buddha, my daughter is so good." This is the realm of linguistic and mental discrimination; how can this work? If this could lead to birth in the Western Land of Ultimate Bliss, then there would be many people born in the Western Land of Ultimate Bliss. We must sever delusive emotions and extreme views, dwelling in nothing, reciting Amita Buddha, Amita Buddha... wholeheartedly; the entire thought is Buddha, Buddha is my mind, my mind is Buddha; Mind and Buddha interact and merge into one piece—only then can one go to rebirth in the Western Land of Ultimate Bliss. Therefore, we must transcend the realm of linguistic and mental discrimination, understand that these realms are all false and unobtainable, and not walk along with them, not turn with them, letting go and letting go again of everything. Just like the Brahmin who held mandara flowers in both hands to offer to the Buddha; the Buddha instructed him saying: "Let go." The Brahmin let go of the flowers in one hand. The Buddha said again: "Let go." The Brahmin let go of the flowers in the other hand. The Buddha said again: "Let go." Hearing this, the Brahmin was baffled and hurriedly asked the Buddha: "I have let go of the flowers in both hands and have nothing; what else should I let go of?" The Buddha said: "I am telling you to let go of the external six dusts, the middle six consciousnesses, and the internal six sense-organs—let go of everything." That is letting go of inside, middle, and outside completely, with everything being unobtainable; after hearing this, the Brahmin awakened. So, one must transcend the realm of linguistic and mental discrimination, letting go and letting go again, letting go of everything completely, and naturally abide in the wisdom-nature realm separated from words and thoughts.
Separating from words and thoughts means transcending language and thinking. The wisdom-nature realm separated from words and thoughts is the Great Wisdom inherent in self-nature that transcends language and thinking. If you transcend the realm of linguistic and mental discrimination, you will naturally abide in this Great Wisdom, with infinite utility.
To achieve being natural at all times and moments, without carrying a single bit of functional [effortful] practice, is very difficult; we all have functional practice! From the First Bhūmi to the Seventh Bhūmi Bodhisattvas, there is still functional practice; only from the Eighth Bhūmi to the Tenth Bhūmi is there non-functional practice. It is not easy for us ordinary beings to reach non-functional practice all at once; therefore, we must go up step by step from functional practice to non-functional practice.
What is functional practice? It is constantly awarely illuminating, watching over oneself, and taking care of oneself. As soon as a thought moves, immediately warn oneself: "Hey, do not move, I see you." If you are not aware, you will not see it illuminating, and you will not even know you have run a hundred and eight thousand miles following the thought! Therefore, our constant having awareness and having illumination is functional practice; when illumination becomes familiar later on, one does not need to be aware; it illuminates naturally, it naturally does not waver; remaining illuminating while quiescent, and remaining quiescent while illuminating—that is non-functional practice. Finally, when neither quiescence nor illumination is obtainable, that is truly arriving home. We can only move from functional practice to non-functional practice by doing the work like this constantly; one cannot reach the sky in a single step.
How is this kungfu done? Be aware at all times, and abide in the Great Wisdom of bright illumination where there is no language to be spoken and no thought to be moved—just as the Chan School says: "The path of language is cut off, the place of mental action is extinguished." When our mind does not move, it naturally illuminates brightly, and the reaction is exceptionally fast. If your mind has movement, has dwelling, or has affliction, the reaction is very slow. Because you have been dragged away by the environment, and the mind's luminosity is covered by the environment, it cannot illuminate brightly; therefore, the reaction is slow. If you can achieve abiding at all times in the wisdom-nature realm separated from words and thoughts, where speaking is unobtainable, thinking is unobtainable, and everything is unobtainable, you will naturally be clearly distinct, and then all supernormal powers and marvelous functions will come. If you do not do this, thinking you want supernormal powers? They are unobtainable; you cannot get them. Ordinary beings are calculating, discriminating, and worrying about gain and loss at every moment, so they do not attain peace and ease. Our practice to accomplish the Way is precisely to separate from delusive thinking, remove attachment, and restore the luminosity of the fundamental nature, thereby giving rise to Great Potential and Great Function. Our Buddha-nature is like the sun, with immeasurable luminosity, but because it is covered by delusive thinking and discrimination, it cannot radiate Great Luminosity or give rise to Great Spiritual Function. If the dark clouds are dispelled, the sun radiates Great Luminosity; separating from delusive thinking and attachment, various supernormal powers and marvelous functions are obtained naturally without seeking. The Mahāvairocana Sūtra says: "If the Bodhisattva abides in this cultivation and learning, before long diligent effort, he will attain the Samādhi that Removes All Hindrances/Coverings. If he attains this, he dwells equally with all Buddhas and Bodhisattvas, will develop the Five Supernormal Powers, and acquire immeasurable languages, sounds, and Dhāraṇīs."
"Bodhisattva abides in this"—abides in what place? "Abides in the wisdom-nature realm separated from words and thoughts"; in this kind of realm, studying with further diligence to remove old habits, one will soon develop all five powers and have unobstructed eloquence. The Five Powers are the Heavenly Eye, Heavenly Ear, Knowledge of Others' Minds, Knowledge of Past Lives, and Spirit Foot [Teleportation/Levitation]. The Buddha has Six Powers; beyond the Five Powers, there is the Power of the Extinction of Outflows, which means all leaking places such as delusive thinking, attachment, discrimination, and affliction are completely pure and exhausted. That is the "wisdom-nature realm separated from words and thoughts"! Our practice is to first attain the Power of the Extinction of Outflows, and naturally abide in the wisdom-nature realm separated from words and thoughts; this is also called "Wisdom of the Embodied Nature of the Dharmakaya," also called "Yoga," and also called "The Principle of the View." The Dharmakaya is signless, yet signless and without non-signs; in the Buddha it does not increase, and in sentient beings it does not decrease. The Wisdom of the Embodied Nature of the Dharmakaya is the Great Wisdom that transcends all relativity and transcends all worldly wisdom. "Yoga" means correspondence. Corresponding with what? Corresponding with the Dharmakaya Buddha. Which is "The Principle of the View"!
Understanding clearly and crisply that relative views such as arising/ceasing and existence/non-existence are all false, leaving behind these extreme views, and transcending the relative realms discriminated by language and the mental faculty, one naturally abides in the self-nature of Great Wisdom that has no language to be spoken, no thought to be moved, is naturally brightly illuminating, and originally self-sufficient; this refers to the Wisdom of the Embodied Nature of the Dharmakaya. Practicing the Way and realizing the Truth involves Five Great Wisdoms: Great Round Mirror Wisdom, Equality Wisdom, Marvelous Observing Wisdom, Accomplishing-What-Is-Done Wisdom, and Wisdom of the Essential Nature of the Dharma-realm. The Wisdom of the Essential Nature of the Dharma-realm is called Wisdom of the Embodied Nature of the Dharmakaya in the Ganges Mahamudra. The Wisdom of the Embodied Nature of the Dharmakaya is the overall Seed Wisdom; it transforms the Eighth Consciousness into the Great Round Mirror Wisdom. The Great Round Mirror Wisdom is perfected last; the Sixth Patriarch said: "Six and Seven transform in the cause; Five and Eight transform on the fruit." This means when practicing the Way, one first starts the transformation from the Sixth and Seventh Consciousnesses, because the force of the Sixth Consciousness is the strongest, distinguishing and squirming at all times and places. If the delusive thinking of the Sixth Consciousness does not move, and no news of delusive thinking is transmitted to the Seventh Consciousness, the Seventh Consciousness transforms. The Seventh Consciousness is the transmitting consciousness; it receives the news sent by the Sixth Consciousness and then delivers it into the Eighth Consciousness. When the Sixth and Seventh Consciousnesses are transformed into Marvelous Observing Wisdom and Equality Wisdom during the cultivation of the cause, then the Eighth Consciousness and the front Five Consciousnesses subsequently transform into Great Round Mirror Wisdom and Accomplishing-What-Is-Done Wisdom because there are no delusive seeds to store and no interference from the Sixth Consciousness. Therefore, regarding removing habits and practicing in the realm of matters, transforming consciousness still starts from transforming the Sixth Consciousness; the Eighth Consciousness must be transformed later; it is impossible to transform the Eighth Consciousness into Great Round Mirror Wisdom all at once. If we do the work on the Sixth Consciousness at all times, delusive thoughts will not move and we will not turn with the environment. Mindfulness of Buddha, Dharma, and Sangha is transmitting holy seeds and pure seeds to the Seventh Consciousness; the Seventh Consciousness then transmits them to the Eighth Consciousness, thereby transforming defiled seeds into pure seeds to be born in the West and resolve birth and death. So it is said that among the eight consciousnesses, the Seventh Consciousness constantly examines, thinks, and attaches to the appearance of a self—"I am right and he is wrong"—with extreme conceit and arrogance, always taking "I" as the master, with everything belonging to "me," and insatiable greed; therefore, the Seventh Consciousness is the worst. Consequently, practicing the Dharma and holding retreats is to knock down the Seventh Consciousness. Actually, all sentient beings are equal and one; where is there a self? But people's self-grasping is blazing; they all regard others as one level lower, thinking others are no good and only "I" am the best; so there is inequality in human relationships. Therefore, once the Seventh Consciousness transforms, there is no self/other or right/wrong or gain/loss; everything is the same, and all dharmas are equal and without difference.
Although we are learning Buddha Dharma now, when the Seventh Consciousness has not yet transformed, we inevitably fall into inequality. For example, people practicing the Pure Land School say the Pure Land School is the best of the best and other methods are no good; people learning Zen say Zen is the highest and the rest are not good; people learning the Esoteric School say the Esoteric School is the most perfect and the rest are not so good. Alas! Affirming oneself and negating others is all due to not having truly and authentically realized Equality Wisdom, and the mind being unequal. Actually, all Dharma methods are the same; they are all tools and means, not the goal; our goal is to become a Buddha. You succeed using this means, I succeed using that means; you and I both succeed—isn't it the same? Therefore it is said: "Convenient means are many gates, returning to the source there are not two." All Dharmas are the same, so it is said: "This Dharma is equal, having no high or low." The reason for inequality is the Seventh Consciousness playing tricks. So, once our Seventh Consciousness transforms, it becomes equal. All right and wrong, self and others are equal; all dualities are equal. Equality, equality, everything is equal, and one realizes the Great Way thoroughly. Transforming the Sixth Consciousness into Marvelous Observing Wisdom: it changes from delusive thinking, discrimination, and making right/wrong and gain/loss into the wisdom of observing all things perfectly and marvelously, and handling them correctly. For example, how to do this matter best, how to arrange that person reasonably, how to transform a bad person to turn bad into good and turn ordinary into sage, etc. Marvelous Observing Wisdom is clear, crisp, immovable, and unwavering; direct perception (pratyakṣa) and yet inferential perception (anumāna), inferential perception and yet direct perception. Direct perception is manifesting form according to its measure without adding discrimination; inferential perception is having to compare whether it is good or bad, long or short, right or wrong. Upon realizing this wisdom, although one clearly distinguishes right/wrong and gain/loss, there is no love/hate or seizing/discarding; although one handles all matters equally, it is not that one does not know right/wrong or long/short; so it is Great Wisdom functioning. Transforming the front Five Consciousnesses into Accomplishing-What-Is-Done Wisdom: the eye seeing forms, ear listening to sounds, nose smelling scents, tongue tasting flavors, and body experiencing environments is the function of Accomplishing-What-Is-Done Wisdom.
The reason we can think, work, create, and invent (that is to say the Four Great Wisdoms mentioned above) all relies on the function of the Wisdom of the Essential Nature of the Dharma-realm. The Wisdom of the Essential Nature of the Dharma-realm is called Wisdom of the Embodied Nature of the Dharmakaya in Mahamudra; it is the Root Wisdom. "Yoga View Principle": View is View/Understanding; Yoga is correspondence, which is the Dharma of Mind Correspondence. Mahamudra tells you to correspond at all times: the ordinary being corresponds with the Buddha, one's own mind corresponds with empty space—the so-called sealing space, sealing water, and sealing mud. Corresponding at every moment is Yoga. Yoga View Principle refers to the View/Understanding that corresponds with the original self-nature at all times.
"If one practices without recognizing this, it is not separating from the function of mind and the view of the conditioned; one is suspended apart from the Self-Nature Great Perfection Way, and cannot obtain the wheel of non-cultivation luminosity."
If one does not recognize one's own Marvelous Mind, does not have correct View/Understanding, and does not know to practice starting from the Buddha-nature, but grasps at appearances and seeks outwardly, then one has not separated from the function of the delusive mind. That is the wrong view of the conditioned. That is completely unrelated to the "Self-Nature Great Perfection Way," and one cannot obtain the "wheel of non-cultivation luminosity." Self-Nature Great Perfection means the Buddha-nature is originally self-sufficient and originally perfect; it does not exist due to grasping, nor is it born from practice. The wheel of non-cultivation luminosity means the Buddha-nature is originally immeasurably luminous, illuminating the lands of the ten directions, fully possessing all marvelous functions, and able to give rise to thousands of changes. The luminosity wheel is not produced by practice, but is inherent in one's own mind. So it is said: "The Way does not belong to practice; it belongs to realization." Realizing the Way means waking up to, understanding, and engaging into the True Mind, restoring the original. It is precisely when practicing the Dharma, at the place where a thought is cut off—with a "Ga-li" sound—one realizes the fundamental truth. After realization, is practice needed? Practice is needed! Because the two attachments of self and dharmas from beginningless time are still there, and one cannot yet develop Great Spiritual Function; one must eliminate these two attachments completely before one can thoroughly realize the fundamental source. Then, how to practice? This depends on the heaviness of each person's habitual defilements, and different methods are used, but the best is the practice of non-practice, using the method of contemplation. The method of Mahamudra is: when a delusive thought arises, go "Pei" and shout/cut off the delusive thought, thereby protecting the True Mind. But we can also use other methods, such as reciting Buddha or holding mantras. When a delusive thought arises, recite Amita Buddha or hold a mantra phrase, not following the delusive thought, and transforming the delusive thought; this can similarly protect the True Mind. Or even, when a delusive thought arises, become strictly aware, and everything transforms into emptiness, and the delusive thought rests. Therefore, to obtain the "wheel of non-cultivation luminosity," one must clearly witness this Marvelous Bright True Mind before it is possible. If one does not understand what the True Mind is, one cannot obtain it.
"If one has not obtained verification in the Principle of the View, then although one practices, there is no realm of preservation/protection; therefore, taking the verification of the Principle of the View is the primary essential."
The Principle of the View is Right Knowledge and Right View; that is, under the perfusion of Right Knowledge and View, one recognizes the fundamental nature. If you do not yet recognize the fundamental nature, then "although one practices, there is no realm of preservation." Even if you practice diligently and earnestly, you cannot obtain the "wheel of non-cultivation luminosity"; because you do not have a "realm of preservation"—you do not know what to preserve! That is to say, you are still unsure about the Right Knowledge and Right View explained above, do not recognize the fundamental nature, your heels are not standing firm, and you are still in doubt—then what are you preserving? For example, if we have a small child, we must take care of him carefully, protect him, not let him go hungry, not let him freeze, not let him fall; care for him with utmost attention and raise him to adulthood. If you fundamentally do not have a small child, then who are you protecting?
Preservation (Bao-Ren) is two stages of kungfu: first Preserving (Bao), then Assigning/Trusting (Ren). Just like with a small child, first one must protect him; when the child grows up, one lets him be (Ren), letting him be autonomous and independent, doing things himself, working himself, and one need not manage him anymore. Preservation (Bao-Ren) looks like only two characters, but when doing the kungfu, one has to walk quite a stretch of road! To do the kungfu of preservation, one must first see the fundamental nature; without seeing the fundamental nature, what is there to preserve? So what is the fundamental nature? Much has been said above; it is the nature that can see and can hear right now—recognize it, do not doubt, and protect it well. How to protect it? "Not seeing nothing, not hearing nothing," but "Vividly aware of it, not attaching to seeing and hearing." In daily life, it is not that one does not look at things, nor that one does not hear sounds, but that one does not discriminate good/bad or beautiful/ugly, and does not give rise to minds of love/hate or seizing/discarding. Go ahead and look, go ahead and listen, but there is nothing in the mind—"Empty and non-dwelling"; this is "Preserving." After preserving to maturity, one does not need to preserve; put it down, one can go to all places, one can do any matter, yet dwelling nowhere in the slightest; this arrives at the state of "unobstructed in matter after matter" and "functioning freely and unfettered." Regarding "unobstructed in matter after matter," Chan Master Zhenjing Kewen has a verse saying: "Unobstructed in matter after matter, freely as one wishes; hand holding a pig's head, mouth reciting pure precepts; chased out of the brothel, wine debt not yet returned; at the crossroad, untying the cloth sack." Holding a pig's head in hand, gnawing on pig's head meat while reciting precepts: Do not kill, do not steal, do not engage in sexual misconduct... I am eating vegetarian food; I just came out of the brothel, Hahahaha! Chased out means being driven out. Brothel is the house of prostitutes. Money spent in the brothel, driven out by the madam. Drinking wine and owing debt; the tavern comes to ask for wine money, too poor to repay. Just this sloppy, just this down-and-out, thereby unfettered and free, without worry or anxiety. Someone might ask: Hand holding a pig's head, mouth reciting pure precepts... not eating vegetarian, isn't that breaking precepts? Not so! He has never eaten meat; he is eating vegetarian. Why? His mind is empty, he does not grasp at appearances; he has never felt that meat is tasty and eaten more, or that vegetables are bad and eaten less. Having no mind of love/hate or seizing/discarding is eating vegetarian. Conversely, some people, although they eat vegetarian, attach to the flavor: this dish tastes good, delicious; that dish tastes bad, awful! Being very picky is equivalent to not eating vegetarian. If our mind is truly empty and pure, having eaten is equal to not having eaten; even holding a pig's head does not matter.
However, having said that, if you have not realized this stage, and you just let yourself go like this, then "Entering hell is like an arrow shot!" Your mind is not truly empty and pure, so "Karma" sticks to you, entangles you, and will not let you pass. To cite such a koan: Once there was a Chan Master who loved to eat beef; he said: "Eating is just not eating!" Was his mind empty and pure? No! It was just talk from the mouth; the mind could not be empty, so karmic hindrances stuck to him and wanted him to pay the debt. When this Chan Master breathed his last, he entered a cow's womb and became a cow to pay the debt. One day, a farmer led the cow out and met Chan Master Baozhi. Master Baozhi looked: Oh! Isn't this Chan Master So-and-so? Didn't you say "Eating is just not eating"? You shouldn't be a cow; how did you become a cow to pay debts? The cow's face streamed with tears, and—Bang! Bang! Bang!—it crashed itself to death. Therefore, without reaching the stage of true emptiness and purity, talking nonsense and boasting will lead to hell. We are determined to realize the Great Way; we speak according to the stage we have realized; we must not act recklessly! To realize the stage of "unobstructed in matter after matter," one must first achieve pure View, clearly see the True Mind, and then further eliminate delusive habits and enter into the Unconditioned. Practicing while grasping at appearances or practicing via the conditioned—neither can realize "unobstructed in matter after matter." Nowadays, some people whose minds are not empty and pure vainly seek supernormal powers—ruined! Not only can they not become Buddhas, but they are likely to become demons! You want supernormal powers, so the demon manifests supernormal powers in your mind, transforming into a Buddha-appearance for you to see; you think it is a real Buddha and happily guard it, so the demon dwells in your mind. The Demon King wants to expand his influence, letting you teach the Dharma and receive a group of demon-sons and demon-grandsons. This is all due to grasping at appearances; therefore, we cannot grasp at appearances, and cannot practice via the conditioned.
"Therefore, taking the verification of the Principle of the View is the primary essential."
This is the weightiest sentence. The Principle of the View is clearly seeing the fundamental nature. Ganges Mahamudra places the Principle of the View in the primary position; the "Five Ranks of Lord and Minister" of the Caodong School also highlight this point. The Linji School has "Three Mysteries and Three Essentials"; the first essential in the "Mystery within the Sentence" is recognizing one's own Mind and seeing one's own Nature, highlighting this point just the same.
"Later, one can verify the wisdom that self-abides; this is abiding in one's own fundamental nature, not sought from others, nor is it non-existent in the past and existing now." (This is the First Essential)
First, one must witness the fundamental nature, and only then can the "wisdom that self-abides" be revealed. After realizing, preserve the fundamental nature without losing it, apply effort diligently and bitterly, and sweep away delusive habits. If one can be like still water in any favorable or adverse environment, without the slightest deviation, then various supernormal powers and marvelous functions will be obtained naturally without seeking. "Abiding in one's own fundamental nature" means it is inherent in one's own mind and issues naturally from the fundamental mind. "Not sought from others" means it is not obtained by practicing some method, nor is it bestowed upon us by Buddhas and Bodhisattvas, nor is it manifested by some ghost or spirit possessing the body. "Nor is it non-existent in the past and existing now" means it is not that it didn't exist before and only exists now, but that it existed originally. Someone asked: "You say it existed originally, so why don't I have it now?" You haven't cleared away your delusive thoughts and delusive habits yet! First, you must recognize the Buddha-nature, and clearly realize that this nature which can see and can hear is the fundamental nature. Then protect it at all times; do not grasp at appearances, do not run with the environment. When protection is fully mature and the mind is truly empty and pure, supernormal powers will naturally manifest.
If it is not "abiding in one's own fundamental mind" and developed by oneself, it is all irrelevant; once the breath does not come, there are no functions at all, and one does not even know where one is going. Having done bad deeds, one still has to go to hell; it is very dangerous! We have several so-called "people with supernormal powers" in Shanghai; when approaching death, the spirits possessing them left them, and at that time not only did they have no supernormal powers, but the physical body was in great pain, and spiritually they felt even more guilt, suffering deep condemnation of conscience, only crying out "Pain! Suffering!" and falling into the three lower realms. We who practice the True Dharma must take this as a warning!
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Lecture Eight
“Let the mind be like a river, resting naturally in spontaneous movement; do not establish or reject its rising and falling, and you will obtain the intrinsic characteristics of the Dharmakāya.”
When we engage in practice, we must let the mind be like a river, following the bends and turns. We must dwell nowhere subjectively, following conditions spontaneously in all things, without self-view and without stagnation or obstruction. At all times, like flowing water, it flows away peacefully and at ease; practice must be done like this. We ordinary beings have heavy selfishness and manifold delusive thoughts; we want everything to conform to our own intentions. "I want it this way," and it must be this way to be good; otherwise, annoyance arises in the mind. Therefore, karmic obstructions are deep and heavy, and one cannot see the Dao. Now that we are working hard to practice the Dao, we must change this delusive habit of dwelling and attachment; we must be able to follow conditions and adapt to things—bending when it bends, turning when it turns—and not stubbornly hold to our own views. For example, in our work, if we are promoted, we are promoted; if we are demoted, we are demoted; it does not matter either way. We must not be happy because of a promotion or annoyed because of a demotion. Because everything is for the service of the people, not for oneself, one must be able to go up or down. We have learned Buddhism and know that all sounds, forms, goods, and profits are like flowers in the sky or the moon in the water; they are unseekable and unobtainable. The mind is constantly empty and quiescent, without annoyance, so any problem is easy to discuss, and any matter can be shouldered unselfishly, working courageously and moving forward. If everyone acted like this, sacrificing themselves for others, society would be peaceful, the people would prosper, and the country would be rich and powerful. Therefore, learning Buddhism is of great benefit to the morals of the world and the hearts of the people; it truly should be vigorously advocated.
When we do things, we do not care whether it is a success or a failure; we simply do our utmost. We do not rejoice in success nor get annoyed by failure; we summarize the experience, correct mistakes, and continue to work with persistent efforts. If one can be open and magnanimous in thought, without crookedness or selfishness, immovable and unshakeable, one naturally realizes the original face of the Dharmakāya. Similarly, do not generate the thought that "the radiance of mind is covered by dark clouds" just because a thought arises. Nor should you generate the thought of "elimination" when delusive thoughts subside. Because as soon as the thought of "leaving" or "exiting" arises, it is adding delusion upon delusion; it is still a form of attachment and is not liberation. Mahamudra speaks of functioning through non-action [wuwei], being unstained by anything, following conditions spontaneously, and being like this at all times; this implies a higher level of practice and is more difficult to do. If one cannot do this for the time being, one must perform other practices, which will be discussed later.
Therefore, we must be like this at all times: when a thought comes, pay it no heed, do not suppress it, and do not run after it. Spontaneously following conditions, responding to the myriad potentials without dwelling—this is the intrinsic characteristic of our Dharmakāya. Our own Dharma-nature is originally like this; it can give rise to marvelous functions according to the potential, and is not dead and immobile sitting there. Its response is extremely fast, faster than the speed of light. The reason ordinary beings react slowly is because they have many delusive thoughts; it is like the sun being covered by dark clouds—the radiance cannot be released, so the function becomes small. Developing supernatural powers is simply the mind's function being fully displayed after delusive thoughts are completely extinguished. All sentient beings possess Buddha-nature, and Buddha-nature originally possesses infinite supernatural powers and marvelous functions. As long as we can be "mindless" [wuxin] like flowing water, letting things be natural—as the saying goes, "The falling flowers have intent, the flowing water has no mind"—and be naturally vibrant like this at all times, we can restore the intrinsic characteristic of the Dharmakāya and display great supernatural powers. The intrinsic characteristic of the Dharmakāya is not that not a single thought arises, sitting there stiffly knowing nothing. It is lively and vivid, giving rise to function according to conditions, with boundless marvelous functions. So-called "no-thought" does not mean that "not a single thought arising" is called no-thought; rather, thoughts arising without dwelling is called no-thought. Emptiness is presence; presence is emptiness!
Speaking of emptiness and presence, this has a very great relationship to learning Buddhism; only after completely clarifying the relationship between emptiness and presence can one progress rapidly. People who engage in practice always say that everything is empty and one should not attach to presence. Yet ordinary beings attach to presence in everything they do; emptiness and presence seem to be irreconcilable opposites. This is because everyone has a different understanding of "emptiness" and "presence." When ordinary beings speak of emptiness, it means nothing exists at all. When the Buddhadharma speaks of emptiness, it only means there is no [fixed] essence, not that there are no illusory appearances. Therefore, it says "form is strictly emptiness," not that one speaks of emptiness apart from illusory appearances. The emptiness we speak of is different from the emptiness of total non-existence of ordinary beings; it is the emptiness of not dwelling in illusory appearances, the emptiness of "emptiness is presence, presence is emptiness, emptiness and presence are not two." Therefore, no-thought is not that not a single thought arises, but that when thoughts arise, one does not follow or dwell; one must understand this principle thoroughly. The True Emptiness of Buddha-nature is not that it does not manifest, because when function arises, it must manifest. If it were empty without appearances, it would not be the Self-nature. Because if there is Mind, there must be appearances; Mind is appearance, appearance is Mind, for Mind and appearance are not two. I said last time that there must be reflections in a mirror; without reflections, it does not constitute a mirror. Therefore, Buddha-nature can certainly manifest forms and appearances; without forms and appearances, it cannot be called Buddha-nature, because without marvelous function, Buddha-nature would turn into dead emptiness or insensate emptiness. But Buddha-nature is not insensate emptiness; it is numinous, bright, and vast, capable of giving rise to all marvelous functions and manifesting all kinds of forms and appearances, so it is said: "The myriad forms are perfect within the Mind."
Speaking of this, let me tell you a story. In Zhenjiang, there is a Jinshan Temple, and in the temple, there is a mountain-guarding Dharma treasure. The Dharma treasure is Su Dongpo's jade belt; the jade belt is made of square pieces of jade strung together with gold thread. How did this jade belt stay at Jinshan Temple? It turns out that Su Dongpo and the abbot of Jinshan Temple, Chan Master Foyin, were good friends. Su Dongpo composed poetry and lyrics very well and was also a Buddhist practitioner; he was conceited that his practice had reached the stage of being "unmoved by the Eight Winds." Chan Master Foyin wanted to test the depth of his practice, so he deliberately belittled him, saying: "Su Dongpo's poetry is truly not worth a dog's fart." When Su Dongpo heard this, he could not help but feel great anger in his heart; he launched a punitive expedition, crossing the river in a rage to demand an explanation from Chan Master Foyin. Chan Master Foyin laughed and said: "What a fine 'unmoved by the Eight Winds'; one fart has blown you across the river." This is a joke.
Once, Su Dongpo came to Jinshan Temple to visit Chan Master Foyin. The Chan Master was leading the assembly in sitting meditation in the Chan hall at that time; it was precisely the time of "stopping stillness," and idlers were not allowed to enter. Su Dongpo knew this rule, so he sat in the reception room waiting for Chan Master Foyin to come out. After this stick of incense was finished, another stick was added, so he came out very late. Su Dongpo waited for a long time and felt very anxious in his heart. When the incense finished and the stillness was opened, Chan Master Foyin came out: "Oh my! Great Scholar Su, please sit, please sit." Su Dongpo said: "Heh! You still ask me to sit! I want to sit on the head of you bald donkey!" They were good friends and were joking, calling the Chan Master a "bald donkey." The Chan Master heard this and said: "Oh, you want to sit on the head of this old monk? Good, good, good. I have a question to ask you. If you can answer it, this old monk's head will serve as your seat; if you cannot answer, you must unfasten the jade belt on your body and give it to us as a mountain-guarding treasure." Su Dongpo laughed heartily: "Whatever question you ask, I can give ten answers to one question; my marvelous interpretations are many, and my explanations are broad." Chan Master Foyin said: "Good, I ask you: The Four Elements are originally empty, and the Five Aggregates are non-existent; where do you sit?" The meaning was, you want to sit on my head, but my body is made of the Four Elements and Five Aggregates, which are empty and possess nothing; how do you sit? Su Dongpo thought: The Four Elements are empty, the Five Aggregates are originally not there, everything is gone; then I fall into emptiness—where do I sit? I cannot sit in empty space... He thought and thought, walked back and forth three times, and could not answer for a moment. Chan Master Foyin took the opportunity to call the young novice: "Come here! Unfasten his jade belt; he cannot answer." Thus, Su Dongpo's jade belt remained at Jinshan Temple as the mountain-guarding treasure. This is the public case [gongan] of "empty yet present, present yet empty." Actually, this question is not hard to answer, because emptiness is not insensate emptiness, and presence is not solid presence; emptiness does not obstruct presence, and presence does not obstruct emptiness. Emptiness is presence; presence is emptiness; Mind is appearance; appearance is Mind. Therefore, one might well have answered him: "True Emptiness does not obstruct Marvelous Presence; I sit right on the head of your illusory appearance!" Or just sit on a chair and say: "I sit like this!" Or raise a finger and say: "I sit right here!" Or even raise a finger and ask him: "Where do you sit?" These answers can be picked up freely; there is truly no need to use the brain.
Someone asked a lecture master of the Diamond Sūtra: "If there is no characteristic of a person and no characteristic of a self, then who speaks and who listens?" This question seems very difficult; if there is no person and no self, then there is no speaking and no hearing—can one still lecture on sūtras and listen to sūtras here? Actually, the Diamond Sūtra is about breaking appearances to see Nature; it does not belong to insensate emptiness. Although factual appearances are absent, Buddha-nature is not absent. You can answer him: "It only says there are no characteristics, not that there is no person." Our Buddha-nature is Marvelous Presence which is not presence, and True Emptiness which is not empty. If everyone clarifies the principles of emptiness and presence, and presence and emptiness, and further maintains it continuously and closely at all times, not dwelling in appearances and not falling into emptiness, one can perfectly realize the Great Way. Otherwise, as soon as we encounter boundary-circumstances, we get stuck and are not at ease; when will we ever end this?
There are many such public cases in the Chan School. In the time of Emperor Huizong of the Song Dynasty, a Prime Minister invited the elders of all schools and sects to hold an Unrestricted Assembly [Pañcavārṣika]. This meant there was no covering up at all; each stated their own view, directly and joyfully presenting their Fundamental Nature to perfectly realize the Great Way. A lecture master of the Avataṃsaka Sūtra said: "According to our Teaching School, becoming a Buddha requires three great asaṃkhyeya kalpas. Yet the Chan School says one can become a Buddha with one blow or one shout; this completely fails to accord with the Buddha's teaching. Now may I ask the great Chan worthies present: If your single shout can penetrate the Five Teachings spoken of by the Huayan School, I acknowledge that you can become a Buddha with one blow or one shout. If it cannot penetrate the Five Teachings, then it is the speech of demons. Will one of you please come out and explain?" The Huayan School divides the Buddha's Dharma into Five Teachings: The Hīnayāna Teaching, the Elementary Mahāyāna Teaching, the Final Mahāyāna Teaching, the Sudden Mahāyāna Teaching, and the Round [Perfect] Mahāyāna Teaching; the doctrines go from shallow to deep, and the practice method proceeds step by step. Among the eminent masters of the Chan School attending the meeting at that time was Patriarch Yuanwu Keqin, who was over eighty years old; he was the master of Chan Master Dahui Zonggao. He looked with his eyes at the Little Chan Master Jingyin Cheng, who was in his forties. Chan Master Jingyin Cheng understood the intention, stood up, and said to the Huayan lecture master: "This question of yours is not hard to answer; it is not worth the great Patriarchs present explaining it to you. Let me, a small elder, explain it to you. Let us first define the doctrines of the Five Teachings: The Hīnayāna Teaching attaches to presence—there is a Way to complete, Nirvana to realize, and birth-and-death to end. The Elementary Mahāyāna Teaching speaks of emptiness. The Final Mahāyāna Teaching speaks of neither emptiness nor presence—it is neither empty nor present. The Sudden Mahāyāna Teaching speaks of immediate emptiness and immediate presence. The Round Mahāyāna Teaching speaks of non-empty yet not present, non-present yet not empty, perfectly fused without obstruction. Is this the meaning?" The Huayan lecture master said: "Correct!" Chan Master Jingyin Cheng gave a loud shout and asked the assembly: "Did you hear that?" The assembly said: "We heard it!" Cheng said: "Hearing it means there is presence! It has penetrated the Hīnayāna." Emperor Huizong was sitting in the assembly wearing dark clothes and a small hat; he instructed the Prime Minister not to speak out, to let him listen carefully to how it was explained. After a while, the sound dissipated, and Cheng asked again: "Do you listen now—is there still sound?" The assembly said: "It is gone!" Cheng said: "Gone implies emptiness. It has penetrated the Elementary Teaching." He said further: "Now it is gone, but just now it was present—this is non-empty; just now it was present, but now it is gone—this is non-present. Is this not neither emptiness nor presence? It has penetrated the Final Teaching. Furthermore, if there were not the presence just now, what emptiness could be spoken of now? If there were not the emptiness now, what presence could be spoken of just now? When speaking of presence, emptiness is in presence; when speaking of emptiness, presence is in emptiness. Is this not immediate emptiness and immediate presence? It has penetrated the Sudden Teaching. And the Round Mahāyāna Teaching? Although I shout, I do not engage in the function of a shout; despite shouting, I have not shouted; at all times and places, I do not attach to appearances. Eating rice, one has not bitten a single grain; wearing clothes, one has not hung a single thread. Although work is very busy, it is just as if one has not worked. This is the essential meaning of 'Give rise to the mind without dwelling anywhere' in the Diamond Sūtra. When speaking of presence, not a single mote is established; when speaking of emptiness, it pervades the sandy worlds. Dwelling neither in emptiness nor presence, perfectly fused without obstruction—this is the Highest Vehicle, the Round Mahāyāna Teaching, the highest realm spoken of in the Avataṃsaka Sūtra: the Dharma-realm where phenomenon and phenomenon are unobstructed. This is also the essence of the Chan School." After hearing this, the great assembly was compelled to admire and praise him, and Emperor Huizong nodded incessantly. The Buddhadharma is truly the most exalted religion and the best philosophy of life. If we can accept and uphold it with faith, what annoyances of success, failure, gain, or loss could we have? The Ganges Mahamudra speaks of the Buddhadharma of the Highest Vehicle; since we are fortunate enough to have heard this Dharma, we should practice according to the teaching, constantly making the mind like a river, operating spontaneously without dwelling anywhere, in order to realize the intrinsic characteristics of the Dharmakāya.
“When the mind arises, know it as the function of wisdom; looking-perception and all times are like this. Therefore, whether releasing into non-practice or diligently accumulating practice, the Dharma-nature neither increases nor decreases.”
When a thought arises in the mind, one should know that this is the function of wisdom, the marvelous function of the Dharma-nature. Not only is it like this during looking-perception [observation], it is like this at all times. Therefore, when releasing into non-practice, the Dharma-nature does not decrease; when diligently accumulating practice, the Dharma-nature does not increase. The Dharma-nature itself is without increase or decrease.
Many of us who learn Buddhism and engage in practice often suppress thoughts so they do not arise, thinking that sitting for ten days or half a month, or even ten or eight years without a single thought arising, is good practice. Little do they know that practicing dead samādhi like this does not yield true benefit and one cannot exit the Three Realms; it is merely suppression for a time. Once stirred, delusive thoughts arise even more than before. Even if not stirred, what is the use of sitting there deadly? Prolonged dead samādhi turns one into earth, wood, metal, or stone. True practice requires liveliness and vividness, training upon matters and circumstances, knowing that the place where mental thoughts arise is the marvelous function of the Fundamental Nature. By not attaching to appearances, wisdom increases daily. In our practice, we want to become living Buddhas, not dead Buddhas; we want to generate all kinds of marvelous functions to bring benefit and joy to sentient beings; only this has value. It is not sitting there deadly and immobile; would that not make one a clay Bodhisattva?
As mentioned before, after seeing the Fundamental Nature, one must diligently eliminate habit energies upon matters and circumstances. Looking-perception is the best method to eliminate habit energies. Looking-perception is precisely the marvelous function of Buddha-nature! Not only is looking-perception a marvelous function, everything is a marvelous function at all times. For example, touring mountains and rivers, visiting relatives and friends, watching plays, and dancing are all marvelous functions. It is not that you cannot watch a play, but do not be watched by the play—do not be turned by the plot of the play. While watching, if you frequently give rise to joy, anger, sorrow, and happiness following the joys and sorrows in the play, and after watching, you still cannot forget it and take it to heart, with your brain always turning along with the plot of the play—thinking this person is so good, that person is so bad... This is called being watched by the play; how will this do? Watching a play can also be used to train the mind, to see if this mind can be turned. If one can achieve being "like a wooden figure looking at flowers and birds," that is good practice. But this does not mean one does not know the good guys and bad guys in the play, or does not know the plot. If one knew nothing, would that not make one a pool of dead water? It is not not knowing, but not making discriminations of accepting or rejecting, and not being moved by the plot of the play. Seeing without seeing, not seeing yet seeing, dwelling nowhere in the slightest. "Human affairs are just a play"; we cannot let go of this or that, but actually, they are all as illusory as a play! Once the breath fails to come, this play is over; what are you attached to it for?
In our practice, if we work diligently and earnestly, the Dharmakāya does not increase by a fraction; if we are lax, the Dharmakāya does not decrease by a fraction. In other words, if we become Buddhas, the Dharmakāya does not increase by a fraction; if we act as sentient beings, it does not decrease by a fraction; if we ascend to heaven, it does not increase by a fraction; if we descend to hell, it does not decrease by a fraction. It has no birth, death, coming, or going; it remains unchanged throughout ten thousand antiquities. A "Living Buddha" in America named Lu Shengyan said this: "In practice, the Buddha-nature (Heavenly Mind) ascends to heaven, and the bad evil mind descends to the earth." One ascends and one descends; one True Mind is split into two—that is truly terrible! Some Dharma masters, when lecturing on sūtras, say: "If we do bad deeds, the deluded mind that does bad deeds goes to hell; the True Mind ascends to heaven." This also splits the True and the Deluded into two minds. They do not know that the True Mind (Buddha-nature) and the deluded mind are originally one essence [ti]; the deluded mind is the True Mind, and the True Mind is the deluded mind. For example, water (metaphor for True Mind) gives rise to waves (metaphor for deluded mind); the waves are water, and the water is waves—how can there be two? Someone asked: "If there are not two, why do people speak of three hun souls and seven po souls? Do three hun souls and seven po souls not make ten?" If it were really like that, wouldn't one person turn into ten? No! The so-called "hun" belongs to Yang; it is the bright, unselfish righteous energy. The "po" belongs to Yin; it is the dark, filthy evil thought. Three hun and seven po means that a person has few bright components—only three parts—while the dark things that cannot see people are many—having seven parts. It is not splitting a person into ten things. If we drive out all seven parts of the dark evil mind, turn them all around, and completely transform them into radiance, we achieve the Dao. Just as Patriarch Lu Chunyang was called "Pure Yang" because the "po" was all transformed, and darkness was transformed into radiance, thus achieving the Dao of Immortality. Therefore, True Mind and deluded mind are not two things. If you go down to hell, the True Mind also follows you down to hell, but its radiance does not decrease, nor is it defiled, nor does it suffer. It is like a pearl wrapped in mud; the pearl's radiance does not decrease. If you ascend to heaven, it is not happy, nor does its radiance increase. Our Self-nature is at all times neither defiled nor pure, neither increasing nor decreasing, neither coming nor going, neither moving nor shaking, neither born nor extinguished.
“As for the Self-nature of greed, anger, annoyance, and feelings of suffering and joy, etc., know that they are all fundamentally so [fa'er]; then you obtain the marvelous function of the Dharmakāya.”
The reason we have feelings of greed, anger, annoyance, suffering, joy, and so on, is all due to the natural marvelous function of the Dharmakāya. If there were no Dharmakāya, these feelings could not arise. However, having these shifting changes of emotion—sometimes joyful, sometimes worried and annoyed—is all due to the Three Poisons of greed, anger, and ignorance acting up. Encountering unsatisfactory things brings annoyance; seeking but not obtaining brings anger; not satisfying one's own wishes brings sorrow and resentment; satisfying one's own desires brings delight and joy. These feelings are all empty and without self-nature; they are delusive thoughts arising in response to circumstances. As the saying goes, "The ten thousand dharmas are originally idle; only people disturb themselves." This is all due to fundamental ignorance. Speaking of ignorance, practitioners are all afraid of it; this is the thing that harms people and causes us to reincarnate in the Six Realms! If it were not for this, we would have become Buddhas long ago! But do not be afraid; ignorance is not truly existent; it is merely a delusive thought, an illusory shadow. As long as we awaken, we break through it. Because it is not a substantially existent thing, it cannot be smashed by any physical object. Just realize that greed, anger, ignorance, conceit, and doubt are all delusive feelings arising from sticking the mind to circumstances; they are all ignorant delusive thoughts. They are originally fundamentally so [fa'er] and are empty and possess nothing. Fa'er means "originally so, not intentionally created." Once we understand this marvelous principle, all suffering, joy, and annoyance are transformed and released upon a single awakening. Just as the Sūtra of Perfect Enlightenment says: "Knowing it is an illusion, one immediately separates from it without using expedient means; separating from illusion is awakening, and there are no gradual stages." We usually speak of "deep and heavy karmic obstructions"; what is a karmic obstruction? Karmic obstruction is your attachment to appearances. If you do not attach to appearances, there is no annoyance at all; from where could karmic obstructions come? All feelings of suffering and feelings of joy are like us dreaming in sleep; within the dream state, nightmares and sweet dreams are vivid, but as soon as you wake up, there is nothing. Therefore, if we can awaken abruptly, put everything down, and not attach to appearances, we obtain the marvelous function of the Dharmakāya. The marvelous function of the Dharmakāya is not difficult; it only requires us to be sober at all times and not dwell in appearances at all times.
Someone said: "Oh my! Investigating Chan and learning Esotericism is very hard; it is easier to recite the Buddha's name and seek birth in the West!" Actually, he is mistaken; Buddha-recitation, Chan investigation, and learning Esotericism are all the same; there is no distinction of difficulty or ease, only the selection of a Dharma method suitable for oneself according to each person's root-nature. Buddha-recitation uses the Buddha's name to sweep away the accumulated filth on one's own mind-ground, using the method of holding the name to make oneself sober up. Master Lianchi said that Mindfulness of Buddha is "every sound awakening the Host." It means reciting the Holy Name sincerely sound by sound to awaken one's own Fundamental Nature, not to dwell in appearances, not to stick to circumstances, thereby personally seeing Buddha-nature and being able to be born in the Western Land of Ultimate Bliss at the end of one's life. Chan investigation is the same; one attends to the huatou [head of speech] at all times, watching where delusive thoughts come from. As soon as a thought arises, ask it: Where do you come from? Give it a head-on blow. This delusive thought originally does not exist; it is an illusory shadow; once struck, it is gone. This is the same as Buddha-recitation; both are for exhausting delusive thoughts to personally realize the Original. But some say it is different; they say Buddha-recitation has Amitābha Buddha, Avalokiteśvara Bodhisattva, Mahāsthāmaprāpta Bodhisattva, and the Bodhisattvas of the Lotus Pool Assembly to receive and guide one, to be born in the West and transversely transcend the Three Realms, whereas Chan investigation cannot. Actually, they are also mistaken; reception and transverse transcendence exist, but reception and transverse transcendence do not mean dragging you there. Chan Master Yongming Yanshou said very clearly: The Buddha is like the moon in the sky, and the mind is like a basin of water. Only when the mind is pure can the reflection of the moon appear. If the mind is impure—if it is filthy water—although the moon is in the sky (although the Buddha releases light to shine on you, yet you cannot see it), it cannot appear; then you cannot be born in the West. Master Hanshan said that Buddha-recitation must be done effectively; one must cut off the root of love to have hope of birth in the West. The root of love is the love and affection of the delusive movement of ignorance; this is the root of birth and death. If it is not cut off, the mind is like filthy water, and the reflection of the moon cannot appear in filthy water. It is not that the Buddha does not come to receive you or does not release light to shine on you; it is just that you yourself cannot see it, just like a blind person cannot see the sun. Furthermore, when a Chan practitioner works hard and the mind-ground becomes empty and pure, that is the Pure Land. Because Mind is the Land, and the Land is Mind. The Buddha said: "If one wishes to purify his Land, he must first purify his mind; as the mind is pure, the Buddha Land is pure." When the mind is pure, the Buddha Land is pure; at this time, if you make a vow to be born in the West, you will definitely be received by Amitābha Buddha's compassion and go to be born there. Amitābha Buddha is not like us ordinary beings; ordinary beings have feelings of love and hate: "You have formed good ties with me, so I will receive you; you have not formed ties with me, so I will ignore you." Buddhas and Bodhisattvas practice Great Kindness without conditions; they do not have such inferior views. "If you have not formed ties with me, I will instead form ties with you and compassionately receive you." In terms of the Esoteric School, Amitābha Buddha does not care whether you recite the Buddha's name or practice other Dharma methods; when your life ends, he releases light to shine on you and receives you to be born in the West. Moreover, not only for practitioners, but even for non-practitioners and evildoers, he shines and receives. It is just that these evildoers have deep and heavy karmic obstructions and cannot see the Buddha's light, or upon seeing the intense Buddha's light, they are frightened and flee, lacking the blessedness to be born in the West. The Amitābha Sūtra says: "One cannot be born in that Land with few good roots, blessings, and causal connections." Good roots, blessings, and causal connections—none of the three can be missing. To be born in the West, one must be complete in good roots, blessings, and causal connections; it is not that one can go just by carelessly reciting "Amitābha" a couple of times.
Bodhisattvas, we must truly work hard; only by completely quieting the deluded mind can we achieve the Dao! Mahamudra speaks of the Dharma method of the Mind-ground. The One True Dharma-realm—the Flower Ornament [Avataṃsaka] World—is the Mahamudra. The Western Land of Ultimate Bliss is right within this Mahamudra, not outside the Mahamudra. The "Land where Sages and Commoners Dwell Together" of the Western Land of Ultimate Bliss is on the thirteenth layer of this Mahamudra; the "Land of Real Reward and Adornment" is the twentieth layer of the Flower Ornament World. Our Sahā World is also the thirteenth layer, parallel to the "Land where Sages and Commoners Dwell Together" of the West. The Buddha said: "From here to the West, passing ten trillion Buddha-lands, there is a world named Ultimate Bliss." This means that from here, going towards the West, is the "Land where Sages and Commoners Dwell Together" of the World of Ultimate Bliss. As long as we believe deeply without doubt, do all good deeds, and make vows dedicating merit to rebirth, we can all go; the Buddhas and Bodhisattvas will not refuse. It is not that one cannot go without reciting the Holy Name of Amitābha. Someone said: "I recite the Buddha's name very little; I fear I cannot go." This statement is incorrect! Whether one is born in the West or not does not depend on how much you recite; this is not a business transaction. It depends on the quality of your recitation, whether your mind-ground is sincere, and whether your heart is pure. If your heart is truly pure, one thought at the end of life can also result in birth in the West. If we can reflect that all forms, sounds, scents, tastes, touches, and dharmas are flowers in the sky and moons in the water, unseekable and unobtainable, letting go of one and letting go of all, and reciting "Amitābha" once with purity and no defilement, this one thought of pure mind can correspond with the Buddha, and one will be born in the West. One does not need ten thoughts, a hundred thoughts, or ten million thoughts; it just depends on whether you can be single-minded without confusion and have clear Right Mindfulness at the end of life. At the end of life, to have the mind not inverted, the consciousness not scattered, and Right Mindfulness clear—this is the Kung Fu [skill] of deeply attaining the Samādhi of Buddha Recitation! To be able to reach this stage depends on accumulating it by diligently sweeping away delusive habits right now. Therefore, when working hard now, one must sincerely let go, let go, and let go again, making the mind pure and undefiled; only then can one hold the winning ticket in the future and be born in the West. This is also the marvelous function of the Dharmakāya! We fuse the Chan School, Pure Land School, and Esoteric School into one furnace because they are originally one essence. Do not divide into Esoteric School, Chan School, or Pure Land School; originally, it is one Buddha School!
“If one does not arrive at spontaneous natural operation, one will certainly be scattered by delusive thoughts and fall into the state of an ordinary fool. Therefore, one should constantly not depart from the Great Natural Rest of non-practice.”
Our actions and conduct at all times and in all places are the marvelous function of the True Mind; all form-appearances are one's own transformation body. We should naturally accord with various causes and conditions to deal with tasks, doing our utmost to create blessings for the masses; this is called "spontaneous natural operation." If one does not understand or thoroughly comprehend the principle of "spontaneous natural operation," one will inevitably stick the mind to circumstances, greedily and insatiably fulfilling one's own desires causing delusive thoughts to fly in confusion, thus burying a fine Living Buddha into an ordinary man or foolish woman. Our practice is originally for seeing Nature and realizing the Dao, attaching to nothing. If one wants to develop supernatural powers, wants to obtain something, or asks Buddhas and Bodhisattvas to bless one with promotion and wealth, that runs counter to learning Buddhism. Now, as long as we operate spontaneously without dwelling at every moment, not adding knowing to any delusive imaginary realm, yet not being like wood or stone, responding to potentials and following conditions with clear clarity—this is Buddha-work. We said before: do not identify with this physical body as the self, but take empty quiescence as the Essence; do not identify with delusive thoughts, but take Numinous Awareness [Ling Zhi] as the Mind. Practicing with the Mind-ground Dharma method is like cooking rice with rice grains; it will definitely become rice. What if one does not practice like this? It is like cooking rice with sand; no matter how much effort is spent, it will not cook into rice. Once we understand that this pure, unstained, and clearly distinct Mind of Numinous Awareness is the Buddha, we no longer attach to appearances, but serve the masses naturally and spontaneously, training upon matters and circumstances to eliminate delusive habits completely and perfectly realize Buddhahood. Conversely, delusive thoughts will inevitably fly in confusion, and one will fall into being an ordinary fool, unable to end birth and death. These ordinary beings of ours have been used to attaching to appearances for many lifetimes and kalpas; it cannot be changed all at once. Not only do we pick and choose in food and daily life, but we also pick and choose ceaselessly in practice methods. This one says: "The Pure Land School is good and reliable; the Chan School is dangerous and unreliable." That one says: "The Esoteric School is good." Another says: "The Esoteric School is also not good; the Esoteric School is heavy with demonic energy." Oh my, this is good, that is bad... these are all blind men touching an elephant, making vain discriminations and speaking nonsense. They do not know that the Dharma spoken by the Buddha is equal, equal, and again equal; it is just speaking different Dharma methods in response to each person's different root capacity; this is called "giving medicine according to the disease." Like us eating food: if you like sweet, take sweet food; if you like sour, take sour food. If the person who loves sour says sweet food is bad, and the person who loves sweet says sour food is bad; if the Buddha-recitation practitioner says the Chan School is dangerous (actually the Chan School is not dangerous), and the Chan practitioner says the Esoteric School has demonic energy (actually the Esoteric School has no demonic energy)—this is all emphasizing one's own preferences and making vain discriminations. Not only does one bring annoyance upon oneself, but virtually incurs the sin of slandering the Dharma. You practice whichever School you like; do not say other Schools are bad; any School is the same. If you say Chan investigation is hard, practicing other Schools is also not easy; if you say Buddha-recitation is easy, practicing other Schools is also not hard.
Layman Pang said: "Hard, hard, hard, spreading ten loads of sesame oil on a tree." This speaks of how, for a beginner practitioner who does not understand the knack of practice, it is very hard, very hard—like "a catfish climbing a slippery pole." The fish scales on the fish are sticky and slippery; to climb that oily and slippery bamboo pole—how easy is that to talk about! But once pointed out, it turns out that this which can speak, walk, cry, and laugh is our Self-nature; it releases light from our face-gates all day long without the slightest concealment. It does not need seeking or praying for; simply letting go of everything is it. Just as the saying goes: "Wearing out iron shoes in search of it, finding no place; obtained without wasting any effort at all." So Laywoman Pang followed his voice and said: "Easy, easy, easy, the intention of the West is on the tips of the hundred grasses." Not hard, not hard; investigating Chan and awakening to the Dao is very easy. The tips of the hundred grasses means on the tip of any matter or thing; the meaning of "on the tip" is to look apart from appearance, do not look attaching downwards to appearance. The function that can see objects apart from appearance is the marvelous function of the Self-nature! Is this not very easy? Therefore, in our practice, do not divide into schools and sects, saying this is hard and that is easy; just clearly recognize at all times this True Mind which is apart from appearance yet clearly distinct. Do not identify with the reflection; the reflection cannot be grasped. At this time, although the Principle is understood, the habit energies of dwelling in appearances from many lifetimes and kalpas still come to invade. Chan Master Guifeng said: "Delusive attachments from many lives have become nature through habit; joy, anger, sorrow, and happiness flow in a subtle stream. Although the Truth is suddenly reached, these feelings are difficult to remove abruptly. One must constantly be aware and examine, reducing and reducing again." Therefore, we must be aware and examine at all times; as soon as a thought arises, immediately awaken and eliminate it. If the momentum of the delusive thought is strong and cannot be transformed for a moment, then recite the Buddha's name or hold a mantra to transform it. The Buddha's name and mantras are wisdom swords; used to sever the delusive mind and sentimental thoughts of attaching to appearances, they have infinite power. As long as we hold and recite sincerely, we will definitely receive the empowerment of Buddhas and Bodhisattvas; therefore, realizing the Dao has no difficulty. Similarly, to be born in the Western Land of Ultimate Bliss, any School can result in rebirth as long as one makes a vow. We often say that the scope of Mindfulness of Buddha is very broad; it is not that reciting a sentence of "Amitābha" is the only Mindfulness of Buddha. Reciting sūtras is also Mindfulness of Buddha; doing good deeds without attaching to appearances is also Mindfulness of Buddha; being brightly aware in awakening is also Mindfulness of Buddha. Why? Because Buddha means Awakening; if you are not deluded at any time and dedicate merit to the Western Land of Ultimate Bliss, is this not Mindfulness of Buddha? The Pure Land School says that to be born in the High Grade of the High Level, one must "read and recite the Mahāyāna." Why read and recite the Mahāyāna? It is to tell you to understand the Principle! It tells you to understand where phenomena like birth and death come from, and how to end birth and death. Only by understanding these principles, exhausting the delusive mind, and dwelling nowhere can one be born in the High Grade of the High Level. If you dwell on appearances, clinging to them deadly, thinking that this world is bad and you want to go to the West to enjoy blessings there, this is broken. Even if you can go, it will only be the Low Grade of the Low Level. Because your mind is not empty and pure, you can only be born in the Land where Sages and Commoners Dwell Together, and cannot be born in the Land of Expedient Means with Remainder or the Land of Real Reward and Adornment.
What is Chan? The fundamental, at-ease Pure Mind is it, which the Chan School calls "The Treasury of the True Dharma Eye, the Marvelous Mind of Nirvana." Is this Marvelous Mind of Nirvana not the Pure Land? Is it not also the secret treasury of the Esoteric School? Therefore, Chan, Pure Land, and Esoteric appear to be three Schools, but they are actually one essence. The Esoteric School has many methods for rebirth in the Western Land of Ultimate Bliss, such as Phowa practice, the Great Amitābha Practice, the Consciousness Transference Practice, etc., which are all for rebirth in the Western Land of Ultimate Bliss. Reciting Avalokiteśvara Bodhisattva also results in birth in the West, because Avalokiteśvara Bodhisattva is in the West; he also releases light to shine on you and receives you to be born in the Western Land of Ultimate Bliss. The reason there are Nine Grades of rebirth lies in the distinction between attaching to appearances and not attaching to appearances! If you understand that Mind is the Land, and the Land is Mind, that birth is non-birth, and non-birth is birth, dwelling in appearances not in the slightest, then within non-birth there is no obstruction to rebirth. Such rebirth is a marvelous function! Non-birth is not dying there immobile; living endlessly is non-birth, and non-birth is living endlessly—only this attains the marvelous truth of non-birth.
“Therefore, one should constantly not depart from the Great Natural Rest of non-practice.”
The so-called non-practice means "the practice of non-practice is true practice." Mahamudra is the esoteric dharma of the Highest Vehicle; it does not require you to recite mantras, form mudras, or practice any specific method; everything being spontaneous and natural, with absolutely no dwelling, is it. This kind of practice is the Great Natural Rest. It is the same after enlightenment in the Chan School: practicing without practice, needing no antidotes. Dharma methods of antidotes are delusion-removing methods practiced specifically for each person's habit energies. For example, people with heavy lust specifically practice the Impurity Contemplation or White Skeleton Contemplation; people who love to talk specifically practice silence, etc.; these are expedient methods to cease delusion and return to the Truth. Mahamudra does not apply antidotes like this; it tells us that all form-appearances are the manifestation of Self-nature, the marvelous function of the True Mind. Dwelling nowhere at all times is the Great Practice of practicing without practice. For a person practicing Mindfulness of Buddha, as soon as a thought arises, one awakens and it is empty; this is Mindfulness of Buddha—it is not that one must recite a sentence of "Amitābha" to count as Mindfulness of Buddha. But practice must accord with one's own root capacity; one cannot be stuck to one style. There are several different ways to practice Mindfulness of Buddha: awakening as soon as a thought arises is Real Mark Mindfulness of Buddha [Reality Mindfulness]; contemplating that oneself is Amitābha Buddha is Contemplation Mindfulness of Buddha; contemplating the Buddha's marks and goodness is Image Contemplation Mindfulness of Buddha; never leaving the phrase "Amitābha" at any time is Name-Holding Mindfulness of Buddha. In our work, we must select a method suitable for our own habits to practice in order to receive twice the result with half the effort. If you cannot achieve "awakening as soon as a thought arises and it becomes empty," then recite the Name Buddha. If silent recitation does not work and thoughts still move, then recite "Amitābha..." out loud; one must always sever your delusive thoughts and transform them into no-thought for it to work. It is all Buddha-recitation, but there is a great difference in power and function between understanding this principle and not understanding this principle. Mindfulness of Buddha without understanding the principle attaches to appearances at all times, clinging to the Amitābha Buddha in the West. Mindfulness of Buddha with understanding of the principle knows that Mindfulness of Buddha is borrowing the Holy Name of Amitābha Buddha to sweep clear the filth in our hearts, to turn around our annoyance and ignorance of attaching to appearances, in order to realize the pure Buddha-nature that is the same as Amitābha Buddha. Because the methods of work are different, the grade of rebirth in the West in the future will also differ accordingly. This practice of not attaching to appearances is the "Great Natural Rest of non-practice"; resting without dwelling is called Natural Rest.
A Chan Master's teaching spoke thus: "Do not stay where there is a Buddha; run quickly past where there is no Buddha." Where there is a Buddha, you must not stay; where there is no Buddha, walk past quickly. This means that one can neither attach to presence nor incline toward emptiness; neither the two sides of presence and emptiness are established, nor is there a middle—that is the meaning of the Middle Way, which is the "Empty, Provisional, and Middle," the Three Contemplations in One Mind of the Tiantai School. Therefore, appearances are not non-existent, but are illusory manifestations giving rise to functions. If True Nature could not manifest illusory appearances and give rise to functions, it would be a pool of dead water; what value would Buddha-nature have? Our engagement in practice is for the sake of eliminating the delusive habit of attaching to illusory appearances, not to sit there deadly and immobile. If one can awaken and not dwell in appearances at all times, nor attach to the Dharma in practice, one walks on the right road and enters the "Great Natural Rest of non-practice."
“No matter when, only by recognizing the Direct Pointing to the View, everything is completely included.”
No matter what time or what place, only by recognizing the Fundamental Nature shown by the "Direct Pointing to the View" as the Right View, does one truly comprehend that this mind of ours is the One True Dharma-realm. The One True Dharma-realm completely includes everything; the myriad forms are all included within it. Any form-appearance is a marvelous function manifested by one's own mind, so do not attach to appearances. Whether the circumstances are good or bad, whether it accords with my mind or goes against my wishes, do not care about it; then one sees Nature at every moment. The Platform Sūtra says: "A person who sees Nature must see it right at the words; if it is like this, one can see it even when wielding a blade in battle." Going into battle to fight, having views of birth and death in the mind—this will not do. It does not matter if I am killed by someone; "Bringing the head to meet the white blade is like cutting the spring breeze," haha! If it is cut off, let it be cut off; cutting off this shell, our True Mind is neither increased nor decreased, neither born nor extinguished; it is still dignified and cannot be cut off. This is the strategy of a person who sees Nature.
In the past, when Chan Master Yuangu of Mount Song was sitting in meditation, he saw an emperor leading many attendants standing before him with awe-inspiring presence. Seeing that the Chan Master did not stand up to welcome him, the emperor was very unhappy in his heart and asked the Chan Master: "Do you recognize me?" The Chan Master said: "I view Buddhas and sentient beings as equal; can I look at you with a different eye?" The emperor said: "I am the Mountain God of Yue; I hold the great power of life and death. I can make people live and can make people die; how can you look at me with ordinary eyes?" The Chan Master laughed and said: "I am originally unborn; can you make an unborn person die?" "In my view, the body and empty space are not two, and I and you are not two; can you damage empty space and yourself?" "Even if you can, my True Mind is unborn and undying. What you can damage is only my physical body; you cannot damage my True Mind!" "You have not yet realized this True Mind; how can you say you make me live or make me die?" That Mountain God was stunned by his words: "Hey, I have never heard these words; is there still an undying True Mind?" The Chan Master continued to teach: "For example, you are now a great god, but you were also a human before!" "Only because you were upright and honest as a person, strictly impartial, and did many good deeds, have you now become a great god holding the authority of life and death." "However, who is acting as the Mountain God? The shell of when you were a human is gone; it is the mental faculty acting as the Mountain God." "That mental faculty of yours is different from our Buddha-nature; it differs by just that little bit. What thing does it differ by?" "Because 'ignorance' is present, Buddha-nature becomes the mental faculty; if ignorance is completely removed, the mental faculty is restored to Buddha-nature." "Even if 'ignorance' is still there, Buddha-nature does not decrease by a fraction, because it is without increase or decrease." "Who is acting as the Mountain God right now? It is precisely this unborn and undying Buddha-nature, yet you do not know it at all!" After being taught by the Chan Master, the Mountain God felt as if waking from a dream; he immediately took Chan Master Yuangu as his teacher and took refuge in the Gate of Buddha.
Furthermore, what spirits are those that rely on grass and attach to trees to manifest spiritual power? Those are ghosts! When they were alive, they were insatiably greedy and created sins to fall into hell; after their term in hell was full and they exited prison, because the habit of greed remained, they attached to grass and trees upon encountering them, and these grass and trees became magically potent. This is actually a greedy ghost causing trouble, not any god/spirit. A god/spirit is a great ghost king; his supernatural powers are greater than other ghosts, but all are attached to appearances. Therefore, no matter when, we only take recognizing the True Mind indicated by the "Direct Pointing to the View" as essential; the mind's capacity is like empty space, and the myriad forms are all included within our Mind-nature without exception. We want to restore our original ability, so we must start from now, letting go of everything, recognizing this Buddha-nature at all times, and not dwelling in appearances. Only when there is dwelling, recite the Buddha's name quickly, hold a mantra quickly; it is best to awaken immediately and have it be empty. If one practices with an understanding of this principle, whether practicing Pure Land, Chan, or Esotericism, it is easy to achieve success rapidly; if one practices without understanding this principle, it is difficult to achieve the Right Fruit.
“Do not apply individual taming and antidotes to the rising and falling of each delusive thought.”
Here it says that to tame and apply antidotes to delusive thoughts, one must not start upon the rising and falling of each delusive thought, but must work on the total root of the arising of delusive thoughts. The delusive thoughts of ordinary beings are many! Some are terribly fond of sex, some are terribly greedy for wealth, some are terribly fond of fame; each person's delusive thought habits are different. If one treats them individually one by one, using delusion to cure delusion, the delusion becomes even more severe. If one starts at the place where the delusive mind moves, then once finished, all is finished, and one sits steadily at home. The Teaching School also has antidote methods; for example, the "Perfection of Generosity" in the "Six Perfections and Ten Thousand Practices" is the essential method to cure our small-mindedness and stinginess. Also, for example, the Five Precepts of "killing, stealing, sexual misconduct, lying, and intoxicants" are the Dharma methods to cure the wriggling of our delusive minds. The two hundred and some Bhikṣu precepts are nothing more than warning the mind not to move; therefore, the greatest precept is the Mind Precept. Once the mind moves, it is a violation of the precept; it is not that one counts as violating the precept only after the thing is done. In the past, a disciple asked his master: "Master, what is breaking the precept?" The master said: "When the woman next door washes her face and wipes her face, and you hear the sound of her hairpin and bracelets, that is breaking the precept." Why is hearing these sounds breaking the precept? Because when you hear the sound, you attach to the appearance; hairpins and bracelets are women's ornaments; if you attach to the appearance of a woman, you generate other thoughts.
Mahamudra practices from the root and does not speak of curing various delusive thoughts one by one. After seeing the Fundamental Nature, attend to it at all times, do not let this mind stick to circumstances, and illuminate it as empty at all times. Using the True Mind to gather and hold everything, the myriad forms and the forest of phenomena are all things within the Marvelous Bright True Mind. Mind is the root; if the mind does not move when encountering any boundary, and one pays no heed to anything, then what difficulty is there in achieving success in this life? If one practices on the branches, treating delusive thoughts individually one by one, that would be unbearably tedious; that would truly be too hard, too hard! Not speaking of antidotes is the practice method of Mahamudra. If there are those among you for whom it is not suitable, you may also practice antidote methods, such as: if lust is heavy, practice Impurity Contemplation or White Skeleton Contemplation, etc., choosing different practice methods according to each person's situation.

“Ganges Mahāmudrā 
(Ninth Lecture) 
Authored by Elder Yuan Yin 
Ninth Lecture” 
Chinese Original From https://book.bfnn.org/article/0383.htm
English Translation:
"Delusive thoughts and afflictions are all the wisdom-aspects of the Dharmakāya's intrinsic gnosis." Delusive thoughts and afflictions are both wisdom-aspects of the Dharmakāya's intrinsic gnosis. The Dharmakāya is without characteristics, yet nothing is not its appearance. To say it is 'without characteristics' means that the Essence of the Dharmakāya has no concrete form that can be seen. To say 'nothing is not its appearance' means that the myriad phenomena, arranged in their vast diversity—all things possessing appearance—are the manifestation of the Dharmakāya; there is not a single thing with appearance that exists outside the Dharmakāya. Delusive thoughts and afflictions are things with appearance; naturally, they are not outside the Dharmakāya. Where do delusive thoughts and afflictions come from? Their source is the Dharma-nature (Dharmatā). The Dharma-nature is the root from which all dharmas arise. The Buddha-nature is the root of becoming a Buddha. Although Dharma-nature and Buddha-nature are spoken of as two different things, they are actually one thing; neither departs from the Dharmakāya. Intrinsic Gnosis (Běnjué) is the nature of awareness that is inherently complete; it is the numinous, bright True Mind that everyone possesses. This True Mind can give rise to vast wisdom, can generate all marvelous functions, and can manifest thousands of differences and variations of forms. Therefore, whether it is delusive thoughts or afflictions, they are all the marvelous functions of the Dharmakāya Essence. The Dharmakāya is the root; if there were no such root, how could there be delusive thoughts and afflictions? Only when there is water can there be waves; water is the root, and waves are the agitated appearance of water. Only when there is a mirror can there be reflections; the mirror is the root, and the ability to display reflections is the marvelous function of the mirror. Only when there is the Dharmakāya can there be delusive thoughts and afflictions; the Dharmakāya is the root, and delusive thoughts and afflictions are the wisdom-aspects of the Dharmakāya's intrinsic gnosis. If there were no Dharmakāya, there would be no way for delusive thoughts and afflictions to arise.
"Its self-nature is the reality of the Dharmakāya Essence's luminosity." The nature of delusive thoughts and afflictions themselves is precisely the manifestation of the true, non-deceptive luminosity of the Dharmakāya Essence. Here, luminosity is mentioned; the Dharmakāya Essence is replete with immeasurable luminosity, it is a "Treasury of Great Light." In the process of practice, some people see red light, some see yellow light, some see blue light, some see green light... all kinds of colors exist. If you practice the Dzogchen Tögal (Leap-over), you must gaze at light; after the light amplifies, you will see bindus (essence-drops). This bindu is first white, and as you continue to look, it becomes colorful—five colors, six colors, seven colors—all will manifest. This is the light of our own nature, triggered and drawn out by sunlight, moonlight, lamplight, and so on. This is the same principle as modern laser technology: place a ruby inside a laser device, irradiate it with intense light from a pulsed xenon lamp, and excited by this light ray, the ruby's own light of a specific frequency is "Whoosh!"—excited and released. As the saying goes: The eyes are the windows of the soul. According to the theories of Esoteric Buddhism, the Eighth Consciousness—the Ālaya-vijñāna—resides within the heart center (pericardium), and there are two channels connecting the heart center to the eyes from the back. In the light-gazing practice of Esoteric Buddhism, external light enters through the eyes and excites the Dharma-nature light inherent in our own minds; its principle is not different from laser technology, so we say Esoteric Buddhism is quite scientific.
According to Traditional Chinese Medicine theory, the five viscera and six bowels are connected to the whole body through meridians, and each finger corresponds to a specific internal organ.Shutterstock Explore Forming a mudra is simply arranging the position of the internal organs; reciting a mantra is using the sound of the mantra to stimulate the movement of Qi. The sound of a mantra is not shooting arrows without a target; it is not just casually reciting anything. Rather, it is a symbol into which the Buddhas and Bodhisattvas transformed their own minds while in Samādhi. If you recite the mantra with your mind, identifying with the same symbols emitted by the Buddhas and Bodhisattvas, you can communicate with the Buddhas and Bodhisattvas and receive their blessing power (adhiṣṭhāna). This is the same as the principle of "resonance" in science, so Esoteric Buddhism is very scientific and is not superstition.
The Ganges Mahamudra we are discussing now is the "practice of non-practice"; in all times and all places, allow things to function spontaneously (renyun). This is the easiest way to communicate with Buddhas and Bodhisattvas, because Buddhas and Bodhisattvas are all acting in spontaneous naturalness. First, we must recognize our own True Mind; we must first understand that all things, including delusive thoughts and afflictions, are the marvelous functions arising from our own True Mind. This is the "Realization of the View" (Jiàn Zōng) mentioned earlier, which is also what the Chan school calls "Apprehending Mind and Seeing Nature" (Míngxīn Jiànxìng). Then, in all times and places, protect it; at all times and places, do not attach to appearances. When this protection is perfect, one attains the Dao. This dharma is very direct, very brisk; it is not a dharma of applying antidotes one by one. The practice of non-practice is the true practice; therefore, it is said that Mahamudra is a practice of the Supreme Vehicle. Do not fear delusive thoughts, do not fear afflictions; delusive thoughts and afflictions are the marvelous functions generated by the Dharmakāya. Just putting these delusive thoughts and afflictions to rest is enough; "Putting the mad mind to rest is Bodhi," it does not mean you have to get rid of them. Just as if you get rid of the waves there is no water, if you get rid of delusive thoughts and afflictions, wouldn't you be getting rid of the Dharmakāya as well? How can the Dharmakāya be got rid of? It is merely putting delusive thoughts and afflictions to rest, not eliminating them. Do not think that delusive thoughts and afflictions are bad; they are precisely the manifestation of the True Mind, and precisely the display of supernatural power and the arising of marvelous function. The Ganges Mahamudra tells us to recognize this marvelous Principle, and while engaging in all work, not to grasp at the appearance of objects, but to transform the delusive mind and delusive thoughts into the marvelous function of the True Mind.
"Knowing this is named the Luminosity of the Abiding Essence." Understanding this principle is called the "Luminosity of the Abiding Essence." "Abiding" means not moving. If you can know that delusive thoughts and afflictions are all marvelous functions of the Essence, and can put them to rest so they do not move—which means that when doing things, you neither grasp nor abide, but apply function according to conditions—such "knowing" is the light of "Abiding Essence" emitted by the Dharmakāya! "Abide" has the meaning of "settling peacefully"; it means standing firm on your heels, which in the Chan school is called "heels touching the ground." Recognizing that the arising place of the delusive mind is exactly the True Mind, and no longer looking for it elsewhere—this is standing firm on your heels. Why go seeking some master to open your crown (kai ding) and transmit the dharma? Can a master open your crown and make you attain the Dao? To speak honestly: there is no such thing! If a master could open your crown and make you attain the Dao—since the Buddha is so compassionate, he would have long ago opened everyone's crown and caused everyone to attain the Dao; how could there still be so many ordinary beings? Saying they will "open your crown" is just to symbolically comfort you, to make your mood pleasant and stable so that it is easier to enter the path, that is all. After we understand this principle, we exert ourselves in practice and open our own crowns, not relying on others. Clearly and distinctly recognize that the True Mind is not elsewhere; the place where delusive thoughts and afflictions arise is exactly our True Mind. Protect it at all times; do not turn along with delusive thoughts. As soon as there is distraction, quickly recite the Buddha's name, or quickly recite a mantra, to melt the delusive thought away; this "turning the light around to shine back" is the marvelous method for protecting the True Mind. Working on practice requires shining inward, not shining outward. There are too many things outside: good food, nice clothes, fun things... these are all reflections, all utterly unobtainable; if you turn along with them, you are finished. You must abide without moving, stand firm on your heels, and when the old habits of attaching to appearances are exhausted, naturally great luminosity will shine forth. In fact, we are emitting light all the time; a thought stirring is the emission of light, but this is "delusive light." What the delusive mind emits is delusive light; only the light emitted by the True Mind is True Light. What is delusive light? Giving rise to delusive thoughts by attaching to appearances is delusive light; delusive light also has luminosity. Scientists in the former Soviet Union invented a machine that can photograph the light emitted by the human body; according to reports, that halo is seven or eight centimeters thick. Delusive light has a limit, whereas True Light has no limit. If we can protect this segment of primordial True Light at all times, it will shine greater and greater, until it illuminates the Buddha-lands of the ten directions without obstruction. This is the Treasury of Great Light inherent in our own minds. We should abide like this; this is the "abiding of non-abiding," not abiding on any thing, but requiring your mind to be stable, unwavering, and without doubt.
"This View of direct pointing to the luminosity of self-nature, becoming familiar with its own appearance, is named the Luminosity of Actualized Gnosis on the path." Above, we discussed the Luminosity of Intrinsic Gnosis (Běnjué); delusive thoughts and afflictions are the appearance of Intrinsic Gnosis. Now we discuss the Luminosity of Actualized Gnosis (Shǐjué); what is the Luminosity of Actualized Gnosis? It is the luminosity of "directly pointing to self-nature." Directly pointing it out to you: that mind of numinous knowing which does not give rise to a single thought yet is distinctly clear—that is the Buddha-nature, that is the One True Dharma Realm, that is the Mahamudra. Recognizing it in this way is the Realization of the View (Jiàn Zōng); it is the Luminosity of Actualized Gnosis. However, having been attached to appearances for measureless eons, "giving rise to mind in response to objects" is a familiar road, while we are very unfamiliar with "sweeping clear and non-abiding." There must be a process of "turning the familiar into the unfamiliar, and the unfamiliar into the familiar"; this is the so-called "protection" process, which is also the process of "contemplation/observation" (guānzhào). "Becoming familiar with its own appearance is named the Luminosity of Actualized Gnosis on the path." "Familiar" means mature; not mature in attaching to appearances, but mature in contemplation, mature in apprehending Mind and seeing Nature—at all times not abiding in appearances, with not a bit of doubt; this is called "familiar with its own appearance." If, after listening, we are half-believing and half-doubting: "Is this the Buddha-nature? Is this the root of becoming a Buddha? I'm afraid not! If it were, I should manifest great supernatural powers! Why are there no supernatural powers?" That is because you are not familiar; you are still unfamiliar! If we do not doubt in the slightest and can attend to it at all times, this is the Luminosity of Actualized Gnosis on the path. This is true practice; it does not necessarily have any form, it does not necessarily have the form of sitting meditation, the form of reciting Buddha's name, or the form of holding mantras. Rather, as soon as a delusive thought arises, you see it, do not run after it, do not pay attention to it, and it immediately turns into emptiness, utterly unobtainable. It is like this whether walking, standing, sitting, or lying down; you cannot tell he is working on practice, but actually, he is working on practice at all times and places. This is the practice of the Mind-ground, referred to as the "Luminosity of Actualized Gnosis on the path." Why is it called "Luminosity"? When a thought arises, you can see it; if it were not luminosity, how could you illuminate and see it? Someone said: "I recite the Buddha's name poorly; I have recited for a long time, but there are still many delusive thoughts." If you ask me, you are reciting quite well; when a delusive thought arises, you can illuminate and see it—this is precisely the Luminosity of Actualized Gnosis! Delusive thoughts are like dust flying in a room; without light, you cannot see them. If a ray of sunlight shines in, you will discover: "Oh, there is so much dust!" Therefore, illuminating and seeing delusive thoughts during sitting meditation or recitation is a good thing, not a bad thing; this is the Luminosity of Actualized Gnosis—you have begun to awaken. The further step is not to run after delusive thoughts, to pay them no heed, to recite the Buddha's name or hold the mantra with full concentration, the mind reciting and the ear listening, hearing clearly and distinctly; delusive thoughts will naturally subside. This is the "Luminosity of Actualized Gnosis on the path."
"Because of maintaining spontaneous operation in this non-dual Essence and Path—the self-appearance of the two luminosities—it is the so-called meeting of Mother and Child Luminosity. (Intrinsic Gnosis is the Mother, Actualized Gnosis is the Child)." Delusive thoughts and afflictions are the Luminosity of Intrinsic Gnosis; Realization of the View and practicing the path are the Luminosity of Actualized Gnosis. The Luminosity of Intrinsic Gnosis is the "Essence Luminosity"; the Luminosity of Actualized Gnosis is the "Path Luminosity." Regarding the self-appearance of these "two luminosities of Essence and Path"—although the images of these two luminosities are different, they are one in Essence; they are non-dual. If we operate spontaneously here, operate spontaneously in the non-dual Essence of these two luminosities, this is the so-called "meeting of Mother and Child Luminosity"! Mother is the Luminosity of Intrinsic Gnosis; Child is the Luminosity of Actualized Gnosis. The meeting of Mother and Child is the union of Intrinsic Gnosis and Actualized Gnosis; the two lights merge into one. The method of salvation in the Intermediate State (Bardo) is based on this principle. The Intermediate State is also called Zhongyou. After a person dies, there is a state of "swoon" (menjue) lasting three and a half to four days, after which the "Intermediate State body" arises, like a three-year-old child; within forty-nine days, it undergoes birth and death seven times, and various scenes and phenomena manifest. The so-called "swoon" is a deep coma; during the coma, delusive thoughts do not move because the body—the four elements of earth, water, fire, and wind—has dispersed, and the faculties of eyes, ears, nose, tongue, and body have lost the function of grasping external objects. When delusive thoughts do not move, the luminosity of self-nature will manifest. However, this luminosity is called the "Light of Death" (Sǐguāng); it is the light emitted after death, appearing twice within three to four days. This Light of Death does not last long each time it appears, only about the time it takes to eat a meal, and then "Zip!"—it vanishes. The Light of Death is also the light of self-nature; if one can "seize it in one grab" when the Light of Death manifests, recognize it in time, one attains the Dao immediately. The Light of Death is the Mother Light; the ability to perceive it is the Child Light. Recognizing it in time is the meeting of Mother and Child; merging with it in time allows for the sudden realization of the Sambhogakāya Buddha. This is the first stage of "Bardo Salvation"—the Chikai Bardo (Bardo of the moment of death). If you cannot recognize it in time, you miss this opportunity. Then the Intermediate State body arises and manifests various karmic appearances; if one did good deeds in life, pleasant appearances manifest; if one did bad deeds, evil appearances manifest; both beautiful and terrifying appearances will manifest. At the same time, for the first fourteen days, Buddhas and Bodhisattvas will emit intense lights of various colors and appear in union (yab-yum) forms to receive and guide you. At this time, if you do not fear the intense light and do not give rise to a mind of wild discrimination, but merge with it in time, you can also attain birth in the Buddha-land Pure Lands. On the fourth day after the Intermediate State body arises, the Buddha Amitābha (Infinite Light) of the Western Pure Land will emit an intense red light and appear in union with the White-Robed Buddha Mother (Pāṇḍarāvasinī); if at this moment you can avoid giving rise to thoughts of discrimination, surprise, or fear, and resolutely merge with it, you can immediately attain birth in the Western Pure Land of Ultimate Bliss. The first fourteen days of reception by Buddhas and Bodhisattvas is the second stage of "Bardo Salvation"—the Chönyid Bardo (Bardo of Dharmatā). Immediately following is the third stage of "Bardo Salvation"—the Sidpa Bardo (Bardo of Becoming/Rebirth); the book Bardo Thodol (Liberation Through Hearing in the Intermediate State) explains this in great detail, so I will not say more here.
When we sit in meditation and practice, being able to illuminate and see delusive thoughts is a good thing; do not give rise to doubts, but continue to practice diligently. When the spiritual power matures, "Pow!"—suddenly it breaks open, Child Light and Mother Light merge into one body, a Treasury of Great Light! Then one attains the Dao. It is the same for those who recite the Buddha's name; reciting the Buddha's name in all times and places, when the practice matures after a long time, the mind that recites and the Buddha that is recited drop away at once; there is no person who recites, nor any Buddha that is recited, yet it is vividly clear and distinct—this is also the union of Child and Mother, also the "meeting of Mother and Child Luminosity"!
"Do not forget the Luminosity of the Self-appearance of the View that has already been recognized; regarding the delusive thoughts and afflictions within the function of the state, it is most important not to give rise to any blocking, establishing, accepting, or rejecting." Do not forget the "Luminosity of the Self-appearance of the View" that has already been recognized. What is the Luminosity of the Self-appearance of the View? Our ability to illuminate and see all things is all the marvelous function arising from the Dharmakāya Essence. Illuminating and seeing things without being turned by things, and understanding that this function of seeing is precisely our fundamental nature, thereby seeing the Nature within the appearance—seeing the fundamental nature through the appearance—this is the "Realization of the View" (Jiàn Zōng). Realization of the View is also a marvelous function arising from the Dharmakāya; it is also the appearance of light emitted by the Dharmakāya Essence itself. This appearance of light emission is an appearance without characteristics; it is called the "Luminosity of the Self-appearance of the View." This is not seen with the eyes or heard with the ears. Earlier we discussed the "Dharma teaching by the insentient": "If you listen with ears you will ultimately find it hard to understand; only when you hear sound with your eyes will you know." That spoke of listening to sound with eyes; now we are looking at light with ears. How can eyes listen? How can ears look? The function that illuminates all things and hears all sounds is our fundamental nature. Apart from the fundamental nature, nothing exists; if one can recognize it this way, it is the Luminosity of the Self-appearance of the View. Can this luminosity be seen with the eyes? Therefore, we say look with the ears. Is this "looking"? It is tacit understanding, experiencing, realizing, and intuitive meeting.
Regarding the delusive thoughts and afflictions that float up within the state (jìngjiè) or within the function, we must not give rise to the mind of blocking them, establishing them, grasping them, or rejecting them, because everything is like a reflection or illusion, with nothing that can be grasped or rejected. We must pay them no heed (bù lǐ bù cǎi) and not give rise to any mind; only then does it accord with the marvel of the Dao. "Blocking" (zhē) is covering; "Expelling" (qiǎn) is driving away. Both blocking and expelling are suppression. "Establishing" (chénglí) is running along with it. For example, you lost your capital in business, and affliction arises. Then you think: "I am a Buddhist practitioner, I shouldn't be upset like this, why am I still getting upset? This is bad, bad!" The more you think, the more regretful you feel; the more you dwell on it, the more upset you become; this is "blocking and expelling." Or again, you are already able to be unmoved by the success or failure of affairs, and you think your power of concentration is strong: "The eight winds blow but I do not move; sitting upright on the purple-gold lotus"—this state is very good! This is "establishing." We should work on practice like this: whether active or still, favorable or adverse, light and peaceful or afflicted—all are utterly unobtainable; do not take any of them to heart. Even blocking, expelling, establishing, setting up, grasping, or rejecting—do not take any of them to heart. When delusive thoughts and afflictions come, neither run after them nor pay attention to them; let them arise and cease; a single moment of alert awareness is enough. We have already said before: if you can practice to the degree of "having no mind of love or hate," then after your life ends, you will no longer transmigrate in the Six Realms.
One "Not forgetting" and one "Not raising"—these are the most important. Not forgetting the "Luminosity of the Self-appearance of the View," and not raising the mind of "blocking, expelling, establishing, grasping, or rejecting"—this is the most, most important! We must not forget that this function which can see, can know, can speak, and can act is the marvelous function of the fundamental nature; become familiar with it at every moment. When delusive thoughts and afflictions come, do not suppress them, do not run after them; have no blocking or expelling, no establishing, no love or hate, no grasping or rejecting—everything is utterly unobtainable. Be open and calm, ordinary and normal, a heart of equality; they vanish naturally by themselves; let the wind and clouds change as they may, I remain without joy and without worry. The mind is always empty, the Qi is always level, the intent is always light. We must work on practice like this at all times and places; this kung fu is useful regardless of which school you belong to.
"Protecting and maintaining such a state for a long time, powers such as Bliss, Clarity, and Non-thought will arise; regarding that which covers the Original Face, one must peel off this skin-shell, so that the appearance of self-nature can be presented nakedly; this is wisdom shining brightly from within." Protecting the state of "not forgetting" and "not raising" discussed above for a long time, the states of "Emptiness, Bliss, and Clarity" will appear; that is the initial state of entering the Dao triggered by spiritual power. Bliss is happiness; Clarity is luminosity; Non-thought is the emptying of mind—the state of "Emptiness, Bliss, and Clarity" (Kōng-Lè-Míng) has appeared. The inner mind is empty and pure, incomparably light and at ease; this body seems to disappear, relaxed as if a heavy burden has been unloaded. Joyful and delighted, incomparably happy; a hundred times happier than "Receiving timely rain after a long drought, meeting an old friend in a foreign land, the wedding night, or the time of seeing one's name on the golden list [passing imperial exams]." This kind of happiness cannot be compared to any worldly happiness (in the Four Dhyānas and Eight Samādhis, one possesses this joy upon reaching the Third Dhyāna; upon reaching the Fourth Dhyāna, this joy dissolves). The mind-light reveals itself, bright and penetrating, like a bright moon shining overhead; whether awake or dreaming, one is bathed in light. Is this "Emptiness, Bliss, and Clarity" good? Good it may be, but if you abide in it, giving rise to the thought: "Wonderful! I have attained empty purity, I have happiness, I am emitting light"—then it goes bad; that will cover the Original Face. What is the Original Face? It is the self-nature we have repeatedly emphasized earlier! If you attach to the appearance of "Emptiness, Bliss, and Clarity," it is like wrapping a skin-shell around the outside of the self-nature; can you still see the self-nature then? You should peel off this skin-shell and not abide in this "Emptiness, Bliss, and Clarity."
I have repeatedly warned you all: in practicing the Mind-centered Method (Xīnzhōngxīn), you are not allowed to see light or see Buddhas. It is not that you are not allowed to see them, but that you are not allowed to attach to appearances! Self-nature is neither light nor dark; if you say it is bright, that is incorrect; if you say it is dark, that is also incorrect. We said before that when the practice reaches the end, it is like "the moon on the thirtieth day of the twelfth lunar month"—no light is seen. But this is not darkness; it is like a person in the air not seeing the air, or a fish in water not seeing the water; "Like entering a room of irises and orchids, after a long time one no longer smells the fragrance"—neither grasping nor rejecting, fully merged and forgotten. Saying "not allowed" means you are not allowed to abide in appearances. Abiding in appearances is "establishing," is "grasping"; these are all delusive thinking and attachment. Only by removing this delusive thinking and attachment can one thoroughly awaken to the Original. Bodhisattva Avalokiteśvara's "Dharma Door of Universal Penetration through the Ear Organ" is also like this when the practice reaches the later stages: "The awareness and the object of awareness are both empty; emptiness and awareness are extremely perfect; emptiness and the object of emptiness are extinguished." When the subject that is aware and the object that is known are empty and pure to the point of extreme perfection, the subject that can empty and the object that is emptied also vanish; even emptiness is gone. Only then does "Arising and ceasing are extinguished, and quiescent extinction manifests." Since the subject capable of emptiness and the object being emptied have arising and ceasing, the subject capable of bliss and the object of bliss, the subject capable of clarity and the object of clarity likewise have arising and ceasing. When these things that have arising and ceasing all vanish, the "Quiescent Extinction"—the Great Nirvana that is unborn and undying—manifests brightly. "Quiescent" (Jì) means quiescent yet constantly shining (zhào), shining and thus functioning in response to ten thousand potentials; "Extinction" (Miè) means shining yet constantly quiescent; "Quiescent" means Thusness unmoving (Rúrú búdòng). Thusness unmoving is called "Ru" (Thus); arising to respond to ten thousand potentials is called "Lai" (Come); how can the state of the "Tathāgata" (Rúlái) be compared to the ordinary "Emptiness, Bliss, and Clarity"? This is true Buddhahood.
One should peel off the skin-shell of "Emptiness, Bliss, and Clarity" so that the appearance of self-nature can present itself nakedly. "This is wisdom shining brightly from within"—this is the light of wisdom emitted from the inner heart; this is True Luminosity, capable of illuminating the ten directions without obstruction. The luminosity of "Emptiness, Bliss, and Clarity" is limited and cannot illuminate the ten directions.
"Therefore, one should frequently remove bliss and clarity, saying: 'The surging spring water flows fiercely is marvelous.'" Therefore, we should frequently sweep away this "Emptiness, Bliss, and Clarity." The practice of the Chan school is also like this; for example, a monk asked Master Caoshan: "What about when the bright moon shines overhead?" It is like a bright moon shining overhead, the mind is full of light; do you think my kung fu is acceptable? What about this situation? Chan Master Caoshan said: "You are still a fellow beneath the steps." Your kung fu has reached here, but you are still below the steps, you have not ascended into the hall and entered the room; you are still far off! The monk said: "Please, Master, help me up the steps." Please, Master, be compassionate and guide me up the steps so I can ascend to the hall and enter the room. Caoshan said: "We will meet when the moon falls." Wait until after the moon falls, then I will meet you. (Master Yuan-yin asked the audience: "How do we meet when the moon falls? How do we meet after the moon has fallen?" The audience remained silent for a long time. The Master said: "Stop! Stop! Don't think about it. I flick my sleeves and return to the Abbot's quarters!") "The surging spring water flows fiercely is marvelous"—spring water follows the momentum of the mountain and rushes down, the waves are surging, the force of the water is great; this torrent is hard to restrain. This is a metaphor: when practice reaches a certain degree, subtle wisdom bursts forth like "surging spring water flowing fiercely," unstoppable. In the past, Great Master Hanshan Deqing had excellent literary talent and was good at writing poetry; when he worked on practice, he practiced until he forgot all his poetry. Someone asked him to write a poem, but he could not write a single sentence. Later, someone brought a few Tang poems for him to recite; as soon as he recited the Tang poems, verses immediately jumped out. He didn't need to think at all; it was like a flash flood, unstoppable even if he wanted to stop, out of control. Great Master Hanshan knew this was not right; he could not let literary thoughts cover the Buddha-nature, so he resolutely cut off this mystery that was like "surging spring water flowing fiercely" with a "Pow!" These are all skin-shells that can cover the "Original Face"; "If one does not cut when one should cut, one will suffer from the chaos"; one should resolutely peel it off.
"When the power of generating bliss and clarity, as well as the appearances of worldly joy and happiness, arise, forcefully recite the 'Po' that has the convenience of gathering, and the 'Ei' that has the Prajñā of severing, abruptly falling from above, to shatter the skin-shell of craving for spiritual power (The above two Tibetan characters combine to form 'Phat', pronounced 'Peyi' / 'Pō zhà')." When the power and function of bliss and clarity arise, as well as phenomena such as worldly joy and happiness, forcefully recite "Phat!" (Pēi); bring this "Phat" down abruptly from above to shatter the skin-shell of craving for powers such as "Emptiness, Bliss, and Clarity," causing the self-nature to manifest brightly. The Tibetan letter "Po" (𠕇) has the meaning of "convenient gathering." Gathering is receiving and containing; the character "Po" has the expedient nature of containing all marvelous meanings. The Tibetan letter "Ei" (𠗟) has the meaning of "Prajñā severing." Severing is cutting off and eliminating; the character "Po-Ei" (Phat) has the Prajñā nature of eliminating all obstacles. "Po-Ei," pronounced "Phat," can contain all marvelous meanings and eliminate all obstacles. This "Phat" is just this good.
"In this way, regarding the key of severing verification on the path and the unspeakable self-nature that is thoroughly understood, if one can sustain this at all times, there is no difference between the practice of entering samādhi and exiting samādhi, nor is there any difference between the practice on the seat and off the seat." As stated above, at all times, protect and allow to function spontaneously this "key of severing verification on the path and the unspeakable self-nature." "Verification on the path" (Dàoyàn) means the verification of practicing the path; often verifying how one's own practice is going, to what degree one has practiced—has emptiness, bliss, and clarity appeared? If a little bit appears, one is incredibly happy, and the mind constantly sticks to it. There are others who do not have emptiness, bliss, clarity, or supernatural powers, and their minds are always thinking about these things, using these things to verify themselves: "Why do I have no news? Why do no supernatural powers manifest? Is it that I am incompetent? Is this dharma not effective?" With these things blocking the mind, not to mention attaining the Dao, even the state of emptiness, bliss, and clarity will be obstructed and will not appear. We said before that emptiness, bliss, and clarity appear during the process of sitting and protecting the self-nature; even if they appear, one must "Phat!" and leave them immediately. If you do not have them, you have one layer of obstruction less; isn't that even better! But for someone who truly works hard on the path, during the practice process, emptiness, bliss, and clarity will naturally develop. It is only that one must not seek them; let them develop naturally without abiding or attaching, and there is no obstruction. "Severing verification on the path" means departing from these verifications, cutting off these verifications. "Key" (Guānyào) means the critical point, the essential point. Severing the use of sensations like "Emptiness, Bliss, and Clarity" to verify the accomplishment of the path—this is the critical point of attaining the Dao, the essential point of practice.
Self-nature is the Dharmakāya; the Dharmakāya is without characteristics, yet nothing is not its appearance; it is unspeakable and does not fall into conceptual thinking. No matter how you speak of it, it has no appearance to speak of; no matter how you think of it, it has no thing to think of. Language cannot express it, thinking cannot reach it; this is called "The path of language is cut off, the place of mental activity is extinguished." The Sutra says: "Only this one fact is true, the remaining two are not real"; any thing with appearance that can be spoken of or falls into conceptual thinking is entirely illusory and unreal, all utterly unobtainable. Only this self-nature where "the path of language is cut off, the place of mental activity is extinguished" is the only thing that is true and not deceptive; it is called "Reality" (Shíxiàng), and this is the "One Reality Seal" of Mahāyāna Buddhism.
We should never forget the "key of severing verification on the path," not using sensations like "Emptiness, Bliss, and Clarity" to examine whether we have attained the Dao; at all times, allow this "unspeakable self-nature" to function spontaneously, neither grasping nor rejecting at any time. Such protection and maintenance cannot be departed from for a single moment. "Thoroughly understood" (Liǎochè) means clear and penetrating. When a practitioner protects and maintains like this, protecting until the self-nature is clear and penetrating, until "the familiar becomes unfamiliar, and the unfamiliar becomes familiar," then one is one who has "thoroughly understood." At this time, "there is no difference between the practice of entering samādhi and exiting samādhi, nor is there any difference between the practice on the seat and off the seat." Great Samādhi has no entry or exit; if the mind can settle down when entering samādhi, but runs after external objects after exiting samādhi, that is not Great Samādhi, not True Samādhi. True Great Samādhi is being in samādhi at every moment; whether in the silence of the meditation hall or the noise of the busy market, whether sitting in meditation or busy with work, it is all the same; there is no difference in practice. True practice is non-practice; not practicing is the Great Practice. Our practice of the Mind-centered Method is not only forming mudras and reciting mantras on the seat; it is even more necessary not to depart from contemplation (guānzhào) for a second off the seat. I have long ago told you all that contemplation is the Main Practice, and sitting meditation is the Auxiliary Practice, but there are still many who neglect contemplation. I emphasize again here: Contemplation is the Main Practice that cannot be neglected! Contemplation is precisely the "protection and maintenance" (bǎorèn) just discussed! Forming mudras and reciting mantras on the seat is gathering this mind; meticulous contemplation off the seat is also gathering this mind. There is no difference in practice between on the seat and off the seat! 
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Ganges Mahāmudrā 
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Lecture 10
“This is the great practice of non-practice, the wisdom of equal pervasiveness abiding in itself. Like the yoga of a river, there is no hair's breadth of correction, yet also no moment of distraction.”
The practice method of Ganges Mahāmudrā is the “great practice of non-practice.” True practice has no image of practice. You look at him and it seems he is not practicing; in reality, he is practicing at all times; this is the great practice of non-practice. Because he is contemplating at all times, protecting his own spirit at all times.
Having no image of practice is called “non-practice”; everything is entirely unobtainable, even “emptiness, bliss, and clarity” are unobtainable, which is called “non-attainment”; oneself is originally Buddha, one only needs to extinguish delusive thinking and grasping, without needing to add anything more, as one is originally complete with all wondrous functions, which is called “non-realization.” This is the so-called “non-practice, non-attainment, non-realization.” As for non-practice, it is originally without arising or ceasing; as for non-attainment, it is originally empty and quiescent; as for non-realization, one is originally Buddha. This is the “wisdom of equal pervasiveness abiding in itself”! “Equal” means equality; “pervasiveness” means universality; that is, naturally and spontaneously abiding in the great wisdom that is level, equal, and pervading everything. Equal pervasiveness means that all times, all places, and all people are equal; there is no person higher and me lower, no me higher and person lower, and no my dharma is higher and your dharma is lower. People just like to dispute, each clinging to their own view, thinking that what they say is the truth while slandering others, standing on their own standpoint speaking of right and wrong, good and bad. To give an example: there is a type of automatic umbrella that is very convenient to use, but not durable; it breaks after not much use, and people call it a “short-lived umbrella.” In the eyes of consumers in our country, this kind of umbrella is bad. Because we like things to be durable. But in the eyes of foreigners, this kind of umbrella is very good! Because it is easy to use, the price is cheap, it is excellent quality at low cost, and it is just right to use for a while and then throw away. We are not accustomed to throwing things away, so we say this umbrella is bad; they are accustomed to throwing things away, so they say this umbrella is very good. Actually, an umbrella is just an umbrella; the umbrella itself has no good or bad; saying good or bad is all the delusive mind of people distinguishing; as it is said, “Ten thousand things are originally idle; foolish people disturb themselves.” If the “wisdom of equal pervasiveness abiding in itself” brightly manifests before you, and you do not give rise to a mind of distinguishing and grasping or rejecting, you can hear the “short-lived umbrella expounding the Dharma.”
We spoke earlier of “insentient objects expounding the Dharma”; how do insentient objects expound the Dharma? That you do not hear insentient objects expounding the Dharma is because ignorance has covered your True Mind, and your differentiating mind exists vividly; therefore, your nature of perception can only pervade your body. If I hit your head, the head hurts; if I hit your foot, the foot hurts. If I hit this chair, you have no perception. If you break through ignorance, remove the habit energy of “giving rise to mind in response to objects,” and sweep away the mind of distinguishing and grasping or rejecting, the nature of awareness will be able to pervade all things; the capacity of the mind will be like empty space, with nothing outside your mind; then you will span the ten directions and extend through the three times, knowing everything and understanding everything. The sun, moon, and stars, the boundless universe, the mountains, rivers, and great earth, flowers, birds, insects, and fish, all sentient and insentient beings are within your mind. Like the pearls of Indra's Net, light reflecting light, each reflection completing the other; he is within your mind, and you are also within his mind; within you there is me, and within me there is you. Pick up one, and it is the whole body. Just like a modern “laser holographic photograph”; any small part of it contains the information of the entire photograph. This is “equal pervasiveness.” If one desires to be like this, one must start the practice; how to practice? “Like the yoga of a river, there is no hair's breadth of correction, yet also no moment of distraction.”
Yoga means correspondence. Like the yoga of a river means corresponding just like a river. Look at that river water; if the riverbed curves, it flows curved; if the riverbed is straight, it flows straight. It corresponds with the environment everywhere; it is not that it can only go straight and cannot curve, nor is it that it can only curve and cannot go straight. Our True Mind is originally just like a river, corresponding with all states. Haven't we already said before: “Delusive thoughts and afflictions are all the wisdom appearance of the Dharmakaya's fundamental awakening.” The Dharmakaya is our True Mind, which is the Self-nature.
It has always been neither coming nor going, neither defiled nor pure, neither increasing nor decreasing; it has never had a “hair's breadth of correction,” nor a “moment of distraction”; only this is the root of all things. When we work on our practice, starting from the root, we should also be like a river, corresponding with all states, without success or failure, gain or loss, without love or hate, grasping or rejecting. Whatever needs to be done, just do it; when doing it, be orderly and logical; after doing it, it is equal to not having done it, leaving no trace in the mind. Doing things this way, wisdom and skill arise in response to the situation; one is busy but not chaotic, managing many things but not jumbled, and efficiency is very high. If beforehand one has expectations or fears, carrying a mental burden, one will not be adept when doing the task. Furthermore, if afterwards one is complacent due to success, or dejected and angry due to failure— “The wind of joy blows down the Bodhi tree; the fire of anger burns up the forest of merit.” That has long since ceased to be “yoga.”
We must be like a river: if it curves, let it curve; if it is straight, let it be straight; if the wind comes and waves rise, it does not matter. Laughter and scolding are all the wondrous function of the Buddha-nature; losing one's temper once in a while does not matter either. Why? If you are too compliant with him, he will think you are weak and easily bullied, his desires will rise even higher, and he may harm many people at once; how can that be allowed? At this time, one needs a “Bodhisattva's heart and a Rakshasa's face,” getting angry to teach him a lesson, or even beating him, to make him turn back quickly; this is education! Therefore, we who learn Buddhism cannot always be soft and weak; when we see bad things, we should get angry if anger is needed. Is it truly getting angry? Getting angry is the external appearance, a means to educate people; it is not that one has lost control in the mind, nor that a mind of hatred has arisen.
In the past, there was a garden master (one who manages the vegetable garden and grows vegetables for the assembly to eat) under the seat of Zen Master Liangshan Yuanguan; he asked Liangshan: “What about when the house thief is hard to guard against?” The house thief is a metaphor for delusive thoughts; running after delusive thoughts obscures the luminosity of the Self-nature; it is equivalent to the “house thief” of delusive thoughts stealing the Dharma-wealth. When delusive thoughts come, what should be done? Liangshan said: “Recognizing it makes it not an enemy.” If you can see it and recognize that it is a delusive thought, and just not follow it, then it is not an injustice. If you run after it (clinging to it or suppressing it are both running after it), then you have practiced in vain; wouldn't that be an injustice! But the garden master was an enlightened person; he did not just let it go after speaking and listening like this; he wanted to “present it face to face,” hold the strategic pass, and not let the huatou pass by. After several questions and answers, he suddenly asked: “What about when suddenly a lake is overturned and mountains are toppled?” Suddenly a great temper erupts, like a mountain flash flood, washing down the mountains; what then? Zen Master Liangshan walked down from the Dharma seat, grabbed the garden master, and said: “Acharya, do not wet the corner of this old monk's kāsāya!” Not even a corner of the kāsāya can be made wet; this is a metaphor for the mind being unmoved. It means that even though you lose your temper, the mind must be held firm and cannot move a bit!
At this point, there is “no hair's breadth of correction, yet also no moment of distraction.” There is neither samādhi nor disturbance; both samādhi and disturbance are unobtainable; equality is one-suchness, one-suchness is equality. You say: I have entered samādhi here! Then you still have “samādhi” present; if there is “samādhi,” there must be disturbance, because “samādhi” is spoken of in relation to “disturbance”; if there is no disturbance, what samādhi is there to speak of! If speaking of true, there must be false; if speaking of good, there must be evil; if speaking of beautiful, there must be ugly; if there were no “false, evil, and ugly,” would there still be a need to speak of “truth, goodness, and beauty”? Our minds must be truly equal, having neither disturbance nor samādhi, neither correction nor distraction. The practice must reach this degree to be acceptable.
“The Verse says: Never cultivated, never separated, also not separating from the meaning of non-cultivation.”
This verse is divided into three parts: 1. Never cultivated; 2. Never separated; 3. Also not separating from the meaning of non-cultivation. “Never cultivated” is the great practice of non-practice just discussed, no hair's breadth of correction, yet also no moment of distraction. This does not mean not doing the practice; the practice still needs to be done, so it says “never separated”—one has also not departed from doing the practice, but one cannot dwell on doing the practice; doing it is the same as not doing it; this is “also not separating from the meaning of non-cultivation.” Although the practice is done, one does not give rise to a view of doing practice; doing is unobtainable, and separating is also unobtainable. Practice is like taking a boat across a river; when the boat is still in mid-stream, one cannot leave the boat; if one leaves the boat at this time, wouldn't one fall into the current (a metaphor for the stream of birth and death) and drown! When the boat reaches the opposite shore, one must leave the boat; if one does not leave the boat, how can one reach the shore of Nirvana which is without birth and death! When practice truly arrives home, one has neither cultivated nor separated; there is neither this shore nor the other shore; there are neither six realms to fall into, nor a Buddha Way to accomplish; there is neither birth and death to resolve, nor Nirvana to realize. “No birth and death to resolve” is the true resolution of birth and death; “no Nirvana to realize” is then called the true realization of Nirvana. This is not something that counts just by saying it; only by realization can it be known. Just as it is said, “Like a person drinking water, he knows for himself whether it is cold or warm.”
“In this Self-nature Great Perfection Fundamental Path, there are those who achieve like the ‘Swastika’ (understanding the perfect Dharma according to capacity), or suddenly obtain liberation, then it is the wondrous function of the all-Dharmakaya manifested by the Essence of Great Separation of Form and Mind, with no subject capable of practicing nor object to be practiced.”
In the Great Perfection (Dzogchen) Dharma, there are several kinds of practice methods; the most main ones are “Trekchö” and “Tögal.” “Trekchö” means cutting through; it is to cut off delusive thoughts, delusive mind, and delusive habits immediately. “Tögal” means direct crossing; it is to suddenly transcend the sea of suffering of birth and death. The sequence is to first practice “Trekchö,” and afterwards practice “Tögal.” One must first cut through, which means one must first see the Self-nature; seeing the Self-nature is seeing the root. The Ganges Mahāmudrā points out for us at every moment to see the Self-nature; therefore, Mahāmudrā is the forerunner of the Great Perfection, the root of the Great Perfection, and one can even say that Mahāmudrā is the Great Perfection; thus it is called the “Self-nature Great Perfection Fundamental Path.”
There is a “Swastika” (卍) on the Buddha's chest. “卍” is originally not read as “Wan.” Because it signifies the adornment of ten thousand virtues and purity without defilement, everyone reads it as “Wan.” The adornment of ten thousand virtues, purity without defilement, is “understanding the perfect Dharma according to capacity.” The character “卍” turns to the right as written. Some people say that if the “Swastika” on the chest turns right, it is a true Buddha, and if it turns left, it is a false Buddha; discriminating the truth and falsehood of Buddhas in this way. But the Demon King can also manifest the appearance of a Buddha; how will you distinguish then? Others say that if the “Swastika” on the Buddha's chest radiates light and makes people's minds cool and refreshing, it is a true Buddha; if it makes people's minds hot and vexed, it is a false Buddha. These are all making articles on appearances and have not spoken to the root. We say that the signless is the true Buddha; those with signs are all false Buddhas. Because “The Sambhogakāya and Nirmāṇakāya are not the true Buddha, nor are they the ones who expound the Dharma”! The Sambhogakāya manifests the appearance of luminosity; the Nirmāṇakāya manifests the appearance of a physical body. The Diamond Sutra says: “If one sees me by form, or seeks me by sound, this person walks a deviant path and cannot see the Tathāgata.” The Buddha's Nirmāṇakāya has thirty-two characteristics and eighty subsidiary marks, but that is a false body; if you identify with this false body, you cannot see the Tathāgata. The Dharmakāya is the true Buddha, and the Dharmakāya is without characteristics. The Sambhogakāya and Nirmāṇakāya both have signs, so neither is the true Buddha. If speaking from the ultimate, false is true, and true is false; the totally false is true, and the totally true is false. If there were no Dharmakāya, from where would the Sambhogakāya and Nirmāṇakāya manifest? Can the Sambhogakāya and Nirmāṇakāya manifest apart from the Dharmakāya? Just as waves cannot appear apart from water, and reflections cannot appear apart from a mirror, the Sambhogakāya and Nirmāṇakāya also cannot appear apart from the Dharmakāya. Where is the Dharmakāya? The Dharmakāya is the myriad phenomena before your eyes! If the myriad phenomena were apart from the Dharmakāya, they would have no way to manifest; we see the Nature through appearances; Nature is appearance, and appearance is Nature. Distinguishing true and distinguishing false is all the distinguishing of our own delusive minds; the Dharmakāya is without characteristics, yet nothing is not its appearance; the Dharmakāya is originally just so. “There are those who achieve like the ‘Swastika’” means achieving the adornment of ten thousand signs, purity without defilement, which is “understanding the perfect Dharma according to capacity”!
“Or suddenly obtain liberation.” Whether we recite the Buddha's name, investigate Chan, or practice Esoterism, we should be working on the practice at all times and places; we cannot be separated from it for a moment. It is so when walking, so when sitting, so when sleeping, so when eating, and so when doing things; after a long time, the practice matures, and upon touching a condition or meeting a circumstance— “Pa!”—it suddenly breaks off. The delusive habit of clinging to form appearances has been cultivated over many lives and kalpas; it is precisely because of it that there is the cycle of the six realms; it binds you like a rope so that your Buddha-nature cannot manifest. Now that you work hard on practice, it is to grind this rope until it breaks; grinding it thinner and thinner, thinner and thinner, until finally it is as thin as a hair, and “Pa!”—it breaks apart; this is called “suddenly obtaining liberation.” If you do not work hard on the practice, you will not be suddenly liberated. The instant of sudden liberation is not necessarily on the seat. I have told you all again and again, practicing the Mind-Center Dharma (Xin Zhong Xin) does not necessarily mean opening the Original upon the seat; it could be while walking, it could be while sleeping or dreaming, it could be while doing things; suddenly inside one does not see body and mind, outside one does not see the world, and “Pa!”—it opens up. But you must work on the practice densely and closely! If you do it today and stop tomorrow, fishing for three days and drying the nets for two, or work on the practice on the seat but let the wild horses loose off the seat, that will not do. Because you have not ground the rope of delusive thinking and grasping thin, it will not break. We should apply effort at all times, abiding in the “Great Perfection Fundamental Path”; when the practice matures, one will “suddenly obtain liberation.”
“Then it is the wondrous function of the all-Dharmakaya manifested by the Essence of Great Separation of Form and Mind.” Achieving like the “Swastika” or suddenly obtaining liberation is the wondrous function of the Dharmakāya, and this wondrous function is manifested by the Essence of Great Separation of Form and Mind. “Form” refers to the physical body, which is this shell of ours; “Mind” refers to the delusive mind of delusive thinking and grasping. Our minds always dwell on this shell, clinging to it as “me”; this is “body-view,” and body-view ranks first among the five kinds of “view-afflictions.” Affliction means confusion; therefore, this shell is the “shell of ignorance.” The Essence of Great Separation of Form and Mind means no longer clinging to this shell as oneself. Once the “shell of ignorance” is broken, the wondrous function of the Dharmakāya manifests.
Among us who learn Buddhism, there are quite a few who pursue supernatural powers. Seeking supernatural powers is the worst; once there is seeking, one cannot “understand the perfect Dharma according to capacity” and cannot “suddenly obtain liberation.” That is to say, seeking supernatural powers obstructs seeing the Nature. Seeing the Nature is the root; if the root is obtained, do not worry about the branches. You only need to abide in the fundamental Nature, working on the practice at every moment, reducing your delusive mind and delusive habits day by day, diminishing them again and again, diminishing them again and again... Pa! It breaks open, and the wondrous function of supernatural powers naturally manifests; this is not obtained by seeking. Supernatural powers obtained by seeking are useless; anything obtained by seeking is a conditioned dharma and cannot be relied upon. Some people claim to have supernatural powers and can foresee the future; actually, that is “dependent power”; he is relying on an “ear-report god.” What is an ear-report god? It is the “spirit ghost” we spoke of earlier! Because of heavy greed in past lives, it created great evil karma and fell into hell to suffer great suffering. After the suffering retribution was exhausted, it left hell; because the habit of greed remained, it was born again into the path of hungry ghosts, often attaching itself to human bodies to suck human vital essence and blood. If a person's mind is empty and non-abiding, it cannot attach; if a person pursues supernatural powers, he is exactly taken advantage of by it. Ghosts have “ghost powers”; if you are taken advantage of by him, he will tell you in your ear: some person will come tomorrow, some matter will happen, and the next day it is indeed so. If you mistakenly think you have supernatural powers, you have been deceived by it; actually, this has nothing to do with supernatural powers. You cannot listen to it, cannot pay attention to it, cannot rely on it. If you rely on it, you will be entangled by it and cannot accomplish the Way.
We cannot pursue supernatural powers; we must use effort densely and closely at all times and places, paying no attention to any state. Proceeding diligently like this for a long time, one will suddenly open the Original; subject and object will both be forgotten, sense organs and dusts will fall away, and one will be suddenly liberated. Sense organs and dusts falling away is the “Essence of Great Separation of Form and Mind”; subject and object both forgotten means there is no person capable of practice and no Dharma to be practiced. At this time, it is “no subject capable of practicing nor object to be practiced.” The Buddha-nature is originally perfect and complete with everything; its wondrous function is boundless, capable of manifesting the ten thousand existences. We only need to persist in working hard on the practice, and there will always be a day when we can suddenly break open, and the state of “no subject capable of practicing nor object to be practiced” will brightly manifest; at that time, all supernatural powers and wondrous functions will be obtained naturally without seeking. We must have a firm mind, persevere, keep the mind empty and non-abiding at all times, and return everything to the Self-nature in all matters; only then will we achieve perfect accomplishment.
“If not yet firm, one is a lower capacity gradual path ordinary person who gives rise to delusive thoughts and is turned by other forces. One must still abandon bustling, distracted places, and diligently practice to gather complete Dhyāna concentration. Otherwise, even if practicing for a long time, signs of the Way will not arise.”
Not yet firm means not having a firm mind and being unable to persevere. The practice method mentioned earlier—the great practice of non-practice—is spoken for those of higher capacity; their roots are very good, and they can listen to the teaching of Mahāmudrā and work hard on the upward practice; this is being able to obtain firmness. If one is not such a person and cannot persist in working hard, that is not yet firm. A person who is not yet firm is always lazy and procrastinating, always having excuses for not practicing: either recently the body is unwell, catching a cold or coughing, or today there are too many things to do and no time, or the environment is noisy, too bustling... In short, today is not possible, let's talk about it tomorrow. Just like this, “Tomorrow follows tomorrow, how many tomorrows are there?”—when will one be able to accomplish the practice! This kind of person is definitely one who “gives rise to delusive thoughts and is turned by other forces,” running after delusive thinking, moving along with states; then he is a “lower capacity gradual path ordinary person.” His root capacity is lower, suitable for walking the gradual practice path of three great Asankhya kalpas; in this life, he just plants some good roots, and it is not easy to accomplish the Way in this lifetime.
However, a person who is not yet firm is not without even a glimmer of hope for accomplishing the Way in this life. “One must still abandon bustling, distracted places, and diligently practice to gather complete Dhyāna concentration.” Inside not turning with delusive thoughts, outside not moving for states; one needs to have complete power of concentration; this kind of concentration power is called “gathering Dhyāna concentration.” One needs to abandon flourishing and bustling places, because such places will cause his mood to be confused. One needs to find a peaceful, clean place, and diligently practice Dhyāna meditation to obtain the necessary power of concentration. If he persists in using effort like this, there is still hope for successful practice in this life. Otherwise, “even if practicing for a long time, signs of the Way will not arise.” In a noisy market, because of a lack of concentration power, the mind turns with the environment, and if one is unwilling to leave the noisy market to go to a clean place to practice Dhyāna meditation, then, even if one practices a certain Dharma door for a long time, “signs of the Way” will not arise.
The “signs of the Way” spoken of here are the “emptiness, bliss, and clarity” we discussed earlier. Isn't it said that one must discard “emptiness, bliss, and clarity,” and urgently shout the syllable “Phat” to peel off the skin-shell of “emptiness, bliss, and clarity”? Yes. That is wanting you to directly verify the “Principle of the View”; you cannot cling to “emptiness, bliss, and clarity,” and even more so cannot think that obtaining “emptiness, bliss, and clarity” is accomplishing the Way. It does not say that “emptiness, bliss, and clarity” are bad; good is good, but a good thing is not as good as nothing. If one gives rise to a mind of seeking and abiding in “emptiness, bliss, and clarity,” one cannot thoroughly understand the “Self-nature Great Perfection Fundamental Path”; therefore, we do not speak of “emptiness, bliss, and clarity” in detail. But now, since we have mentioned the issue of “signs of the Way,” let us speak a little about the gradual methods:
Sitting in meditation to practice concentration involves these eight stages: coarse dwelling, fine dwelling, desire realm concentration, not-yet-arrived concentration, first Dhyāna, second Dhyāna, third Dhyāna, and fourth Dhyāna. The so-called “signs of the Way” are verifying which stage the practice has reached. For example, reciting the Buddha's name: if one can tie the mind to the Buddha's name without scattering, this is “coarse dwelling,” having only subdued the coarse delusions. Going a step further, the mind is pasted tight and unmoving, becoming one piece with the Buddha's name; outside the mind there is no Buddha, outside the Buddha there is no mind; this is “fine dwelling,” having further subdued the fine delusions. Going a step further, the mind becomes suddenly expansive and bright, and the body feels like a cloud or like a reflection soaring into the sky, feeling as if it has left the seat; this is “desire realm concentration.” The so-called “three realms” are the desire realm, form realm, and formless realm. Hells, hungry ghosts, animals, humans, and also six layers of heavens, all belong to the desire realm; going further up, the first Dhyāna, second Dhyāna, third Dhyāna, and fourth Dhyāna, these four layers of heavens belong to the form realm; going even further up belongs to the heavens of the empty realm (formless realm), divided into “limitless empty space, limitless consciousness, nothingness, and neither thought nor non-thought,” four layers.
Having arrived at “desire realm concentration,” if one continues to practice, if the body and world suddenly transform into emptiness, this is “not-yet-arrived concentration”; one has left the desire realm but has not yet arrived at the form realm, not yet arrived at the first Dhyāna. When the practice goes a step further, inside one does not see body and mind, outside one does not see the world, and one arrives at the first Dhyāna. The first Dhyāna possesses “eight touches and ten virtues.” The “eight touches” are “movement, itchiness, lightness, heaviness, cold, warmth, smoothness, and roughness.” One feels the body is gone, but these eight kinds of sensations are produced. The eight kinds of sensations do not necessarily appear at the same time, but it goes no further than these eight kinds. Movement involves moving until one feels floating and airy, surpassing worldly wild joy; itchiness involves itching until one feels joyful, surpassing worldly desire-pleasure... In short, the eight touches are all very comfortable and happy sensations. Leaving desire and generating joy, so the first Dhyāna is called the “ground of joy and bliss born of separation.” The “ten virtues” are “emptiness, clarity, concentration, wisdom, good mind, softness, joy, bliss, liberation, and correspondence”; “emptiness, bliss, and clarity” are already included within this. Concentration means not disordered, wisdom means not foolish, joy means not worried; there are also good mind, softness, liberation, and correspondence, which are all extremely good states, so they are called “ten virtues.” Only by discarding the sensations of the eight touches and ten virtues of the first Dhyāna can one enter the second Dhyāna. The second Dhyāna is called the “ground of joy and bliss born of concentration”; joy and bliss arise within concentration. Only by discarding the “joy” of the second Dhyāna can one enter the third Dhyāna. The third Dhyāna is called the “ground of wondrous bliss of leaving joy”; it produces subtle happiness that transcends joy. Only by discarding all sensations can one enter the fourth Dhyāna. The fourth Dhyāna is called the “ground of purity of casting off thought.” At this time, there is purity and equality, and all sensations such as “emptiness, bliss, and clarity” are gone.
What we practice is Mahāyāna Chan, the Sudden and Round Chan, not the gradual Chan described above; of course, we do not speak of these layers of kung-fu, but we have also not departed from them. No matter what state we encounter, we pay absolutely no attention to it, and these feelings pass before long. We take seeing the Nature as the principle, and do not care about these things. Not caring does not equal not existing; these processes still exist, it is just that they flash by and are gone. Ganges Mahāmudrā is Mahāyāna Buddhadharma; it regards “emptiness, bliss, and clarity” as a skin-shell, and one must peel off this skin-shell for the appearance of the Self-nature to manifest nakedly. If one is a lower capacity gradual path ordinary person, his mind is unsteady and always runs after states. A person fond of lust sees a young and beautiful girl and his mind runs after her; a person greedy for food sees delicious food before him and his mind becomes agitated and uneasy. He always lets the wild horses loose on and off the seat; let alone directly according with the “Principle of the View,” even “emptiness, bliss, and clarity” will not manifest. Therefore, for this kind of person, “even if practicing for a long time, signs of the Way will not arise.”
“Therefore, closing retreat to practice avoids the pollution of habit nature in conduct and rituals, and only then can the wisdom of the signs of the Way of the self-ground of fundamental concentration (i.e., the wisdom of verifying power of the Way) merge with post-attainment wisdom (or the wisdom obtained after leaving concentration).”
Leaving bustling and distracted places and finding a peaceful, clean place to close retreat and practice can avoid “conduct and rituals” being polluted by habit nature. “Conduct and rituals” are practice conduct and ritual rules. For example, when we practice the Mind-Center Dharma: forgetting to contemplate off the seat and having the mind turned by external objects pollutes the practice conduct; being unable to bring up the mantra on the seat and having the mind flow with delusive thoughts pollutes the ritual rules. The so-called “habit nature” is “habit becomes nature”; habits become natural. The greatest habit nature of ordinary people is giving rise to mind in response to objects and always clinging to signs. For example, a person who loves wealth sees an opportunity to get rich, his heart pounds wildly, and he cannot sleep well at night. Layman Pang said back then: “Much gold disturbs people's minds”; when money is plentiful, the mind is disturbed, so he sank his myriad family wealth into the bottom of the river. He only wanted to understand the Mind and see the Nature, and did not want gold, silver, and treasures that obstruct the practice of the Way. This is a true practitioner of the Way, leading to great accomplishment later. Are there still such people now? Of course, we cannot say there is not a single one, but indeed they are very few.
For a lower capacity gradual path ordinary person, conduct and rituals are easily polluted by habit nature; if he can close retreat and practice, “only then can the wisdom of the signs of the Way of the self-ground of fundamental concentration (i.e., the wisdom of verifying power of the Way) merge with post-attainment wisdom (or the wisdom obtained after leaving concentration).” The wisdom of the signs of the Way of the self-ground of fundamental concentration is Fundamental Wisdom. Fundamental Wisdom merging with Post-attainment Wisdom is the “meeting of Mother and Child Luminosities” spoken of earlier. This means that if a lower capacity gradual path ordinary person can close retreat and practice, he can also achieve accomplishment in this life. This passage adds parentheses after “wisdom of the signs of the Way of the self-ground of fundamental concentration” to annotate it: i.e., wisdom of verifying power of the Way. Verification means verifying; verifying what? A practitioner of the Way naturally verifies the power of the Way; this is the wisdom that verifies the power of the Way. What do you use to verify the power of the Way? Apart from the “numinous knowing that is unborn in a thought and clearly distinct,” what else is there! This is the “Nature” of understanding the Mind and seeing the Nature! This is Fundamental Wisdom. “Post-attainment Wisdom” also has an annotation: or wisdom obtained after leaving concentration. The “leaving” here has the meaning of “transcending”; transcending concentration and non-concentration. This is the wondrous function! Post-attainment Wisdom is the wondrous function.
“Closing retreat practice, although there is protection, relies on the practice of the Fundamental Samadhi Essence.”
Closing retreat requires someone to protect/support it. There are two kinds of retreat protectors: one is external protection, and one is internal protection. External protection is responsible for your daily life; you work on the practice inside the retreat room and cannot go out to buy vegetables, nor do you have time to cook, so someone must support you; this is external protection. Internal protection guides your practice, preventing you from entering demonic obstacles and pointing you to verify and complete the Great Way. Closing retreat practice, although there is someone to support it, mainly “relies on the practice of the Fundamental Samadhi Essence.” The Fundamental Samadhi Essence is the Self-nature. The Self-nature is originally unborn and undying, undefiled and impure, unincreasing and undecreasing; only because of beginningless kalpas of ignorance moving blindly and giving rise to mind in response to objects, one has sunk into the six realms. To untie the bell, the person who tied it is needed; one still must rely on oneself to practice diligently and break through ignorance; one cannot rely on others. If the person protecting the retreat could accomplish the Way on our behalf, then Shakyamuni Buddha and Amitabha Buddha would have long ago saved us all completely; where would there still be so many ordinary beings! Being born into the Western Pure Land of Ultimate Bliss is also not that easy; Amitabha Buddha cannot drag you there; he still requires you to recite the Buddha's name diligently and cut off the root of love before you can be born in the West. Great Master Yinguang said that being born in the West requires “The Sahā seal is broken, the Pure Land text is established.” If your root of love is not cut, greedily attached to gold, silver, and treasures, and yearning for wife and children, it is clear that the “Sahā seal” is not broken; then how can you be born in the West?
Therefore, even if closing retreat to practice, one cannot rely on the person protecting the retreat; one still relies on oneself to work hard on the practice, opening up the Fundamental Wisdom inherent in our own bodies, and then merging it with Post-attainment Wisdom, before one can accomplish the Way.
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Lecture Eleven 
"However, if one does not know how to nurture the Subsequent Attainment Wisdom [*pṛṣṭhalabdha-jñāna*] and cause it to merge with conduct and rituals, then one merely uses antidotes [*pratipakṣa*] and cannot overcome other conditions. Consequently, one is dragged by the conditions of delusive thoughts into the barrier of ordinary folly. Therefore, long-term protection, nurturing, and thorough penetration of the Subsequent Attainment [Wisdom] is especially essential."
Subsequent Attainment Wisdom is spoken of in relation to Fundamental Wisdom [*mūla-jñāna*]. Having attained Fundamental Wisdom means "Seeing the Source"—apprehending Mind and seeing the Nature. After this, one must still grind and polish [one's realization] within states [of experience] to give rise to vast, marvelous functioning. Subsequent Attainment Wisdom is precisely this marvelous functioning. Nurturing Subsequent Attainment Wisdom means protecting, maintaining, and sustaining the Fundamental Wisdom uninterruptedly for a long time, constantly grinding and polishing it within states, and protecting the True Mind to give rise to immeasurable marvelous functioning. "Conduct and rituals" refers to practice and rules of propriety. For example, when we practice the Heart-of-Mind Method (*Citta-hṛdaya*), constantly observing and investigating when off the seat, not turning along with thoughts, and not being moved by states—this is practice. Sitting in practice for at least two hours daily, without scattering the *mudrā* or stopping the *mantra* while on the seat—this is the rule of propriety. "Antidotes" refers to what was discussed previously; for example, if the mind of lust is heavy, one practices the contemplation of impurity; if the mind of scattering is heavy, one enters solitary retreat to focus on practicing *dhyāna* *samādhi*, and so on.
However, if one does not know how to nurture Subsequent Attainment Wisdom and cause it to combine with our behavioral norms and practice rituals, but merely uses methods of antidotes to practice, it will be labor in vain and one will be unable to overcome the invasion of external causes and conditions. What is the reason? Because "If one does not know the Original Mind, studying the Dharma is of no benefit." Merely using methods of antidotes not only vexes the mind but makes it extremely easy to grasp at appearances. Not only will one fail to overcome the influence of external factors (environment), but one will also be entangled by internal factors (delusive thoughts), thereby falling into the "barrier of ordinary folly." The ignorance of an ordinary person is precisely the "delusion" [*moha*] within "greed, anger, and delusion"; it hinders the attainment of the Dao, hence it is called the "barrier of ordinary folly." Therefore, long-term protection, nurturing, and thorough penetration of Subsequent Attainment Wisdom, along with sustaining and polishing it within states, appears especially important. So, how does one engage in the long-term protection, nurturing, and thorough penetration of Subsequent Attainment Wisdom?
"There is no other method for this; simply do not depart from the View of the Originally Stabilized Dharmakāya. With no discrimination of 'subject and object, right and wrong,' naturally letting things move freely, maintain the state of being alert and quiescent. This is the *Śamatha-vipaśyanā* (Calm Abiding and Insight) of Non-discriminating Wisdom, the self-characteristics of the Unconditioned, Innate, and Natural state, and the heart-essence of all practice."
Recognize that the *dharmakāya* is originally stabilized; fundamentally, it does not come or go and is without movement or wavering. This correct view is called the "View of the Originally Stabilized Dharmakāya." Matching and entering into this correct view, there is no "person who practices," no "Dharma that is practiced," no right and wrong, and no discrimination. Soaring and free, moving freely and soaring; alert yet not scattered, quiescent yet in great concentration. The Great Dao has no form; the Self-nature is solitary and quiet. The *dharmakāya* is thus-and-thus immovable; this is the Essence of great concentration, and it has nothing to do with whether you believe it or not, or whether you perform the kung-fu of entering *samādhi* or not.
How does one engage in the long-term protection, nurturing, and thorough penetration of Subsequent Attainment Wisdom? There is no other method; simply do not discard or leave the "View of the Originally Stabilized Dharmakāya." Moment after moment, abide peacefully in the Fundamental Nature; grind and polish yourself within the circumstances of affairs. Do not grasp at appearances, and do not hold discriminations such as "subject and object, right and wrong," and so forth; this is the most important thing. People always have delusive thoughts flying about in confusion, discriminating everything: this is good, that is bad; this is right, that is wrong; this is true, that is false... discriminating endlessly right there. If you can leave behind discriminations such as "subject and object, right and wrong" moment after moment, not abiding in appearances and not sticking to states, so that everything is unobtainable—and even the unobtainable is unobtainable—then that is the Fundamental Nature manifesting clearly and brightly at all times; that is "not departing from the View of the Originally Stabilized Dharmakāya" moment after moment! "The Buddha Dharma has no excess"; it is very easy to say, but this is not something that counts just by listening and understanding; it must land on reality. You must work on this kung-fu moment after moment to be able to land on reality. One must "naturally let things move freely, maintaining the state of being alert and quiescent."
"Quiescent" (*jiji*) means not a single thought arises; it holds the meaning of "immovable"; immovable means concentration (*samādhi*). "Alert" (*xingxing*) means knowing clearly and distinctly; it holds the meaning of "observation/illumination" (*guānzhào*); observation means wisdom (*prajñā*). Maintaining the "numinous knowing that is where not a single thought arises yet is clear and distinct" is precisely the fusion of concentration and wisdom; within concentration there is wisdom, and within wisdom there is concentration. Wisdom without concentration is wild wisdom; concentration without wisdom is dead concentration. Therefore, for ordinary people of lower capacity and gradual paths, simply closing oneself in retreat to practice concentration will not work; after exiting retreat, one must still grind and polish within the circumstances of affairs to protect, nurture, and thoroughly penetrate Subsequent Attainment Wisdom for a long time. "Naturally letting things move freely" is simply according with conditions. "Maintaining the state of being alert and quiescent" is simply being immutable. According with conditions yet immutable, immutable yet according with conditions. If one makes a great fortune, it doesn't matter; if one is poor enough to jingle, it also doesn't matter. When there is porridge, eat porridge; when there is rice, eat rice; do not give rise to minds of discrimination, accepting and rejecting, or climbing on conditions. The ancients said: "Alert and quiescent is correct, alert and delusively thinking is wrong; quiescent and alert is correct, quiescent and oblivious is wrong." This is the exquisite oral instruction for "long-term protection, nurturing, and thorough penetration of Subsequent Attainment Wisdom"; not only does it lodge concentration within wisdom and wisdom within concentration, but it also prevents dead concentration and wild wisdom.
"This is the *Śamatha-vipaśyanā* of Non-discriminating Wisdom, the self-characteristics of the Unconditioned, Innate, and Natural state, and the heart-essence of all practice." The "*Śamatha-vipaśyanā*" (Calm Abiding and Insight) spoken of here is not the "Great *Śamatha-vipaśyanā*" of the Tiantai School, nor some other method of calm abiding and insight, but rather "*Śamatha-vipaśyanā* of Non-discriminating Wisdom"—the calm abiding and insight performed by wisdom that lacks discrimination. Quiescent is stopping; Alert is observing. Stopping is concentration; Observing is wisdom. "Unconditioned" (*wúwéi*) means expansively open without fabrication. "Innate" (*jùshēng*) means the myriad forms and phenomena. "Natural/As-it-is" (*fǎ'ěr*) means it is fundamentally so. The three terms Unconditioned, Innate, and Natural vividly highlight the signless Real Mark (True Reality) of the *dharmakāya*. "The heart-essence of all practice" means the core of all Dharma gates of practice. All Dharma gates of practice cannot depart from being alert and quiescent, cannot depart from the mutual aid of concentration and wisdom, and cannot depart from calm abiding and insight. A person reciting the Buddha's name focuses the mind on the Buddha's name and does not give rise to other thoughts; this is stopping. Hearing the Buddha's name distinctly character by character, clearly and lucidly; this is observing. A person investigating Chan (Zen) has the sensation of doubt enveloping the whole body, with no leisure to give rise to delusive thoughts; this is stopping. Raising a *huatou* (head of speech) clearly and distinctly; this is observing. It is also like this when we practice the Heart-of-Mind Method; forming the *mudrā* and holding the *mantra* gathers in the body and mind; this is stopping. The mind recites and the ear listens, hearing clearly and lucidly, plainly and distinctly; this is observing. Mahamudra teaches us to "naturally let things move freely, maintaining the state of being alert and quiescent"; quiescent is stopping, alert is observing.
At the end of the Ming Dynasty, Chan Master Miyun Yuanwu presided over Tiantong Temple in Ningbo. At that time, there were many thatched huts surrounding Tiantong Temple provided for monks who were diligently investigating Chan to live in for focused practice. One year, during the Winter Solstice season, Master Miyun ordered an attendant to deliver cotton clothes to the monks in the huts. An old elder in a hut said to the attendant: "This old monk has his own mother-born coat; I do not need winter clothes." The attendant reported these words to Master Miyun. Master Miyun said: "This monk seems to have a place of realization, but I fear it is not real; go examine him further regarding his words." So he ordered the attendant to go again and ask: "Before your mother gave birth to you, what clothes did you wear?" The old elder could not answer. Master Miyun then instructed this old elder to investigate the *huatou*: "Before your mother gave birth to you, what clothes did you wear?" Three years later, this old elder passed away (entered *parinirvāṇa*); he had not broken through the *huatou* and had not uttered a single turning word. After cremation, the *śarīra* (relics) were numberless; many people exclaimed in wonder: "So many *śarīra*, this old elder practiced very well!" Master Miyun said: "Ten bushels of *śarīra* are not up to a single turning word. Try to answer on his behalf." Not only could those who praised the *śarīra* not answer, but at that time, none of the five hundred monks in Tiantong Temple could answer either. Master Miyun Yuanwu sighed and said: "Practicing the Dao are [as many as] the sands of the Ganges, yet not one has awakened." The inability to answer is due to the reason of not having merged into the "self-characteristics of the Unconditioned, Innate, and Natural state." If one has merged into such a Real Mark, one could answer without thinking. One might as well answer him: "Just as the peach and plum blossoms fade, the chrysanthemum and pear blossoms are fresh again." The tender peach blossoms and plum blossoms have just withered, and the fresh chrysanthemums and pear blossoms have opened in succession. What does this mean? This is presenting the "self-characteristics of the Unconditioned, Innate, and Natural state" in its entirety. We previously discussed insentient beings expounding the Dharma, and discussed "The ten thousand Dharmas return to the One; where does the One return?" Where does the One return? At all times and in all places, do not depart from the *dharmakāya*; at all times and in all places, do not depart from the Self-nature. These flowers and plants are all insentient, yet the insentient can also expound the Dharma; none of this has departed from my *dharmakāya*! The Self-nature is thus-and-thus immovable yet changes endlessly; thus-and-thus immovable is called the *dharmakāya*; changing endlessly is called the *sambhogakāya* and *nirmāṇakāya*; the Three Bodies are originally one body. Some people always think that only transforming into many human bodies counts as a *nirmāṇakāya* (Transformation Body); they do not know that the myriad forms and phenomena, and the phenomena and forms in their myriads, are all our *nirmāṇakāya*. The sun, moon, and stars, the mountains, rivers, and great earth, chickens, ducks, dogs, and cats, tables and benches, eating and drinking and daily life, men and women, old and young—all are the "self-characteristics of the Unconditioned, Innate, and Natural state," all flow out from the One True Dharma Realm, and all are our *nirmāṇakāya*. It is only because you have delusive thoughts and attachments, and deliberately discriminate, that you give rise to the "appearance of a self, appearance of a person, appearance of a sentient being, and appearance of a lifespan" for no reason. Thereby, a perfectly fine Natural Buddha is buried within the Six Realms , illusorily manifesting the cycle of the Six Realms where there are no Six Realms, and illusorily manifesting a boundless sea of suffering where there is no suffering. Now, as long as you make a painful resolve and diligently practice the Dharma, removing the habits of attachment and discrimination formed since beginningless *kalpas*, you can achieve accomplishment right then and there and be liberated right in that place.
"If, with a discriminating mind, one enters the net of contrived activity, there is no time of liberation."
Some people take supernatural powers as the standard for attaining the Dao, thinking that only having supernatural powers counts as having attainment, and they are always there discriminating and guessing: So-and-so has powers, So-and-so doesn't have powers. Do you yourself have powers? If you don't have powers, how can you distinguish whether others have them or not? More importantly, supernatural powers cannot serve as the standard for liberation. Ghosts and spirits all have supernatural powers; have they all been liberated? If they were all liberated, why perform Buddhist rituals to deliver them? Seeking supernatural powers lands one in a net, falling into the net of contrived activity. Once one falls into the net with a discriminating mind, then there is no time for liberation.
Reciting the Buddha's name is also for the sake of protecting our originally luminous self-essence, and also for the sake of getting rid of the discriminating mind. If you are there discriminating the number of recitations, doubting back and forth—"Is my reciting three hundred times a day too little?" "I've only recited for a year, can I be born in the West?"—these are all discriminating minds. Whether the recitation of the Buddha's name is done well or not depends on quality. Master Hanshan said: "If the mouth recites Amitābha but the mind is scattered, even if one shouts until the throat is broken, it is in vain." If the quality is not good, no matter how many times you recite, it is useless. One must get rid of the discriminating mind; the discriminating mind is the worst. Once there is a discriminating mind, one falls into the net of contrived activity and cannot be born in the West. As for reciting the Buddha's name to be born in the West: although born, there is no birth; although going, there is no going. This is the Unconditioned Dharma; it is Unconditioned yet nothing is not done; no going, yet go ahead and go; no birth, yet go ahead and be born. Therefore, the great patriarchs of the Pure Land School said: "Born, then decidedly born; go, then actually not going." Having birth and extinction, having coming and going—these are all discriminating minds. The Buddha Dharma is Unconditioned Dharma; one should get rid of the discriminating mind. Reciting the Buddha's name requires deep faith, earnest vows, and vigorous practice; it does not require a discriminating mind. Furthermore, one cannot fight for dominance or slander other Dharma gates; that is an even stronger discriminating mind. Not only does one fall into the net of contrived activity and fail to be liberated, but one also invites the fault of slandering the Dharma.
"This is precisely the bare naked wisdom of the Dharmakāya's self-abiding, the awakening nature mind that has fundamentally never been confused; it must be protected and sustained with determination." (The above is the Second Secret Meaning)
The non-discriminating *Śamatha-vipaśyanā* spoken of above is precisely the wisdom of the *dharmakāya* being originally as it is, abiding without abiding. It does not come from outside, nor is it obtained from others; it is entirely the inherent merit opened and revealed by the Self-nature. It has not been covered up in the slightest; originally, it is revealed bare and naked, so it is called "the bare naked wisdom of the Dharmakāya's self-abiding." If one earnestly follows this Dharma gate of non-discriminating *Śamatha-vipaśyanā*, practicing diligently, and protects and nurtures this "bare naked wisdom of the Dharmakāya's self-abiding" for a long time, all great supernatural powers will be obtained naturally without seeking. If there is a mind that seeks supernatural powers, one falls into the net of contrived activity; not only can one not be liberated, but even the supernatural powers will not be able to issue forth. If your discriminating mind that seeks supernatural powers is ridden upon by spirits, ghosts, and demons, leading to possession, then it is even more unthinkable.
This "bare naked wisdom of the Dharmakāya's self-abiding" is precisely the "numinous knowing that is where not a single thought arises yet is clear and distinct"; it is the awakening nature mind that originally has no confusion or awakening. "Opening, showing, awakening, and entering exit the Ten Realms; the myriad forms are naturally innocent without confusion or awakening." The sun, moon, and stars, the mountains, rivers, and great earth, men and women, old and young, and all things and events are innocent and natural; they all possess Buddha-nature; the Dharma is naturally so; there is no confusion and no awakening. Therefore, it is called the "awakening nature mind that has fundamentally never been confused." The nature of awakening has fundamentally never been confused, nor does any awakening exist; entering the Buddha realm, it does not increase; passing through hell, it does not decrease. But because of the covering of ignorance and delusive grasping and taking, the Buddha-nature cannot be opened and revealed; this is falsely named "confusion." As long as one strives to practice the Dao, smashes ignorance, and trains upon events to remove the habits of giving rise to mind in response to states and delusively grasping and taking, one can restore the innocence of the Self-nature; this is falsely named "awakening." Confusion and awakening are both false names; as long as we smash ignorance, then confusion is unobtainable, and awakening is also unobtainable. Buddha-nature does not belong to confusion or awakening; even if wrapped in ignorance, the luminosity of the Fundamental Nature still exists and has not increased or decreased by a single hair. "Learning adds day by day, the Dao decreases day by day"; what a practitioner of the Dao decreases is merely the habits of ignorance; the innocent Buddha-nature has never been confused or awakened, and has never increased or decreased.
If practice is unsuccessful, it is because one has not protected and sustained this innocent Buddha-nature well. Therefore, it says "it must be protected and sustained with determination"; this is extremely important. "Determination" means painfully generating a great vow and making a great resolve. "Protection and sustaining" means not turning along with thoughts and not being moved by states; walking, standing, sitting, and lying down, do not depart from this; do not depart from the Self-nature for a second. "Continuity" means it cannot be interrupted moment after moment. If one practices intermittently—fishing for three days and drying nets for two, taking one step forward and two steps back—and cannot maintain continuity without interruption, one cannot attain the Dao. For example, when we practice the Heart-of-Mind Method, if we sit for one session daily, that is only two hours; there are still twenty-two hours. If you let the wild horses run for twenty-two hours and only practice concentration for two hours—the ratio of time is not even one-tenth—how can you attain the Dao? Furthermore, if you practice today and stop tomorrow, then you definitely cannot attain the Dao. Therefore, we say that observation (*guānzhào*) is the main practice, and sitting meditation is the supporting practice. Observation means not turning along with thoughts and not being moved by states, causing the Self-nature not to depart for a second; this is for the sake of protection, sustaining, and continuity! Cultivating Pure Land is also like this; Bodhisattva Mahāsthāmaprāpta taught us the method of reciting the Buddha's name: "Gather in all six senses, let pure thoughts continue." "Continue" means continuity. "Pure thoughts" refers to when the kung-fu of reciting the Buddha's name is mature, and the mind that can recite and the Buddha that is recited fall away at once; there is no subject and no object, no purity and no defilement, and the innocent Buddha-nature manifests clearly and brightly—only this can be called "pure thought." Some people get it wrong, thinking that being able to recite "Namo Amitābha" continuously without interruption is pure thoughts continuing; actually, that is far off. You must know: "If the mouth recites Amitābha but the mind is scattered, even if one shouts until the throat is broken, it is in vain"! The Pure Land School does not have low requirements; rather, the requirements are very high. Nowadays, some people are lazy and unwilling to work hard; they carelessly recite a few phrases of the Buddha's name without "utmost sincerity," which amounts to not reciting, yet they fantasize about birth in the West. If they cannot be born there, [they think] it is Amitābha Buddha's fault. They even instruct others that "One Mind Undisturbed" is not needed. Alas, a perfectly fine Pure Land School that extends vertically through the three times, spans horizontally across the ten directions, covers the three roots universally, and gathers in both the sharp and the dull, has been misunderstood by them like this; how can it not make one's heart ache to the extreme?
"Decided protection and continuity"—this is the essence of the Second Secret Meaning. So, what is the essence of the First Secret Meaning? It is the "Seeing the Source" discussed earlier. Mahamudra is precisely the One True Dharma Realm. The One True Dharma Realm is precisely our innocent Buddha-nature; it is absent at no time and absent in no place; the myriad forms and phenomena, and the phenomena and forms in their myriads, are all its transformations and manifestations. One must first see the Nature before one can protect and sustain it; if you do not see the innocent Buddha-nature, then what are you protecting and sustaining? To speak simply: the first is Apprehending Mind and Seeing Nature; the second is dense and continuous protection and maintenance; these are the essence of the First Secret Meaning and the essence of the Second Secret Meaning.
"Concentration (*samādhi*) is the essential of supreme conduct. If one lacks the Dao-power of Wisdom of Liberation and only abides in the practice of resting, one still cannot transcend the Form Realm and Formless Realm. Because one has not been able to overcome the arising of conditions for greed and anger, and the flow of various karmic activities."
"The essential of supreme conduct" means the most critically important practice. The "Concentration" within "View, Concentration, and Conduct" is the most critically important practice. "Wisdom of Liberation" refers to the "Seeing the Source" and "Protection" discussed previously. "The Dao-power of Wisdom of Liberation" refers to the power to give rise to immeasurable marvelous functioning from the View of Essence; this is the "Great Potential and Great Function" spoken of in the Chan School. Here, "resting" refers to resting the mind and stopping thoughts. "The practice of resting" is the kung-fu of suppressing thoughts from arising—"moving a stone to press down the grass." "Only abiding in the practice of resting" means only stopping at the stage of suppressing thoughts from arising. We previously mentioned the three realms of "Desire Realm, Form Realm, and Formless Realm [*ārūpyadhātu*]"; the "Form Realm and Formless Realm" here refer to the "Four Dhyāna Heavens" (Form Realm) and "Four Empty Heavens" (Formless Realm). The meaning of this passage is: Although practicing concentration, or even closing oneself in retreat to focus on practicing the power of concentration, is a critically important practice, if one only rests the mind and stops thoughts without the power to realize the Essence and give rise to functioning, then it is still mundane *dhyāna* *samādhi*. Even though one transcends the Desire Realm, one has not yet transcended the Form Realm and Empty Realm, and is still within the Heaven Realm of the Six Realms.
What is the reason for this? "Because one has not been able to overcome the arising of conditions for greed and anger, and the flow of various karmic activities." He can rest the mind and stop thoughts, and "greed and anger" can be temporarily subdued, but the conditions for the arising of greed and anger are still there. "Yuan" means conditions. "Arising of conditions for greed and anger" refers to the conditions that give rise to greed and anger. Why can't resting the mind and stopping thoughts overcome the arising of conditions for greed and anger? Because he does not recognize the Fundamental Nature, and the habit of giving rise to mind in response to states is still there. When a state comes, he cannot be free and is turned by the state. For example, when a beautiful woman appears, you view her as a skeleton or a skin bag of pus and blood in order to overcome the mind of lust; this is still a method of antidotes. Speaking from the root, "Whatever appearances there are are illusory"; all appearances are reflections manifested by the True Mind. If the True Mind manifests clearly and brightly, seeking the appearance of male and female is entirely unobtainable. The True Mind manifesting clearly and brightly, not being lost when facing states—this is the "Dao-power of Wisdom of Liberation." If one lacks this Dao-power, one will be deluded by states and turn along with states. Creating karma due to delusion, receiving retribution due to karma; causes and effects, effects and causes, traversing the Six Realms without a time of exit—this is the "flow of various karmic activities." Abiding in the "concentration" of resting the mind and stopping thoughts can only temporarily subdue greed and anger, but cannot overcome the arising of conditions for greed and anger. In the Chan School, this is called "soaking a stone in cold water" or "dead water does not hide a dragon." Once the power of concentration fades, habits float up, and greed and anger become even more severe; it is like a stone pressing down grass—when the stone is removed, the grass grows. Naturally, one cannot overcome the flow of various karmic activities.
"Because one has not attained the Dao-power of Decided Mind, one gives rise to greedy love towards favorable conditions of joyful desires, and gives rise to angry hatred towards conflicting conditions of adversity, just like giving rise to the thought of suffering regarding pain and illness, etc."
"Not having attained the Dao-power of Decided Mind" means not recognizing the Fundamental Nature. If you recognize the Fundamental Nature, knowing that things are all false and knowing that things are all reflections of the True Mind, absolutely without doubt, then you will not move your mind or grasp at appearances when facing states. Therefore, we must truly realize the Fundamental Nature. Mahamudra instructs us to see the Nature and teaches us to be diligent in protection, training within states, and truly realizing within training. We must transform the body, mind, and world into emptiness within training and truly see the Fundamental Nature; only then will there be "Dao-power of Decided Mind." If you do not train, there will be no power. You listen to the lecture here, and at this moment it seems there is much power, but as soon as you go out the door, you forget it immediately; what use is that? One must still do kung-fu with feet firmly on the ground. Two methods of doing kung-fu are now introduced: One is that after hearing the teaching and recognizing the Fundamental Nature, one protects it moment after moment—"In the morning be with this, in the evening be with this, in wandering be with this, in stumbling be with this"—protecting it moment after moment so it does not move; if a thought arises, turn it around immediately and do not run after it; persist in doing this for a long time. The other is to practice a concrete Dharma gate, either reciting the Buddha's name, investigating Chan, or practicing the Heart-of-Mind Method. Not only doing kung-fu on the seat but also doing kung-fu off the seat; one must observe constantly and protect and sustain densely; only then will there be results. Otherwise, seeing beautiful things, you will still be moved; encountering contrary circumstances, you will still be angry and resentful. This is "giving rise to greedy love towards favorable conditions of joyful desires, and giving rise to angry hatred towards conflicting conditions of adversity."
"Just like giving rise to the thought of suffering regarding pain and illness, etc." I will now cite a few examples of sickness conditions manifesting to see how the ancients dealt with sickness conditions. Chan Master Mazu Daoyi was a remarkable great patriarch of the Chan School, known to the world as "Great Master Ma"; he taught over a hundred disciples who attained the Great Dao, who then went to various places to teach and transform the world. Great Master Ma fell ill in his later years, and the temple manager went to ask after his health: "How is the Venerable Monk's health these days?" Great Master Ma said: "Sun Face Buddha, Moon Face Buddha." What does this mean? Sun Face is daytime, comparing it to when healthy; Moon Face is nighttime, comparing it to when sick. Buddha means Awakening. Daytime is in awakening, and nighttime is also in awakening; when healthy it is like this, and when sick it is also like this. Although the words are only six characters, they simply and clearly express Great Master Ma's "Dao-power of Decided Mind." Chan Master Ciming Chuyuan of the Song Dynasty was also a remarkable great patriarch of the Chan School; in his later years, he suddenly suffered a stroke, and his mouth became skewed. His attendant stomped his feet in anxiety: "What can be done! All your life you scolded Buddhas and reviled Patriarchs, and now you are like this." What is to be done! Usually you scolded Buddhas and reviled Patriarchs, now the retribution has come. Master Ciming said: "Do not worry. I will straighten it for you." You don't need to be anxious; I'll just straighten it out for you. Speaking thus, he used his hand to move his mouth, and that skewed mouth immediately became normal. Pain and illness are also karmic obstructions; "If realized, karmic obstructions are originally empty; if not realized, one must pay back past debts." As for karmic debts, on the body of a great patriarch who has realized the Dao, if he wants to accept them, he accepts them; if he wants to not accept them, he does not accept them. The body is like a house; there is always a time when it breaks down; if one can live in it, one lives in it; if one cannot live in it, one just discards it. If it breaks down and you still crave and cling to it unwilling to let go, suffering will come; this suffering is what you sought yourself. When Chan Master Chongyun Zhihui was about to enter *parinirvāṇa*, he wrote a verse for everyone to see: "I have a hut, my parents built it for me. I have lived in it for eighty years, and recently I feel it is damaged. I intended to move elsewhere early on, but the matter involves hate and love. When it is destroyed, there is no hindrance between us." After writing, he sat in lotus position and passed away. It is not necessarily always like this; let us cite another example: When Chan Master Cuiyan Kezhen was about to enter Nirvana, he manifested the appearance of extreme pain and illness, tossing and turning incessantly on the mat spread on the ground. His attendant cried and said: "All your life you scolded Buddhas and reviled Patriarchs, why are you like this now?" If it weren't for you scolding Buddhas and reviling Patriarchs usually, how could it be like this now? Master Cuiyan stared at the attendant for a while and scolded him: "Do you also hold this view?" You also have this kind of view! Thereupon, Master Cuiyan sat in lotus position and ordered the attendant to burn incense. As soon as the smoke rose, the Chan Master entered *parinirvāṇa*. Everyone, since Master Cuiyan had the assurance to sit and depart or stand and die [at will], why did he still manifest such a painful appearance of illness? He was using his body to expound the Dharma: Pain is liberation, affliction is Bodhi, and birth-and-death is Nirvana. When did he ever "give rise to the thought of suffering regarding pain and illness"?
If you "give rise to the thought of suffering regarding pain and illness," then it is terrible; the demon of illness will torment you energetically. If the mind does not abide in the pain and illness—"If it hurts, let it hurt; it doesn't matter, it's of no concern"—then you won't feel the pain instead. Just like when practicing the Heart-of-Mind Method, when the fingers hurt very much while forming the *mudrā*, if the mind does not think of the hands and attention is concentrated on the *mantra*, forgetting the hands, then one does not feel the hands hurting. But as soon as you give rise to a mind of delight—"Hey, the hands don't hurt anymore"—thinking like this, the hands immediately start hurting again. Therefore, the feeling of pain ultimately comes down to the question of whether the brain accepts it or not. As long as our mind is empty and non-abiding, illness will get better, and even if there is pain, one will not feel suffering. The Pure Land School speaks like this: "At the end of life, the body has no suffering, the mind is not inverted, and the consciousness is not scattered." "The body has no suffering" means not being caused to suffer by illness; it does not necessarily mean not getting sick at all. Being able to not think about the illness when sick, but only caring about reciting the Buddha's name—"Amitābha, Amitābha, Amitābha..."—with attention concentrated on the Buddha's name and not feeling the pain, that is the body having no suffering of illness. If your mind is scattered and you think about the pain—"Ouch, ouch!"—then it will hurt to death. If you are very diligent usually and have very deep kung-fu power, then there is no such thing as being sick or not, hurting or not. "If the mind can turn things, it is the Tathāgata"; if one truly achieves mind-emptiness and non-abiding, illness can also be turned; just like Master Ciming, moving it with his hand, the mouth that was skewed due to a stroke immediately became normal. If the kung-fu is slightly shallower, one can also not be caused to suffer by illness. Therefore, we must cause the mind to be empty and pure at all times. If our minds are not empty and pure, and we are pressed by illness at the end of life, suffering and feeling miserable, the mind will be uneasy. I have seen many people who cultivate Pure Land; at the end of their lives, I instructed them: "You must strive to recite the Buddha's name now; this is the critical moment, you are about to be born in the West. The critical moment has arrived, hurry up and recite the Buddha's name." Guess what he said? He said: "Ouch! What Buddha is there to recite! I'm about to die of pain, it's unbearably miserable, I can't recite it." He just wouldn't recite because his mind was scattered. Our diligent recitation of the Buddha's name now is preparation for use in that split second at the end of life. Being able to have the mind not scattered at the end of life, still going "Amitābha, Amitābha..." like this, then being reborn in the Western Pure Land of Ultimate Bliss is absolutely assured. Everyone, please work hard on your kung-fu! Examples of this are truly too many.
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Lecture Twelve
“All that arises is the manifestation of the functional operation of Self-nature. Therefore, recognizing the Wisdom of the Liberated Essence is extremely important.”
We have just mentioned earlier that one cannot “give rise to greed and love towards joyful circumstances and favorable conditions, nor give rise to anger and hatred towards adverse circumstances and obstructing conditions, just as one feels suffering towards illness and pain.” Why must one not think in this way? Because “all that arises is the manifestation of the functional operation of Self-nature.” Do not consider joyful circumstances and favorable conditions as good, and adverse circumstances and obstructing conditions as bad; or health as good, and illness as bad. Where do these “bad” adverse circumstances, obstructing conditions, and even illnesses and pains come from? These are all manifestations of Self-nature; without Self-nature, how could these conditions and circumstances exist? We must abruptly awaken, realizing that these conditions and circumstances, and even the mind of anger and hatred, are all manifestations of Self-nature, and naturally, we will not hate! Self-nature itself is neither defiled nor pure, neither increasing nor decreasing, neither coming nor going, neither moving nor wavering. If there were no *bodhi* Self-nature, there would not even be afflictions, just as without water there would be no waves. Precisely because the wave itself is water, it is said that “Affliction is Bodhi.” In our practice of the Way, we must possess a stern awareness at all times; as soon as affliction arises, one sternly awakens to it. Once one sternly awakens, one returns to the original position, and naturally, it manifests clearly and brightly; affliction immediately becomes unobtainable. This is the Wisdom of the Liberated Essence.
“Therefore, recognizing the Wisdom of the Liberated Essence is extremely important.” Thus, the recognition regarding the Wisdom of the Liberated Essence is of utmost importance. Recognize the Mind of Numinous Knowing, do not **identify with** delusive thoughts; recognize the Essence of Empty Quiescence, do not **identify with** the physical body. As soon as a delusive thought arises, immediately sternly awaken; the Mind of Numinous Knowing manifests before you, and the delusive thought instantly dissolves like ice. One cannot **take** the physical body **to be** “I”; if one grasps this physical shell, it becomes trouble. The physical body is like a house; it is not “I”, but merely a place to dwell temporarily. We must engage in this *gongfu* [spiritual work] at every moment.
“If one has not grasped the essential of arising and extinguishing (of thoughts), then the leaking delusive thoughts are all karmic causes of *saṃsāra*. Therefore, regardless of whether delusive thoughts are coarse or fine, one must protect the practice well by letting them follow into nothingness as they arise and extinguish. That is, do not indulge them to blaze, nor use thought to cure thought. Only contemplate them without departing from the Natural Fundamental Essence, making them discontinuous, like drawing a picture on water, which vanishes as it is drawn.”
The “essential of arising and extinguishing” refers to the key point regarding the arising and extinguishing of thoughts. So, what is this key point? “The green mountain originally does not move; the white clouds are left to come and go.” The green mountain is a metaphor for Self-nature, and the white clouds are a metaphor for delusive thoughts; Self-nature does not move or waver, while delusive thoughts arise and extinguish. Although thoughts arise and extinguish, “recognizing them, they do not become an injustice!” Recognizing them means having grasped the essential of arising and extinguishing. If one does not recognize them, and when a delusive thought arises you remain unaware, that is failing to grasp the essential of arising and extinguishing. “If one has not grasped the essential of arising and extinguishing, then the leaking delusive thoughts are all karmic causes of Samsara.” In our Heart-of-Mind Method, we emphasize that “contemplation is the main practice, and sitting meditation is the auxiliary practice,” precisely to highlight the function of contemplation. When a delusive thought comes, one must see it, immediately sternly awaken, and pay no attention to the thought. If one does not see it, one is clearly running after the delusive thought; this is “leakage.” These leaking delusive thoughts are all karmic causes for the Six Paths of Reincarnation. Running after thoughts, one inevitably turns along with the environment. After adhering to the environment, one creates karma; after creating karma, one receives retribution, to the extent that there is no date of exit from the Six Paths of Reincarnation. It is like a water bucket with a leak; the water of the marvelous function of Self-nature leaks away completely, and one falls into becoming an ordinary being of the Six Paths. Falling is the karmic fruit; leakage is the karmic cause. The *Sutra of Perfect Enlightenment* says: “Abide in not giving rise to delusive thoughts at all times, yet regarding the various deluded minds, do not extinguish them either.” The first half of the sentence teaches us not to leak, not to let delusive thoughts pass, but to sternly awaken so that delusive thoughts do not arise. Fearing that we might misunderstand and engage in the “dead concentration” work of suppressing thoughts from arising, it immediately follows with the second half: “yet regarding the various deluded minds, do not extinguish them either.” Do not annihilate delusive thoughts completely either. Why? In order to initiate boundless marvelous functions and liberate immeasurable sentient beings! If the True Mind can be the master, then speech and conversation, gestures and movements, and the arising of thoughts and stirring of mind are all marvelous functions of Self-nature. The Five-Powers Ascetic asked the Buddha: “What is that one power?” He had five supernatural powers, and the Buddha had six; what is “that one power”? The Buddha called his name: “Five-Powers Ascetic!” He responded with a sound. The Buddha said: “That one power, you ask me.” With one call and one response, one question and one answer, the marvelous function of Self-nature was displayed vividly. This is “that one power”—the Power of the Extinction of Leakages. Extinction of leakages means not leaking even a bit; leakage has been completely exhausted. Therefore, although the True Mind appears like a fool, possessing great wisdom that appears as folly, if one does not give rise to thoughts or stir the mind, how can one initiate boundless marvelous functions? If one were to extinguish all waves, would it not become a pool of dead water? Therefore, “regarding the various deluded minds, do not extinguish them either.” If one recognizes the True Mind and the True Mind is the master, delusive thoughts are marvelous functions; if one does not recognize the True Mind and delusive thoughts are the master, it is leakage, and it is the karmic cause of Samsara. This is the “essential of arising and extinguishing.” Borrowing the metaphor of the green mountain and white clouds again, let us praise this “essential of arising and extinguishing”: “White clouds drift over the green mountain, the green mountain remains as it is; The green mountain is naturally the green mountain, how could it be obstructed by the white clouds?”
“Therefore, regardless of whether delusive thoughts are coarse or fine, one must protect the practice well by letting them follow into nothingness as they arise and extinguish.” Delusive thoughts can be coarse or fine; what is the difference between coarse delusion and fine delusion? Coarse delusion is giving rise to mind in response to an object. Finding joy in favorable circumstances and worry in adverse circumstances, one unknowingly runs after the **environment** [phenomena]. We must sever this coarse delusion first, knowing that all external objects are false, like flowers in the sky or the moon in the water, and are completely unobtainable. The *Diamond Sutra* says: “All conditioned dharmas are like a dream, an illusion, a bubble, a shadow, like dew, also like a flash of lightning; one should contemplate them in this way.” Here, “should” has the meaning of compliance and dealing with things. Regarding all external objects, whether favorable or adverse, go ahead and deal with them, but at the same time, one must maintain this contemplation, viewing all external objects as unobtainable, like a dream, an illusion, a water bubble, a shadow, morning dew, or lightning. Contemplating in this way at every moment, after a long time one will not be moved by external objects, and basically, the coarse delusions will be severed. After this, there still exists “habitual tendency” [*vāsanā*]. Habitual tendencies are the seed-habits in the field of the Eighth Consciousness; even if you do not think about them, they will jump out on their own; this is called “flipping seeds.” This kind of delusive thought is finer than the “coarse delusion” just mentioned, but it is not yet fine delusion. When sitting in meditation, it is easier to detect the churning of seeds; towards this, we still pay no attention and disregard it, and thus we enter concentration peacefully. What is seen within concentration is the fine delusion, which is like an undercurrent in deep water, moving surgingly. Without entering deep *dhyāna* [meditation], one absolutely cannot see fine delusions.
Regardless of whether the delusive thoughts are coarse or fine, “one must protect the practice well by letting them follow into nothingness as they arise and extinguish.” When a delusive thought comes, you must detect it, then sternly awaken, pay it no heed, and not run after it; naturally, it will dissolve into formlessness. This is called “following into nothingness as they arise and extinguish”; following your awakening, the arising and extinguishing of thoughts transform into emptiness. If you cannot detect it or do not sternly awaken, and the delusive thoughts move incessantly without stopping, continuing thought after thought without interruption, then that becomes the karmic cause of Samsara. “Protect the practice well” means to protect and correct properly. Protect what? Correct what? Protect the True Mind that is numinously bright and non-abiding; correct the delusive thoughts that flow incessantly. Upon detecting a delusive thought, one must immediately sternly awaken and immediately “let it follow into nothingness as it arises and extinguishes”; do not follow it for a distance before sternly awakening. Some people know when a delusive thought has arisen, but they cannot bear to stop; they say: Let me consider it further, let me think about it first before sternly awakening. Since you already know it is a delusive thought, why continue thinking about it? Is this not utter folly? This is clearly flowing along with delusive thoughts! One should not be like this; one must quickly sternly awaken, letting it follow into nothingness as it arises and extinguishes. We must protect our True Mind at all times, knowing clearly and constantly, abiding nowhere, and sticking to nothing; this is “protecting the practice well.”
“That is, do not indulge them to blaze, nor use thought to cure thought.” Indulging is letting loose, letting the wild horse loose, running after thoughts. Making them blaze means causing thoughts to burn incessantly, associating Zhang San with Li Si, and Li Si with Zhao Wu... flowing without rest. Like a great fire burning, the more it burns, the fiercer it becomes. Indulging thoughts to continue burning incessantly is “indulging them to blaze.” We cannot “indulge them to blaze”; we must quickly transform them. How to transform? There are two methods; one method is to think in your own heart: what are the consequences of “indulging them to blaze”? They will be unimaginable! That is the karmic cause of the Six Paths of Reincarnation, unspeakably suffering! Quickly sternly awaken, causing Self-nature to manifest brightly and clearly. If the force of delusive thoughts is strong and stern awakening cannot transform them, then use the second method: quickly recite the Buddha’s name or quickly hold a mantra, using the Buddha-thought or Right Thought to replace the delusive thought. Both of these methods are “not indulging them to blaze,” but one absolutely must not “use thought to cure thought.” What is meant by using thought to cure thought? Giving rise to a delusive thought to suppress the original delusive thought: “Oh, this thought is a delusive thought, bad, bad, quickly stop moving.” This is called using thought to cure thought. Why is using thought to cure thought bad? There are two results. One is that you cannot suppress the delusive thoughts, and it precisely becomes “the flow of delusive thoughts.” The other is that even if you can cure it for a time and suppress the thought to death, it is like “moving a stone to press down the grass; when the stone is removed, the grass grows.” After the thought is pressed to death, one becomes like soil, wood, metal, or stone—dead. Such “dead concentration” is time-bound; even if you can remain in concentration for hundreds or thousands of years... when the power of concentration fades, delusive thoughts will come again, and they will come even more fiercely; the Six Paths of Reincarnation remain as before, so it is still not ultimate. Therefore, we do not use thought to cure thought, nor do we press thoughts to death; we transform them, turning them over with a stern awakening. When strength is insufficient, then hold a mantra or recite the Buddha’s name.
“Only contemplate them without departing from the Natural Fundamental Essence, making them discontinuous, like drawing a picture on water, which vanishes as it is drawn.” The Natural Fundamental Essence is our Natural Buddha-nature. Buddha-nature is unborn and undying, unmoving and unwavering, neither coming nor going, neither increasing nor decreasing. Contemplation is the “stern awakening” just mentioned. Simply sternly awaken, and returning to the Natural Fundamental Essence is it. We must not depart from the Natural Fundamental Essence at any time; when a delusive thought comes, sternly awaken, making the delusive thought unable to continue. If a delusive thought comes and you do not even know it, then it will not work. Therefore, “contemplation” has two layers of meaning: one is that you must know when a delusive thought comes, and the other is the stern awakening. There is a metaphor called “like a cat catching a mouse,” which compares delusive thoughts to a mouse. One must have the alertness of a cat; as soon as the mouse shows its head, it is immediately discovered. In Chan [Zen], this is called “looking after the *huatou*”; looking after means watching it well. This thought of “watching well” is Right Thought; in doing the *gongfu*, Right Thought must not be lost. Right Thought is like the guard at the gate of a government office, blocking idlers and not allowing them to enter. Right Thought is the marvelous function of Buddha-nature. If Right Thought is lost, one either fails to detect the fluttering of delusive thoughts or engages in dead concentration work, turning into soil, wood, metal, and stone. These are the two diverging paths when doing the *gongfu*. Therefore, the Chan school requires raising the sensation of doubt [Yi Qing], the Pure Land school requires holding the Buddha’s name, the Esoteric school requires holding mantras and forming *mudrās*, and Mahamudra requires us to “contemplate without departing from the Natural Fundamental Essence.”
What is the purpose of contemplation? “Making them discontinuous.” That is, not letting delusive thoughts continue, cutting off delusive thoughts. Therefore, we say the function of reciting the Buddha’s name is to sever delusive thoughts; the holy name of the Buddha is a sword of wisdom. “*Amitābha*, *Amitābha*...” as the Buddha-thought manifests, it naturally severs delusive thoughts into formlessness. If one recites the Buddha’s name while delusive thoughts are inverted and chaotic, then that is not reciting the Buddha’s name. When reciting the Buddha’s name, one must have “Stopping and Contemplation” [*śamatha-vipaśyanā*]; one must recite with the mind and hear with the ear. The mind reciting the Buddha’s name while delusive thoughts do not arise is Stopping; the ear hearing the Buddha’s name with clarity and distinctness is Contemplation. In Buddhism, the purpose of doing any work is to prevent delusive thoughts from continuing in succession. “Like drawing a picture on water, which vanishes as it is drawn.” Make the arising and extinguishing of delusive thoughts be like drawing a picture on the surface of water; disappearing as it is drawn, preserving not the slightest trace; arising and extinguishing follow into nothingness.
“But although delusive thoughts extinguish of themselves, it is not yet purity. Because if one merely fully knows delusive thoughts, one still cannot cut off the stream of karma of confusion and turmoil.”
Even if delusive thoughts do not arise and naturally extinguish, it still does not count as purity. Some people are confused: if delusive thoughts are extinguished, shouldn’t it be purity? Why is it said that it still does not count as purity? Because “if one merely fully knows delusive thoughts, one still cannot cut off the stream of karma of confusion and turmoil.” Merely fully knowing the state of delusive thoughts, knowing that this is a delusive thought, but not recognizing the True Mind, will not do. Only after recognizing the True Mind can one cut off the stream of karma of confusion and turmoil. Confusion and turmoil mean becoming confused after facing an object, and the mind becoming chaotic. Seeing a gold ingot, the mind moves chaotically, wanting to get rich; seeing beauty, the mind moves chaotically, the fire of lust burning the body... these are all confusion and turmoil. You clearly know these are all reflections, all false, all unobtainable, yet you simply cannot cut them off. Why? Because you only know the state of delusive thoughts but do not recognize the True Mind. You do not know what the True Mind is, so you have no power; when encountering circumstances, the mind still moves, and thus you cannot cut off the karmic stream of confusion and turmoil. We ordinary beings have lost our original nature, **take** objects **to be** ourselves, chase after material circumstances, and create karma and receive retribution, ceaseless like flowing water. Past karma is like seeds planted in the field of the Eighth Consciousness; how to cut it off? Only by realizing the True Mind and cutting off the root can it be cut off. Therefore, if one desires to cut off the stream of karma of confusion and turmoil, one must realize the True Mind; merely knowing that delusive thoughts extinguish of themselves is not enough.
“Must at the same time as knowing delusive thoughts extinguish of themselves, immediately recognize the Wisdom Nature of Self-Cognizance, then naturally abide.”
The “Wisdom Nature of Self-Cognizance” is the Root Consciousness; it is the Eighth Consciousness returning from delusion to awakening, turning around. Once the Eighth Consciousness turns, it is the “Amala Consciousness,” also called the Pure Consciousness. This is the so-called “Transforming Consciousness into Wisdom,” transforming the Eighth Consciousness into the Great Perfect Mirror Wisdom. To “manifestly see” the Wisdom Nature of Self-Cognizance means to clearly see the Great Perfect Mirror Wisdom, which is Self-nature manifesting brightly and clearly, which is also the state where not a single thought arises yet Numinous Knowing is clear and distinct, manifesting brightly. Only in this way can one cut off the stream of karma of confusion and turmoil. “Manifestly seeing the Wisdom Nature of Self-Cognizance” is not difficult; the difficulty lies in your not understanding or recognizing it, that is, the difficulty lies in not “cognizing” it. “Recognizing the Wisdom Nature of Self-Cognizance manifesting” is called “grabbing it in one go” in Chan; in Pure Land, it is called “flowers blooming and seeing Buddha to awaken to the Unborn”; in Esoteric Buddhism, it is called “realizing *siddhi*.”
Must, at the same time as knowing “delusive thoughts extinguish of themselves,” “immediately recognize the Wisdom Nature of Self-Cognizance.” When there are no delusive thoughts, one must recognize and accept the True Mind, recognize and accept our true Buddha-nature. Buddha-nature is Wisdom Nature—the nature of wisdom; because all *gongfu*, all supernatural powers, and all marvelous functions arise from it, it is called “Wisdom Nature.” Only knowing that delusive thoughts follow into nothingness as they arise and extinguish, without recognizing the True Mind, one still cannot cut off the stream of karma of confusion and turmoil. One must recognize the True Mind, and further fully know that the Deluded Mind arises from the True Mind. When the Deluded Mind is cut off, what is that which “does not give rise to a single thought yet is clearly and constantly knowing”? This is precisely the True Mind, precisely the “Great Perfect Mirror Wisdom.” One must recognize the True Mind and experience the True Mind right at the place where delusive thoughts are cut off. If one cannot grab it in one go, it is “missing it right in front of your face,” and then one cannot see the nature. The so-called “seeing the nature” means understanding. Understanding that the Deluded Mind is unobtainable, and understanding that the Deluded Mind is the marvelous function of the True Mind. At the place where the Deluded Mind ceases, immediately “grab” the True Mind. It is not grabbing something with your hand; the True Mind has no shape or form; “to speak of it as a thing is to miss the mark.” It is not that there exists a thing with form waiting for you to grab, but that you must experience it, recognize it, and affirm it. When the Deluded Mind rests, recognizing the True Mind is very, very important. I have reminded everyone again and again: at the “cutting of the front and back boundaries,” that is, when the previous thought has extinguished and the subsequent thought has not yet arisen, what is this? One should bring forth one’s spirit at this moment to recognize the True Mind, affirm the True Mind, trust deeply without doubt, and take it on. After recognizing the True Mind, one will not grasp at characteristics, and all delusive thoughts will transform into marvelous functions.
The True Mind has no shape or characteristics; anything with shape or form is a false image, a reflection, and utterly unobtainable. Knowing this, we will not grasp at things with form. Only then will we have power, and be able to let go of things with form, discard things with form, and not abide in things with form. If one does not recognize the True, one will always be confused by the false. “When the false is taken as true, the true also becomes false”; because one does not recognize the True, one inevitably **identifies with** the false, thus “**taking** the thief for one’s father” and burying the True Mind. This is the most important issue. One must recognize where delusive thoughts come from. What are delusive thoughts? Delusive thoughts are not bad things; delusive thoughts are the marvelous function arising from our True Mind. Do not fear delusive thoughts; as long as you do not run after them, recognize their Original Face, do not stick to the environment, do not abide in the environment, and do not grasp at characteristics; at every moment, awaken as soon as a thought arises, and cut it as soon as it arises; at the place where a thought is cut, the “Wisdom Nature of Self-Cognizance” will manifest brightly. The so-called “No-thought” [*wúniàn*] does not necessarily mean that not a single thought arises. If not a single thought arose, one would turn into soil, wood, metal, and stone; that is annihilation, that is neutral blankness, not No-thought. No-thought means thoughts arise but do not abide. A monk asked Zhao Zhou: “Does a newborn child possess the six consciousnesses or not?” A newly born infant knows nothing and surely would not give rise to mind in response to objects or have chaotic delusions flying about! Does the infant possess the six consciousnesses of “eye, ear, nose, tongue, body, and mind”? This is actually using the infant as a metaphor to ask what is “No-thought.” Zhao Zhou answered: “Hitting a ball on rapid water.” The monk then asked Tou Zi: “What is the meaning of ‘hitting a ball on rapid water’?” Tou Zi answered: “Thought after thought does not stay.” When hitting a ball on very rapid flowing water, can the ball stay put? It is washed away in an instant. “Does not stay” is non-abiding. It is evident that thoughts arising without abiding is No-thought, and it is not that having not a single thought is called No-thought. We remind you again and again: at the place where a thought is cut, this clear and distinct knowing is our Mind of Numinous Knowing, this is the True Mind, this is the True Suchness Buddha-nature. **Mindfulness of Buddha** [*niànfó*] is to be mindful of this Buddha. Buddha means Awakening. **Mindfulness of Buddha** means thought after thought is in awakening; this is the true meaning of **Mindfulness of Buddha**. If one does not understand this true meaning and recites the Buddha in a daze, that is equal to not **being mindful of the Buddha**. My master (Guru Wang Xianglu) said in the past that if a person reciting the Buddha does not attain marvelous function or power for many years, they should quickly switch to practicing Esoteric Buddhism; after obtaining response and Samadhi in Esoteric practice, turn back to **Mindfulness of Buddha**, and they will know the resting place of **Mindfulness of Buddha**. Therefore, we who learn Buddhism must recognize the source of delusive thoughts, and recognize and accept the True Mind at the place where delusive thoughts rest; this is most important.
After recognizing the True Mind, “then naturally abide.” The abiding of non-abiding is called natural abiding. Natural and steady, alert yet quiescent, quiescent yet alert, no longer shaken by **phenomena**, no longer troubled by delusive thoughts. Learning Buddhism in this way is truly gaining power. Otherwise, it is all wrong application of effort. Some people say: I have already recited so many scriptures, I still need to recite so many more, I have to fulfill my vows! Doing these things is precisely not waking from the great dream, not truly working, not truly learning Buddhism! To truly learn Buddhism, one must recognize the Marvelous Bright True Mind that is originally non-abiding, be awake at all times, and be non-abiding everywhere; only then is there hope of becoming a Buddha. Reciting however many sentences of Buddha’s name, reciting however many scriptures, marking red dots, burning them, and fulfilling vows—what use is that? Can one become a Buddha by grasping at characteristics like this? One cannot.
“Where delusive thoughts extinguish, purity is immediately obtained; this is even more important (merely knowing delusive thoughts cannot cut off confusion).”
At the place where that delusive thought extinguishes, the originally pure True Mind immediately manifests. When the waves rest, is it not pure water? Recognizing this True Mind is even more important. (Merely recognizing delusive thoughts. Without recognizing the True Mind, one cannot cut off the stream of karma of confusion and turmoil). We have already discussed this a lot just now.
“The arising and extinguishing of thoughts are simultaneous, like drawing a picture on water; vanishing as it is drawn, originally all are pure. Self-arising and self-extinguishing, continuous and dense, successive without rest, one attains free functioning.”
As soon as a thought arises, it does not block the mind; it immediately extinguishes itself without leaving a trace; this is called “the arising and extinguishing of thoughts are simultaneous.” This is very similar to drawing a picture on water; a thought just arising is equivalent to us drawing a stroke on the water (mind-water); the thought extinguishing itself is equivalent to the picture drawn on water leaving no trace. Therefore it is said: “vanishing as it is drawn, originally all are pure.” The Buddha said: “I have dwelt in the world for forty-nine years and have not spoken a single word.” This is “vanishing as it is drawn”; after speaking, it is equal to not having spoken. The Chan school says: “Eating rice all day, yet never biting a single grain of rice; wearing clothes all year, yet never hanging a single thread.” It is not that he does not eat rice or does not wear clothes; having eaten and worn them, it is over, without discriminating or calculating. The mind must be empty and pure like this to accomplish the Way.
“Self-arising and self-extinguishing, continuous and dense, successive without rest, one attains free functioning.” As soon as a delusive thought arises, it naturally extinguishes; this is the previously mentioned “The green mountain originally does not move; the white clouds are left to come and go.” My green mountain (True Mind) does not move, letting your white clouds (delusive thoughts) come and go. Despite coming and going, once they have come and gone, they are gone; this is called “self-arising and self-extinguishing.”
“Continuous and dense, successive without rest” refers to doing the *gongfu*. Doing the *gongfu* is difficult, and the difficulty lies in this point. “Continuous” means extending long; “continuous and dense” means enduring and persisting. “Dense” means not sparse; “dense and thick” means without interruption. “Continuous and dense” means proceeding like this for a long time without interruption. “Successive without rest” means continuing without stopping. One must do the *gongfu* like this for it to work. If we can truly do the *gongfu* like this, we will definitely succeed in three or five years. When I say three or five years, that is already long. My master (Guru Wang Xianglu) said in the past: “Accomplishment guaranteed in one and a half years; if not accomplished, come ask me.” This is true! If we can be “continuous and dense, successive without rest,” how could we not succeed? Decisively, one can succeed! The failure lies in not being able to be “continuous and dense, successive without rest,” practicing and then stopping, fishing for three days and drying the nets for two.
This section is very important, so I will repeat it again: when delusive thoughts stop, that which is pure, clear, and distinct is the True Suchness Self-nature; apart from this, nothing else is. Do not doubt there: “Is this not it? If this is it, how come I don’t manifest spiritual powers?” If you think like this, it is ruined; then you have caught the demon of spiritual powers. Do you not want to see spiritual powers? Now I will show you: My speaking here, is it not a spiritual power? Your listening here, is it not a spiritual power? You walking here, is it not a spiritual power? These are all spiritual powers; they are all marvelous functions of True Suchness Self-nature. True Suchness Self-nature is “Spiritual” [Shen]; having no obstruction is “Power” [Tong]. If the mind abides nowhere, naturally it has Power. However, our current spiritual powers are small spiritual powers. As long as we protect the True Suchness Self-nature “continuously and densely, successively without rest,” after a long time, great spiritual powers will be issued. In the future, the discovery of great spiritual powers relies on this bit today, relies on this bit of “recognizing the True Mind.” Now that we recognize the True Mind, it is like a little baby (infant) just born; it cannot yet function like an adult, so we must protect it. After growing up, it will be able to function like an adult. The adult is equal to the Buddha; we are now equal to children; we seek the protection of Buddhas and Bodhisattvas, and also protect it ourselves, practicing with both other-power and self-power together; this is called “nurturing the Holy Embryo,” protecting and nurturing its growth over a long term; after growing up, it can initiate marvelous functions like the Buddha. If you do not protect it, what will happen? The child will die young; the little baby will die before growing into an adult. If after listening, you do not believe: “Oh my, I’m afraid this isn’t it,” and disbelieving, go seek elsewhere, then it dies young, it dies. If you do not protect it, it cannot grow up, cannot become a Buddha, and cannot manifest great spiritual powers. Recognizing this point is very important! My master (Guru Wang Xianglu) often said: “The Golden-Winged Garuda covers thousands of miles with one wing beat, relying entirely on that one bit of strength at the foot.” If the Golden-Winged Garuda’s foot does not push off the ground, it cannot fly up. Have you seen villagers catching eagles? They dig a narrow trench, narrower than the eagle’s body, and put a few newly hatched chicks in the trench; the chicks chirp, and the eagle has sharp eyes; circling in the sky, hey! There are chickens down there, so it comes down to grab them. Its body cannot get in, getting stuck on the trench; it sticks its claws in, but the claws cannot touch the ground; they land on empty space; its wings flap “pa, pa” on both sides, but it just cannot fly up, and the villager catches the eagle. Why can it not fly up? Because its “heels do not touch the ground.” Our recognizing the True Mind now is the heels touching the ground. Otherwise, one cannot fly up either, and cannot initiate boundless marvelous functions.
If we can truly be continuous and dense, successive without rest, then “one attains free functioning.” Following conditions and functioning freely, at ease and unfettered. Humans have afflictions because they cannot function freely; they have too many demands for this and that. Wanting to get rich, wanting to get promoted, wanting children to be successful... demands without end. But if you did not practice generosity in the past, how can you get rich? If you did not serve the public in the past, how can you get promoted? Seeking but not obtaining, affliction is endless. If one recognizes the True Mind and knows that all things are unobtainable, one follows conditions and functions freely, at ease and unfettered. What do you want those things for? Not to mention that you cannot get them, even if you could get them, you still come naked and go naked; born empty-handed, dying empty-handed! Yet the various karmas you created by unscrupulous means to achieve your goals follow you; you cannot drive them away even if you try, and eventually, there will be retribution. Quickly awaken! Do the work well! Only in this way can one function freely, be at ease, and be unfettered.
“Therefore, regarding the arising of delusive thoughts, let them arise (The *Sutra of Perfect Enlightenment* says: regarding the various deluded minds, do not extinguish them either), one should know that what arises are all the practice of the Way in the original pure nature. When kung-fu reaches this point, there is no stagnation at all, and delusive thoughts are all the practice of the Way of marvelous function as numerous as Ganges sands. Since no-thought is having thought, and having thought is no-thought, thinking yet not thinking, not thinking yet thinking.”
If delusive thoughts want to arise, let them arise; do not suppress them; this is not indulging them; indulging is ceaseless climbing on conditions [seeking]. “Letting them arise” involves no climbing on conditions at all. The parenthesis quotes the *Sutra of Perfect Enlightenment*: “regarding the various deluded minds, do not extinguish them either”; this sentence has been explained before. The *Sutra of Perfect Enlightenment* speaks four sentences in succession: “Abide in not giving rise to delusive thoughts at all times, yet regarding the various deluded minds, do not extinguish them either; abide in illusory realms without adding knowing, and in non-knowing, do not distinguish reality.” These four sentences are four steps of *gongfu*: coarse, fine, micro-fine, and extremely micro-fine. Coarse is the first sentence, “Abide in not giving rise to delusive thoughts at all times”; do not give rise to delusive thoughts at any time, do not climb on external objects; this is speaking roughly, it is the initial work. Fine is the second step, “regarding the various deluded minds, do not extinguish them either”; why not extinguish them? We explained before, it is to initiate marvelous functions; one cannot press delusive thoughts to death. But one must not run after them nor indulge them; this requires mastering the measure well, so it is relatively finer.
The third step, “abide in illusory realms without adding knowing”; what does abiding in illusory realms mean? It is precisely within this state of neither pressing to death nor indulging. In fact, the sun, moon, stars, mountains, rivers, and earth, self and others, sentient beings, flowers, birds, fish, and insects... all realms are “illusory realms,” all accumulated by delusion. If not accumulated by delusion, there would not be these realms of people and self. Because we do not recognize the True Suchness Self-nature, ignorance moves wildly, chasing and grasping at characteristic forms, and consequently, these characteristic forms are moved out. Yet we continue to **identify with** the false as true, grasping falsely and taking falsely; how confused this is! Creating karma due to confusion, and receiving retribution due to karma, moving out the Six Paths of Reincarnation from where there are no Six Paths, moving out a boundless sea of suffering from where there is no suffering. You might say: “I feel these are quite real; why do I not sense that this is an illusory realm?” This is micro-fine. Your mind is coarse and cannot sense the micro-fine states; one must do micro-fine work. How to do micro-fine work? “Abide in illusory realms without adding knowing”; in the state of neither pressing delusions to death nor indulging delusions, do not add knowing. Why not add knowing? Because all things with form are illusory realms, and they are also manifestations of the True Mind. The illusory realm is the True Mind, and the True Mind is the illusory realm. If there were no True Mind, where would the illusory realm come from? Just as without water there are no waves, and without a mirror there are no reflections. Therefore, do not distinguish, accept, or reject this illusory realm anymore; this is “without adding knowing.”
The fourth step, “in non-knowing, do not distinguish reality.” Our minds are always in relativity: existence and non-existence, true and false, etc.; actually, this is all the discriminating mind making trouble. Existence, non-existence, true, false, etc., are all proliferations [*prapañca*]. To say “existence” is the “fallacy of addition”; it is just as it is; if you say “existence,” it is clearly “placing a head on top of a head,” adding to it for no reason, which is equivalent to slandering it. To say “non-existence” is the “fallacy of subtraction”; it is originally unobtainable, so what need is there to subtract? If you say “non-existence,” is that not the “fallacy of subtraction”? To say “both existence and non-existence” is the “fallacy of contradiction”—self-contradictory. To say “neither existence nor non-existence” is the “fallacy of proliferation.” Existence, non-existence, both existence and non-existence, neither existence nor non-existence—all four phrases are slandering the Dharma! Relative dharmas like true and false are also like this—all are like this. Only by realizing the True Suchness Self-nature can one depart from all relativities. With the slightest deviation, one falls into relativities like existence and non-existence, true and false; this is extremely micro-fine. “Do not distinguish reality” means do not go distinguishing that this is true and that is false. True is false, false is true; immediate truth is false, immediate falsehood is true; neither true nor false, neither false nor true; both true and false, both false and true. For example, in our Pure Land practice, if we say the Western Pure Land is true and our Saha World is false, that is wrong. If the Western Pure Land is true, our world here is also true; if the Saha World is false, the Western Pure Land is also false. Why speak in this way? Because all things flow out from the One True Dharma Realm, are all derivatives of True Suchness Self-nature, and are all sprays in the Great Ocean of Perfect Enlightenment. As it is said: “Nothing does not flow from this Dharma Realm, nothing does not return to this Dharma Realm.” This Dharma Realm is the Great Ocean of Perfect Enlightenment. The Western Pure Land is a Pure Land because it is obtained by the response of Amitabha Buddha’s power of vows and the pure minds of great Bodhisattvas; our Saha World is a Filthy Land because it is manifested by sentient beings like us adhering to environments and creating karma. Adhering to environments and creating karma is also the marvelous function of the True Mind! In terms of the True Mind, all is true; in terms of reflections, all is false. “Whatever appearances there are, are all illusory”; the Western Pure Land is also a reflection of the True Mind! After recognizing the marvelous Essence of the True Mind, one has absolute assurance of being born in the Western Pure Land. “Mind is the Land, the Land is Mind. According to the purity of one’s mind, the Buddha Land is pure.” The so-called “birth in Pure Land” is actually birth in the Pure Land within my mind; naturally, it takes no effort and requires no coming or going. Therefore, the Great Patriarch said: “Those born decidedly are born; those who go actually do not go.”
“One should know that what arises are all the practice of the Way in the original pure nature.” One should know that all functions we initiate, all thoughts we give rise to, and all things we recognize are the “practice of the Way” within the “original pure nature.” The original pure nature is True Suchness Self-nature. Practice of the Way [*daohéng*] is the behavior of practicing the Way; this is precisely the marvelous function of True Suchness Self-nature! One should know that all that arises is the marvelous function of True Suchness Self-nature.
“When *gongfu* reaches this point, there is no stagnation at all, and delusive thoughts are all the practice of the Way of marvelous function as numerous as Ganges sands.” “*Gongfu* reaches this point” means *gongfu* arrives at this stage. What stage? That is, soberly fully knowing that what arises is all the practice of the Way in the original pure nature. If *gongfu* reaches this point, there is no stagnation at all. Grasping at the deluded mind and deluded realm without letting go is called “sticking”; stopping before the Unsurpassed Way and not moving forward is called “stagnation.” Without sticking, one no longer abides in characteristics, no longer distinguishes, accepts, or rejects, and the mind is naturally empty and spacious. Without sticking, there is inevitably no stagnation, and one inevitably advances rapidly on the great path of practice. Then, the thoughts that arise are all “practice of the Way of marvelous function as numerous as Ganges sands.” The Ganges is a great river in India; the sand in the river is very fine, and one can imagine to what extent the number of sand grains in the Ganges reaches. Buddhist sutras often use “Ganges sands” to metaphorize a large quantity. Marvelous functions as numerous as Ganges sands means infinitely many marvelous functions. Just mentioned, “practice of the Way” is the behavior of practicing the Way. The proverb says: A certain Great Dharma Master has deep “*daohéng*.” This means his foundation in practice is deep and thick. Therefore, “*daohéng*” also refers to the foundation of practice. Reaching this stage, there is not a single bit of sticking or stagnation; delusive thoughts become the practice of the Way, capable of initiating immeasurable and boundless marvelous functions.
“Since no-thought is having thought, and having thought is no-thought, thinking yet not thinking, not thinking yet thinking.” Is not having no delusive thoughts very good? Why was it said just now that “delusive thoughts are all the practice of the Way of marvelous function as numerous as Ganges sands”? Because no-thought is having thought, having thought is no-thought, thinking yet not thinking, not thinking yet thinking. When we discussed the four sentences in the *Sutra of Perfect Enlightenment* earlier, we analyzed existence and non-existence, true and false, etc., enough; here we will not make excessive repetitive explanations of “no-thought is having thought... not thinking yet thinking.” I believe everyone can certainly infer the rest from one example and understand correctly. Simply put: No-thought is having thought; having what thought? Having Right Thought; Right Thought is “clear and distinct knowing.” Having thought is no-thought; it is having no evil thought; evil thought is the thought of “sticking and stagnation.” Thinking yet not thinking is “hitting a ball on rapid water”—“thought after thought does not stay.” Not thinking yet thinking is “where delusive thoughts extinguish, purity is immediately obtained.” Contrasting with the four sentences of the *Sutra of Perfect Enlightenment*: No-thought is having thought—“Abide in not giving rise to delusive thoughts at all times” (there is a thought of “not giving rise to delusive thoughts”); having thought is no-thought—“yet regarding the various deluded minds, do not extinguish them either”; thinking yet not thinking—“abide in illusory realms without adding knowing”; not thinking yet thinking—“in non-knowing, do not distinguish reality” (do not distinguish, accept, or reject, which is pure Right Thought).
Layman Pang of the Tang Dynasty wrote a verse: “I have a son but do not wed him, I have a daughter but do not marry her off; The whole family gathers round, speaking together of the Unborn.” Layman Yang Jie of the Song Dynasty, not yielding to the sage of old, harmonized with a poem: “If the boy is big he must wed, if the girl is grown she must marry; Why ask for idle *gongfu*? Even more so to speak of the Unborn!” Zen Master Hai Yin Xin saw these two verses and also harmonized with one: “I have no boy to wed, and no girl to marry; When tired I just sleep, caring nothing for words of the Unborn.” Seeing these three ancients like this, I also harmonized with one: “If there is a boy, just wed; if there is a girl, just marry; Sons upon sons and grandsons upon grandsons, are all speaking words of the Unborn.” Everyone, from these four verses, can you see a single bit of “sticking or stagnation”? If you ask: “Reading the four verses, the positions are different; in the end, should one wed or not, should one marry or not?” That is you yourself sticking and stagnating on the words. “Interpreting the meaning literally based on the text is the injustice of the Buddhas of the three times!” We, too, can only “hang our mouths on the wall.”
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Lecture Thirteen 
"When a thought arises, one does not see any thought that can arise; this is named no-thought. It is not, as ordinary people imagine, that 'not a single thought arises' is named no-thought." The so-called no-thought does not mean that not a single thought arises; rather, it means that even though thoughts arise, there is no abiding in them and no stagnation. The "no-thought" where "not a single thought arises," as imagined by ordinary people, is the suppression of thoughts so they do not arise. They assume that having not a single thought is good practice. In fact, if one dies sitting there like that, not only can one not accomplish the Way, but one might even turn into earth, wood, metal, or stone! Have you not seen the case from years past where the Great Master, the Sixth Patriarch, saved Chan Master Wolun? Wolun initially thought that suppressing thoughts so they would not arise was good practice, hence he had a verse saying: "Wolun has a trick, Can cut off a hundred thoughts, Against circumstances, mind does not arise, Bodhi grows day by day." The Sixth Patriarch saw that he was walking into a dead end, so he saved him by saying: "Huineng has no trick, Does not cut off a hundred thoughts, Against circumstances, mind arises repeatedly, How can Bodhi grow?" Arising mind is precisely not arising mind; moving thought is precisely not moving thought; the Sixth Patriarch had no abiding! "Against circumstances, mind arises repeatedly" means giving rise to marvelous function; if the mind did not arise or move in thought, one would be dead sitting there—how could one still give rise to any marvelous function? Could one still expound the Dharma to people? One could not. Bodhi is the fundamental nature; it is unborn and undying, neither stained nor pure, neither increasing nor decreasing. In ordinary beings, it does not decrease, and even in hell, it is not less; in sages, it does not increase, and even upon becoming a Buddha, it is not more. In ancient times, someone asked a great Chan Master: "How is it after enlightenment?" The Master answered: "It does not increase by a fraction." He asked again: "What about before enlightenment?" He answered: "It does not decrease by a fraction." Therefore, when Wolun said, "Bodhi grows day by day," he was mistaken.
"Relying on delusive thoughts to regulate and practice the Dharma Body, then all manifested delusive thoughts are regulated and revealed as the marvelous enjoyment of Self-nature; even the coarse aspects manifested by the delusive thoughts of the five poisons can all be made to possess the luminous power of self-liberation, and luminous emptiness becomes an enjoyment." Relying on the arising and ceasing of delusive thoughts to regulate and practice the Dharma Body means that when a delusive thought arises, one quickly awakens, recognizes it, and does not run after it, rather than suppressing the delusive thought into immobility. It means one must be awake at all times, reflecting at all times, and not running after delusive thoughts. If you run after delusive thoughts and attach to the state, then it will not work. Therefore, the Pure Land school emphasizes reciting the Buddha's name at every moment; this is not to make you greedy for quantity or greedy for the appearance of merit, but to make you awaken, recognize the Dharma Body, and protect the Dharma Body. When we engage in practice, we must practice right on the delusive thoughts; there is no second method. Whether reciting the Buddha's name, holding mantras, or investigating Chan, the purpose is always to regulate these delusive thoughts. Therefore, relying on delusive thoughts to regulate and practice the Dharma Body means doing the work on the delusive thoughts, cutting off the delusive thoughts so they do not continue incessantly. All Buddhadharma is the regulating and practice of the Dharma Body, and it is all work done on delusive thoughts. Do not treat reciting the Buddha's name as performing merit with characteristics; that is a mistake. Therefore, Master Lianchi said: "Sound after sound calls to awaken the Master." Reciting the Buddha's name is to wake up the Master, to cause you to awaken.
If one knows how to do the work on delusive thoughts, relying on delusive thoughts to regulate and practice the Dharma Body, "then all manifested delusive thoughts are regulated and revealed as the marvelous enjoyment of Self-nature; even the coarse aspects manifested by the delusive thoughts of the five poisons can all be made to possess the luminous power of self-liberation, and luminous emptiness becomes an enjoyment." Then, the delusive thoughts that arise are all adjusted to manifest the subtle marvelous enjoyment of Self-nature. Even the coarse delusive thoughts manifested by the five poisons of "form, feeling, perception, formation, and consciousness" can all be made to possess the power of the Dao and the radiance of self-liberation, entering the realm of luminous, empty spirituality. That is to say, one can transform the poison of the "Five Aggregates" into the marvelous enjoyment of Self-nature, making them tools for our practice and realization, and provisions for becoming a Buddha.
If we regulate our own minds well—not abiding in appearances, not abiding in states, not being afflicted—we obtain great enjoyment. Marvelous enjoyment means a subtle feeling, a great usefulness. Obtaining enjoyment is very good, but greed for enjoyment is bad; "marvelous enjoyment" [shòuyòng] and "sensory enjoyment" [xiǎngshòu] differ by only one character, yet there is a great difference, a difference as vast as that between heaven and earth. If one is particular about eating well, dressing well, making friends with the opposite sex, dancing, watching movies, living in debauchery and luxury, and then, once these conditions are not met, committing crimes to achieve the goal of enjoyment—that is bad; that is greed for sensory enjoyment. If at all times the mind is empty and without abiding, peaceful and at ease, not chasing external circumstances; if today having only porridge to eat is fine, and having only a broken thatched hut to live in does not matter; if one is broad-minded, possessing peace of mind through integrity, content and happy, and at ease in accordance with conditions—this is marvelous enjoyment. If one knows to do the work on delusive thoughts and regulates one's Self-nature well, one will naturally be able to obtain marvelous enjoyment, "a kind of level heart, vanishing naturally"! A level heart means there is not the slightest crookedness in the mind, only level straightforwardness. Vanishing naturally means the mind is empty and spacious, without a speck of affliction. How beautiful this is! Therefore, learning Buddhism is to obtain great enjoyment and open great wisdom. Learning Buddhism is not seeking some thing; having something to seek spoils it. Seeking rewards of merit, seeking supernatural powers—that is not learning Buddhism; seeking wealth, seeking official positions—that is even less learning Buddhism. Everything is fake, like flowers in the sky or the moon in the water; in the end, it is all empty! Therefore, we must recognize the True Mind at all times, rely on delusive thoughts to regulate and practice the Dharma Body, and not let delusive thoughts cover the True Mind. By recognizing that delusive thoughts are the marvelous function arising from the True Mind, and thereby not abiding in appearances, one will obtain true enjoyment and not give rise to afflictions. And conversely? If one does not know to rely on delusive thoughts to regulate and practice the Dharma Body, then afflictions will be endless, and the valley of desire will be hard to fill. Having a hundred, one wants a thousand; having a thousand, one wants ten thousand; having ten thousand, one wants ten million or a billion; there is never a time of satisfaction, and thus affliction and suffering have no end.
"All delusive thoughts are marvelous functions arising from the thoroughly penetrating realm of Self-nature." This further explains the dependent origination of delusive thoughts. Delusive thoughts are indeed born from the True Mind, but if there were no conditions of the objective realm, there would be no reason for them to arise. The condition of the objective realm is the "thoroughly penetrating realm of Self-nature." We have explained repeatedly before that the sun, moon, and stars, the mountains, rivers, and great earth, people, self, and sentient beings, flowers, birds, insects, and fish are all manifested by Self-nature. But since it is the same realm for ordinary beings, why are there all kinds of differences? That is because the nature of karma makes it so. Ordinary beings do not recognize Self-nature, and thus they are deluded. Because of delusion, they create karma; because of karma, they receive retribution. Collective karma senses and manifests the mountains, rivers, and great earth; individual karma senses and manifests the twelve categories of living beings. Following the differences in their good and evil causes, the sensed and manifested realms are also different. The various different realms are all sensed and penetrated within Self-nature, and thoroughly understood within Self-nature; they have no substantial entity and are illusory and unreal. Regarding Self-nature, the cause is within it, and the fruit is also within it. Self-nature transcends cause and effect; the various different realms are all the "thoroughly penetrating realm of Self-nature," which is the so-called "Image Division of the Eighth Consciousness." And the "Perception Division of the Eighth Consciousness" discriminates, takes, and rejects the "Image Division"; this discriminating, taking, and rejecting is the so-called "delusive thought." It is all the same Eighth Consciousness—the ālayavijñāna (Storehouse Consciousness); in delusion, it is the Eighth Consciousness, and in enlightenment, it is the "Tathāgatagarbha Mind." Therefore, if one can "rely on delusive thoughts to regulate and practice the Dharma Body"—returning from delusion to enlightenment—then "all delusive thoughts are marvelous functions arising from the thoroughly penetrating realm of Self-nature." Delusive thoughts are the marvelous function arising from the True Mind!
"Protect and sustain it with a mind of no taking or rejecting, because its arising and ceasing has not transcended the realm of the King of Marvelous Function of the Dharma Body." As the name implies, "delusive thoughts" are thoughts that are illusory and unreal. Because they discriminate, take, and reject external realms that are illusory and unreal, their "discriminating, taking, and rejecting" is also illusory and unreal. Although delusive thoughts are "delusive," they are the marvelous function of the True Mind. Once one recognizes the True Mind, one must "protect and sustain it" well. To protect is to guard; to sustain is to maintain; protect it well and maintain its position as "the one in charge," which is why the True Mind is also called the "Master." How does one protect and sustain it? "Protect and sustain it with a mind of no taking or rejecting"; one must protect and sustain the True Mind using the method of neither taking nor rejecting external realms. Toward all external realms, do not give rise to the mind of discrimination: this thing is good, I must take it; that thing is bad, I must discard it. Do not have a mind of love, hate, taking, or rejecting; removing this mind of love, hate, taking, and rejecting is protecting the True Mind. The reason we do not attain liberation is that we are spoiled by "love, hate, taking, and rejecting." Oh my! This gold is so good, I must get it in my hand! This place is bad, I must quickly distance myself.
Speaking of this, I recall a modern kōan. There was a Dharma Master in Hangzhou who said: "Although there are many people lecturing on the Diamond Sūtra, a single sentence can stump them. The Diamond Sūtra speaks of no appearance of a person, no appearance of a self, no appearance of purity, no appearance of filth; well then, here is a pile of excrement—since you have no appearances, eat it!" How is this challenging those who lecture on the Diamond Sūtra? This is challenging the meaning of the Diamond Sūtra itself! Actually, this question is very easy to answer. Answer him: "Please bring it here with your mouth." Didn't you ask me to eat it? Then please use your mouth to bring it over! This is the polite answer; if one were not polite, one would shout at him: "Hey! You, Dharma Master, have actually been buried by a pile of excrement." When he saw the pile of excrement, he attached to appearance, which is equivalent to being buried by the excrement. This is all the mind of love, hate, taking, rejecting, and discrimination making mischief! Therefore, we cannot give rise to a mind of love, hate, taking, or rejecting toward external realms; this is protecting the True Mind. Why must we protect the True Mind in this way? "Because its arising and ceasing has not transcended the realm of the King of Marvelous Function of the Dharma Body." Because the arising and ceasing of delusive thoughts has not been able to transcend the realm of the "King of Marvelous Function of the Dharma Body"! The marvelous function of the Dharma Body contains everything, hence it is called "King." The arising and ceasing of delusive thoughts is, of course, also within the realm of the "King of Marvelous Function of the Dharma Body," not going beyond the scope of the True Mind's marvelous function. Therefore, although delusive thoughts have arising and ceasing, as long as I do not run with you, am not pulled by you, and am not moved by you, that is protecting the True Mind.
"Although delusive thoughts possess the form-appearance of ignorance, their self-nature has not gone out of the purity of the wisdom Dharma Body." The Heart Sūtra says: "Illuminated and saw that the five aggregates are all empty." The five aggregates are also called the five skandhas, which are "form, feeling, perception, formation, and consciousness." The form aggregate belongs to form dharmas; form dharmas have appearances. Men, women, old, young, mountains, rivers, the great earth, grass, trees, and forests are all form-appearances. Feeling, perception, formation, and consciousness are mind dharmas; mind dharmas are without appearances. Delusive thinking belongs to mind dharmas, yet why is it said that delusive thoughts "possess the form-appearance of ignorance"? Giving rise to delusive thoughts implies abiding and grasping. Grasping what? Grasping the illusory images of form dharmas—grasping form-appearances. Once a delusive thought arises, there are reflections of form-appearances in the mind, so it is said that delusive thoughts "possess the form-appearance of ignorance." In fact, mind dharmas are form dharmas, and form dharmas are mind dharmas. Apart from the True Mind, where are there two dharmas? But because of ignorance, as soon as the mind dharma moves, it becomes the reflection of the form dharma, hence it is called "the form-appearance of ignorance." The form-appearance of ignorance is likewise illusory and unobtainable. If you can "rely on delusive thoughts to regulate and practice the Dharma Body," then "all manifested delusive thoughts are regulated and revealed as the marvelous enjoyment of Self-nature." Why can delusive thoughts be turned into marvelous enjoyment? Because "their self-nature has not gone out of the purity of the wisdom Dharma Body."
The "self-nature" mentioned here means "own nature." The own nature of delusive thoughts is illusory and unreal; one could also say that delusive thoughts have no self-nature, like "flowers in the sky"—just like seeing flowers in the void. That is because the eyes are sick; only when a cataract grows in the eyes does one see flowers in the sky; actually, there are no flowers in the sky. The cataract in the eye is a metaphor for the delusive thinking and attachment of one's own mind; seeing flowers in the sky is a metaphor for taking the illusory as real, delusively grasping and delusively taking. This is not only being deluded about the void—not seeing the true suchness real nature—but also "not seeing where the real flowers arise"—not knowing that delusive thoughts and delusive realms are both the marvelous function of the True Mind. Ignorance and delusive thoughts are both like "flowers in the sky" (in ancient times, the characters for 'flower' [huá and huā] were used interchangeably); both are without a substantial entity and are empty and false. However, why can they arise? It is precisely because we possess the spiritual, bright True Mind! The True Mind is like the ocean, and delusive thoughts are like waves. Without the ocean, there are no ocean waves; without the True Mind, from where would delusive thoughts come? The True Mind is the wisdom Dharma Body; the True Mind is originally pure. Therefore, the own nature of delusive thoughts has not exceeded "the purity of the wisdom Dharma Body." The Song of Enlightenment says: "The actual nature of ignorance is the Buddha-nature; the illusory empty body is the Dharma Body." The real nature of ignorance is the True Suchness Buddha-nature; the body that is "originally empty" like an illusion is the wisdom Dharma Body. Because the illusory body and mind have not exceeded the scope of the pure wisdom Dharma Body. This is the Reality; this is the One True Dharma Realm.
"Therefore, within the illumination of the vast, unbroken radiance, the self-nature of delusive thoughts is originally empty." What is the "vast, unbroken radiance"? It is our wisdom Dharma Body. The Dharma Body is incomparably vast, forever unbroken, and of immeasurable radiance. The Amitābha Sūtra says: "That Buddha's radiance is immeasurable, illuminating the lands of the ten directions without any obstruction. Therefore, he is named Amitābha." Amitābha is Infinite Light and Infinite Life. Infinite Light is the "vastness" of space; Infinite Life is the "unbrokenness" of time; Amitābha is the "vast, unbroken radiance." In our practice, whether reciting the Buddha's name, investigating Chan, or practicing Esoteric Buddhism, we are all practicing the mind. When the mind is empty and pure, radiance will shine forth greatly. Why does it not shine forth now? Because it is covered by ignorance, just like a pearl wrapped in mud; the radiance is not seen. However, although it is not seen, it is still there! In fact, the radiance has not left us; in daily life, working, writing essays, creating inventions, and so on—these are still the radiance, still the marvelous function of the Dharma Body, only it has not been fully displayed. Within the bright illumination of this "vast, unbroken radiance," the own nature of all delusive thoughts is originally empty and quiescent.
Do not fear delusive thoughts; when delusive thoughts subside, that is the True Mind. If delusive thoughts arise, let them vanish as they are drawn, like drawing a picture on water; do not have stagnation, do not have attachment; immediately have a stern, clear awakening, and let them disappear as they arise. The Pure Land school raising the Buddha's name, the Chan school raising the sensation of doubt, and the Esoteric school holding the mudra and mantra—all are for the purpose of transforming delusive thoughts and protecting the True Mind. Proceeding continuously and closely like this, accomplishment is certain in just a few years of work. What is feared is that we are unwilling to do this, unwilling to protect it continuously and closely, but instead allow delusive thoughts to fly about in confusion, indulging them and letting them be, letting them burn like a great fire—"indulging them causes them to blaze"—then one cannot accomplish it. Therefore, as long as one recognizes that the self-nature of delusive thoughts is originally empty, one need not fear them; they are the marvelous function of the True Mind, they are the power of the Way. Reciting the Buddha's name, investigating Chan, or practicing Esoteric Buddhism—the purpose of all is to cut off delusive thoughts and not wander with them. If there are no "delusive thoughts of leakage," the "karmic causes of Samsara" are cut off.
"If one practices serial training and upholding for a long time like this, then delusive thoughts will be regulated and cured by themselves; motion and stillness will not be divided, and one will obtain the indestructible abode." "In the morning at this, in the evening at this," wandering at this, in hardship at this; doing the work at every moment, not forgetting it in any place—this is called "long-term serial training." Practicing means implementing, actually doing it; upholding means persisting, constantly remaining like this. If one "practices serial training and upholding for a long time" like this, then "delusive thoughts will be regulated and cured by themselves; motion and stillness will not be divided, and one will obtain the indestructible abode." "Regulated and cured by themselves" means you do not need to subdue them; they subdue themselves. Our practice is like herding an ox; at the beginning, one must discipline it at every moment; wait until it is tamed, and you need not manage it—it will obey you. At that time, if you want to give rise to a thought, you give rise to it; if you want not to give rise to a thought, you do not. Rising a thought is for putting it to use; if not using it, then no thought arises—that is successful practice. Ordinary beings cannot be the master of their thoughts; even if they do not want them to arise, they still arise; thoughts jump out of the mind by themselves, hence they are called "delusive thoughts." If a practitioner is also like this, that means the work has not been done well, and one needs to correct one's understanding and apply effort diligently. "Motion and stillness will not be divided" means that whether in motion or in stillness, whether sitting in meditation or working, there is no distinction; it is all like this. I let you move a thought, you move; I do not let you move a thought, you do not move; motion and stillness are one. Just when a thought arises, one does not see where the thought arises from; this is having no thought to arise at every moment, yet not being a pool of dead water where not a single thought exists; it is simply not abiding. Upon reaching this stage, one "obtains the indestructible abode," and will not be destroyed. This physical body of ours will decay and die; when conditions end, the four elements will separate, but the Dharma Body will not decay. Obtaining the indestructible abode is accomplishing the Way. Mahamudra tells us to do the work on the Mind-ground; there is no need to practice any other method; applying effort directly on the Mind-ground is enough. Reflect continuously, like drawing a picture on water, without the slightest abiding. Doing the work like this, after a long time delusive thoughts will naturally be tamed, and that will crystallize into the Fruit of the Way, "obtaining the indestructible abode." Therefore, the Unsurpassed Yoga Tantra of the Esoteric School and the Chan School are the same; the Chan School also tells you to practice without practice. Thus, the Dharma Gate of the Mind-ground is extremely important.
"At the extreme of its function, although delusive thoughts of joy, sorrow, doubt, and anxiety manifest the same as in ordinary beings, it is not like their fixation on reality that forms and destroys, accumulating various karmic activities and shifting according to the power of craving." "At the extreme of its function" means when we practice reflection like this to the ultimate point. At this time, "although delusive thoughts of joy, sorrow, doubt, and anxiety manifest the same as in ordinary beings"—worrying when encountering bad things, rejoicing when encountering good things, and having doubts and anxieties when doing things (but absolutely not doubting the Teacher, doubting the Dharma, or doubting the fundamental)—these joys, sorrows, and anxieties are all delusive thoughts, the same as the joys, sorrows, and anxieties of ordinary beings. "However, it is not like their fixation on reality that forms and destroys"; however, it is not like ordinary beings who fixate on the states they enjoy, worry about, or doubt as being truly existent. Although one also moves a "delusive thought of joy, sorrow, doubt, or anxiety," one does not fixate on it to death, knowing clearly that "whatever possesses characteristics is illusory," and does not consider that there is any substantial entity that can form, or any substantial entity that can be destroyed. Ordinary beings fixate on delusive realms as real, their hearts are always uneasy, brooding over them, calculating in their hearts from dawn to dusk. Affliction, oh, affliction! The life of an ordinary being is passed in delusion and affliction; how bitter this is! This is delusion. Creating karma because of delusion, and receiving retribution because of karma—this is "accumulating various karmic activities and shifting according to the power of craving." Ordinary beings cannot be their own masters, but shift according to the power of craving. For a person who genuinely practices and is "at the extreme of its function," although there are also "delusive thoughts of joy, sorrow, doubt, and anxiety," they pass as soon as they turn; one does not shift according to the power of craving, is not brooding over them, and is not calculating non-stop from dawn to dusk; so it is different! When he encounters sad things, it is not that he does not weep; when he encounters joyful things, it is not that he does not laugh. But with a "boo-hoo" cry or a "ha-ha" laugh, it passes, and the mind is still level and open. A person "at the extreme of its function" is not someone who cannot smile when happy or cannot cry when sad, nor are they a dead person or a wooden figure. When practice reaches that time, joy, laughter, anger, and scolding are all Buddhadharma, are all the power of the Way!
"When a thought arises, first one recognizes the appearance of that delusive thought, and the appearance vanishes immediately, like meeting an old acquaintance; next, the delusive thought will surely perish by itself, like a snake untying its own knot; finally, the delusive thought is without benefit or harm and vanishes obscurely, like a thief entering an empty room; this is the most essential and marvelous of the methods of liberation." When a delusive thought arises, at the very beginning of practice, one only recognizes the various appearances of the delusive thought, and the appearance of the delusive thought vanishes immediately, just like meeting a person one knew before. However, after this acquaintance leaves, there is still a reflection in the mind. Although the delusive thought has vanished, the reflection is still there. Next, when the practice is done somewhat better than before, the delusive thought will surely arise and perish by itself, like a snake that has tied a knot able to untie itself—the mind of attachment has loosened. When the practice is done to the end, "the delusive thought is without benefit or harm and vanishes obscurely"; it is neither that there is harm when the delusive thought arises, nor that there is benefit when the delusive thought perishes; rather, being without benefit or harm, it naturally vanishes obscurely. Even though delusive thoughts arise, I know this is the marvelous function of the True Mind, and thus do not abide; they naturally vanish, and I do not give rise to discrimination regarding the delusive thoughts. Some practitioners like to discriminate: Oh my! My delusive thoughts are not arising, there is a benefit, my practice has improved; Alas! My delusive thoughts have arisen again, harm, harm, I have regressed again. Actually, delusive thoughts originally have no self-nature and are neither good nor bad; as long as we practice earnestly, in the end we will not give rise to the discriminating mind of "beneficial or harmful," and delusive thoughts will vanish obscurely at any time. "Like a thief entering an empty room"—just like a thief entering an empty room, there is nothing to steal. "This is the most essential and marvelous of the methods of liberation"; this is the most important and marvelous method for liberation from delusive thoughts.
Since this is "the most essential and marvelous of the methods of liberation," I will explain these three levels of practice once more below. When a delusive thought arises, first recognize it and do not run with it, and the delusive thought will perish immediately. But initially, the power of recognizing delusive thoughts is insufficient; although the delusive thought has perished, our mind is not without its shadow-image; it is still there. Like meeting an acquaintance from the past; although he has already left, our mind churns: I haven't seen this person for many years; how was he in the past, how is he now. Although the person has left, the reflection remains. Although the delusive thought has perished, the shadow-image still exists. This is because the power is insufficient!
Next, one further recognizes delusive thoughts, knowing that delusive thoughts must perish by themselves, and the power is more sufficient than before. However, the illusory appearance of the delusive thought is still there, and it stays for a period of time before perishing, just like "a snake untying its own knot." A snake cannot tie a knot by itself; if you tie a knot in it, after a period of time, it will untie itself. When practice reaches this point, the "old acquaintance" leaves, and the mind will not churn; compared to before, this is a step further.
Furthermore, one recognizes that delusive thoughts are without benefit or harm, and the arising and ceasing of delusive thoughts is of no concern to me. Because the True Mind is unmoving and unshakable, my True Mind is not damaged by a fraction because a delusive thought arises, nor increased by a fraction because a delusive thought perishes; the True Mind has no increase or decrease, so delusive thoughts are without benefit or harm, letting them arise and perish as they will. Recognizing this point is the most important; accomplishing this point is the best and most marvelous. Suppose that after we give rise to a delusive thought, it still circles in our mind, we still cannot throw it away, and we still want to calculate it further—this is because the power is insufficient. Many people are like this; having had a dream at night, upon waking up they still want to think about it—how was this dream, how was it—and even tell it to others. Suppose we can achieve this: knowing it is a dream, ignoring it, and leaving not a single shadow in the mind—then there is power. Like meeting an old acquaintance, a snake untying its own knot, and a thief entering an empty room—these represent different levels of our view of delusive thoughts and our power to extinguish delusive thoughts. Everyone should investigate for themselves at which level they can extinguish delusive thoughts.
"Knowing practice but not knowing the View is the same as the Meditation Heavens." Knowing to practice, knowing not to run with delusive thoughts, but not knowing that "all delusive thoughts are marvelous functions arising from the thoroughly penetrating realm of Self-nature"—this is called "knowing practice but not knowing the View." Knowing only to cultivate the Way, but not knowing what the True Mind is, and not recognizing the True Mind, one is "the same as the Meditation Heavens." Even if you work diligently like this and your concentration power is quite deep, reaching the ultimate point, if you do not recognize the True Mind, you will merely be born in the First Dhyāna Heaven, Second Dhyāna Heaven, Third Dhyāna Heaven, or Fourth Dhyāna Heaven; you still will not exit the Form Realm. Let alone liberation, you have not even reached the Formless Realm.
"If one does not possess the practice of the marvelous essential of the method of liberation like this, even though the mind can firmly abide in Chan concentration, one will also fall into the Chan concentration of the upper realms." If one does not possess the practice of the marvelous essential of the method of liberation like this, that is "knowing practice but not knowing the View." "Even though the mind can firmly abide in Chan concentration" means the mind can be unmoving, entering concentration very deeply, remaining unmoving for one year, two years, three years, or even one kalpa, two kalpas, or millions of kalpas. "One will also fall into the Chan concentration of the upper realms"; one merely falls into the Chan concentration of the Four Dhyāna Heavens or the Four Formless Heavens. This is still the Chan concentration of the Form Realm and Formless Realm; one is still within the Three Realms and is not liberated. If one does not recognize the True Mind, one cannot exit the Three Realms, which is the same as the external paths. Why can external paths not exit the Three Realms? Because they do not know what the True Mind is. External paths cling to the Yang Spirit, considering the Yang Spirit to be real and indestructible. The Yang Spirit is what Buddhism calls the "mind-made body," which is the body born of the Seventh Consciousness (manas); it is still a false shadow. The Diamond Sūtra says: "Whatever possesses characteristics is illusory"; everything that has characteristics is entirely fake; the Yang Spirit is also fake, does not exit the Three Realms, and is not ultimate. Only by recognizing the True Suchness Self-nature and striving to protect it—practicing like this—can one accomplish the Great Way. We say again and again: Everyone must protect the True Suchness Dharma Essence well! One must be clearly aware and constantly knowing, abideless at all times, protecting it continuously and closely; after a long time, one will naturally verify and accomplish the Great Way and will definitely be able to succeed. Recognizing the True Mind is like obtaining rice; using fire to cook it again, it can become cooked rice. The so-called "using fire to cook" means protecting it at all times, not letting delusive thoughts invade it in any place, not running with delusive thoughts, the mind empty and without abiding—then, the result will certainly be becoming a Buddha; this is very important. If one does not practice like this, even if the concentration power is deep and the time entering Chan concentration is long, one cannot verify and accomplish the Great Way. Nowadays, many people like concentration power: Oh my, this Dharma Master's skill is very good; he has been in concentration for a week. Oh, no, no! That Dharma Master's skill is even better; he has been in concentration for three months. We must shout loudly at him here: No! That is dead concentration; it absolutely cannot verify and accomplish the Great Way! True Chan concentration is not being deluded against circumstances, being without abiding at all times. If one is in concentration sitting there but out of concentration when off the seat, can that work? It cannot work. Therefore, if one does not recognize the True Suchness Dharma Essence but practices blindly and trains recklessly, one definitely cannot accomplish the Way. One must recognize the True Mind and do the work to protect it to accomplish the Great Way. This is a crucial principle that we who learn Buddhism must know.
"If one considers fully understanding the arising and abiding of delusive thoughts as sufficient, this is no different from inferior madness and delusion." Some people who engage in practice are satisfied once they know the place of arising and abiding of delusive thoughts. He says: "Oh, I understand. I know both the place where delusive thoughts arise and where they abide. From where do delusive thoughts arise? Delusive thoughts arise from realms; delusive thoughts are reflections of realms. Where do delusive thoughts abide? They abide on realms." Delusive thoughts indeed arise from realms; without realms, there are no delusive thoughts. "The mind originally is unborn; it exists because of the realm"—this is what Vipśyin Buddha said. However, from where do realms exist? If one is satisfied merely knowing the arising and abiding of delusive thoughts, "this is no different from inferior madness and delusion"; that is no different from inferior madness and delusion. The Buddhadharma is the supreme marvelous Dharma; it is concentration without madness, wisdom without delusion; inferior madness and delusion are not Buddhadharma. "Those who consider fully understanding the arising and abiding of delusive thoughts as sufficient" are of the lowest vehicle capacity. What is the use of only knowing the arising and abiding of delusive thoughts? One must recognize the True Suchness Dharma Essence, use effort on the Dharma Essence, and observe and protect it at all times and in all places to accomplish the Way. Knowing only the arising and abiding of delusive thoughts while fantasizing about accomplishing the Way is like cooking rice with sand; one cannot produce cooked rice even in ten million kalpas.
"Or perhaps one is biased towards emptiness, seeking the seal of the Dharma Body and such thoughts; however, when encountering evil conditions, the practice one holds cannot release the binding of the realm, and instead one manifests faults." Those who consider fully understanding the arising and abiding of delusive thoughts as sufficient are naturally people of inferior capacity because they attach to realms, thinking realms are truly existent. However, being "biased towards emptiness" also will not do! Attaching to existence is of course incorrect, but falling into emptiness is also incorrect. Why? Because our Dharma Body is neither empty nor existing, is both empty and present, is not empty and not existing; saying it exists is incorrect, saying it is empty is also incorrect. "Seeking the seal of the Dharma Body": seal means verification; seal means accord. Seeking the seal of the Dharma Body means seeking to verify and accord with the Dharma Body. If you are biased towards emptiness, you do not correspond with the Dharma Body; how can you verify and accord with the Dharma Body? Therefore, one can only say this is "thinking." The Dharma Body does not fall into thinking; once it falls into thinking, it violates the Dharma Body. All kinds of thinking, attaching to emptiness or attaching to existence, do not correspond with the Dharma Body. "However, when encountering evil conditions, the practice one holds cannot release the binding of the realm, and instead one manifests faults." When these people who are biased towards emptiness encounter evil conditions or adverse conditions, the work they have done cannot release the binding of these states, and they are bound by these states. Their "emptiness" is merely thinking; when encountering events, they cannot empty them! Their "emptiness" has an emptiness existing there; doesn't this become "existence"? In the past, there was a prominent figure in Pudong, Shanghai, who said: "You say empty, empty; why then are there still mountains, rivers, the great earth, men, women, old, and young?" He understood "empty" as "there is nothing at all"; this is not the same as the emptiness we understand. When we speak of emptiness, it is emptying the appearance, not abiding on the appearance; regarding it as unobtainable is emptiness. "Whatever possesses characteristics is illusory"; simply do not attach to appearances; appearances still exist—without appearances, how could marvelous function arise? If this house did not exist, how would we shelter from wind and rain? If this stool did not exist, how would we sit peacefully? "Dharmas born of causes and conditions, I say are precisely empty"; lacking a self-body and lacking a self-nature is emptiness, not that there are no appearances. Thinking of "emptiness" is useless; when encountering states, one cannot empty them. Our Self-nature is neither empty nor existing, is both empty and present; presence is precisely emptiness, emptiness is precisely presence. The very substance of "existence" is unobtainable; this is true emptiness. If one clings to biased emptiness without recognizing Self-nature, one has no power and cannot pass through states. If one recognizes Self-nature, all kinds of states are merely the marvelous function of Self-nature. Like reflections in a mirror, like waves on water. Recognizing the mirror and knowing the water, one will not be deluded by reflections and waves, and all states will naturally be easily emptied. If one does not recognize Self-nature, then one cannot empty them. We must first recognize the True Suchness Dharma Essence; this is the most important of all. Therefore, illuminating the Mind and seeing the Nature is the root; no matter what school you practice, all take illuminating the Mind and seeing the Nature as the root; without illuminating the Mind and seeing the Nature, it will not work. If one merely understands the arising and abiding of delusive thoughts, or is biased towards emptiness, without recognizing Self-nature, then when encountering evil conditions, the power of practice one holds cannot release the binding of states, "and instead one manifests faults." Ordinary beings do not recognize what true emptiness is; when hindered by the manifestation of evil and adverse states, they become heavy with doubt and anxiety, and consequently slander the Buddhadharma. He says: "This should be empty! Why can't it be emptied? It still exists! Then, the Buddha spoke the Dharma wrongly." The celestial beings of the Four Formless Heavens are like this; they cultivate to the concentration of emptiness, but when the kalpa duration of the concentration of emptiness arrives, they exit concentration, see the external realms, and give rise to doubt: "Eh? It was said to be empty; why does it still exist? The Buddha spoke Dharma to deceive people; he is a swindler, a swindler." He still attaches to appearances; attaching to appearances creates karma, and creating karma leads to receiving retribution. Turning around to slander the Buddhadharma, he falls into hell. This is "and instead one manifests faults." Therefore, we must recognize the true meaning of the Buddhadharma and know what the Buddha-nature is; this is most important. The Buddha-nature is neither empty nor existing, is both empty and present, is likewise empty and likewise present. If you attach to emptiness and fall into emptiness, practicing without recognizing the fundamental nature, you cannot succeed in practice. The result is creating evil karma, and instead manifesting faults yourself.
"Arising-extinction, Self-extinction, Fixed-extinction are all the self-extinction of delusive thoughts; following delusion, originally pure." Since delusive thoughts can arise, they can be extinguished. There are three forms of extinguishing: "Arising-extinction, Self-extinction, Fixed-extinction." Arising-extinction: the arising of a subsequent delusive thought extinguishes the preceding delusive thought; Self-extinction: the delusive thought extinguishes itself; Fixed-extinction: doing the work to enter concentration, extinguishing delusive thoughts. These several ways of extinguishing delusive thoughts differ in speed and vary in magnitude of power. No matter what method is used to extinguish them, it is all the delusive thoughts extinguishing themselves, hence "all are the self-extinction of delusive thoughts." In fact, delusive thoughts themselves are illusory and unobtainable, and there is no such thing as extinguishing or not extinguishing; not abiding in them is regarding them as extinguished. After delusive thoughts extinguish, it is "following delusion, originally pure"; following the extinction of delusive thoughts, it is the originally pure True Suchness Dharma Body. The Sūtra says: "Resting the maddened mind is precisely Bodhi." How does the delusive mind arise? "The mind originally is unborn; it exists because of the realm" (stated clearly by Vipśyin Buddha); the delusive mind exists because of the realm; without the external realm, there is no delusive mind. However, the realm is just like the mind, illusory and unobtainable: "The mind is not mind of itself, it is mind because of the realm; the realm is not realm of itself, it is realm because of the mind." Mind and realm arise relatively; apart from one, the other is nothing. Therefore, my late teacher Master Xianglu said: "Realms also do not exist; they are equally illusions." As long as you clearly know that all external realms are like dreams, illusions, and flowers in the sky, without a substantial entity, and do not climb on them or give rise to delusive thoughts, then the spirit is tranquil and wisdom is clear, numinous light shines alone, and the True Mind is bright and pure, like a mirror reflecting objects—without taking or rejecting, without love or hate, clearly distinct yet not a single thought arising, not a single thought arising yet clearly distinct—instantly one personally verifies the True Suchness Dharma Body, without needing to do any clumsy work outside of resting the mind. If you genuinely recognize the True Suchness Dharma Body, delusive thoughts are the marvelous function of the True Suchness Dharma Body, and delusion is precisely pure. Just like recognizing that the wave itself is water; not attaching to the appearance of the wave, one need not wait for the wave to subside—the wave in its very substance is water. This is the profound meaning of "following delusion, originally pure." The center of what is discussed here is that one must recognize delusive thoughts and not fear delusive thoughts. Delusive thoughts are the marvelous function of the True Mind. As long as one does not run with them, one can cut them off; following delusion, originally pure. Following the arising and ceasing of delusive thoughts, it is the fundamentally pure True Suchness Dharma Body. The True Suchness Dharma Body is originally pure; it is not that the True Suchness Dharma Body becomes impure because there are delusive thoughts. As long as one does not run with delusive thoughts and is not controlled by them, observing the True Suchness Dharma Body at all times, protecting it continuously and closely, after a long time one will inevitably be able to verify and accomplish the Great Way, verifying and accomplishing the Buddha Fruit.
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English Translation:
"This characteristic of extinguishing and liberating is the sole essential of self-liberation as Direct Perception." 
We previously discussed "according with delusion, one is originally pure." From where does delusion arise? Delusion exists in accordance with objects. If there were no objective conditions, there would be no delusive thoughts. Although delusive thoughts arise following delusive objects, our True Mind is not polluted; it remains pure. We used the pearl as a metaphor: for instance, if a pearl is wrapped in mud, the pearl itself remains pure and luminous; the pearl does not turn black and dirty just because it is wrapped in mud. After removing the mud, the pearl remains as luminous as before. Therefore, one need only recognize the True Mind and need not fear delusive thoughts. Extinguishing the incorrect recognition of delusive thoughts and untying the knot of fear regarding delusive thoughts, thereby recognizing the True Mind—this is called the "characteristic of extinguishing and liberating." "This characteristic of extinguishing and liberating is the sole essential of self-liberation as Direct Perception." Direct Perception (*pratyakṣa*) means revealing the whole matter completely without adding any discrimination, just like a mirror reflecting objects. When it reflects a round object, a round appearance manifests; when it reflects a square object, a square appearance manifests. When reflecting ten thousand taels of gold, the mirror is not pleased; when reflecting a pile of excrement, the mirror is not annoyed. This is Direct Perception. Direct Perception manifests in accordance with the images of objective things, adding not a single bit of discrimination from the delusive mind. If one discriminates, "This is good, that is bad; this is long, that is short; this is beautiful, that is ugly"—that is Inference (*anumāna*).
We practice the path of liberation to transform the Eighth Consciousness into the Mirror-like Wisdom (*ādarśa-jñāna*), brightly illuminating the ten directions. The myriad phenomena all manifest within our True Mind without the slightest addition of love or hate, grasping or rejecting; this is "Liberation Direct Perception." Although we use a mirror as a metaphor, it is not entirely like a mirror. Manifesting forms based on objective situations—this resembles a mirror. However, a mirror lacks the power of differentiation; it lacks the nature of perception. We possess the nature of perception; we know right and wrong, long and short, gain and loss, only we do not have love and hate, or grasping and rejecting. It is exactly as the sūtra says: "Skillfully able to distinguish the characteristics of all dharmas, yet unmoved regarding the First Principle." Although differentiating, it does not enter the mind/heart; this is being Inference right within Direct Perception. If there were only Direct Perception, we would become idiots and fools, not even knowing right from wrong, good from bad, or long from short—how could that work? Doing the work (practice) must be lively and vivid; it means we constantly use the Direct Perception True Mind to perform the function of Inference. Inference is what is called delusive thought; therefore, we must understand the principle spoken by the Buddha in the *Sūtra of Perfect Enlightenment*: "Regarding all delusive minds, one also does not extinguish them." When it is time to use it, just use it; being able to use it is the marvelous function. This is the profound meaning of the "characteristic of extinguishing and liberating." This characteristic of extinguishing and liberating is precisely Liberation Direct Perception, and it is the "sole essential"—this is the only thing of importance.
Recognizing the True Mind is most important. Where is the True Mind? The True Mind is shining right in front of everyone. Where is the luminosity? I see things, I hear sounds, I smell scents and odors, I know various states—this is the luminosity! Some people focus solely on extinguishing delusive thoughts, but after the delusive thoughts are extinguished and the True Mind manifests brightly, they do not recognize the True Mind; instead, they continue the work of stopping thoughts. Practicing like this, after a long time, one becomes dead and cannot attain the lively and vivid marvelous function, because one does not recognize the True Mind. As we said before, merely stopping delusive thoughts without knowing the Fundamental Essence is useless. One must recognize the Fundamental Essence right at the place where delusive thoughts cease; this is the only important matter.
"It is also the uncommon essential wonder of the supreme Dharma-door of the Great Perfection of Self-Nature." The Great Perfection (*Dzogchen*) has specific methods to be practiced, but here it speaks of the "Great Perfection of Self-Nature." The Self-Nature is originally perfect and lacking nothing; it originally fills the void and pervades the Dharma-realm; however large space is, it is that large; the ten directions of worlds and all sentient beings are all perfected within the Self-Nature. Whether it is the Pure Land School, Esoteric School, Zen School, Dharma-Character School (*Yogācāra*), Tiantai School, Huayan School, and so on, none can depart from this Marvelous Bright True Mind. "There is no dharma that does not flow from this Dharma-realm, and no dharma that does not return to this Dharma-realm." This Dharma-realm is the One True Dharma-realm, the Marvelous Bright True Mind. The Ganges Mahāmudrā is a "supreme Dharma-door" that directly enters the "Great Perfection of Self-Nature." "Supreme" means special; "Door" means excellent; this is a particularly excellent dharma that other dharmas cannot compare with; it is "uncommon" with other dharmas. "Common" means shared; "uncommon" means dissimilar. This is the dharma of the highest single vehicle of the Esoteric School; other vehicles within the Esoteric School do not speak this way. The highest Esoteric Dharma and the Zen School breathe through the same nostril. The Pure Land School does not speak this way; the Pure Land School emphasizes single-minded mindfulness of the Buddha to be reborn in the Western Land of Ultimate Bliss. After arriving in the Western Land of Ultimate Bliss, one continues to practice by the side of the Buddhas and Bodhisattvas, realizing the stage of non-retrogression—Avaivartika. There are inherent wonders in that, and ultimately it still returns to the One True Dharma-realm, but we will not discuss that much here. Any Dharma-door has its own marvelous points and its own capacity for response and transformation, and all must ultimately return to the One True Dharma-realm. The Ganges Mahāmudrā, however, engages directly without taking a detour; it is dissimilar to other methods of practice, which is why it is the "uncommon essential wonder of the supreme Dharma-door of the Great Perfection of Self-Nature." "Essential" means the key point; "wonder" means subtle and marvelous. The uncommon essential wonder refers to the unique key point and unique marvelousness that is different from other Dharma-doors.
"Possessing this essential wonder, no matter what afflictions or delusive thoughts are produced, all manifest as the Dharmakāya." Possessing this essential wonder means recognizing the marvelous function of the True Mind. After possessing this essential wonder, "no matter what afflictions or delusive thoughts are produced, all manifest as the Dharmakāya." Whatever affliction it may be—such as sickness and pain, heartbreak, business failure, and so on—precisely when afflictions are clustering and delusive thoughts are chaotic, they all manifest as the Dharmakāya. This is because "delusive thoughts and afflictions are all the appearance of the wisdom of the Dharmakāya's intrinsic awareness." Just as without water there are no waves, if there were no True Mind, how could there be afflictions and delusive thoughts? When afflictions and delusive thoughts rise up, that is precisely the manifestation of the Dharmakāya. Everyone must know that this sentence is extremely important. When afflictions are clustering and delusive thoughts are chaotic, if one immediately recognizes that this is the marvelous function of the Dharmakāya, the afflictions and delusive thoughts will instantly melt like ice and dissolve like tiles. After recognizing the Dharmakāya, one does not run after delusive thoughts; if one does not recognize the Dharmakāya, one will run after delusive thoughts, and afflictions will be endless, even to the point of committing suicide. Nowadays, some people who are heartbroken suffer unbearably and want to commit suicide, feeling they cannot live on. This is because they do not recognize the Dharmakāya and do not know that afflictions and delusive thoughts are all the marvelous function of the True Mind!
The *Universal Gate Chapter of Guanyin Bodhisattva* says: "If there is one who holds the name of this Bodhisattva Guanshiyin, even if they fall into a great fire, the fire cannot burn them, due to this Bodhisattva's awesome spiritual power; if they are drifted by great waters, calling his name, they immediately reach a shallow place." No matter how great your fire of affliction is, or how high your waves of delusive thought are, as long as you turn the light around to reflect universally and recite "Namo Guanshiyin Bodhisattva"—Oh! Originally this is the marvelous function of the True Mind! Those afflictions and delusive thoughts will immediately subside; this is the secret, the most important secret. There are quite a few people who have studied Buddhism for many years but just do not know this secret; they do not recognize the True Mind and do not know where the True Mind is. They cannot find it, so what do they do? They go to the Western Land of Ultimate Bliss to look for it, which is more than ten thousand miles away! Actually, the True Mind is shining right in front of you. The Mahāmudrā is good because it tells us directly and simply what the True Mind is. You all have blessings and your conditions have matured, so you are able to hear this Great Dharma. After hearing this Great Dharma, we must not let ourselves down; we must constantly protect the True Mind, knowing that the place where delusive thoughts arise is precisely the marvelous function of the True Mind, and recognizing the True Mind right upon the delusive thoughts. Doing the work like this for one year, two years, three or five years—will you not accomplish the Way? You will absolutely succeed. As I mentioned last time, my Master (Guru Wang Xianglu) said: "To do the work, one does not need two or three years; one will succeed in a year and a half. If you do not succeed, come and ask me." We are just unwilling to do the work and always run after habit energies; how then can we succeed?
"Delusive thoughts entirely become wisdom; adverse conditions become assistant companions; afflictions become the practice of the Way." If one possesses this "uncommon essential wonder of the supreme Dharma-door of the Great Perfection of Self-Nature," then "delusive thoughts entirely become wisdom." Just when delusive thoughts are flying about and afflictions are clustering, one makes a stern turn: Oh! This is the marvelous function of the Dharmakāya! Being able to turn like this is great wisdom. Facing objects with Direct Perception while functioning with Inference, not attaching to objects, not sticking to objects, and not dwelling in objects, yet it is not that one does not know beauty and ugliness or right and wrong—this is wisdom. If, after discriminating, one wants to grasp and reject, dwelling in objects and sticking the mind to them, running after the realms, suffering to the point of death, and being trapped—this is delusive thought. Actually, delusive thought is wisdom; the key lies in whether you know it or not. Therefore, "Regarding all delusive minds, one also does not extinguish them." If the True Suchness Dharmakāya acts as the host, delusive thoughts become servants and employees. The master directing the servants to do things is the "Wisdom of Accomplishing Activities" (*kṛtya-anuṣṭhāna-jñāna*). When the True Mind acts as the host, the first five consciousnesses (eyes, ears, nose, tongue, body) transform into the Wisdom of Accomplishing Activities. The True Mind directs them: You look for me at what thing this is; you listen for me to what sound this is; you smell for me whether it is fragrant or foul; you taste for me whether it is sour or sweet... Seeing, hearing, feeling, and knowing all transform into the marvelous function of the True Mind—delusive thoughts entirely become wisdom.
"Adverse conditions become assistant companions." Everyone likes the Western Land of Ultimate Bliss because the Western Land of Ultimate Bliss is everywhere favorable conditions; there are no places that do not accord with one's wishes. The ground is gold, there are pools of seven jewels, waters of eight merits, water-birds and groves, and the sounds of wind and birds all proclaim the Dharma; everything is good, and there are no enemies or foes. It is unlike our World of Five Turbidities, where afflictions and enemies are incredibly numerous. For example, there are many unsatisfactory aspects in work; this person steps on your foot, that person kicks your leg. Family life is also quite unsatisfactory; you think this way and she prefers to think that way, you do this and she prefers to do that, so the family is also full of arguments and disputes! However, you must know that these adverse conditions are companions that help you accomplish the Way, telling you to be vigilant and not to dwell in objects. Knowing that these adverse conditions are suffering, you generate a mind of renunciation: Alas! This world is so bitter; let me hurry and leave suffering! How does one leave suffering? By recognizing the True Mind and not running after realms; otherwise, you will stick to this world, reluctant to leave, thinking this world is truly pleasant and comfortable, and you will not study Buddhism or practice the Dharma, and then you cannot accomplish the Way. I once met a French overseas Chinese who had a lot of banknotes; his family's warehouse was connected to the railway, and trains could drive right in. He also believed in the Buddha-dharma and did great good deeds; whenever he returned to China to visit relatives, he would always go to temples to give alms (*dāna*). I said to him: "You believe in the Buddha-dharma and are willing to give alms; it would be even better if you practiced the Buddha-dharma yourself. Merely doing good deeds and giving alms is cultivating goodness and cultivating merit, but one cannot accomplish the Way. You must also cultivate wisdom; only by cultivating both merit and wisdom can you accomplish the Way. Therefore, you still need to study and practice the Buddha-dharma." He said: "No, no, I am too comfortable and too happy; I do not need to eat bitterness and practice." He was drowning in rewards of merit and satisfied with the status quo, so he did not want to practice. If humans are like this, how much more so are celestial beings?
If one encounters various adverse conditions and suffers to the utmost, feeling very painful, then one will generate a great mind to leave suffering. To leave suffering, what should one do? Hurry up and study/practice the Buddha-dharma; that is why it is said, "Adverse conditions become assistant companions." Adverse conditions help you by training you upon the objects, to see if your mind still dwells in objects or not. If your mind is truly empty, then it does not matter whether conditions are favorable or adverse, and it does not matter whether you run with them or not. In Bodhisattva Samantabhadra's Ten Great Vows, there is the vow to "Constantly accord with sentient beings." Constantly according with sentient beings means always running along with sentient beings. You like to eat spicy food? Good! I will follow you and eat spicy food. You like to eat sweet food? Good! I will follow you and eat sweet food. You want to play ball? Good! I will keep you company playing ball. You want to dance? Good! I will keep you company dancing. You want to believe in Christianity? Good! I will follow you and believe in Christianity. Everything does not matter. Why? To grind and polish the True Mind! I am empty and attain nothing; everything is the marvelous function of the True Mind. My running with you is also a marvelous function, in order to gather and receive you; this is called "Colleague-gathering" (*samgraha-vastu*). Bodhisattvas practice the Four Methods of Gathering, and among them is "Colleague-gathering." There are many practitioners who are unwilling to be born in the Western Land of Ultimate Bliss; why? Because the Western Land of Ultimate Bliss consists of favorable conditions, and the time required to accomplish the Way is too long. One day in the Western Land of Ultimate Bliss equals one great kalpa here. How many days are in one great kalpa? It is too many to calculate. One great kalpa has four medium kalpas, and one medium kalpa has twenty small kalpas; how long is each small kalpa? Suppose the human lifespan is 84,000 years; every 100 years it decreases by one year until the lifespan is 10 years, then every 100 years it increases by one year until it reaches 84,000 years again. This one increase and one decrease is the time of one small kalpa. Eighty such small kalpas make one great kalpa. How many days is that? One day in the Western Land of Ultimate Bliss equals this much time here. Furthermore, over there are favorable conditions; everything accords with your mind—whatever you want, you get; whatever kind of house you want, you have; whatever clothes or items, you have—so habit energies are not easily cut off completely, and the time required to accomplish the Way is long. Therefore, many Bodhisattvas who have generated the great mind say: "You go to the Western Land of Ultimate Bliss; I will grind the True Mind right here in the Sahā World, grinding amidst adverse conditions." This is the spirit of a Great Mind Bodhisattva, which is rare and precious! "The hero naturally has a soaring will; he does not head for the Brahma Heavens or the Pure Land." Not going to the Great Brahma Heaven or the Pure Land—this is the bearing of a true hero. If you truly possess the bearing of a hero, you must be able to withstand the grinding. If you cannot withstand the grinding and are gathered away by the Demon King to become a son or grandson of demons, then it is over. If you cannot withstand the grinding, then you had better go to the Western Land of Ultimate Bliss; it is much safer there than here. Therefore, there is no fixed Dharma; it depends on each person's boldness and each person's roots; nothing is immutable. As we now practice and do the work, when we encounter adverse states, do not be discouraged; these are assistant companions helping you to accomplish the Way.
I have a Dharma-brother whose wife believed in Christianity and dragged him to the Christian church. He said: "Good, good, I will accompany you." After listening to the pastor's sermon, he said to her: "I accompanied you to hear the pastor preach; you should also accompany me to the temple to hear a great spiritual friend of Buddhism explain the Buddha-dharma." She said: "No, no, that is the Demon King. You are not allowed to go either; let's go home." He then followed her home. It looks like an adverse condition, but he was not afraid. You cannot knock me down; I accord with you, but my mind is empty, completely free and unfettered. Therefore, their husband-wife relationship was very good. She asked: "Do you say I am a Demon King?" He answered: "No, I say you are very good; you are a Great Bodhisattva." She said: "I am not a Great Bodhisattva; I am the Lord of Heaven, God." He immediately replied: "Good, good! You are the Lord of Heaven, God." These are all assistant companions, grinding your mind to emptiness! There is a poem that puts it well: "Empty, empty, empty; within emptiness success is attained. When the root is cultivated firmly, one fears neither snow nor wind." Once the root is firm, one does not fear heavy snow or wild wind; when all adverse realms come, one is not afraid, knowing that these are our companions assisting the Way! Adverse conditions are also good things, do not fear them.
"Afflictions become the practice of the Way." Speaking of "practice of the Way" (Dao-achievement), someone said: "Lady White Snake only had 500 years of Dao-achievement, while Fahai had 1,000 years of Dao-achievement." Actually, those are all myths; there is fundamentally no Lady White Snake. If we know how to utilize afflictions and wake up right upon afflictions—"This is the marvelous function of my True Mind!"—if you can do this, afflictions will help you accomplish the Way, and afflictions will become Dao-achievement. The greater the afflictions, the higher the Dao-achievement. If you can withstand the grinding of afflictions and the mind becomes empty, your power will be great, and you will be able to grow while tempered in the fierce fire of afflictions; this is "The lotus born in fire is never destroyed." This is incredible Kung-fu. A lotus in water cannot withstand burning by fire; once roasted by fire, it is finished; only the life force of a lotus in fire is strong.
"Not discarding Saṃsāra while dwelling in purity." Saṃsāra refers to the cycle of the six realms: "Devas, Humans, Asuras, Hells, Hungry Ghosts, and Animals." To truly penetrate birth and death does not necessarily mean leaving the six realms of Saṃsāra. Why? Because if you merely dwell in a Pure Land outside the realms—a Pure Land outside the Realm of Desire, Realm of Form, and Realm of Formlessness—that is merely a glorious Arhat of the Small Vehicle. If one wants to become a Buddha, one must have the conduct of a Great Mind Bodhisattva, saving beings within the six realms without discarding Saṃsāra. I will tell a *gong'an* (koan) below: After a certain Zen Master passed away (*parinirvāṇa*), someone asked his disciple: "What Pure Land was your Master born into? Was it the Western Land of Ultimate Bliss, or the Eastern Lapis Lazuli World, or the Inner Court of Tuṣita?" He answered: "My Master did not go to the East, nor did he go to the West." Question: "If he did not go East or West, then where did he go?" Answer: "In the East house acting as a cow, in the West house acting as a horse." The questioner said: "You are cursing your Master!" The answerer laughed: "Haha, Heavens! Heavens! Wronged! Wronged!" His meaning was: I am praising my Master, yet you say I am cursing him; it is truly an injustice! My Master's Dao-achievement was deep and he had assurance, daring to "act as a cow in the East house and a horse in the West house," moving among alien species, "not discarding Saṃsāra while dwelling in purity." Do you people have this assurance? I am praising him, yet you do not know it. Therefore, this "Heavens! Heavens!" has great marvelous meaning.
Zen Master Zhaozhou, known as the "Ancient Buddha Zhaozhou," spoke very marvelously; it was soft like a ball of cotton, but you could not pinch it. Why? There was a needle hidden in the cotton; one pinch and it would prick your hand. Once, he wanted to go to Mount Tiantai to see Amitābha Buddha. Who is Amitābha Buddha? Zen Master Fenggan was the emanation of Amitābha Buddha. Under Zen Master Fenggan's seat were Hanshan-zi and Shide-zi, who were emanations of Mañjuśrī Bodhisattva and Samantabhadra Bodhisattva. Zen Master Zhaozhou walked to Mount Tiantai; it had just rained, and the ground clearly bore the prints of many cow hooves. He saw a young boy riding on the back of a cow playing a flute; this boy was Hanshan-zi. The boy asked Zhaozhou: "Does the Venerable recognize the cow?" "Venerable" (*shangzuo*) is a respectful term for a monk. He asked Zen Master Zhaozhou: Do you still recognize the cow? If he answered "I recognize it," he would be fooled; that would prove he had not yet transcended the ordinary state of dwelling in objects and sticking the mind to things. Another Zen Master, Danxia Tianran, once asked a visiting monk: "Where do you come from?" Monk: "From down the mountain." Danxia: "Have you eaten rice yet?" Monk: "I have eaten." Danxia: "The person who brought you rice to eat, did they have eyes?" Did the person who gave you rice have eyes or not? The meaning was: He misjudged the person and made offerings to you, a vulgar fellow who dwells in objects and sticks the mind to things. Zen Master Zhaozhou was a Grandmaster of great capacity (*literary brush*) and would not fall for this trap. Hanshan-zi asked: "Does the Venerable recognize the cow?" Zhaozhou answered: "I do not know." This is just like Patriarch Bodhidharma answering Emperor Wu of Liang. Emperor Wu of Liang asked: "Who is facing Us?" Bodhidharma said: "I do not know." Did Patriarch Bodhidharma not even know himself? Did Zen Master Zhaozhou not even know a cow? That is not the meaning! Focusing on knowing or not knowing is incorrect. Patriarch Bodhidharma answering "I do not know" was aimed at the "Who" in the question; Zen Master Zhaozhou answering "I do not know" was aimed at the "Cow" in the question. Both answers follow the same track; they both sweep away all stagnation and stickiness, transcend all relative subject and object, do not dwell on "Who," and do not dwell on "Cow," revealing the naked, clean, spiritual, and bright True Mind in its entirety. Hearing Zen Master Zhaozhou answer "I do not know," Hanshan-zi pointed at the cow hoof-prints and said: "These are the Five Hundred Arhats touring the mountain." Zhaozhou asked: "Since they are Arhats, why do they act as cows?" Hanshan-zi said: "Heavens! Heavens!" What does this mean? This means: You person, your discriminating mind is blazing. All sentient beings are Buddhas and all possess the Tathāgata's wisdom and virtuous characteristics, yet you still differentiate Arhats and cows from footprints! "Heavens! Heavens!" covered Zen Master Zhaozhou completely. Zhaozhou was, after all, a Grandmaster of great capacity, skilled at turning himself around where there is no room to turn, just like Taiji Push Hands, deflecting a thousand catties with four taels; thereupon, he laughed loudly: "Haha!" Hanshan-zi asked: "What are you doing?" What are you laughing at? Zhaozhou said: "Heavens! Heavens!" The meaning was: You asking "What are you doing" implies there is still a thing there! Hanshan-zi praised: "This little fellow possesses the workings of an adult." You possess the strategy of a great hero, the demeanor of a liberated one.
The Zen School calls us to see Nature (*Kenshō*) at all times, to see Nature within all functions, and not to run after realms. Zen Master Yongjia said: "Walking is Zen, sitting is Zen; speaking or silent, moving or still, the Essence is at peace." Zen School, Zen School—everywhere is Zen, all times are the Source (*Zong*), hence it is said: "Every day is a good day." Therefore, "Not discarding Saṃsāra while dwelling in purity." The Fundamental Essence is pure; everywhere is a Dojim (*Bodhimanda*); is there still any appearance of Saṃsāra to be obtained?
"Liberated from the entanglement of defilement and purity, it is practice without application, naturally spontaneous." Differentiating endlessly between pollution and purity, one is entangled and bound by the concepts of defilement and purity. Being liberated from this kind of entanglement is "Liberated from the entanglement of defilement and purity." The *Diamond Sūtra* says: "One should give rise to the mind without dwelling anywhere." "Should" means according with; "without dwelling" means not sticking; according with all conditions without sticking, generating the spiritual, marvelous, non-abiding mind—this is "practice without application" (*anābhoga-caryā*). Bodhisattvas before the Eighth Bhūmi all have "practice with application" (*sābhoga*); for example, when we teach everyone to constantly look after the Original, "looking after" is practice with application. However, it will not work if you do not look after it, for habit energies are heavy! Once you forget, you again dwell in appearances, dwell in objects, and run after delusive thoughts again. Therefore, one must pay attention and contemplate (*contemplative illumination*) at all times; this is the method of transforming from "with application" to "without application." Only Bodhisattvas of the Eighth Bhūmi and above can achieve "practice without application, naturally spontaneous." "Practice" means not scattering, being constantly aware with right mindfulness, clearly distinct, alert yet quiescent, quiescent yet alert. "Without application" means not even having the mind of contemplation; this is true "practice without application." Everyone pay attention: this is not asking you to achieve it immediately right now, but rather to proceed from "with application" to "without application." When practicing with application, do not think that practicing like this is sufficient, assuming that the practice is done. We must progress, progress, and progress further; the Eighth, Ninth, and Tenth Bhūmis do not count, Equal Enlightenment and Marvelous Enlightenment still do not count; only Ultimate Enlightenment—perfecting the Fruit of Buddhahood—is the completion. Therefore, one must work hard at the Kung-fu; only when the Kung-fu is done to the end can one be spontaneous (*renyun*). One must start from "practice with application"; without this, how can one reach the level of "practice without application"? That requires recognizing the True Mind right where delusive thoughts cease, and constantly protecting it; this point is most important.
"If one lacks this power of the Way of understanding Dharma, even if one possesses the highest View and profound Practice, it is of no benefit to the mind." "Understanding Dharma" means recognizing the Dharmakāya. If one only knows how to do dead Kung-fu, or speaks principles very well but does not recognize the Dharmakāya, that is "lacking this power of the Way of understanding Dharma." If one lacks this power of the Way, "even if one possesses the highest View and profound Practice, it is of no benefit to the mind." "Highest View" refers to understanding many principles and speaking very well. "Profound Practice" refers to having very good sitting Kung-fu and entering deep Samādhi. If one does not recognize the Dharmakāya, having only these is no good. Zen Master Xiangyan was originally a disciple of Zen Master Baizhang; he was very clever and thoroughly understood scriptures, treatises, and Zen sayings, answering ten when asked one, but he lacked the power of the Way of understanding Dharma—he did not recognize the Dharmakāya. After Zen Master Baizhang passed away, Xiangyan went to consult his senior dharma-brother, Zen Master Weishan. Seeing Xiangyan arrive, Zen Master Weishan said to him: "I hear that when you were at our late teacher Baizhang's place, you answered ten when asked one, and answered a hundred when asked ten; this was your cleverness and sharpness, your conceptual understanding and consciousness-thinking, the root of birth and death. Try to say a sentence from before your parents gave birth to you!" Xiangyan was stumped by the question, blank and unable to answer. He searched through the sūtras and the essays he had read, but could not find a single sentence to answer. He sighed to himself: "A painted cake cannot satisfy hunger," and repeatedly requested Zen Master Weishan to explain it (*break it open*) for him. Weishan said: "If I tell it to you, you will curse me later. What I say belongs to me; ultimately it has nothing to do with you."
Therefore, if one does not possess the power of the Way of understanding Dharma, there is no actual benefit in cultivating the mind. Zen Master Xiangyan then burned the texts he usually read and said angrily: "In this life, I will not study the Buddha-dharma. I will just be a long-term gruel-and-rice monk to avoid wearying my mind and spirit." He then wept and bid farewell to Zen Master Weishan, went to a dilapidated ancient temple (the ruins of National Teacher Nanyang Huizhong), stayed there, and farmed for his own food. By burning the texts and not studying the Buddha-dharma, he swept away the "highest View"; by being a long-term gruel-and-rice monk and avoiding wearying his mind and spirit, he eliminated the "profound Practice." However, he did not forget the *Huatou* "Before parents were born" at any time or place. The practice of investigating *Huatou* in the Zen School was vigorously advocated by Zen Master Dahui Zonggao of the Song Dynasty and swept through the Zen forest. Zen Master Xiangyan was a man of the Tang Dynasty; at that time, the Zen School mostly used Direct Pointing, and investigating *Huatou* was not widely practiced. Zen Master Xiangyan can be said to have started the clue for "investigating *Huatou*." He investigated while walking, investigated while sitting, and investigated while hoeing the fields; truly, "Walking, standing, sitting, lying down, never apart from this." He not only discarded worldly fame and profit to leave home and study the Way but also swept away all concepts such as "enlightenment" and "accomplishing the Way," placing his mind on one point. Carrying on like this for a long time, good news was bound to come. One day, he was clearing wasteland and planting fields; he hoed into a piece of tile/rubble, picked it up and threw it, and it happened to hit a bamboo by the field; with a "Crack!" sound, he was jolted awake from the great dream of birth and death and suddenly opened up the Original. Oh! So it is like this. This is called "breaking the investigation" (*Po Can*) in the Zen School—having seen through the *Huatou* being investigated. So, what is the face before parents were born? Zen Master Xiangyan did not say it explicitly. Fortunately, he did not say it; otherwise, "Before parents were born" could not be used as a *Huatou* to investigate in the future. With a ready-made answer, one cannot raise the sensation of doubt (*Yi Qing*).
By the Song Dynasty, due to Zen Master Dahui's advocacy, investigating *Huatou* became prevalent. There was a monk who also investigated the *Huatou* "Before parents were born." Unlike Zen Master Xiangyan, who burned texts, did not study Buddha-dharma, acted as a gruel-and-rice monk, and avoided wearying his mind and spirit, he did not completely sweep away the highest View and profound Practice; thus he could not avoid wearying his mind and spirit, and he investigated the *Huatou* too urgently. After a long time, he became crazy, muttering incessantly, sleeping on the streets and alleys, yet he did not forget the "Original Face before parents were born" at any time or place. One day, he encountered two brothers fighting, and their uncle came out to intervene. The uncle said: "When your father was alive, he was a man with a Face..." "Having a Face" means having face (*prestige*) and prestige. Hearing "Having a Face," the monk dumbfoundedly squeezed into the crowd of onlookers, wanting to find this Face. The uncle criticized his two nephews: "Yet you fight; what does that look like? Such no-Face!" (*Shameless*). As soon as the monk heard "No Face," suddenly the void smashed to pieces, the great earth sank away, and the True Suchness Reality manifested brightly; he broke through the investigation and became enlightened, and from then on, he was neither crazy nor mad, leaving in total freedom. "No Face" is the Signless Reality; it is the Self-Nature! Knowing only the theory of Signlessness without seeing the Self-Nature does not land on solid ground; even if you speak until flowers fall from the sky and golden lotuses well up from the earth, it is useless. One must implement it deep in the mind ground (*Citta-bhūmi*) and clearly see the Self-Nature to be able to pass through all kinds of states.
After Zen Master Xiangyan broke through the investigation and realized the Way, he bathed, lit incense, bowed towards the direction of Weishan, and said: " The Venerable's great compassion and kindness exceed that of my parents. If you had explained it (*broken it open*) for me back then, how could there be the matter of today!" He then composed a verse: "One strike forgot all knowledge; no longer relying on practice. Moving my expression, expanding the ancient road; not falling into the mechanism of silence. Everywhere without traces; majestic deportment beyond sound and form. Those in all directions who have reached the Way, all say this is the highest capacity." This verse reached Weishan, and Zen Master Weishan said to his senior disciple, Zen Master Yangshan: "This child has penetrated." Yangshan, however, said: "This is composed by mental machinations and consciousness. Wait for me to go and personally test him." He wanted to test Xiangyan personally. Yangshan met Xiangyan and said: "The Venerable praised the Junior Brother for inventing the Great Matter; try to say something." Xiangyan cited the previous verse. Yangshan said: "This was composed from past habits and memory. If there is correct realization, try saying something else." Xiangyan chanted another verse: "Last year's poverty was not poverty; this year's poverty is poverty indeed. Last year's poverty, there was still ground for an awl; this year's poverty, not even an awl." Yangshan said: "I grant that Junior Brother understands Tathāgata Zen, but as for Patriarch Zen, you have not even dreamt of it yet." Zen Master Xiangyan composed another verse: "I have a mechanism; in a blink, I look at him. If one does not understand, go call a novice monk (*śrāmaṇera*)." After hearing this, Yangshan was overjoyed and reported to Weishan: "Rejoice, Brother Xian understands Patriarch Zen." Zen Master Xiangyan's Dharma name was Zhixian, so Yangshan called him "Brother Xian." He originally studied Zen with Zen Master Baizhang, but later became enlightened under Zen Master Weishan's encouragement, so he became Zen Master Weishan's disciple. We cannot stray too far here; I will not explain this *gong'an* further, leaving it for you all to penetrate yourselves.
Do not look at how many people are listening here now; if one lacks the "power of the Way of understanding Dharma," one's footing may not be stable. As soon as one hears someone say, "My dharma is so good, so marvelous, so lofty," one immediately slides over there; he wants to learn the "highest View." As soon as one hears someone say, "My dharma has so much, so much power, able to produce such great, great spiritual powers," one immediately runs after them; he wants to learn the "profound Practice." He does not know that the True Mind is the root! "If one lacks this power of the Way of understanding Dharma, even if one possesses the highest View and profound Practice, it is of no benefit to the mind." Your theory cannot rival birth and death, and your spiritual powers do not count as liberation. If one does not recognize the root, it is useless. If one has not attained the Leak-free Power (*Āsrava-kṣaya-jñāna*), even if one develops the Five Spiritual Powers, they are Demonic Powers. Not only can one not be liberated, but there is also the danger of entering the demonic path. This is because "lacking the power of the Way of understanding Dharma... is of no benefit to the mind!"
"If the force of affliction has not retreated, it is not the true Way." Why is the "power of the Way of understanding Dharma" so important? Because if one lacks this power of the Way, one does not recognize the Signless True Mind, and that is "the force of affliction has not retreated; it is not the true Way." If the force of affliction in your mind has not retreated and you are always within afflictions, it is not the Great Way of true liberation. In studying Buddhism, we must recognize the root and thereby obtain this "power of the Way of understanding Dharma"; this is the "True Way," and we cannot follow demons and external paths. If you follow demons and external paths, in the future you will become a son or grandson of demons and will not become a Buddha!
"If one attains this subtle essential of self-arising and self-ceasing, even if one has absolutely no reliance on the holding of a highest View or a profound Practice, one's Self-Nature will decisively be able to obtain liberation from the entanglement of the two graspings." Once we recognize that delusive thoughts are fundamentally unobtainable, we do not need to manage them or suppress them; let them self-arise and self-cease. At the moment of "arising and ceasing accord with nothingness," "according with delusion is originally pure," turn the light around for a glance, grab it, and thereby recognize the True Mind; then one attains "this subtle essential of self-arising and self-ceasing." When we sit in meditation, do not pay attention to thoughts when they come; just maintain the mantra (*dhāraṇī*) and let the thoughts self-arise and self-cease. If you want to suppress them, muttering in your mind "Do not arise, do not arise," then your chest will feel tight; you will be very tense, very miserable, and very uncomfortable. Many people feel chest tightness for this exact reason; they are too tense. As long as you do not run after thoughts and let them self-arise and self-cease, you will be relaxed and refreshed; after a long time, you will settle (*Samādhi*), and as your mantra practice deepens, you will slowly enter Samādhi, and further open Wisdom from Samādhi. It is so when sitting in meditation, and it is also so in ordinary times. It is just like at the intersection of Nanjing Road and Xizang Road (a busy place in Shanghai), with people coming and going, cars coming and going. Their coming has nothing to do with you; if you do not pull at them, they will pass by. When a thought arises, let it arise; it self-arises and self-ceases and does not last long; naturally, it will extinguish. But if a thought comes and you do not know it, that is bad. Clearly running after delusive thoughts without knowing it oneself, clearly climbing on conditions and dwelling in attachment—how is that still practice? Therefore, seeing thoughts, not running after them, and letting them self-arise and self-cease is extremely important. "If one attains this subtle essential of self-arising and self-ceasing, even if one has absolutely no reliance on the holding of a highest View or a profound Practice, one's Self-Nature will decisively be able to obtain liberation from the entanglement of the two graspings."
"Holding of a highest View" corresponds to the "highest View" mentioned in the previous sentence. "Reliance of a profound Practice" corresponds to "profound Practice." Having a "highest View" to hold and a "profound Practice" to rely on are both unreliable. The "power of the Way of understanding Dharma," which is the "subtle essential of self-arising and self-ceasing," is the most important. The previous sentence said that if one does not attain the subtle essential, even if one possesses a high View and deep Practice, one cannot attain liberation. This sentence says that if one attains this subtle essential, even without a high View or deep Practice, one can attain liberation. These two sentences emphasize the importance of the "power of the Way of understanding Dharma" from both negative and positive aspects. Actually, attaining this subtle essential is what is called the highest View, and possessing this power of the Way is the profound Practice. The highness and depth of the View and Practice mentioned before are high and deep in terms of characteristics and relativity; attaining this subtle essential and possessing this power of the Way is the highness and depth that is transcendent, Signless, and absolute.
"One's Self-Nature will decisively be able to obtain liberation from the entanglement of the two graspings." "Two graspings" means grasping at two sides; there are many ways to explain it. Grasping good and grasping bad, grasping existence and grasping non-existence, grasping right and grasping wrong, grasping emptiness and grasping existence; there are also Self-Grasping (*ātma-grāha*) and Dharma-Grasping (*dharma-grāha*). There are many dual graspings! All are falling to two sides. "Self-Grasping" means identifying this body or this thought as "I." This is "I," I am the master; none of you should resist, you must all comply with me, execute my opinions, and obey my will; arrogance and conceit all come from this. The Two Vehicles, i.e., Arhats and Pratyekabuddhas, have removed "Self-Grasping" but still have "Dharma-Grasping"—there is a Dharma to be practiced and a Way to be accomplished. The Mahāyāna Emptiness School speaks of "Emptiness"; the View is very lofty and the theory is very detailed. But one cannot grasp it; if one grasps it, it becomes "Grasping Emptiness." The Mahāyāna Existence School, such as the Dharma-Character School (*Yogācāra*), speaks of "Existence"; the View is also very lofty and the theory is very detailed. But one cannot grasp it either; if one grasps it, it becomes "Grasping Existence." People have been accustomed to grasping for many lives and kalpas, deeply entangled and bound by the "two graspings," which is the "entanglement of the two graspings." It binds us so that we cannot attain liberation. However, if you attain this "subtle essential of self-arising and self-ceasing" and possess this "power of the Way of understanding Dharma," it cannot bind you for long; you will certainly be able to be liberated from the "entanglement of the two graspings."
"Like arriving at the Island of Gold, seeking other stones is completely unobtainable." The Island of Gold is a place made purely of gold. Is there such a place? More than just being there! There are places even better than this. The Western Land of Ultimate Bliss is better than the Island of Gold. In the Western Land of Ultimate Bliss, thinking of finding a stone is impossible. The towers, pavilions, and palaces are not made of stones or bricks; they are synthesized from seven jewels, exceptionally solid and full of light. If you arrive at the "Island of Gold"—a place purely of gold—you absolutely cannot find a single other stone that is not gold—"seeking other stones is completely unobtainable." This is a metaphor: if we attain the subtle essential of arising and ceasing and possess the power of the Way of understanding Dharma, it is like arriving at the Island of Gold; there is nothing but gold, metaphors that there is nothing but liberation, so one can only attain liberation and cannot attain anything else; one is certain to accomplish the Way.
"Any moving or still delusive thoughts that arise are all only the ready-made true Samādhi state." The meaning of this sentence is: whatever delusive thoughts arise, whether moving delusive thoughts or still delusive thoughts, they can only be the ready-made true Samādhi state; they are no longer some delusive thoughts. Just like "arriving at the Island of Gold, seeking other stones is completely unobtainable," once here, there is only true Samādhi state, and no delusive thoughts can be found. Why can delusive thoughts transform into true Samādhi state? It is because one has attained the subtle essential of arising and ceasing and possesses the power of the Way of understanding Dharma.
You might ask: Delusive thoughts are all moving; are there still delusive thoughts? Yes. Seeking stillness is also a delusive thought; seeking solely to enter Samādhi, insisting on settling for several kalpas, abiding in stillness, and having a state of Samādhi to be obtained—this is "still delusive thought." Therefore, we say that when sitting in meditation, one should not have the expectation of entering Samādhi. Seeking to enter Samādhi as soon as one takes the seat is precisely "still delusive thought." Once this delusive thought arises, this session of sitting will not go well. One must enter by according/following; do not care whether it is settled or not; just maintain the mantra without stopping, reciting one sentence right after another, and naturally, you will enter Samādhi. Furthermore, clearly knowing that the environment does not allow it and conditions are not met, yet insisting on thinking of going to a secluded place to practice—this is also "still delusive thought." "Moving delusive thoughts" are even more numerous; wanting this and wanting that are all moving delusive thoughts.
Although there are many moving and still delusive thoughts, these are all ready-made true Samādhi states. Thoughts arise and thoughts cease; pay them no mind; constantly recognize the True Mind, recognize the Original Face, and do not run after delusive thoughts; of course, one attains liberation, and of course, it is the Samādhi state. We have said that it is not sitting there dead and unmoving that is Samādhi, but rather not being confused by objects; whatever state manifests before me, my mind does not waver—this is the Great Samādhi of no exit and no entry. For example, a beautiful girl of sixteen (), a young maiden—what thing is she? A white skeleton, a stinking carcass; very smelly; what is there to look at? Why does your mind move upon seeing her? Why do you run after her? Clearly, the lustful mind is acting up. "The body of the sixteen-year-old beauty is like crisp butter; on her waist, she carries a sword to slay the ordinary man. Although one does not see the head fall, secretly it saps the marrow and withers the bone." Lust is the root of birth and death! Gentlemen, if lust is not cut off, one cannot be born in the Western Land of Ultimate Bliss. Someone said: "But between husband and wife, it is Right Lust!" Haha! Husband and wife being Right Lust is just a skillful saying according to your habits. Knowing that the lustful mind between you husband and wife cannot be cut off for the time being, it is said that husband and wife are Right Lust, meaning one cannot engage in Evil Lust (*adultery*). Speaking to the ultimate point, Right Lust must also be cut off! Why? To be born in the Western Land of Ultimate Bliss, one must cut off the lustful mind. If lust is not cut off, one cannot be pure; if one does not correspond with the Pure Land, how can one be born in the Pure Land? The lustful mind is the worst; even if you have developed spiritual powers, once the lustful mind comes, spiritual powers are gone. Zen Master Yunmen, after being a King for three lifetimes, lost all his spiritual powers. In his past life as a human king, with three palaces, six courtyards, and seventy-two concubines, having too many women, his spiritual powers were all lost. In the West (*India*), there was a Great Arhat whose physical body could fly. The King invited this Arhat to the palace to receive offerings, and the Arhat flew straight into the palace. The King respected the Great Arhat and had the Queen come out to serve wine. This Queen was extremely beautiful; seeing her, the Arhat's mind moved just a bit. Just this one move, and his spiritual powers were gone; he could not fly back. There are many such examples; therefore, the lustful mind must not move!
"Repeating the search for the confusion of Self-Nature is completely unobtainable." After recognizing the Self-Nature, one protects and maintains it closely and continuously (*baoren*); after a long time, one accomplishes the Way. If one turns back to look for the ignorance and delusive thoughts that confused the Self-Nature, one can never find them again—"Repeating the search for the confusion of Self-Nature is completely unobtainable." Someone asked: "I have recognized the Buddha-nature and am no longer confused; after becoming a Buddha, will I become confused again?" You need not worry. The *Sūtra of Perfect Enlightenment* says: "Like smelting gold ore, the gold does not exist because of smelting. Although it is the original gold, ultimately it is achieved through smelting. Once it becomes the body of true gold, it will never be ore again." "Smelting" here refers to what we now call refining. Gold ore originally contains gold; smelting does not produce gold, because "gold does not exist because of smelting." This metaphor means that sentient beings originally possess the Buddha-nature; it is not that there was originally no Buddha-nature and it exists due to practice. However, although it is the recovery of the original gold in the gold ore, ultimately it is achieved using the method of smelting—"although it is the original gold, ultimately it is achieved through smelting." This metaphor means that although sentient beings possess "Primordial Gnosis" (*Ben Jue*) and are fundamentally awakened, because of delusive thinking and attachment, they simultaneously possess ignorance and afflictions; therefore, they must pass through practice to obtain "Actualized Gnosis" (*Shi Jue*); Actualized Gnosis unites with Primordial Gnosis, thereby breaking ignorance and cutting off afflictions, only then can they reveal the originally possessed Buddha-nature. "Once it becomes the body of true gold, it will never be ore again." This metaphor means that once one accomplishes the Way, one will never be confused again forever.
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"The Three Essentials of View, Meditation, and Action are the center of the secret intention of the Buddhas of the three times, and the peak of all vehicles; thus, they are called the Mother of All Buddhas." We discussed this previously: "View" means fully knowing the One True Dharma Realm, the natural tathāgatagarbha mind, which immeasurably manifests all defiled and pure dharmas, and is fully endowed with the meaning of natural equality. "Realizing the Principle" is the Right View. "Meditation" is not dead concentration, but living concentration. Therefore, only the fusion of Emptiness and Compassion is Right Meditation. "Action" means internally not following the drift of delusive thoughts, and externally not being moved by circumstances, causing the mind to be like a river, abiding naturally and spontaneously, maintaining a state of alertness and silence. This is Right Action. The Three Essentials are these three key points. "The Three Essentials of View, Meditation, and Action are the center of the secret intention of the Buddhas of the three times." The three times are the past, present, and future. The center of the secret intention of the Buddhas of the three times is the Self-nature Suchness, the Marvellous Mind of nirvāṇa, the One True Dharma Realm, the Marvellous Bright True Mind, the Reality of Suchness, the Tathāgatagarbha Mind, the Ocean of Great Perfect Awakening, Thusness, bodhi, dharmakāya, Buddha-nature, dhāraṇī, the Great Buddha Summit (śūraṅgama), the Master, the Bottomless Bowl, the Stringless Lute, the Inexhaustible Lamp, the Rootless Tree, the Sword that Blows Hair, the Kingdom of the Unconditioned, the Mani Jewel, the Lock without a Key, and even the Mud Ox, the Wooden Horse, the Source of Mind, the Mind Seal, the Mind Mirror, the Mind Moon, the Mind Jewel, and so on. Although the names are many, the meaning is truly one. The "Secret" in "Secret Intention" refers to the fact that it is without characteristics that can be seen, it cannot be spoken of, there is no dharma that can be stated, and it is not an object of language. It does not mean intentionally keeping it secret and not telling people. Although it cannot be spoken, it is the center. This is precisely the "One Seal of Reality" of mahāyāna Buddhism, used to judge whether something is Mahāyāna Buddhism. If one deviates from this purport and cannot speak to this point, it is not Mahāyāna Buddhism.
The Mahāsaṃnipāta Sūtra says: "In the Dharma-Ending Age, among billions of people practicing, it is rare for one to attain the Dao; only by relying on Mindfulness of Buddha (niànfó) can one be delivered from birth and death." "Nian" (Mindfulness) means the present mind, this very mind in the current moment. "Buddha" means Awareness; that is, the Self-nature Suchness, the One Seal of Reality. The method of practice of the Three Essentials of View, Meditation, and Action causes the mind to be in Awareness thought after thought, never departing from the One Seal of Reality; this is precisely "Mindfulness of Buddha through Reality." The Amitāyurdhyāna Sūtra discusses sixteen kinds of contemplations; practicing these sixteen contemplations is also Mindfulness of Buddha, called "Mindfulness of Buddha through Visualization," where every contemplation does not depart from the Marvellous Bright True Mind. Gazing at the holy appearance of the Western Land of Ultimate Bliss and Amitābha Buddha, with marvellous appearances adorned, believing and rejoicing with the sincere heart, and vowing to be born in that land, is also Mindfulness of Buddha, called "Mindfulness of Buddha through Observing Appearances," which also does not depart from the Marvellous Bright True Mind in any aspect. Holding the holy name of Amitābha Buddha, reciting with the mind and hearing with the ear, gathering in the troubled and scattered mind, and transforming delusive thoughts into Buddha-thoughts, with the single phrase "Namo Amituofo" penetrating from beginning to end, is called "Mindfulness of Buddha through Holding the Name." When has Mindfulness of Buddha through Holding the Name ever departed from the True Mind by even half a step! If the mouth recites but the mind does not practice, that is not Mindfulness of Buddha. Great Master Hanshan said: "If the mouth recites Amitābha but the mind is scattered, even if one shouts until the throat breaks, it is in vain!" In the practice of the Dharma-Ending Age, if one wishes to be delivered from birth and death, one must rely on these various Dharma gates of Mindfulness of Buddha that "gather in the six senses, and let pure thoughts continue in succession." Mahamudra is the most direct; it is precisely Mindfulness of Buddha through Reality. It is precisely the center of the secret intention of the Buddhas of the three times.
"The peak of all vehicles." The Esoteric School classifies the Buddha Dharma into nine yanas (vehicles) in sequence—the Outer Three Yanas, the Inner Three Yanas, and the Secret Three Yanas. Ganges Mahamudra and Dzogchen belong to the highest level, so it is said that "The Three Essentials of View, Meditation, and Action" are the peak of all vehicles, just like reaching the spire of a pagoda. "Thus, they are called the Mother of All Buddhas"; this is the mother of the Buddhas of the ten directions and three times. All Buddhas appear in the world relying on this Dharma, and all Dharmas are derived from this.
"The above Three Essentials are the View, Meditation, Action, and Result of the Great Perfection of Self-Nature; the four are unified as one aspect within the sphere of self-nature's thorough penetration; this is the supreme heart-essential of practice. It is also the essential of simultaneous meditation and action."
"The View, Meditation, Action, and Result of the Great Perfection of Self-Nature" refers to the four stages of practice in the Great Perfection (Dzogchen) of Self-Nature. The "above Three Essentials" are the Three Essentials of Right View, Right Meditation, and Right Action discussed above; they are the center of the secret intention of the Buddhas of the three times, which is our essential nature of Suchness. The purpose of the practice of the Great Perfection of Self-Nature is to apprehend the Mind and see the Nature, and to realize the Fruit of Buddhahood. Without Right View, there is no Right Meditation; without Right Meditation, there is no Right Action; where would the Right Fruit come from? The Sutra says: If the causal ground is not true, the result will be crooked. Therefore, only with Right View, Right Meditation, and Right Action can one witness and see the Truth of Buddha-nature, resulting in becoming a Buddha. Thus, it is said that the Three Essentials of View, Meditation, and Action are the View, Meditation, Action, and Result of the Great Perfection of Self-Nature.
"The four" refers to the four stages of practice: first establishing the Right View of liberation, then practicing Meditation to gather and subdue the scattered mind, and after the mind is concentrated, tempering it on circumstances (the Six Paramitas and Ten Thousand Actions), and finally realizing the Fruit of Buddhahood. "The sphere of self-nature's thorough penetration" is the state of mind of the "Great Perfection of Self-Nature." In this state of mind, the four—View, Meditation, Action, and Result—are unified as one aspect and transformed into one essence, inseparable. This is the supreme heart-essential of practice, the most critical marrow and key point.
"It is also the essential of simultaneous meditation and action"; Action is Meditation, and Meditation is Action; Meditation and Action are simultaneous; Meditation and Action cannot be separated. Not only are Meditation and Action like this, but View, Meditation, and Action—all three—also cannot be separated and must be fused into one essence. This is because only after the "View" is correct does one know what the Great Meditation of no-exit and no-entry is, so as not to fall into dead concentration; and only then does one know how to practice "effortless" action, avoiding detours, and going straight to Suchness, resulting in becoming a Buddha.
"That is: Whenever one realizes the naked wisdom nature, that is when one obtains the Realization of the Principle of self-nature wisdom."
The naked wisdom nature is our Buddha-nature; it is naked, pristine and free, without form and without characteristics, numinous, bright, and silently reflecting, without any covering. Buddha-nature is Great Wisdom; it is the Great Wisdom that knows all and can do all. Whenever one can realize this naked wisdom nature, that is when one "obtains the Realization of the Principle of self-nature wisdom." Obtaining the Realization of the Principle of self-nature wisdom means one has recognized the self-nature, accorded with the Great Perfect Mirror Wisdom, and seen the Principle; that is, one has apprehended the Mind and saw the Nature. After Realizing the Principle, one will not seek outwardly, will not seek the Dharma outside the mind, and will not fall into external paths again. Even if you display great spiritual powers there, I will not waver in the slightest here; my heels stand very firmly. If one has not realized this stage, one's heels will not stand firm, and it is inevitable that one will waver.
In the past, there was a hermit below Mount Nanquan. Someone told him: "Recently, Master Nanquan has appeared in the world; why do you not go to pay respects and see him?" Master Nanquan had come out to speak the Dharma and deliver sentient beings; why didn't you go to visit him? The hermit said: "Not only if Nanquan appears in the world, even if a thousand Buddhas appeared, I would not go." The meaning is that he had already recognized the Original, and his heels stood firmly, so he would not be moved. When Chan Master Nanquan heard of this matter, he ordered his disciple, Chan Master Zhao Zhou, to go and test him to see if his heels truly touched the ground. Zhao Zhou went and bowed to the hermit; the hermit ignored him and sat on the meditation bed without moving. Zhao Zhou went from west to east, and then from east to west; the hermit still ignored him. This hermit's heels were planted firmly; let you be a living Buddha appearing in the world, I still will not pay attention. I have already recognized my original face; it is clearly distinct, naked, pristine and free, and there is not a single thing. I have already realized; what else is there to seek? I am already at ease with spiritual powers; this freedom and ease is the great spiritual power. Everyone please pay attention: freedom and ease is the great spiritual power; it is not that something strange and bizarre is the great spiritual power. Zhao Zhou had no other way, so with a "Whoosh," he pulled down the hermit's curtain and said: "A grass bandit has been greatly defeated." You dare not speak; you are not a great man, but a grass bandit; you have fought a great defeat. The hermit still ignored him. Zhao Zhou had no other way, so he had to admit defeat and return to the mountain. Returning to the mountain, he told his master: "This hermit has some attainment; I did this and that, but he did not move." Chan Master Nanquan said: "I have always suspected this fellow." I have long suspected whether his heels really touch the ground; you did not stump him, let me go and test him again. The next day, Chan Master Nanquan took a novice monk, carried a pot of tea and three teacups, arrived at the hermitage, threw them on the ground, and said: "Yesterday's, Yesterday's." The hermit asked: "Yesterday's, what is it?" Yesterday I was immovable as Suchness, and your disciple was completely out of options; what does that show? Now the fox's tail is exposed; is there still a "what" to be explained! Chan Master Nanquan patted the novice monk on the back and said: "You tricked me into coming, you tricked me into coming." He shook his sleeves and returned. I have seen through you; you still have things remaining; you still moved; your heels still have not touched the ground; you are still a long way off!
In our practice, we must stand with our heels firm; let there be whatever Qigong or whatever vast spiritual powers, you are an external path, and I will not run after you. I practice the Dharma gate of the Mind-ground; I recognize the self-nature, and I will definitely realize the Holy Fruit in the future. If you do not know what the self-nature is, you will ultimately be unable to realize the Holy Fruit. We once discussed the case of Patriarch Lu Chunyang; he had already achieved the Yang Spirit, yet Patriarch Huanglong called him: "This corpse-guarding ghost." Lu Chunyang said: "But within my sack, there is the elixir of immortality." The sack refers to the inside of the body; didn't you call me a corpse-guarding ghost? Inside this corpse I guard—within the sack—there is the medicine of immortality! This medicine refers to the "Golden Elixir" cultivated—the Yang Spirit. Patriarch Huanglong said: "Even after passing through eighty thousand kalpas, it will ultimately fall into empty oblivion." You will still fall into emptiness, only living longer than others. The Yang Spirit is the body manifested by the Seventh Consciousness—the Manas Consciousness; it is called the mind-made body, and it is illusory and unreal. If one does not recognize the True Mind, one still falls into empty oblivion. If one recognizes the True Mind, one is free and at ease, not dwelling on appearances at all. First obtain the penetration of the extinction of leaks—the penetration of the Way; this is the true penetration, the root. After obtaining the penetration of the Way, one does not worry about not obtaining the five spiritual powers; simply obtain the root, and do not worry about the branches. This point is very important; everyone must pay attention. That is: Whenever one realizes the naked wisdom nature, that is when one obtains the Realization of the Principle of self-nature wisdom.
"Though View and Meditation are described separately, their essence is truly one."
Although View and Meditation are discussed separately, they are not two, but one essence. The so-called "View" is recognizing the original face; only with correct knowledge and View does one know what the Great Meditation of no-exit and no-entry is, and only then will there be Right Meditation. Conversely, only after attaining Right Meditation will there be correct knowledge and View. Neither View nor Meditation departs from our self-nature; both flow out from the self-nature. Speaking from the aspect of Essence, they are truly one thing. Not only are View and Meditation "truly one in essence," but View, Meditation, and Action—all three—are also one essence, and none of them depart from our Marvellous Bright True Mind.
"Those who thus practice the essential path without error of the intrinsically pure Great Perfection of Self-Nature are truly at the summit of the nine vehicles."
"Great Perfection of Self-Nature" has been explained before. "Intrinsically pure" means the self-nature is originally perfect and originally pure. "Essential path without error" means the path of practice that has no mistakes and is extremely important. "Those who thus practice the essential path without error of the intrinsically pure Great Perfection of Self-Nature"—how does one practice? Just like the "Three Essentials of View, Meditation, and Action" mentioned above. First, one must recognize the Essence, and then practice from the Essence. Recognize that delusive thoughts and afflictions are precisely the marvellous function of the Essence; neither run after them nor suppress them; let them arise and cease by themselves; as they arise and cease, they follow nothingness. One only needs to recognize the Essence and gather everything back into the Essence. This is how one practices this "essential path without error." Deviating from this path is an error. Many practitioners of Qigong have gone down the wrong road and deviated; this is naturally losing the essential path. Some people practice Chan without knowing the correct method and also get it wrong, pursuing dead concentration and becoming like wood or stone; this is also losing the essential path. There are also those who practice Pure Land wrongly; they use Mindfulness of Buddha as copper coins, use it as banknotes, treat the Buddha's name as paper money to burn, burning it to send to King Yama's treasury, preparing to withdraw and use it at King Yama's place after death. Is there such a Pure Land Dharma gate? There were many such people in the past, and there are quite a few now. They are gravely mistaken. The Pure Land School is for being reborn in the Western Land of Ultimate Bliss; who told you to go to King Yama's place? Is this not upside down! These are all cases of losing the essential path.
Those who practice this essential path without error are "truly at the summit of the nine vehicles." When discussing "the peak of all vehicles" earlier, it was mentioned that the Esoteric School classifies the Buddha Dharma into nine yanas in sequence—the Outer Three Yanas, the Inner Three Yanas, and the Secret Three Yanas. Now let me briefly explain the content of these nine yanas: The Outer Three Yanas are the Śrāvaka Yana, Pratyekabuddha Yana, and Bodhisattva Yana, referring to the Four Noble Truths, Twelve Links of Dependent Origination, and Six Paramitas and Ten Thousand Actions practiced by Arhats, Pratyekabuddhas, and Bodhisattvas; this generally refers to Exoteric teachings. The Inner Three Yanas refer to the practices of the Kriyā Tantra, Caryā Tantra, and Yoga Tantra. Kriyā Tantra is also called the Action Division, having methods of Pacifying, Enriching, Magnetizing, and Subjugating. These are all Dharmas that function in accordance with the wishes of sentient beings, and are expedient methods to "first hook them with desire, then lead them into Buddha-wisdom"; they are not ultimate. The practice of Caryā Tantra aims to end birth and death and exit the sea of suffering, which counts as entering actual practice. It starts with visualization, practicing channels, winds, and essence-drops (bindus), such as Phowa practice, etc. Yoga means "union" or "correspondence"; the practice of Yoga Tantra involves the correspondence of phenomena and Principle, the correspondence of speech and action, correspondence with the Buddhas above, and correspondence with sentient beings below. From here, three levels are opened up, which are the Secret Three Yanas. The Secret Three Yanas are Mahāyoga, Anuyoga, and Atiyoga. Mahāyoga means Great Perfection Union (Great Yoga), transforming the visualized channels and other distinct appearances into emptiness to correspond with the Dharmakāya without characteristics. Anuyoga means Unsurpassed Perfection Union, entering through the wisdom of the sphere (dhātu), further transforming various manifestations into the One Seal of Reality. Atiyoga means Incomparable Perfection Union, further combining the three yanas into one Great Secret Mantra Yana. "Those who thus practice the essential path without error of the Essence-pure Great Perfection of Self-Nature are truly at the summit of the nine vehicles"; this is the Dharma gate of the Highest Vehicle. The Great Secret Mantra has no mantra to recite; the Great Mudra has no mudra (seal) to form; at this point, "Nothing does not flow from this Dharma Realm, and nothing does not return to this Dharma Realm"; thus it is called "the summit."
"The paths of the other various vehicles are merely scaffolds and companions that follow this essential path."
Since this essential path without error is the summit of the nine vehicles and the Highest Vehicle, then "the paths of the other various vehicles"—the other eight vehicles—"are merely scaffolds and companions that follow this essential path"; the various other Dharma gates are merely followers, merely scaffolds and companions for this essential path. "Tai" (Platform) means steps; they are just stairs for us to step on to reach the top floor. "Jia" (Frame) means scaffold; like when we build a house, we need to set up a scaffold, but it is only used temporarily. "Companions" means they are only a help, only a company, not the main practice. To attain the Dao, one must practice this "essential path without error"; other Dharmas are merely scaffolds and companions. If one does not practice this Dharma gate of the Mind-ground, one cannot attain the Dao. If one does not recognize the True Mind, how can one attain the Dao? If one does not know that the arising of delusive thoughts is precisely the marvellous function, and does not know that delusive thoughts are precisely the appearance of the intrinsic awakened wisdom of the True Mind, but only suppresses thoughts from arising, even if one suppresses delusive thoughts to death, one still cannot attain the Dao. If one fully knows what a delusive thought is, one does not fear it, but lets it arise and cease by itself, following nothingness as it arises and ceases, and does not run after it. How relaxed and happy this is; the qi is no longer stifled, the brain is no longer swollen, and in time one will inevitably realize the Great Dao.
"When seeing the appearance of the intrinsically pure self-nature prajñā luminosity, the function of Prajñā born from meditation becomes even more blazing, like a summer waterfall."
"Intrinsically pure" means originally pure. "Appearance of self-nature prajñā luminosity" refers to the luminosity manifested by the self-nature—Prajñā Great Wisdom. It is not just the light seen during meditation; the light seen during meditation is bright light. But the "luminosity" we speak of here does not necessarily refer to bright light. All marvellous functions are luminosity; for example, when the brain turns to consider how to do this thing or how to receive this person, this is also luminosity; it does not necessarily mean seeing a bright light to be considered luminosity; all marvellous functions are appearances of wisdom luminosity. "When seeing the appearance of the intrinsically pure self-nature prajñā luminosity"—when one sees the wisdom luminosity arising from the intrinsically pure True Suchness Buddha-nature—at this time, "the function of Prajñā born from meditation becomes even more blazing"; the marvellous wisdom arising from Right Meditation has a function that is even more vast. "Blazing" means intense, burning fiercely like a flame. One does not even seek spiritual powers, yet spiritual powers are naturally obtained. We mentioned before that after recognizing the Dharmakāya, one protects the practice moment to moment, not running after delusive thoughts, not following circumstances; this is Meditation. Always and everywhere gathered in Meditation, in time, wisdom arises from Meditation, and the function becomes even more vast, "like a summer waterfall." Just like a waterfall in summer; in summer, ice and snow melt, the water source is abundant, and with plenty of rain, the waterfall flows continuously with magnificent momentum. This is a metaphor for the inexhaustible marvellous function of Prajñā wisdom.
"From the abiding of Emptiness, Great Compassion arises, entering into directionless compassion; this is also naturally so."
Dharma-nature and Buddha-nature are empty in their nature, hence called "Emptiness." All things possess Emptiness and are unobtainable; this is called "Empty Nature." Their nature is Empty; it is the fundamental nature of True Emptiness. This Emptiness is originally unmoving and unwavering, unborn and undying, not coming and not going, not increasing and not decreasing; this is called "original abiding." "From the abiding of Emptiness, Great Compassion arises"; to give rise to Great Compassion, one cannot only care about ending one's own birth and death, but must also save the vast number of sentient beings. "Entering into directionless compassion"; "directionless" means without boundaries, infinitely vast. Our ordinary compassion is small compassion; what do we have compassion for? We have compassion for our own children. My son, my obedient one, my precious one. Other people's children, let them be, I don't care about them. I filially nurture my parents; other people's parents, I don't care, I don't care! The scope of compassion is too small, too small. Directionless compassion means regardless of which direction, one has a heart of compassion for sentient beings in the worlds of the ten directions, and vows to widely save sentient beings of the ten directions. "This is also naturally so"; this is a natural matter. If one can achieve success in practice, one will naturally enter into directionless compassion, and Great Compassion will arise spontaneously. Some say that Arhats do not possess Great Compassion, but actually, this is not so. That is because they have not yet realized the Fourth Fruit Arhat; once they reach the Fourth Fruit, Great Compassion will also arise spontaneously in them. When they first began, they viewed the Three Realms as a prison and viewed birth and death as an enemy. Just like some people practicing Pure Land now say: "Once I go to the Western Land of Ultimate Bliss, I will never come back, because this world is too suffering and too full of affliction." If he truly is born in the Western Land of Ultimate Bliss, he will still come back; why? After listening to the Buddhas and Bodhisattvas of the Lotus Pond Assembly proclaim the Great Dharma, he will feel embarrassed. To attain the Dao, one must widely save sentient beings; without saving sentient beings, one cannot attain the Dao! He will also "enter into directionless compassion; this is also naturally so." If one realizes the Fourth Fruit Arhat, seeing all Buddhas and Bodhisattvas saving sentient beings in the six realms, he will think: "How can I sit here unmoved? It is quite embarrassing." For example, in the same workplace, everyone is working, and you alone sit there unmoved; aren't you embarrassed? Thereupon, his heart of "Great Kindness without conditions, Great Compassion of the Same Essence" will arise spontaneously; this is called "Turning from the Small toward the Great." Turning from the Small toward the Great is also naturally so.
"When the essential path of the union of Emptiness and Great Compassion is manifestly realized, the ocean-like various actions each naturally manifest their function, like the sun and its light."
If one truly realizes "Emptiness," one will not have the private feelings of an ordinary person. The feelings of an ordinary person are to only care for one's own wife and children, and ignore others. After the mind is empty, Prajñā Great Wisdom manifests clearly, and ordinary feelings are completely swept away. No-feeling is Great Feeling; the heart of Great Compassion naturally arises. This is the "union of Emptiness and Great Compassion," and this is the "essential path"—the key point of practicing the Dao, the key point of attaining the Dao. "Manifestly realized" means clearly appearing before one. When this essential path of the union of Emptiness and Compassion clearly appears, "the ocean-like various actions each naturally manifest their function." The ocean is where thousands of rivers converge; each river has its different function. The Yangtze River and the Yellow River also have many tributaries, and these small tributaries also have their different functions. Here ships can sail and transport goods; there irrigation can be done and rice produced; and in other places, fish and shrimp are abundant. This is a metaphor for when we attain Emptiness and universally give rise to Great Compassion, we can manifest different marvellous actions at all times and places to save sentient beings in the six realms of samsara. "Like the sun and its light"; just like the sun and light are inseparable. Only with the sun is there light, and only then can you see things; without the sun, one is in darkness, and you cannot see things. The relationship between Emptiness and Great Compassion is just inseparable like the relationship between the sun and light; only with the sun is there light; without the sun, where would light come from? The sun implies Emptiness, and light implies Great Compassion; the two are closely combined and inseparable.
"Thus cooperating with the accumulation of merit, practicing widely to benefit others, in order to perfect the true Realization of the Principle, serving as a companion to unpolluted quiescent bliss."
Realizing Emptiness means having wisdom; giving rise to Great Compassion means having merit. Only by widely saving sentient beings and serving sentient beings does one have merit. If there is only wisdom and no merit, or if the accumulation of merit is insufficient, one cannot become a Buddha. Because the Buddha is the "Honored One of Two Feet," complete in wisdom and complete in merit. Therefore, we must cultivate both merit and wisdom; if one only cultivates wisdom and emptiness without cultivating merit—not doing things for sentient beings—the merit is not perfect, and one cannot perfect the Fruit of Buddhahood. The Arhat has a small resolve, only caring for self-deliverance, not saving sentient beings, and not serving sentient beings; he is only complete in wisdom but not in merit, so he cannot become a Buddha, and he will inevitably "turn from the Small toward the Great." "Thus cooperating with the accumulation of merit"; "Zi" means capital, "Liang" means provisions for the path; the accumulation for attaining the Dao is like travel expenses for a journey; it is indispensable. Therefore, one must arouse the Great Mind, arouse bodhicitta, and cultivate both merit and wisdom to perfect the Fruit of Buddhahood. Great Bodhisattvas arouse the mind from the very beginning for the sake of widely saving sentient beings; they say: I study Buddhism not for myself, but for sentient beings. For example, sentient beings are about to drown in the sea, and I want to save them, but I cannot swim and do not know lifesaving techniques, so how can I save them! My studying Buddhism to save myself is first to learn swimming and lifesaving techniques. After learning them and having great ability, I will go to save sentient beings. Self-deliverance is only the means; saving beings is the goal. Studying Buddhism is for sentient beings, not for oneself; this is a Bodhisattva with a Great Mind. If one arouses a small mind, only to jump out of birth and death samsara for oneself, one can only achieve the fruit of an Arhat and cannot be called a Bodhisattva. This is the difference between a Mahāyāna Bodhisattva and a Hīnayāna sage.
Cooperating with the accumulation of merit from realizing wisdom emptiness and widely saving sentient beings, one "practices widely to benefit others." "Widely" means to do much, not little. "Actions to benefit others" means things that are beneficial to sentient beings; one must do many things that are beneficial to sentient beings. Doing one good deed is easy, but doing it for a long time is difficult, and doing it every day without interruption is even more difficult. For example, contemplation; contemplating for a short while is very easy, but never forgetting it moment to moment is very difficult. However, nothing in the world is difficult for one who sets their mind to it. If you can contemplate continuously for seven days, never forgetting it moment to moment during the seven days, then it will not be difficult afterwards. The Amitābha Sūtra says: "If for one day, or two days, or three days, or four days, or five days, or six days, or seven days, one is single-minded without confusion, when that person approaches the end of life, Amitābha Buddha and the assembly of sages will appear before them." If one can never forget it moment to moment within seven days, it will not be easily forgotten afterwards. "Practicing widely to benefit others" means to do things beneficial to sentient beings widely and for a long time, being willing to sacrifice oneself to help others, "in order to perfect the true Realization of the Principle, serving as a companion to unpolluted quiescent bliss." Use "practicing widely to benefit others" to perfect and achieve the "true Realization of the Principle," to truly perfect the Principle/Objective you have seen. Let me explain "quiescent bliss"; only when even bliss is unobtainable is it called quiescent bliss. If there is still bliss, it is ruined, because bliss and suffering are relative; where there is bliss, there is suffering; when there is bliss, suffering is within it. Quiescent bliss: when bliss is unobtainable, how can there be suffering? The "World of Ultimate Bliss" means bliss is at its ultimate, and bliss is also unobtainable. Mundane Dhyāna is also like this; the Second Dhyāna is Joy, the Third Dhyāna is Bliss, and at the Fourth Dhyāna "Ground of Purity of Renunciation," bliss is also unobtainable, and it is pure. "Unpolluted quiescent bliss" refers to the quiescent bliss that has never been polluted; this is precisely the Marvellous Bright True Mind, the One True Dharma Realm, and the Ocean of Great Perfect Awakening. Taking "practicing widely to benefit others" as a "companion to unpolluted quiescent bliss"; Great Compassion accompanies Emptiness, and the Six Paramitas and Ten Thousand Actions accompany Prajñā Wisdom. Previously, we discussed a lot about how to work on opening wisdom, but just opening wisdom is not enough; one must also "practice widely to benefit others" and cultivate merit. There are many actions to benefit others, so I will not discuss them in detail here. We must help sentient beings to the best of our ability; as the saying goes, those with money give money, those with strength give strength; exerting our capabilities, even if we can only help others by speaking a kind word, it is good.
"The Three Essentials: Knowing the appearance of one's own mind, relying on the conditions (objects) of delusive thoughts, as thoughts arise (follow), observe the original appearance of one's own mind, and recognize the self-nature of Dharmakāya (This is View)."
"The Three Essentials" are the Three Essentials of View, Meditation, and Action. This passage discusses "View." "Knowing the appearance of one's own mind" means knowing the appearance of one's own True Mind. Does the True Mind have an appearance? The True Mind is without characteristics; it is called Emptiness. The so-called "knowing the appearance of one's own mind" means fully knowing that concepts such as "self, person, sentient being, life span" do not exist at all, that everything is unobtainable, completely empty without dwelling, and that all dharmas are empty. At the same time, one must know that the True Mind has boundless marvellous functions, and delusive thoughts and afflictions are all marvellous functions arising from it. Rely on "conditions of delusive thoughts, as thoughts arise" to "observe the original appearance of one's own mind." Where do delusive thoughts come from? They arise conditioned by objects. Delusive thoughts manifest following external objects; this is the dependent origination of delusive thoughts. Observe the original appearance of one's own mind based on the dependent origination of delusive thoughts. Delusive thoughts exist because of circumstances; if there were only circumstances without the True Mind, delusive thoughts could not arise. For example, the circumstance is wind, the True Mind is water, and delusive thoughts are waves. If there were no water, even with wind, waves could not rise. Delusive thoughts arising conditioned by objects can arise because there is the True Mind; therefore, based on the dependent origination of delusive thoughts, one can observe the original appearance of one's own mind. Just as seeing waves is seeing water, thereby "recognizing the self-appearance of Dharmakāya." Our True Mind—the Dharmakāya—is originally without characteristics; however, when circumstances come, the True Mind conditions the circumstances and manifests delusive thoughts. Through the arising of delusive thoughts, one can conversely prove the True Mind and recognize the self-appearance of the Dharmakāya which is without characteristics. An eyeball alone cannot see things. Because of the marvellous function of the original nature, using the tool of the eyeball to give rise to vision, one can see things. If this signless Dharmakāya did not give rise to vision, one would look but not see. When sick, the foot hurts very much, Ouch! It hurts to death! This is also the marvellous function of the True Mind; the signless Dharmakāya uses the tool of the nervous system to give rise to tactile sensation, so one can feel pain. Otherwise, how would you know there is something wrong with the foot? Without the True Mind, one would neither feel pain nor cry out in pain. Recognizing the True Mind through the dependent origination of delusive thoughts is called "View." Ganges Mahamudra repeatedly discusses this Mahamudra View. I am also explaining it repeatedly here; if everyone still does not know, then it will not do. Actually, it is not that you do not understand or do not know, but that there is still doubt. This is precisely the "One Seal of Reality" of Mahāyāna Buddhism! Everyone, do not doubt anymore.
"Melt delusive thoughts into the marvellous function of Dharmakāya, and become familiarly acquainted with the Dharmakāya. (This is Meditation)"
The "Meditation" we speak of is not sitting there dead and unmoving. Then how does one "Meditate"? Meditate like this—"Melt delusive thoughts into the marvellous function of Dharmakāya, and become familiarly acquainted with the Dharmakāya." Melt these delusive thoughts and the marvellous function of Dharmakāya into one body; the marvellous function of Dharmakāya is delusive thought, and delusive thought is the marvellous function of Dharmakāya; they are not two and not different. Using the metaphor of waves and water again: not only are the waves completely water when they subside, but even when the waves do not subside, they are completely water. Why speak of waves subsiding at the beginning? Because in that way there is a "stillness," which is easy to recognize. After recognizing it, one must also smash this appearance of stillness to be considered finished. Sentient beings are used to adhering to appearances; the mental path of recognizing appearances is well-traveled, while the mental path of embodying and recognizing the signless is still very unfamiliar. This requires a process of "turning the raw into the familiar, and turning the familiar into the raw"; the 84,000 Dharma gates of Buddhism are all this kind of process. Mahamudra is the most direct, pointing directly to "melting delusive thoughts into the marvellous function of Dharmakāya." If you can directly take it upon yourself, that is "one thought transcending three asaṃkhyeya kalpas," and you will directly "become familiarly acquainted with the Dharmakāya"; this is truly the Great Meditation of no-exit and no-entry. At this time, you will not fear delusive thoughts; let delusive thoughts arise as they may, they are all the marvellous function of the Dharmakāya; as long as you pay them no heed, do not dwell on objects, and do not attach, contemplating like this at all times and places, you will slowly become familiarly acquainted with the Dharmakāya. You might say: "Eh! Why are you still talking about a process of practice? Contemplating like this is not directly becoming familiarly acquainted with the Dharmakāya." Correct! That is because you have not directly taken it upon yourself, so I have to speak like this. If you truly take it upon yourself without doubt, what is there to contemplate?! Everyone, taking this matter upon yourself requires great care; the true cannot be fake, and the fake cannot be true; "like a person drinking water, knowing for oneself whether it is cold or warm," you are most clear in your own heart. If you cannot take it upon yourself without doubt, you still need to contemplate moment to moment in walking, standing, sitting, and lying down. Speaking is marvellous function, doing work is also marvellous function; seeing everything like this, when fully familiar, one only recognizes the Dharmakāya and does not recognize external objects; that is called realizing the Great Dao, and at that time even contemplation is not needed.
"On the extinction of thought, stabilize firmly; when thoughts have no continuity, the View of Dharmakāya is not forgotten. (This is Action)"
These two sentences, front and back, in this passage discuss "Action." The method of practice of Ganges Mahamudra does not depart from the Marvellous Bright True Mind in any aspect; it is the method of practice of the Highest Vehicle. If understood from a coarse and shallow level, it is very likely to be comprehended wrongly. Let us try to analyze this passage from two levels.
First level: "On the extinction of thought, stabilize firmly." "On the extinction of thought" means at the place where a thought is cut off, when delusive thoughts stop. "Stabilize firmly" means the mind does not waver, peacefully entering concentration. "When thoughts have no continuity, the View of Dharmakāya is not forgotten." "Thoughts have no continuity" means not a single thought arises; this is "śamatha" (Stopping). "The View of Dharmakāya is not forgotten" means clearly distinct; this is "vipaśyanā" (Observation). You can certainly hear that explaining it this way is talking about the kung-fu of sitting meditation and entering concentration, the kung-fu of Śamatha and Vipaśyanā. We have discussed Ganges Mahamudra quite a lot; you will certainly say: "This does not seem to be the method of practice advocated by Ganges Mahamudra, but doesn't this passage say exactly this?" Actually, this is not the meaning. This is understanding the literal meaning coarsely, or rather, the surface meaning of this passage. "Interpreting the meaning literally is the injustice of the Buddhas of the three times"; now let us go one layer deeper, into the inner meaning, to explain this passage.
Second level: "On the extinction of thought, stabilize firmly"; "extinction of thought" does not mean not a single thought arises. Because "delusive thoughts and afflictions are all the appearance of the intrinsic awakened wisdom of the Dharmakāya," if one can turn the light around in a single thought and recognize the Dharmakāya, then delusive thoughts are no longer delusive thoughts. Recognizing the Dharmakāya and not identifying with delusive thoughts is "extinction of thought." "On the extinction of thought, stabilize firmly" means firmly and solidly recognizing the Dharmakāya on the basis of such recognition of "recognizing the Dharmakāya and not identifying with delusive thoughts"; this is the Great Meditation of no-exit and no-entry. "When thoughts have no continuity, the View of Dharmakāya is not forgotten"; if one forgets that "delusive thoughts and afflictions are all the appearance of the intrinsic awakened wisdom of the Dharmakāya," then delusive thoughts are delusive thoughts again, which means thoughts have continuity, and the Dharmakāya is lost. If one is alert at all times and places, firmly recognizing the Dharmakāya, then the current thought is non-thought, which is thoughts having no continuity, and the View of Dharmakāya is not forgotten. The first sentence speaks of "extinction of thought"—recognizing the Dharmakāya, which is Realizing the Principle, Apprehending the Mind and Seeing the Nature. If one can "stabilize firmly," then it is done once and for all. If one has not attained firmness, then there is the second sentence. The second sentence is the practice of dense protection and contemplation.
The Diamond Sutra says: "One should produce the mind without dwelling anywhere"; the "should" here refers to responding to affairs, responding to things, and responding to ten thousand opportunities. With people coming and going, one still has to respond, and it is inevitable that thoughts arise and the mind moves, but this is the marvellous function of the original nature; as long as one does not dwell or attach, and does not run after thoughts, it is enough. Just as a thought arises, one does not see a thought that can arise; this is called stabilizing firmly. It does not mean not a single thought arises, sitting there dead and unmoving. We make use of delusive thoughts to deal with people and handle daily affairs, but not running after delusive thoughts. Our True Mind remains non-dwelling and non-following, unmoving and unwavering. "Thoughts have no continuity" means not letting delusive thoughts continue uninterrupted, climbing on conditions ceaselessly. From Zhang San associating to Li Si, from Li Si associating to Zhao Wu, from Zhao Wu associating to Wang Liu... delusive thoughts flying in confusion without ceasing, that is bad. At this time, one must have a stern awakening and pay it no heed, and the delusive thought is cut off. Yesterday someone asked me about the question of practicing Chan (Zen); he said he likes to practice Chan and investigate "Who is reciting the Buddha's name?", but he can never arouse the sensation of doubt. I told him: Practicing Chan requires arousing the sensation of doubt; if you cannot arouse the sensation of doubt, it is terrible. Or change the method; when a thought comes, you ask where it comes from; not paying attention to the thought, but pursuing its source. When the thought subsides, you ask where it goes; not keeping the thought, but watching its place of extinction. Like a cat catching a mouse; the cat crouches at the mouse hole; as soon as the mouse pokes its head out, the cat pounces immediately. The mouse is a metaphor for delusive thought; you must be alert like a cat at all times; as soon as a delusive thought shows its head, immediately pursue its origin. When the delusive thought subsides, you watch its place of extinction. This is the Dharma gate of practicing Chan; the purpose is also to cause "thoughts to have no continuity." Working like this for a long time, the continuity of thoughts changes from familiar to raw, and the non-continuity of thoughts changes from raw to familiar. When the Kung-fu is mature, upon touching an opportunity or condition, the mind that can look and the thought that is looked at vanish into formlessness in an instant; with a sound of "Ka!", subject and object are both forgotten, root and dust fall away, and you realize the Great Dao.
As for "the View of Dharmakāya is not forgotten," this is still doing work, being alert at all times and places, not forgetting the Dharmakāya. This is the Action of "View, Meditation, Action," still in the position of practice. At the moment of sudden realization of the Great Dao, the View of Dharmakāya is also unobtainable. In the past, there was a monk who was good at explaining the Vimalakīrti Nirdeśa Sūtra; Chan Master Dongshan asked him: "That which cannot be known by wisdom, and cannot be cognized by consciousness, what words do you call it?" He answered: "Words praising the Dharmakāya." Chan Master Dongshan said: "Calling it Dharmakāya is already praising it." Calling it Dharmakāya is already praising it; saying further words of praise like "cannot be known by wisdom, cannot be cognized by consciousness" is putting a head on top of a head, a superfluous action. These are words of someone who has reached home. Chan Master Dongshan usually taught students to "Walk the Bird's Path"; the Bird's Path is a narrow road, a sheep-gut trail. A monk asked Dongshan: "Master usually teaches students to walk the Bird's Path; I wonder, what is the Bird's Path?" Chan Master Dongshan answered: "Not meeting a single person." The Great Road, with heavy traffic, has very many people; walking the Great Road is a metaphor for mixed thoughts growing in thickets and delusive thoughts flying in confusion. The Bird's Path, a narrow and secluded trail, is often walked by no one; walking the Bird's Path is a metaphor for the mind being like still water, with not a single thought arising. The monk asked again: "How to walk?" Dongshan said: "One must go without selfishness underfoot." Walking the Bird's Path refers to the journey of the mind; without selfishness underfoot means the Mind-ground is selfless; when the Mind-ground is selfless, heaven and earth are wide. Why do delusive thoughts fly in confusion and attachment lingers? It all arises from one's own selfishness. If the Mind-ground is selfless, seeking delusive thoughts is completely unobtainable. The monk asked again: "Just like walking the Bird's Path, could this be the original face?" Dongshan asked back: "Why is the Acarya upside down?" The monk said: "Where is the student upside down?" Chan Master Dongshan said: "If not upside down, why do you take the slave to be the husband?" The original face is the master; walking the Bird's Path is the method of practice, only a marvellous function, a servant, not the master. If one views "walking the Bird's Path" as the original face, this is calling the slave the husband; is this not upside down! The monk asked again: "What is the original face?" Chan Master Dongshan said: "Not walking the Bird's Path." When speaking of the original face, one does not even walk the Bird's Path. Therefore, "On the extinction of thought, stabilize firmly; when thoughts have no continuity, the View of Dharmakāya is not forgotten" is only a method of practice. Precisely speaking, this sentence is not ultimate; it is not yet the original face; it is still "walking the Bird's Path," still on the way. Wait until the Kung-fu is done familiarly, with a sound of "Ka!" breaking open the Original, the View of Dharmakāya is also unobtainable, then one "does not walk the Bird's Path," and fundamentally has never walked any Bird's Path.
"Mind focuses on eyes, eyes focus on space; this is the essential within all essentials. (Must refer to Yangti practice)"
"Mind focuses on eyes, eyes focus on space." When we usually do work, the mind must be alert, the mind watching the eyes, the so-called "Mind Eye." Bai Juyi had a poem in his later years: "How to deliver the Mind Eye? A single phrase of Amitābha." It mentioned "Mind Eye." The eyes watching space is the Mind Eye observing emptiness. It means emptying everything out; everything is unobtainable. Seeing anything, do not hang it on the mind, equal to not having seen. Although seeing, there is nothing seen; it does not mean closing the eyes and not seeing. Although hearing, there is nothing heard; it does not mean stuffing the ears and not hearing. "Not not seeing, not not hearing; clearly aware of it, not attaching to seeing and hearing." Working like this, one can definitely realize the Great Dao. "This is the essential within all essentials"; this is the heart-essential within all heart-essentials. Practice must have secrets/knacks; this is the most important secret among all secrets. This "essential within essentials" can refer to what "Yangti" (Yangdui) says. Yangti is a Dharma lineage of the Esoteric School. It means all dharmas are inseparable, and sentient beings of the five realms are all pure bodies. A pure body is the Dharmakāya; the bodies of gods, humans, animals, hungry ghosts, and hell-beings are all the pure Dharmakāya. Just as Chan Master Yongjia's Song of Enlightenment says: "The actual nature of ignorance is the Buddha-nature; the illusory empty body is the Dharmakāya." These are words of someone who has reached home. When the Esoteric School practices to the Unsurpassed Division, it runs in the same track as the Chan School, so it is said that the Chan School is the "Great Esoteric School."

English Translation:
The Ganges Mahāmudrā (Lecture 16) 
"Unless it is the Mahāmudrā of the Fourth Initiation of the Esoteric Vehicle, it cannot be called Mahāmudrā." This speaks of the regulations regarding "Initiation" [guàndǐng] in the Esoteric School. Let us briefly explain the origin of "Initiation." Initiation was a custom in ancient India. When the Crown Prince ascended to the throne, an initiation ceremony would be held for him. They would use water from the four great oceans, and place jewels, spices, and rare objects into the seawater. Then, riding on a great elephant, they would pour the water over the Prince's head along the elephant's tusks. They used this form to bless the King with peace, joy, health, and longevity, and to bless the nation with tranquility, wishing that the country be prosperous and the people strong, and that the harvest be bountiful. Initiation is a symbol of auspiciousness. Śākyamuni Buddha, constantly according with sentient beings, adapted to this custom and also performed initiations for the assembly. Thus, the ritual of initiation was passed down within Buddhism, and the Esoteric School places great emphasis on initiation. But what is this "Fourth Initiation" mentioned here all about? The Esoteric School emphasizes four types of initiation and five places; let me explain them below:
The First Initiation: The Light Initiation. Emitting light to shine upon the Buddha-child's crown. The Second Initiation: The Nectar Initiation. Using nectar water to initiate the Buddha-child. The Third Initiation: The Seed Initiation. Visualizing a seed syllable mantra, visualizing it entering into the practitioner's mind. The Fourth Initiation: The Seal-Holding Initiation. Forming hand seals (mudrās) and blessing the practitioner's five places.
These five places correspond to the Five Dhyāni Buddhas, so the Fourth Initiation is also called the "Five Dhyāni Buddhas Initiation." The first: Central. Vairocana Tathāgata (some sūtras say Amitābha Tathāgata). Represents the Wisdom of the Essential Nature of the Dharma Realm. On the practitioner's forehead. The second: South. Ratnasambhava Tathāgata. Represents the Wisdom of Equality. On the practitioner's right shoulder. The third: North. Amoghasiddhi Tathāgata. Represents the All-Accomplishing Wisdom. On the practitioner's left shoulder. The fourth: East. Akṣobhya Tathāgata (Immovable Tathāgata). Represents the Great Mirror-like Wisdom. On the practitioner's heart. The fifth: West. Amitābha Tathāgata (some sūtras say Vairocana Tathāgata). Represents the Wisdom of Wondrous Observation. At the practitioner's throat.
Performing the Five Dhyāni Buddhas Initiation ceremony, blessing the five places of the practitioner's forehead, right shoulder, left shoulder, heart, and throat, is called the "Fourth Initiation." The Esoteric School stipulates: One must undergo the ritual of the Fourth Initiation to be considered as having received this dharma of Mahāmudrā. If one has not received the Fourth Initiation, it cannot be considered Mahāmudrā. Actually, this human initiation ceremony is merely a formality. The true initiation must wait until you realize the level of a Bodhisattva of Equal Enlightenment and receive the initiation of the Buddhas of the ten directions; only that is the true initiation. India is the birthplace of Buddhism; when Indian kings transmitted the throne, they adopted the form of initiation, and Śākyamuni Buddha also used this form to initiate everyone. Thus, the ritual of initiation was passed down within the Esoteric School. Nowadays, when the Esoteric School transmits the dharma, they must perform initiation for the student.
"True, Natural [fǎ'ěr], is the genuine Mahāmudrā. Non-practice, non-fabrication, and non-distraction is its highest dharma gate." "True": Only the True Suchness Buddha-nature can be spoken of as true, hence it is called the "Real Mark." The Real Mark is without characteristics, yet nothing is not its appearance. "Natural": It is fundamentally so. Our Buddha-nature is fundamentally true just like this; it is unrelated to practice, and is fundamentally infinite in luminosity and inexhaustible in marvellous function. Because it is covered by ignorance, it appears as an ordinary being (this is also a marvellous function). True, not false, and fundamentally natural, "is the genuine Mahāmudrā." Mahāmudrā is the One True Dharma Realm; it is our Marvellous Bright True Mind; this is the genuine Mahāmudrā. The Fourth Initiation is merely a form and may not necessarily be the genuine Mahāmudrā; forming a hand seal or practicing a method may also not necessarily be the genuine Mahāmudrā. The genuine Mahāmudrā is our True Mind; it does not require practice, and it is fundamentally without fabrication and without distraction. Only if there is distraction is there a need for fabrication; if it has no distraction, what is there to fabricate? "Non-practice, non-fabrication, and non-distraction is its highest dharma gate"; this is the dharma gate of the Highest Vehicle. This dharma gate is to recognize the True Mind right in the present moment; only this counts as truly obtaining Mahāmudrā. Recognize the True Mind right in the present moment, protect the True Mind, and cause the True Mind not to run after phenomena; this is the Highest Vehicle dharma gate of the Esoteric School, and the Zen School is also like this. A student of the Zen School asked the Master: "What is Buddha?" The Master said: "I could tell you, but I fear you would not believe." The disciple said: "The Master speaks truthful words; how could I dare not believe?" The Master said: "If you believe, you are the Buddha." The disciple was enlightened on the spot: "Oh, so it is originally like this!" After the disciple undertook it, he maintained it closely, and in a few years of effort, he realized the Great Way. The reason he could accomplish the Way was because he could undertake it directly and apply effort to maintain it closely. The highest dharma gate of the Esoteric School is the same as Zen; it also speaks in this way: your present knowing of cold, knowing of heat, knowing of pain, knowing of itch... this knowing nature is your True Mind; you just need to protect it at all times. You must know that all phenomena are the marvellous function of the Dharmakāya, and through phenomena, recognize the True Mind. The True Mind is like a mirror, and phenomena are like reflections; only recognize the mirror, do not identify with the reflections. Applying effort in this way is the Mahāmudrā of the Highest Vehicle, the most perfect dharma gate, and the fastest path to Buddhahood.
"'Emptiness, Bliss, Clarity [míng] (Clarity is also called Wisdom)', Emptiness means no-thought, hence it is also called 'Bliss, Clarity, No-thought'." When we discussed "Proofs of the Way" earlier, we spoke of "Emptiness, Bliss, and Clarity" as three kinds of sensations that naturally arise during the process of diligent practice. Clarity does not necessarily mean bright light; it refers to the revelation of the Mind-Light, so Clarity is also called Wisdom. Having no deluded thoughts yet being vividly clear, with the mind as empty as if washed clean—this is the sensation of "Emptiness." "Emptiness means no-thought, hence it is also called Bliss, Clarity, No-thought"; sometimes "Emptiness, Bliss, and Clarity" is also called "Bliss, Clarity, and No-thought." As for Bliss, it is light ease and happiness. This happiness cannot be compared to any worldly happiness. As for Clarity, it is the Marvellous Brightness of the True Mind. When the luminosity of Buddha-nature shines forth greatly and prajñā wisdom manifests, it is inevitably open and bright, free and at ease. As for No-thought, it does not necessarily mean not having a single thought; having thoughts but not abiding in them, with the essence being immediately empty—this is called "No-thought."
We already discussed this extensively when explaining "Proofs of the Way" earlier, so we will not say more here.
"Do not give rise to a mind of correction, and be absolutely free from distraction, in order to guard one's own mind. Thus abideless, non-seeking, and natural, and not violating the bright and pure fundamental essence of one's own mind, is like holding a bright lamp in hand, breaking through darkness. This is guarding the Samaya well." "Do not give rise to a mind of correction" corresponds to the "non-practice, non-fabrication" mentioned just now; "and be absolutely free from distraction" corresponds to the "non-distraction" mentioned just now. Non-practice, non-fabrication, and non-distraction is its highest dharma gate. "In order to guard one's own mind": use this highest dharma gate to guard the Marvellous Bright True Mind. The Marvellous Bright True Mind is Primordial Gnosis (Wisdom of Original Awakening); it is originally without characteristics, originally without abiding, and originally unmoving. It pervades empty space and fills the Dharma Realm; originally, it has no distraction. Whether ascending to heaven or descending to hell, it is constant and unchanging. Therefore, when we do the work of maintenance—that is, guarding one's own mind—we must not give rise to any mind of antidotes, accepting or rejecting, or correction; letting go of everything at all times and places, empty and spirited without abiding, is the only way to accord with the True Mind. Only in this way can one realize the Great Way.
"Abideless" means having no attachment; "non-seeking" means having no climbing or seeking; "natural" means according with the environment. Everything arises in response to causes and conditions; do not move your mind following the arising of conditions. Whatever the environment is, I am that way. If the environment changes, I change with it. Do not add any subjective views; accord with all causes and conditions. If you want to assert your own ideas—wanting this, wanting that, or according with reluctance—then it will not work. "Thus abideless, non-seeking, and natural, and not violating the bright and pure fundamental essence of one's own mind": being abideless, non-seeking, and natural in this way means not violating the bright and pure fundamental essence of one's own mind (which is the Self-nature). "Violating" means to go against or go off the track. The Self-nature is originally unmoving and unshakable, yet you waver uncertainly; the Self-nature is originally without coming or going, yet you come and go incessantly; the Self-nature is originally unborn and undying, yet you undergo birth and death endlessly. This is violating the bright and pure fundamental essence of one's own mind! The Self-nature is originally unborn and undying, neither defiled nor pure, neither coming nor going, neither increasing nor decreasing, yet you waver back and forth, come and go, arise and perish—this does not correspond! We must correspond with the fundamental nature at every moment—abideless, non-seeking, and natural—not violating the bright and pure fundamental essence of one's own mind in any place. If one can be like this, "is like holding a bright lamp in hand, breaking through darkness"; it is just like holding a bright lamp in one's hand: the darkness is all broken through, and before one's eyes is a field of light. One is not afraid of potholes in the road ahead, nor afraid of walking at night. If you want to avoid falling into a deep pit, you must break through the darkness. Otherwise, if there is a pit ahead, you will not know it! Therefore, facing phenomena, we must not move our minds. "When the old man lost his horse, how could one know it was not a blessing?"; "Fortune is where misfortune leans; misfortune is where fortune hides." If you see a very good opportunity to get rich and your mind moves, this opportunity to get rich might very well harm you. Why say this? If you get rich, kidnappers might come, tie you up, and extort you—wouldn't that become a bad thing! Layman Pang Yun of the Tang Dynasty sank his entire family fortune into the Xiang River. He said: "Abundant gold confuses the human mind." When wealth and treasure are abundant, the mind becomes chaotic; it also provokes envy in others, disturbing you so you cannot be peaceful. It is the water of disaster; do not want it! If we only recognize the Marvellous Bright True Mind, do not run with phenomena, and are not deluded by money, beauty, etc., the Buddha-nature will manifest at all times, and the mind will not be chaotic. To be reborn in the Western Pure Land of Ultimate Bliss, one must also attain "One Mind Undisturbed"; if the mind is chaotic, one cannot be reborn there.
We must be abideless, non-seeking, and natural at all times and places, not violating the bright and pure fundamental essence of the Self-nature, just like holding a bright lamp and breaking through the darkness. If one can be like this, "this is guarding the Samaya well." What is Samaya? It is Equality, Vow, and Non-violation. "Equality": The Buddha and all sentient beings are equal; the bright and pure fundamental essence of one's own mind is exactly the same, with no distinction of high or low. Originally there is no sea of suffering; only because sentient beings deliriously grasp and deliriously take, do they illusorily manifest a boundless sea of suffering. "Vow": One must cause everyone to be liberated from the sea of suffering, and must make a great vow to save sentient beings. One must learn from Kṣitigarbha Bodhisattva: "Until the hells are empty, I vow not to become a Buddha"; one must learn from Samantabhadra Bodhisattva, constantly according with sentient beings, rolling along with sentient beings in the six realms. "Non-violation": I have already explained this just now and will not repeat it here. We must be alert at all times and places, not be deluded by objects, and remove defilements and hindrances at all times and places, eliminating our polluted habits. If you suffer a little setback and beat the retreat drum—"Ouch! This is too bitter, my hands hurt, my legs are numb, I won't practice, I won't practice. My mind is stuffy, it's so hard to bear; it's better to be loose and casual, go watch a play, or chat with friends"—watching and chatting, unknowingly you go into the three lower realms. If you truly want to end birth and death, you must make a great vow; you cannot fear suffering, and must apply effort diligently amidst walking, standing, sitting, and lying down. Relying only on two hours, or three or four hours of sitting meditation is not enough; you must also be alert at every moment, not be deluded by phenomena, and protect the pure fundamental nature. This is "guarding the Samaya well."
"If there is discrimination and attachment, how is it only violating Samaya?!" Conversely, if one still discriminates without ceasing and attaches without letting go, how could that be merely "violating Samaya"? That is not merely violating Samaya, but is the seed of the six realms of reincarnation, the seed of hell. Discrimination and attachment are clearly the chaotic movement of the False Mind and the refusal to let go of self-interest. Practicing like this, how can one correspond with the vast empty Great Way? Gentlemen, pay attention! Non-discrimination is absolutely not knowing good from ugly; what we are saying is that one cannot "discriminate without ceasing," cannot have thought after thought continuing without being able to stop the car. When functioning, good and evil are distinct, right and wrong are clear; after the function is over, there is no stagnation, no love or hate, no taking or rejecting, leaving no traces. If one can be like this, then pratyakṣa (direct perception) becomes anumāna (inference), and anumāna becomes pratyakṣa; this is not discrimination. Whether it is good or bad, the mind is very clear, but it does not partially love the good person or loathe the bad person; we hope the bad person transforms into a good person, and hope the good person ascends even higher.
In the past, there was a person in the saṅgha who stole things; this violated the precept of "no stealing," and he did it again and again, so the manager wanted to expel him from the saṅgha. He cried bitterly and begged for repentance. Because it was not his first offense, the manager would not listen to his repentance and insisted on expelling him. However, the Abbot wanted to keep him and give him another chance to correct his faults. The manager and some upright practitioners said to the Abbot: "If you keep him, we will all leave this place." The Abbot said: "Even if you all leave, I will still keep him." The manager said: "Leaving is leaving, but words must be made clear. You keep him and do not keep us; is it possible that among so many of us, there isn't a single good one, that we cannot compare to a precept-breaking monk?" The Abbot said: "Precisely because every one of you is stronger than him, I keep him and do not keep you. You can continue to practice wherever you go. If he leaves, who will take him in? Apart from falling lower, could he have any other result?" These words moved everyone deeply, and they did not leave. That precept-breaking monk was even more moved; from then on, he wholeheartedly learned to be good, not only never stealing again but also applying effort diligently in practice, and later he also attained accomplishment. Therefore, non-discrimination is absolutely not failing to distinguish black from white or right from wrong. It is unconditioned Great Kindness and Great Compassion of the Same Essence, not loving, hating, taking, or rejecting for the sake of self-interest. This is pratyakṣa becoming anumāna, and anumāna becoming pratyakṣa; although pratyakṣa has no discrimination, anumāna still knows good from ugly. Our Buddha-nature possesses awareness; it is not like wood or stone, yet it must not have discrimination and attachment. If there is discrimination and attachment, it is more than just violating Samaya; those are seeds of the six realms of reincarnation, and one may even fall into hell. Discrimination and attachment have endless disastrous consequences!
"Eternally leaving discrimination and attachment, producing the mind with nowhere to abide, one can then thoroughly see the true meaning of all teachings in the Tripiṭaka without remainder." As stated above, if one does not leave discrimination and attachment, one not only violates Samaya but also faces endless disastrous consequences, so one must "eternally leave discrimination and attachment." Even if you possess ten thousand strings of cash, you cannot be attached to it; can you hold onto it? You cannot hold onto it! Because you will eventually die, and after you die, you cannot take a single cent with you; you still go empty-handed. Eventually, you have to let go; even if you are reluctant to let go, you must let go. Why not be a bit smarter and let go right now, thereby obtaining Great Wisdom and Great Utility? Let alone at the time of death, even right before your eyes, you may not necessarily be able to hold onto it. Śākyamuni Buddha said that wealth is "shared by five families." It is not your own; it is shared by you and five families. Which five families? Water, fire, thieves, kings, and relatives. Your property can be washed away by a great flood, burned completely by a great fire, snatched away by thieves, confiscated by the king, or fought over by relatives. How is it your own? Once the five families come to take it, regardless of whether you let go or not, it will always be let go of. Therefore, let us be a bit smarter and no longer discriminate and attach. One must "eternally leave discrimination and attachment, producing the mind with nowhere to abide." Having no discrimination or attachment at all times and all places is called "eternally leaving." The mind not coveting and the intent not stagnating is called "nowhere to abide." Not that the mind is like dead ashes, but that the marvellous function manifests vividly and lively, is called "producing the mind."
If one is really like this, "one can then thoroughly see the true meaning of all teachings in the Tripiṭaka without remainder." If we can truly achieve having nowhere to abide at all times and places, while producing the spiritually bright and lively True Mind of marvellous function, we can thoroughly clearly see the true meaning of the Buddha-dharma, understanding it without remainder. Suppose we do dead work, "A withered log leaning against a cold cliff, no warmth in the three winter months," at most we realize the fruit of an Arhat, which is still within Transformation Death. Why is this? Because he abides in a Pure Land outside the realms and does not move; dying there, this is another layer of birth and death. Ordinary beings undergo Fragmentary Death; Arhats undergo Transformation Death. Therefore, we must produce the abideless mind, producing the mind of boundless marvellous function. The Diamond Sūtra says: "Produce the mind without abiding"; the Sixth Patriarch became enlightened right here. In response to Shenxiu's verse "The body is like a Bodhi tree, / The mind like a bright mirror stand; / At all times diligently wipe it, / Do not let it attract dust," the Sixth Patriarch composed a verse saying: "Bodhi originally has no tree, / The bright mirror is also not a stand. / Originally there is not a single thing, / Where can it attract dust?" Master Shenxiu was attached to existence; the Sixth Patriarch's verse leaned towards emptiness. You say existence, I say emptiness; actually, both men held biased views, so the Fifth Patriarch said, "Neither has seen the nature." Some people think this was the Fifth Patriarch intentionally speaking falsely because he feared Shenxiu's supporters would harm the Sixth Patriarch. Actually, this was not false speech; if it were false speech, why did the Fifth Patriarch still tell the Sixth Patriarch to enter the Abbot's room at the third watch to give him further instruction? The Fifth Patriarch explained the Diamond Sūtra to the Sixth Patriarch; when he reached "Produce the mind without abiding," the Sixth Patriarch was greatly enlightened at these words. Ah, it turns out the Self-nature is fundamentally lively and active; it is not empty without a single thing, nor is it dead there without moving! The Sixth Patriarch exclaimed with emotion: "How unexpected! The Self-nature is fundamentally pure of itself. How unexpected! The Self-nature is fundamentally unborn and undying. How unexpected! The Self-nature is fundamentally complete in itself. How unexpected! The Self-nature is fundamentally without movement or wavering. How unexpected! The Self-nature can produce ten thousand dharmas." The Sixth Patriarch said "How unexpected" five times; he had come alive. Before this, what the Sixth Patriarch Huineng understood was actually partial emptiness; it was dead. "Originally there is not a single thing, / Where can it attract dust"—being empty to the extreme point is also not the ultimate. The Fifth Patriarch saw he was a piece of good material, so he struck the pestle three times with the staff in his hand and left, hinting that he should enter the room at the third watch, and explained the Diamond Sūtra to him, causing him to suddenly realize great enlightenment.
Therefore, we must not do dead work; we must do living work, and give rise to marvellous function at every moment. "He is now exactly me"—all are my reflections, all are my marvellous function. But "I am not now him"—one also cannot attach to the marvellous function. We are not afraid of sentient beings, not afraid of demons existing; these are all marvellous functions, and it is not that there is emptiness without anything. Some people say the Diamond Sūtra speaks of emptiness, emptiness without anything; that is a wrong understanding, it is incorrect! The Diamond Sūtra speaks of boundless marvellous function; it reveals the True Mind. The Western Pure Land of Ultimate Bliss exists; there is such a beautiful world: gold as the ground, ponds of seven jewels, water of eight virtues, sounds of wind and birds proclaiming the dharma sound. It is just this good; of course it truly exists, how could it not exist? But this is Marvellous Presence, not Real Existence [Solid/Inherent Existence]; fundamentally it does not exist, but is transformed by the vow power of Amitābha Buddha and the Buddhas and Bodhisattvas of the Lotus Pond Assembly. Stubborn Emptiness is wrong; Real Existence is also wrong. True Emptiness, Marvellous Presence: empty yet not empty, existing yet not existing; not empty yet empty, not existing yet existing. If one can be like this, that is "eternally leaving discrimination and attachment," that is "producing the mind without abiding," and "one can then thoroughly see the true meaning of all teachings in the Tripiṭaka without remainder." The Twelve Divisions of the Tripiṭaka Buddha-dharma, the boundless teachings, can all be understood in the mind. There is not one part of the Twelve Divisions of the Tripiṭaka that does not describe the True Mind; if you comprehend the True Mind, you grasp the true meaning. You become a person of the household, no longer a layman outside the gate; regarding the things in your own house, you are naturally clear at a glance with nothing left out. In the sūtras of the Twelve Divisions of the Tripiṭaka, there is no place that is doubtful or unclear, no place that cannot be explained; you know it all, and there are no remaining things.
"For the practice of non-doing, observing the mind is most essential." "Practice of non-doing" means practice without effortful usage. Using the mind to practice the mind is practice with effortful usage; it means having a mind of practice, having a mind to practice. Practice with effortful usage is the initial step, slowly transitioning to practice without effortful usage, which is "practice of non-doing." For the practice of non-doing, "observing the mind is most essential"; observing the mind is the most important. We mentioned before that observing the mind is watching the place where thoughts arise with alertness. When a thought comes, ask where it comes from; when a thought subsides, ask where it goes. Observing the mind is observation (vipaśyanā): observing it, shining upon it; in this way, thoughts will not arise and perish chaotically, flowing without ceasing. If you do not observe, deluded thoughts will fly about and anxieties will be in the thousands; instead, you will become accustomed to it and not feel it is chaotic—how can this work? So one must be alert and watch it well. True Mind, False Mind—you must clarify them. The mind that observes is still the False Mind, because this is also giving rise to the mind and moving thoughts. Without the True Mind, this False Mind would not arise; the False Mind is arisen from the True Mind and is the marvellous function of the True Mind. When functioning properly—that is, when properly observing the mind—do not discriminate whether it is True Mind or False Mind. When used until the False Mind does not move, the mind that can observe and the thought that is observed will fall away at once; then "subject and object are both forgotten," and both the observing mind and the observed thought are gone. If you do not observe, subject and object will not be forgotten, and they will not disengage, so one must observe. Reciting the Buddha's name is also observation, and also Stopping and Observing (Śamatha-Vipaśyanā). "Amitābha, Amitābha..."—the practitioner's thinking is gathered by the Buddha's name, and the thinking does not move; this is Stopping. Reciting by oneself, listening by oneself, listening vividly and clearly; this is Observation. Even if not vocalizing, reciting Amitābha in the mind and also hearing it clearly and distinctly; this is Shining/Illuminating. Looking after the Buddha's name without mixed usage of mind is Stopping; seeing the Buddha's name clearly and distinctly is Observation. Observing the mind is not observing the physical flesh heart, but observing mind-thoughts. We practice the Heart-of-Mind Method, which is also observing the mind. On the seat, holding the mantra, the mind reciting and the ear listening, reciting every syllable clearly, listening vividly and clearly. Off the seat, observing, being alert to the place where thoughts arise, like a cat catching a mouse. As soon as a thought arises, one sees it, does not turn with the thought, and does not move for the object. Knowing as soon as a thought arises is what the Zen School calls "Recognizing"; once recognized, one is not wronged!
Some people say: "It's better when I don't recite the Buddha's name; I don't have deluded thoughts yet. Once I recite the Buddha's name, it's ruined; deluded thoughts are incredibly numerous." Has reciting the Buddha's name ruined it? No! Actually, when you were not reciting the Buddha's name, your mind was very chaotic, you just didn't notice it! You were running with deluded thoughts, running with phenomena, constantly turning in the six realms of reincarnation. Now that you are reciting the Buddha's name, the mind has quieted down, and you see the deluded thoughts, seeing the causes of reincarnation; this is a great good thing! It is like a room with a small hole; a ray of sunlight shines in, and you see dust flying in that beam of light. In places without light, you cannot see the dust. Actually, there is dust everywhere; once shone upon by sunlight, it manifests. So seeing thoughts is a good thing; this is the initial appearing of the Wisdom Light. You hope not to give rise to thoughts all at once; it is just like hoping to ascend to the sky in a single step—how can it be that fast? This is a common fault of students; all want to succeed at once, to become Buddha at once—it is not that easy. To say it is difficult, it is also not difficult; after knowing the method, just do it—do it today, do it tomorrow, do it the day after—and in a few years of effort, you will certainly be able to succeed. Thinking of succeeding at once, succeeding in one day—there is no such thing. In our practice of the Heart-of-Mind Method, some people sit for two hours every day and still feel it is hard to bear; they force themselves to sit for a few days, then cannot persist; this is ruined by having no perseverance. Thus, they switch to scattered mind Buddha recitation; the mouth says "Amitābha, Amitābha...", but the mind is flying with deluded thoughts; will this do? This is equivalent to not reciting the Buddha's name; it will not work!
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“Transcending all extreme views, attachments, and pervasive discriminations, this alone is the King of true Views.”
Everyone holds extreme views. What are extreme views? Clinging to existence and clinging to non-existence; this is the extreme of existence and non-existence. Clinging to good and clinging to bad; this is the extreme of good and bad. There are also many other kinds of extreme views, such as long and short, right and wrong, gain and loss, emptiness and existence, and so forth. Whenever there is relativity, there are two sides, and these are extreme views. Extreme views are the relative views of ordinary beings. What is attachment? Fixating on a single matter and being unable to let go or break free; this is attachment. What is pervasive discrimination? It is to universally calculate and scheme, unable to put down a single thing, wanting everything. This is what the Dharma-character School calls the “nature of pervasive discrimination and attachment” (parikalpita-svabhāva). Ordinary beings in the six realms of samsara are all like this; there is not a single ordinary being who does not calculate. Some people say with their mouths that they do not want this or that; do not believe them. In reality, they want everything. “Fish is what I desire; bear’s paw is also what I desire”; they want both the fish and the bear’s paw. If they say there is something they do not want, it is only because they know perfectly well they “cannot have both.” In reality, nothing can be obtained! Alas, all is pervasive calculation and attachment! We practitioners must put these things down; put everything down. If you cannot put them down, it will not work! To put down is to transcend. “Transcending all extreme views, attachments, and pervasive discriminations, this alone is the King of true Views.” Doing it this way is Correct Knowledge-Vision; only this is the King of Views. Why? Because only by doing this does one correspond with our fundamental nature. “View” means to recognize our fundamental nature, to recognize our original face. If you do not “view” in this way, how can you recognize the fundamental nature? You must put down all extreme views, attachments, and pervasive discriminations—put them all down, distance yourself from them all, and transcend them all; only this is the King of true Views.
“Practice must be without the slightest scattering within the luminous essence of one’s own mind; only this is the King of true Practice.”
View, Concentration, Action. We just discussed “View”; now we discuss “Concentration.” Concentration is “Practice.” “Must be without the slightest scattering within the luminous essence of one’s own mind; only this is the King of true Practice.” The luminous essence of one’s own mind is our own fundamental nature. It is limitlessly luminous and infinitely wise, so it is called the luminous essence; luminosity is right within our fundamental essence. One must not scatter in the slightest, nor be seduced in the slightest by external environments into leaving the fundamental essence of one’s own nature. If you run after environments and think randomly, that is scattering. One must see clearly right upon the fundamental nature at all times and maintain it. Only this is the King of true Practice. We are all accustomed to running after environments; only after running a hundred and eight thousand miles do we realize: “Oh no! How did I run so far with delusive thoughts? Pull it back!” But by then, it feels too late. There is a saying in the Zen School: “Do not fear the arising of thoughts; only fear that awareness is delayed.” This tells us to be vigilant and aware at all times, not turning along with delusive thoughts. If you have run very far and for a long time with delusive thoughts before you realize it, that is not good. Although thoughts arise, as soon as they arise, I can see them. As soon as I see them, I disregard them, and they are illuminated and broken. To illuminate and break them is to be without the slightest scattering; this is the King of true Practice.
“Action must abide in the luminous essence of one’s own mind, without doing and without seeking; only this is the King of true Action.”
Action means conduct and sustaining practice. How does one practice conduct? “Must abide in the luminous essence of one’s own mind, without doing and without seeking; only this is the King of true Action.” Here, the luminous essence of one’s own mind is mentioned once again. One must abide in this fundamental essence of limitless luminosity and infinite wisdom, “without doing and without seeking.” “Without doing” (non-doing) means not to have intentional contrivance, but to let everything accord with conditions naturally. Some people, when practicing the Dharma, do not practice according to the Dharma but always think themselves clever and add something extra; this is intentional contrivance. “Without seeking” means not seeking anything. Do not seek spiritual powers, do not seek to enter samādhi. The more you seek to enter samādhi, the less you can enter samādhi. The more you seek spiritual powers, the less spiritual powers will manifest. Because you have given rise to delusive thoughts, obscuring the mind’s light. It is only correct to be “without doing and without seeking”; only in this way is it the “King of true Action.” If you do not practice in this way, even if you practice diligently, you cannot achieve the Way. Because if you do not know what the luminous essence of one’s own mind is, it is like cooking sand to make rice; you will never achieve it. First, you must know what the luminous essence of one’s own mind is, and then protect this luminous essence of one’s own mind. Whether reciting the Buddha’s name, holding mantras, or investigating with awareness, the purpose is always to protect this luminous essence of one’s own mind. This is the prerequisite and is very important. Applying effort in this way, one will certainly achieve accomplishment; thus it is called the “King of Action.” If one does not know what the luminous essence of one’s own mind is, then it is all blind practice and reckless training, always circling around the outside without reaching the center; ultimately, one cannot achieve the Way.
“If speaking of the Fruitional Path, one must be without seeking and without abiding regarding sages and commoners, high and low, Nirvana and Samsara; truly unsurpassable, according with conditions without changing, changing while according with conditions; quiescent yet ever-shining, shining yet ever-quiescent; equal to all Buddhas; only this is the Fruit.”
Ganges Mahamudra consistently emphasizes the three essentials of “View, Concentration, and Action”; what is this for? It is to realize the Holy Fruit. View, Concentration, and Action are merely the means; realizing the Holy Fruit is the goal. “If speaking of the Fruitional Path”—if we are to speak of what counts as realizing the Holy Fruit—“one must be without seeking regarding sages and commoners, high and low, Nirvana and Samsara.” Whether sage or commoner, high or low, Nirvana or Samsara—these are all the discriminations of our deluded minds. We are originally Buddhas; we have never departed from the Great Way. Our fundamental essence is unborn and undying, not stained and not pure, not increasing and not decreasing. “Mind, Buddha, and Sentient Beings” are three without distinction; what sage and commoner, high and low, Samsara and Nirvana are there? In the ultimate place, these relative opposites do not exist, so what is there left for you to seek? Once one truly realizes the fundamental essence, there is no sage and no commoner; sages and ordinary beings are all one essence, all are the original luminous self-nature. Since there is no sage and no commoner, what high and low is there? Thus there is no “I am high, you are low” or “You are high, I am low.” There is no arrogance or conceit; everyone is equal and one—high and low are fundamentally unobtainable. “Nir” means not arising, “Vana” means not ceasing; the fundamental essence has never arisen or ceased, so what Nirvana is there to speak of? Since there is no Nirvana, what Samsara is there? Therefore it is said that fundamentally there is no Samsara; to speak further of ending Samsara and transcending death is entirely superfluous! Everything fundamentally does not exist, so what is there to pursue? Thus it says, “without seeking.”
“Without abiding”—true Nirvana is “Non-abiding Nirvana” (Apratiṣṭhita-nirvāṇa). We have explained before that there are four types of Nirvana. First, Self-nature Nirvana: Self-nature is our true mind; it is originally unborn and undying, originally Nirvana. Second, Nirvana with Remainder: Realized by sages of the Lesser Vehicle; since the birth and death of change (transformation birth) is not yet ended, it is called “with remainder.” Third, Nirvana without Remainder: The birth and death of change is also ended, and everything is gone. This is the Nirvana realized by the Buddha in the teachings of the Lesser Vehicle. Fourth, Non-abiding Nirvana. Even Buddhahood is unobtainable; this is true Nirvana, as implied by the saying, “Samsara and Nirvana are like sky-flowers.” At this point, any thing can exist, and one can be in any place; there is nothing that does not exist, and nowhere one is not present. “Historically it was truly delusion; today delusion is all true. One merely recovers the nature of the original time; there is not a single new dharma.” Without abiding—not even abiding in Nirvana—then one can abide everywhere. We discussed earlier: after Parinirvana, where does one go to be reborn? The Western Pure Land of Ultimate Bliss, the Eastern Pure Land of Lapis Lazuli, or the Inner Court of Tuṣita? “One should abide nowhere.” If there is somewhere one abides, it is wrong. The Buddha is fundamentally without characteristics (wúxiàng); he accords with all conditions, constantly complies with sentient beings, and mingles with sentient beings. Wherever there is an affinity, he goes there to liberate sentient beings; there is no fixed location. Kṣitigarbha Bodhisattva does not birth himself in the Pure Land but liberates sentient beings in hell: “Until hell is empty, I vow not to become a Buddha.” Do you think Kṣitigarbha Bodhisattva has not attained Buddhahood? Do you think Kṣitigarbha Bodhisattva is not in the Pure Land? In fact, hell is fundamentally empty; Kṣitigarbha Bodhisattva attained Buddhahood long ago and is in the Pure Land at all times and in all places. From the perspective of sentient beings, it is hell, because sentient beings have the mind of hell (a mind blazing with greed, anger, and delusion). Kṣitigarbha Bodhisattva does not have the mind of hell; everywhere is the Pure Land.
“Without abiding” is precisely “Truly unsurpassable according with conditions without changing, changing while according with conditions.” According with conditions without changing means according with the conditions of all sentient beings. If sentient beings are in the heavens, I go to the heavens; if sentient beings are in hell, I go to hell. Whether ascending to heaven or entering the earth, the fundamental nature does not change. Ascending to heaven, it does not increase by one bit or become one bit purer; descending to earth, it does not decrease by one bit or become one bit more defiled. For example, gold: according to conditions, it is beaten into a ring, a necklace, or a bracelet. It changes into different forms according to conditions, but the essence of the gold does not change; gold is still gold. Changing while according with conditions: although the essence of gold does not change, its form can change; this is precisely its marvellous function. The true mind is fully endowed with limitless marvellous functions. According with conditions without changing is the fundamental essence; changing while according with conditions is the marvellous function. “Quiescent yet ever-shining, shining yet ever-quiescent.” Quiescent means quietly motionless; the fundamental essence is quietly motionless. Shining means illuminating the ten thousand dharmas; the ability to illuminate the ten thousand dharmas is the marvellous function. This also speaks of the fundamental essence and the marvellous function. We spoke earlier of awareness-observation (Jue Zhao); one must be awakened and vigilant at all times, not running after environments. In the end, even awareness is not needed; if there is still awareness present, there is still doing. One must be without doing to be called “Unconditioned” (Wúwéi). When one’s Kung-fu (spiritual work) is mature, one does not need to bring up awareness-observation; one is naturally aware and observing. Not bringing up awareness-observation is quiescence; naturally being aware and observing is shining. This is “Quiescent yet ever-shining.” And “Shining yet ever-quiescent”? Although the marvellous function arises, the fundamental essence remains distinct and motionless (tathātā). Only when Kung-fu reaches this point does it count as arriving home. If there is still awareness-observation present, one has not yet arrived home. But one cannot be like this all at once; one must always pass through the stage of bringing up awareness-observation. One must observe, observe, and observe again until the observation becomes familiar, just like a person in the air forgets there is air. “Like entering a room of irises and orchids; after a long time, one no longer notices the fragrance”—one blends with it and forgets.
“According with conditions without changing, changing while according with conditions” just like all Buddhas; “Quiescent yet ever-shining, shining yet ever-quiescent” just like all Buddhas—this is being equal to all Buddhas. “Equal to all Buddhas; only this is the Fruit.” Only this counts as realizing the Fruit. When we begin to apply effort, we must know what the fundamental nature is. After knowing the fundamental nature, we must constantly observe the mind and constantly be aware. Working on it like this, one can realize the Fruit of Buddhahood. If one does not observe with awareness and does not do the work, how can one realize the Fruit? Reaching heaven in a single step is impossible; there is no one who is born a Buddha. Because his ignorance is still present, he is always attached to appearances. As soon as an infant has perception, he knows his body is important; he is also quite heavy with selfishness. If he has something, he won’t give it to you; if you take his things, he cries and fusses. This is all due to ignorance! Therefore, to realize the Fruit of the Way, one must start from opening the Correct Knowledge-Vision. First step: “Pa!”—break open the Original; Ah! This is my self-nature! Second step: apply effort to protect it at all times and in all places. Third step: realizing the Fruit. If you can truly recognize and grasp the self-nature today, and then go recite the Buddha’s name, you will inevitably receive great utility. At this time, reciting the Buddha’s name is different from reciting it in the past. In the past, when reciting the Buddha’s name, you did not know what “reciting” was all about; you only knew to pursue the West. Now you understand: Oh! Each and every sound of the Buddha’s name is reciting my self-nature, making my own mind pure. “Amitābha, Amitābha…”—sweeping away all the defilements of one’s own mind, cutting off the attachments and afflictions of one’s own mind at the root; then your recitation of the Buddha’s name will have true utility. Therefore, opening Correct Knowledge-Vision is very important; “View” is the first. When the “View” is correct, one can attain Right Concentration, and only then is the practice considered Right Action.
“No-thought is not Indeterminate Blankness (this is beginningless ignorance).”
“No-thought” is not Indeterminate Blankness (Wuji). What is Indeterminate Blankness? It is just like wood or stone, without a single thought; this is the so-called “Indeterminate Emptiness” (Wuji Kong). Indeterminate Emptiness is the “Concentration of Cessation of Feeling and Perception” (Nirodha-samāpatti); having extinguished “feeling” and “perception,” one does not accept any information from the outside world and has no mental activity whatsoever. Indeterminate Emptiness is “beginningless ignorance”; it is not a good thing, so do not regard it as a good thing. Some people pursue this thing and worship this thing. Oh my! So-and-so has good Kung-fu; he can enter samādhi for a week without moving. Hey! So-and-so has even better Kung-fu; he hasn’t moved for a month. Oh my! So-and-so has been sitting for three years! These are all Indeterminate Emptiness; even if you can enter samādhi for eighty-four thousand kalpas, at most it is no more than the “Concentration of Neither Perception nor Non-perception,” which is still worldly dhyāna and still within the six realms of samsara; there is no liberation. Becoming a Buddha is to cultivate into a living Buddha, vividly and briskly giving rise to flexible marvellous functions, not sitting there dead and motionless. What use is there in sitting there dead and motionless?
When Dharma Master Xuanzang of the Tang Dynasty went to India to retrieve the scriptures, he traveled to the region of the Himalayas and noticed a canopy of purple clouds gathering over the mountain; he knew there must be someone cultivating the Way in the mountains. So, everyone went to search. Originally there was a cave on the mountain, but over years and days, trees had fallen and grass had grown, burying the cave. They searched and searched, and suddenly someone discovered something that looked like a cave, so they tried digging there. Digging in, it was indeed a cave, and a person was sitting inside. Xuanzang’s disciple said, “This person is dead; look, he is ice-cold, nothing left but a skeleton wrapped in skin.” Dharma Master Xuanzang touched his chest and found it was still a bit warm, which indicated he was not dead; the Eighth Consciousness had not yet left. The Eighth Consciousness is the “Warmth-Life Consciousness”; if there is still a bit of warmth in the chest, it shows he still has life span remaining. Dharma Master Xuanzang struck a hand-chime (yinqing), and the practitioner came out of samādhi. The practitioner opened his eyes and looked: Ah! The Buddha has come; he has come to speak the Dharma to me. He had been sitting there waiting for Śākyamuni Buddha to appear in the world to speak the Dharma to him, so the moment he saw Dharma Master Xuanzang, he thought it was Śākyamuni Buddha coming to receive and guide him, to liberate him. Dharma Master Xuanzang said: “I am not Śākyamuni Buddha; Śākyamuni Buddha entered Parinirvana many years ago.” Śākyamuni Buddha appeared in the world roughly during the time of King Zhao of Zhou, while Tang Xuanzang was in the time of Li Shimin of the Tang Dynasty; a very long time had passed. The practitioner cried: “Alas! I have missed the opportunity; I was waiting for Śākyamuni Buddha to appear and liberate me, I never thought the Buddha had already entered Parinirvana.” Dharma Master Xuanzang said: “Do not cry; Śākyamuni Buddha’s Dharma is still here. I am going to the Buddha-land to seek the true scriptures, and in the future, I will return to Cīnasthāna (China) to greatly revitalize the Buddha Dharma.” “This body of yours is useless; you have sat for over a thousand years (his entry into samādhi was for over a thousand years, not three or five years) and it cannot be used; go change into another body!” “Go quickly to Cīnasthāna to be reborn; by the time you grow up, I should be back.” “You must go be reborn in a place with high towers, grand courtyards, and glazed tiles; do not go to a small place.” This practitioner went off to be reborn; he was reborn into the household of Yuchi Gong and became the Little Prince. This practitioner had been in samādhi for over a thousand years; his Kung-fu should have been very good, right? No good! This kind of Concentration of Cessation of Feeling and Perception is useless; it is moving a rock to crush the grass—once the rock is removed, the grass grows back, even more vigorously than before. After he grew up, he was attached to appearances and indulged in debauchery; he caused a great disaster and was thrown into the Imperial Temple prison to be beheaded. Yuchi Gong was a meritorious official, and his family held the title of King; to execute a prince, he had to be thrown into the Imperial Temple first. However, if he left home to become a monk, he could avoid beheading, so he had no choice but to become a monk. But he insisted on bringing women, a musical band, and good food and fun things with him; these things filled three carts. People mocked him as the “Three-Cart Monk.” Later, Dharma Master Xuanzang awakened him to his past life; he realized it suddenly and completely, and he no longer wanted the “three carts.” He was Dharma Master Xuanzang’s great disciple, Dharma Master Kuiji; his later attainments were very high, and he was the second patriarch of the Dharma-character School.
Therefore, we must work on our Kung-fu vividly and briskly; sitting there dead is of no use. True Concentration is not being deluded by objects. No matter what happens, my mind is not disordered; whatever female beauty comes before me, my mind does not move; no amount of treasure can move my mind. This is True Concentration. If the mind moves in response to an object and you suppress it again, that is still not True Concentration; there is still the mind of arising and ceasing! Why does an Arhat of the First Fruit still have to be reborn seven times in the heavens and seven times among humans? It is because he still has the mind of arising and ceasing. When a thought comes, he is immediately vigilant and extinguishes it at once; this is also the mind of arising and ceasing—where there is arising and ceasing, there must be seven returns to the heavens and human realms! When we work on Kung-fu, we must do real Kung-fu, protecting the true mind from being lost at all times and in all places. No-thought is not Indeterminate Blankness; it is very important to understand this point clearly.
“Further distinguished from outer commoners.”
Furthermore, it is different from the outer paths and ordinary beings. Seeking Dharma outside the mind is an outer path. Outer paths also talk about no-thought, but their no-thought is dead. The Qigong practiced by ordinary beings has not departed from attachment; they also talk about no-thought. Their no-thought is even less a true no-thought. They are attached to Qi (energy); where has this Qi gone? Now to the Baihui, now to the Dantian, now to the Yongquan; the Macrocosmic Orbit, the Microcosmic Orbit, and so on—can these things be counted as no-thought? Therefore, the no-thought we speak of is different from the no-thought of outer paths and ordinary beings; it has nothing to do with those practices of theirs.
“From non-awakening to initial awakening; initial awakening is like the child luminosity born from the fundamental awakening, merging with the mother luminosity.”
All of us, in doing our Kung-fu, go “from non-awakening to initial awakening.” Before, we were not awakened; through entering the Way and practicing, we begin to awaken. My speaking the Dharma to you now is in the hope that you will begin to awaken. The wisdom light emitted by initial awakening (actualized awakening) “is like the child luminosity born from the fundamental awakening.” Fundamental awakening is our Buddha-nature. Fundamental awakening is the “Mother Luminosity,” and initial awakening is the “Child Luminosity”; the child luminosity is born of the mother luminosity, just as a mother gives birth to a son. “Merging with the mother luminosity” means initial awakening merging with fundamental awakening. When mother and child merge, the Way is accomplished; if mother and child do not merge, the Way cannot be accomplished. One must observe with awareness at all times and not attach to external environments; this is the process of initial awakening merging with fundamental awakening. When initial awakening and fundamental awakening melt into one body, that is the mother and child merging. For example, in our Heart-of-Mind Method (Xin Zhong Xin Fa), the fourth mudra is the “Tathāgata Mother Mudra.” The mother can give birth to the child; when the mother and child merge, one thereby realizes the Great Way. The Pure Land School also speaks this way: “The Tathāgatas of the ten directions pity and think of sentient beings just as a mother remembers her child. If the child runs away, what use is the remembering? If the child remembers the mother just as the mother remembers the child, then mother and child, throughout successive lives, will not be far from each other.” This passage was spoken by Mahāsthāmaprāpta Bodhisattva. When we recite the Buddha’s name, the Buddha is the mother, and we are the child; the Buddha is always receiving and guiding us at all times. If the son remembers the mother just as the mother remembers the son, then the mother and child will merge, and accomplishing the Way will be very fast. The Three Baskets and Twelve Divisions of Scripture all breathe through the same nostril. If you grasp this general principle and truly comprehend it, you can thoroughly understand the Three Baskets and Twelve Divisions of Scripture. If you do not grasp the general principle and take meaning out of context, it will be fragmented and you will not know what to follow. Therefore, seeing the fundamental nature at all times is the most crucial thing.
“Although the Principle of View is established, it is not that one can realize it without practice.”
Although we have established the “View Sect” (Principle of View) and possess the Correct Knowledge-Vision, clearly knowing what the fundamental nature is and knowing that one must use this fundamental nature to practice in order to accomplish the Way. However, this does not mean one does not need to practice. If one does not cultivate the Way, can one realize the Way? One cannot! Therefore it says, “it is not that one can realize it without practice”; it does not mean that one can realize the Way without practicing.
“Gold dust possesses the quality of gold, but it is not immediately formed gold. Smelting work is necessary.”
Gold dust is sand that contains gold, which is to say, a mineral deposit containing gold. “Gold dust possesses the quality of gold”: speaking from the essence, the gold dust contains gold inside it; it possesses the texture and quality of gold. “But it is not immediately formed gold”: although it contains gold, it is not yet entirely pure gold; there are still impurities like sand mixed within it. “Smelting work is necessary”: a process of smelting is required to remove impurities like sand before it can become pure gold. This is a metaphor for how all sentient beings (gold dust), although they all possess the wisdom and virtuous characteristics of the Tathāgata and are fully endowed with the Buddha-nature (possess the quality of gold), still have ignorance present, as well as delusive thoughts and attachments, so they are not Buddhas of the Fruit-ground! In other words, although sentient beings possess the Buddha-nature, they are not yet Buddhas (but it is not immediately formed gold). A process of practice is required (smelting work is necessary) to suddenly break through ignorance and further remove delusive thoughts and attachments completely before one can become a Buddha. This passage uses smelting gold ore as a metaphor, intending to emphasize the importance of practice. How does one practice? See the text below.
“Three Gates of Practice: Body practice — leave all contrived actions, such as useless worldly affairs and other other-worldly practices, only resting in leisure and broadness, causing the body to abide.”
The Three Gates of Practice refer to body practice, speech practice, and mind practice. The Esoteric School stresses the blessing of the Three Mysteries, which refers to body, speech, and mind. The Three Gates of Practice also refer to body, speech, and mind. The first is “Body Practice,” which is the method of practice established upon this flesh-and-blood body of ours. “Leave all contrived actions” means to distance oneself from all kinds of contrivances. “Such as useless worldly affairs”: things in this world that have no benefit, for example, playing Mahjong; this matter has no benefit and causes precious time to be squandered and wasted. There are probably not a few among you who like to play Mahjong, using “three missing one” as an excuse to get together every day and fight a few rounds. This will not do! Useless things must not be done. Not doing useless worldly things is itself practice—body practice. “And other other-worldly practices”: there are many methods of other-worldly practice; if you practice this today and that tomorrow, it will not work either. One must penetrate deeply into one gate, accept and uphold one Dharma, and practice it all the way to the end. Today you hear Zhang San say this Dharma is good, so you practice this Dharma; tomorrow you hear Li Si say that Dharma is good, so you go practice that Dharma. Changing your mind like this from morning to evening—although what you practice are all wonderful Dharmas of the other shore—will not yield results because your mind is not focused and cannot correspond with the wonderful Dharma. Moreover, many Dharmas are useless Dharmas. For example, reciting a mantra that allows one to drill a hole in a knife; this is a useless Dharma, of no benefit to liberation. You see that you can drill a hole in a knife and get happy: “Good, I will practice this Dharma.” What is the use of practicing this?
I once heard a monk talk about the causes and conditions of his own leaving home: before leaving home, he was a martial artist who practiced boxing and swordsmanship with his uncle. One day, on the border of Sichuan, he saw two young Tibetan lamas smoking opium. He could not stand the sight and went to intervene: “Hey! You are monastics, how can you smoke opium?” The little lamas said: “Don’t look at us smoking opium; we have magic arts.” He asked: “What magic arts do you have?” The little lamas saw he was carrying a knife and said: “Use the knife you are carrying to chop me; I will recite a mantra and you won’t be able to chop.” He heard this and felt it was very novel, so he hurriedly asked: “Is there really such a Dharma?” The little lama answered: “Of course there is; if you don’t believe it, try it and see. But first, wait for me to finish smoking the opium.” After a while, he finished smoking. “Come, I will recite the mantra, you chop.” Actually, he did not dare to really chop; the knife was very sharp, and if he chopped the hand off, it would end badly. He chopped with the back of the knife—Bang! The knife bounced up. “Oh my, how did you make my knife bounce up?” The little lama said: “Even if you chop with the blade, I am not afraid.” “Really not afraid?” “Of course not afraid.” “If I chop it off, I’m not responsible!” “No need for you to be responsible; go ahead and chop.” This time he really chopped with the blade—Bang! The knife bounced up again. He was convinced and thought: The Buddha Dharma is truly quite good; it is even better than this Kung-fu I practice. He learned the Buddha Dharma due to this cause and condition. In fact, this is a useless Dharma; learning it has no use.
“Only resting in leisure and broadness, causing the body to abide.” Only by resting leisurely and broadly, causing the body to abide without any hindrances, not being tense or busy. The Heart Sūtra says: “Because there is no hindrance, there is no fear, distancing oneself from inverted dream-thinking, and ultimately Nirvana.” If there is hindrance, there will be fear and inverted dream-thinking. With no hindrance, the mind is empty, and one’s chest is broad and flat. Therefore, “The gentleman is open and poised; the petty man is always anxious.” The petty man worries about gain and loss, always anxious all day long; the gentleman is broad-minded, open, leisurely, and at ease. Everyone please pay attention: resting in leisure and broadness, causing the body to abide—this is body practice. If the mind is always worrying about gain and loss, it will not correspond. Leisurely and broadly causing the body to abide, with no afflictions in the mind, no attachments, always calm and harmonious, relaxed and happy—the body will be healthy, and one will not get sick much. Abiding in the world like this, one can then apply effort to practice the Dharma. This is body practice.
“Speech practice — useless worldly speech and mantra recitations all stop; quiet like a valley.”
The second of the Three Gates of Practice is Speech Practice, which is practice regarding conversation and speech. Telling jokes, flattering someone, disparaging something, etc.—these worldly idle words are of no benefit to cultivating the path of liberation; they are all useless worldly speech. Debating the right and wrong, the merits and demerits of a certain person or matter is even more so conceptual play (prapañca). In the Black Sect of Tibetan Esotericism, there are many mantras that are not for cultivating the path of liberation but are for controlling people; those are useless mantra recitations. We should not speak of these things nor recite them. “Useless worldly speech and mantra recitations all stop.” In learning the Buddha Dharma and cultivating the path of liberation, we must penetrate deeply into one gate; do not blindly mess around with other things. Do not speak useless worldly words, and do not recite useless mantras or liturgies. We must achieve the “Three Lesses”: less affairs in the mind, less speech in the mouth, and less food in the belly. Humans have a bad habit; once they finish their work and have some free time, they talk endlessly about Zhang San, Li Si, and Wang Er Mazi. For cultivating the path of liberation, that will not do. If you remain silent and do not speak, isn't that quite good? “Quiet like a valley”—do not speak much; keep the mind quiet, just like an empty, secluded mountain valley. “The secluded valley echoes the speech of the evening mist”—if you have a question and ask me, I will answer you in detail without getting tired of it; when there are no questions, I do not think or discriminate, leaving the mind empty and open—“Drinking light in the Great Void, eliminating separation.”
“Mind practice — leave conceptual play and calculation, comparative thoughts; even visualization and mental construction must stop.”
The third of the Three Gates of Practice is Mind Practice, which is practice regarding aspects of ideology and consciousness. What is the use of holding onto sets of empty theories in the mind that are unrelated to the path of liberation and being unable to put them down? Analyzing it and inferring it is “conceptual play” (prapañca); thinking of it and evaluating it is “deliberation” (thinking). One should “leave conceptual play and deliberation, and comparative thoughts”; the mind should be empty and pure, distancing oneself from conceptual play and deliberation, and also distancing oneself from comparative thoughts. Taking everything to compare: what are we comparing? Is it that I am better, or you are better; am I superior (longer), or are you superior? This kind of intention is unequal; it is precisely delusive discrimination; this kind of “comparative thought” must be distanced even more. “Even visualization and mental construction must stop.” Visualization is a method of practice; we mentioned it earlier. Thinking of something is still practice with doing (contrivance). For example, “Visualization of Buddha Recitation” (Guan Xiang Nian Fo), thinking of Amitābha Buddha on top of my head, visualizing that I myself am Amitābha Buddha. Visualization is all “mental construction” (zuo yi), that is, agitating the thinking consciousness with intentionality. Even this kind of visualization, this kind of mental construction, must also stop. One only needs to observe with awareness (guan zhao) properly; as soon as a thought arises, see it; after seeing it, ignore it (do not pay attention to it), and do not run after it. Visualization is a gradual method; after visualization succeeds, one must further apply effort to break the visualized appearance (xiang), only then can one see the fundamental nature. My Master (Guru Wang Xianglu) had a metaphor for this: For example, a large sore grows on the body; one uses medicine to treat it. Thus, the sore opening shrinks, shrinks, and shrinks again, finally shrinking into a small point. Other places have all healed, only this single point remains; this is a metaphor for the success of visualization. But this single point is also a sore! If not removed, it will recur later. So one must further break the visualized appearance; only in this way can it be once and for all, and only then does it count as truly realizing the Dharmakaya. If the appearance (xiang) is not broken, the fundamental nature cannot manifest. Therefore it is said that the visualization method requires crossing one extra threshold. All Esoteric Sections with Form require crossing one extra threshold; in the end, they all must break the appearance. How to break the appearance? One still needs to go a step further and do Kung-fu: visualize this appearance becoming large—large, large... large to the point of being boundless and edgeless; the appearance is gone. Conversely, visualize it becoming small—small, small... small to the point where there is nothing at all. One is expanding, one is shrinking; break it just like this. After the appearance is broken, one sees the fundamental nature, but one has crossed one extra threshold. Mahamudra is the most direct Mahayana Mind-Ground Dharma Gate; it does not want these processes. Therefore, it says “even visualization and mental construction must stop.” Mahamudra does not walk this road, does not cross these thresholds. As soon as a thought arises, see it; after seeing it, ignore it; just protect the true mind.
“(Just when using mind, exactly no mind to use)”
The sentence in the parentheses is extracted from Zen Master Lazy Rong’s stanza, serving as an annotation to “Mind Practice.” Zen Master Lazy Rong’s stanza is very good; everyone likes to quote it, mostly quoting four lines: “Just when using mind, exactly no mind to use; no mind exactly use, constant use exactly nothing.” The complete stanza is eight lines: “Just when using mind, exactly no mind to use. Crookedly discussing names and forms is labor, directly speaking is not burdensome; no mind exactly use, constant use exactly nothing. Speaking now of the place of no-mind, is not different from having-mind.” When doing Kung-fu and one is just using the mind, yet one does not see any thought that can arise; this is “Just when using mind, exactly no mind to use.” Beating around the bush and talking largely of Buddhist names and forms (terminology) exhausts the mind and effort; pointing directly to the mind-source, without speaking superfluous words, is then not so complicated or heavy. This is “Crookedly discussing names and forms is labor, directly speaking is not burdensome.” The Great Way has no shape, the True Mind has no characteristics; although without shape and without characteristics, it is functioning at all times and in all places. Although all things and events are its marvellous function, if you seek the thing itself, it is unobtainable. This is “no mind exactly use, constant use exactly nothing.” Now that we directly point out this “no-mind” and speak of it directly, it is then not different from “having-mind,” that is, “Speaking now of the place of no-mind, is not different from having-mind.”
“From crown to feet, empty like a bamboo tube. Mind equals empty space, transcending all discrimination, leaving sinking, scattering, and indeterminate, and causing equal, holding, aware, and quiescent. Numinous bright without taking, rejecting, or attachment, abiding in the originally marvelous, bright, and pure essence-nature; this is the Great Mudra (Mahamudra) Samadhi.”
“From crown to feet, empty like a bamboo tube,” means from the top of the head to the bottom of the feet, empty like a bamboo tube; the entire body and mind are empty and without a single thing. Look at that bamboo tube; throw it onto the water, and it drifts with the water, turning with the bends; whether high or low, sinking or floating, it does not care. A wave hits it down, and it immediately floats back up; according with conditions, sinking and floating. A person who has accomplished practice is just like this: “According with conditions, loose and spacious, letting it sink or float; transforming into spring mud to protect the flowers.”
“Mind equals empty space, transcending all discrimination.” The bosom must be vast like empty space, not distinguishing beauty and ugliness; everything can be contained. In empty space, everything exists; if high-rise buildings are built up, empty space does not say it cannot contain them. If you tear down the house, empty space does not become more spacious. If you expand the house, empty space does not become narrower. Airplanes fly up, empty space does not care; dark clouds gather densely, lightning flashes and thunder rolls, empty space has never moved its expression; it does not care. Our true mind is originally just like empty space; it has never moved. Now that we recognize the true mind, we must be “mind equals empty space, transcending all discrimination.” No matter what happens, I am indifferent. Empty space can contain the ten thousand things; I too can contain the ten thousand things. The worlds of the ten directions are in empty space; the worlds of the ten directions are also in my mind. Non-abiding Nirvana; one can go anywhere, not limited to one place. The bosom is broad like empty space, wide like empty space, non-abiding like empty space, unattached like empty space. It is not that there are no things in empty space, but there is no hindrance. “Transcending all discrimination” means transcending and cutting off all thoughts of discrimination, taking, and rejecting. Discrimination, taking, and rejecting are all delusive thoughts; if it is a delusive thought, it must be cut off.
“Leave sinking, scattering, and indeterminate, and cause equal, holding, aware, and quiescent.” Leave means to depart from. Sinking (Hun Chen) is torpor, dozing off. “Lazy ox on the road, many sleeping matters”; just like that lazy ox, when not on the road, sleep does not come; as soon as it gets on the road, it dozes off. Some people are fine when not sitting in meditation; as soon as they sit, they sink into torpor, sleeping soundly. Scattering (Diao Ju) is restlessness, having many delusive thoughts. Sitting there with thoughts going up and down, thinking randomly. Doing Kung-fu like this is absolutely not okay. We must achieve no sinking and no scattering, but we also cannot fall into indeterminate (Wu Ji). Indeterminate means not even having right mindfulness, like a piece of wood or stone; this is also not okay. One must be clearly understanding, with right mindfulness shining bright. We often say observing the mind, observing the mind; one must observe it, and cannot fall into indeterminate; right mindfulness must still be there.
Equal (Deng) means equality; Holding (Chi) means maintaining evenly. Aware (Xing Xing) is observation (Guan), is Wisdom (Hui). Quiescent (Ji Ji) is stopping (Zhi), is Concentration (Ding). The so-called “Equal Holding of Concentration and Wisdom” (Ding Hui Deng Chi) means Quiescence and Awareness are equal, without one being high or low. It is not that Awareness is more and Quiescence is less, or Quiescence is more and Awareness is less, but equal quantity and even holding. Being clearly understanding and at the same time silently motionless; being silently motionless and at the same time clearly understanding. Concentration and Wisdom are one body; within Concentration there is Wisdom, within Wisdom there is Concentration. Only when they are one body can they be equally held.
“Numinous bright without taking, rejecting, or attachment.” The True Mind is Numinously Bright (Ling Ming): that is, “Numinous Light solitary and shining, far transcending sense-organs and dusts”; Numinous Light silently shines, clearly understanding. There is no taking, no rejecting, and even more so no attachment. Lively and sharp, like catching a gourd on water; press left and it turns left, press right and it turns right; you can never catch it. Earlier it was compared to “empty like a bamboo tube”; the bamboo tube and the gourd are the same, floating on the water, incomparably numinous and bright; one cannot catch it. One must have no taking, rejecting, or attachment to be numinous and bright. Taking, rejecting, and attachment must all be thoroughly put down.
“Abide in the originally marvelous, bright, and pure essence-nature; this is the Great Mudra (Mahamudra) Samadhi.” Where does one abide? Abide in the “originally marvelous, bright, and pure essence-nature.” The True Mind originally has boundless marvelous function, originally has limitless luminosity, and is originally pure and unstained; this is the essence-nature of the True Mind. Abiding upon the fundamental essence of the True Mind is precisely “Non-abiding.” Because the fundamental essence of the True Mind has no characteristics, how can one abide? Abiding without abiding, “this is the Great Mudra Samadhi.” Nowadays people often talk about Mahamudra; what is Mahamudra? The fundamental essence of the True Mind is Mahamudra. Are you all clear on this? Do not ask again how to tie the seal (mudra) for Mahamudra? Is it the left hand or the right hand? The fundamental essence of the True Mind IS Mahamudra. Boundless marvelous function, limitless luminosity, pure and unstained; abiding without abiding—this is Mahamudra Samadhi.
“Constantly practice like this, suddenly in a ksana, like a lamp lit in a dark room, the brightness opens up.”
We just discussed the three gates of practice: body, speech, and mind. “Constantly practice like this”: if you practice like this often, you will suddenly be vigorously brilliant. “Suddenly in a ksana, like a lamp lit in a dark room, the brightness opens up”: in a ksana (instant), it is like a lamp suddenly lighting up in a dark room; the mind-light reveals itself, opening up extensively. What is this? This is becoming enlightened, the bottom of the bucket falling out, breaking open the Original. This is opening a Great Storehouse of Light; the mind-light shines brightly upon heaven and earth, and the worlds of the ten directions are all round within your mind. If one does not reach this stage, even if one has some realization, it can only be counted as “mind opening a single thread.” Having only a thread of light cannot count. Reaching this stage is like a big explosion; “Boom!”—empty space shatters, the great earth sinks; self, others, and the world all vanish without a trace. When will this situation come? It cannot be known; when the time and conditions arrive, “Pa!”—it breaks open. There is no fixed place; it is not necessarily in any particular place. Must it be at home? Must it be during meditation time? Not necessarily! Sometimes it is on the road, sometimes in a public place, sometimes during sleep and dreams; it can manifest. When Kung-fu is mature and the time and conditions arrive, it naturally manifests; this is called “when water arrives, the channel forms.” When the flowing water rushes in, the channel is naturally formed. If there is no water, the channel cannot be considered formed. You only need to do Kung-fu like this constantly; when the time and conditions arrive, suddenly it will come. This “suddenly” is very important; it does not designate which time. If there were a time, you would have a waiting mind; one cannot “wait for enlightenment with the mind”! One cannot wait for enlightenment; as soon as there is a waiting mind, it is ruined; it will never come, and one will never attain enlightenment. We who practice the Heart-of-Mind Method must pay attention: Do not count the number of sessions! Do not mutter, “I have sat for hundreds of sessions, how many more until I reach a thousand sessions?” Do not count anymore; hurry up and put it down. Counting times will not work; this is a waiting mind, it is unwanted! The scene of breaking open erupts suddenly; when the work of Kung-fu is mature, it will naturally erupt. Do not have a waiting mind; just work hard at practicing! Hearing me say “Boom!”, do not think it is like hearing the sound of thunder. It is not; it is just a kind of artistic conception. You feel “Boom!”, but others cannot hear it. The most important thing is to do Kung-fu well. If you do Kung-fu, it will naturally come; if you do not do Kung-fu, it will not come. If you expect it and wait for it, having this waiting mind, it will not come either.
“Nirvana self-nature, the wisdom light of the co-emergent fundamental awakening, the total body manifests completely. Immediately realize the Unsurpassable Correct Awakening Path.”
“Nirvana self-nature” is what? It is the self-nature that is originally unborn and undying.
“The wisdom light of the co-emergent fundamental awakening.” Co-emergent means arising simultaneously with our life. Fundamental Awakening means originally awakened, not starting to be awakened at some particular time. The wisdom light of the co-emergent fundamental awakening is the wisdom light that the self-mind possesses originally, that it has from the beginning.
“The total body manifests completely”: it manifests completely and totally without the slightest concealment; that is, personal realization and seeing. Now, I speak and you listen; you are listening in through your ears; it enters from the ear gate. “That which enters from the gate is not the family treasure”; one must realize this stage oneself, “Pa!”—break open the Original and personally verify it once; only that counts.
“Immediately realize the Unsurpassable Correct Awakening Path”: immediately realize the supreme and unsurpassable Great Way of Correct Awakening—Anuttara Samyak Sambodhi. At this time you will know: speaking of Samsara, talking of Nirvana, what thorough or not thorough, ultimate or not ultimate... all are conceptual play! At this time you can manifest a body to speak the Dharma, and for sentient beings with affinity, “cause them all to enter Nirvana without Remainder and be liberated.”
Gentlemen! Apply effort! Work hard and move forward! Work hard to apply effort! Work hard to move forward!
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