THE HIGH-FIDELITY TRANSMISSION OF BODHIDHARMA
[image: ]
The High-Fidelity 
Transmission of 
Bodhidharma
No-Mind: Cutting Through the Imagined Knower
Six Traditionally Attributed Chan Texts, Including the Complete Forty-Four Doors
A New English Translation from Chinese Sources, with Introduction and Commentary by Soh Wei Yu
Second edition (2026): newly translated from Chinese sources, with source-critical notes, historical context, and original interpretive commentary.
© 2025, 2026 Soh Wei Yu. All rights reserved.
First edition (earlier English translation and commentary), 2025. Second edition (new Chinese-grounded English translation), 2026.
No part of this publication may be reproduced, stored, or transmitted in any form or by any means—electronic, mechanical, photocopying, recording, or otherwise—without prior written permission, except for brief quotations in reviews or scholarly analysis.
The author and publisher have used their best efforts in preparing this book and make no representations regarding the accuracy of the information herein. The practice instructions are offered for educational purposes only and are not a substitute for qualified spiritual or psychological guidance.
Contact me at Awakening to Reality — Contact Us
Contents
This overview covers the front matter, historical and interpretive frame, six translated works, their commentaries and sources. The separate index below identifies the Forty-Four Doors in the expanded Four Practices.
Index to the Forty-Four Doors	7
How to Read This Edition	10
Preface	11
A New High-Fidelity English Translation from Chinese Sources	11
Why "High-Fidelity"?	12
A Note on the Texts	14
Note on Translation and Editorial Method	15
Part One Historical and Interpretive Frame	16
INTRODUCTION: The Diamond Sword of Bodhidharma	16
I. History, Hagiography, and the "Wall-Gazing" Brahmin	16
II. The Primal Transmission: Mahākāśyapa’s Smile	17
The Eye of Immediacy	18
The Maturation of Insight: From Presence to the Seal	20
Beyond the First Emptying: The Emptiness of Person and Phenomena	24
III. The Lankavatara Seal: Beyond Anti-Intellectualism	31
IV. The Two Foundational Koans	34
V. The Map of This Book	41
1. The Treatise on No-Mind (Wúxīn Lùn)	41
2. Bodhidharma’s Treatise on the Four Practices (expanded Forty-Four Doors; Èrrù Sìxíng Lùn core)	42
3. The Bloodstream Sermon (Xuemai Lun)	42
4. Treatise on Realizing Nature (Wùxìng lùn, 悟性論)	42
5. The Dharma Gate of Pacifying the Mind (Ānxīn fǎmén)	43
6. The Treatise on Breaking Through Marks (Pò Xiàng Lùn)	43
VI. Doctrinal Guardrails: How Not to Misread	43
VII. A Final Word	45
The Lineage of the Mind-Seal	45
A Note on History and Hagiography	45
I. The Seven Ancient Buddhas	45
II. The Twenty-Eight Indian Patriarchs	46
III. The Six Chinese Patriarchs	48
The Flowering of the Five Houses	49
Part Two Six Translated Texts	51
1. Treatise on No-Mind	51
Commentary on the Treatise on No-Mind	61
The Doctrine of No-Mind in the Treatise Attributed to Bodhidharma (無心論)	61
Translator’s Commentary: The Treatise on No-Mind (Wúxīn Lùn)	61
2. Bodhidharma’s Treatise on the Four Practices	69
A. The Core Two Entrances and Four Practices	70
First Door: The Essential Gate of Entering the Way and Practicing	70
B. Complete Text of the Second through Forty-Fourth Doors	74
Second Door: The Distinct Aspiration of the Author of the Treatise	74
Third Door: The Single Characteristic—Equality Without Distinction	75
Fourth Door: Discussing Emptiness and Non-Being to Break Attachments	76
Fifth Door: Severing Images and Leaving Speech, Suspended in the Void	77
Sixth Door: Showing Examples for Observing Forms and Colors	77
Seventh Door: Turning Back Difficult Questions to Reveal the Principle	78
Eighth Door: Opening and Showing the Distinct Characteristics of the Three Realms	79
Ninth Door: Questions and Answers Revealing the Three Jewels	79
Tenth Door: Separately Explaining Concentration and Wisdom	80
Eleventh Door: The Provisional Characteristics of Dharmas Have No Essence	80
Twelfth Door: False Thinking Establishes What Is Like an Illusion	81
Thirteenth Door: The Scope of Wisdom in Cutting Off Doubts and Delusions	83
Fourteenth Door: The Distinction Between the Two Truths, Ultimate and Conventional	83
Fifteenth Door: Five Kinds of Mind and Consciousness Distinguished	85
Sixteenth Door: Removing Diseased Attachments and Correcting the Mind	86
Seventeenth Door: Leaving Thoughts and Dissolving Distinctions	87
Eighteenth Door: The Mind Itself Reveals the Meaning and Principle	87
Nineteenth Door: Fitting Analogies to Reveal Dharma	88
Twentieth Door: The Growth and Guidance of the Mind of the Way	89
Twenty-First Door: The Distinction Between Inside and Outside the Boundaries	91
Twenty-Second Door: Distinguishing Sharp and Dull Faculties of Mind	95
Twenty-Third Door: The Dharma Realm Encompasses Everything Without Remainder	96
Twenty-Fourth Door: No-self and No Attachment, Like Space	97
Twenty-Fifth Door: The Difference Between the Way and What Is Not the Way	98
Twenty-Sixth Door: Wrong and Right Share One Characteristic and the Same Essence	100
Twenty-Seventh Door: Birth-and-Death and Nirvāṇa Are Non-Dual	101
Twenty-Eighth Door: Distinguishing the Nearness and Farness of the Great Way	103
Twenty-Ninth Door: The Ease and Difficulty of Complete Awakening to the Great Way	104
Thirtieth Door: The Superior Person Without Obstruction	106
Thirty-First Door: Distinguishing the Essence of Right and Wrong Views	107
Thirty-Second Door: The Difference Between Dharma Realm and Bodhi	108
Thirty-Third Door: Opening and Showing the Profound State	109
Thirty-Fourth Door: All Dharmas Are Unmoving and Still	110
Thirty-Fifth Door: The Non-Arising of All Dharmas through Causes and Conditions	110
Thirty-Sixth Door: The Provisional Existence of All Dharmas through Causes and Conditions	111
Thirty-Seventh Door: The Vast and Unobstructed Nature of Mind	113
Thirty-Eighth Door: The Difference Between Knowing and Not Knowing	113
Thirty-Ninth Door: Clarifying the Distinction Between Awakening and Non-Awakening	114
Fortieth Door: Establishing the Pāramitās	115
Forty-First Door: The Nature of Mind Is Far Removed from Fetters	117
Forty-Second Door: Essence and Function—Non-Abiding and Free from Extremes	117
Forty-Third Door: Mind’s Virtue Is Free and Unobstructed	118
Forty-Fourth Door: The Existence and Non-Existence of All Dharmas Follow Mind	119
C. Explanation of the Subsequent Dissemination Section	120
D. Verse on Seated Meditation by Chan Master Foyan of Longmen	144
Commentary on the Two Entrances and Four Practices	149
Map of the First Door: The Two Entries (Èr Rù)	149
Translator’s Commentary	150
3. Bloodstream Treatise of Great Master Bodhidharma	160
Commentary on the Bloodstream Treatise	185
Translator’s Commentary	185
4. Treatise on Realizing Nature by Great Master Bodhidharma	230
Commentary on the Treatise on Realizing Nature	256
Translator’s Commentary	257
5. Dharma Gate of Pacifying the Mind	269
Fourth Door: Dharma Gate of Pacifying the Mind	269
Commentary on the Dharma Gate of Pacifying the Mind	275
Translator’s Commentary	275
6. Treatise on Breaking Through Marks by Great Master Bodhidharma	279
Commentary on the Treatise on Breaking Through Marks	304
Translator’s Commentary	304
Appendix — Source-Checked Earlier Translation Comparisons	309
Comparative Notes: High-Fidelity vs. Earlier Translations (Urs App, 1995)	309
The Subjectless Function vs. The Inserted "I"	310
Unobtainable vs. Grasped	311
The Unconditioned vs. Wuwei	311
Spirit of Mind vs. Mind	312
Recursive Negation vs. Negation of Practice	313
Sources and Editorial References	313
Glossary of Key Terms	327
Appendix — Author’s Original 2025 Red Pine Comparisons	331
Back-Cover Text from My 2025 Edition	342
[bookmark: _TocR181_28]Index to the Forty-Four Doors
First Door: The Essential Gate of Entering the Way and Practicing	  ·  70
Second Door: The Distinct Aspiration of the Author of the Treatise	  ·  74
Third Door: The Single Characteristic—Equality Without Distinction	  ·  75
Fourth Door: Discussing Emptiness and Non-Being to Break Attachments	  ·  76
Fifth Door: Severing Images and Leaving Speech, Suspended in the Void	  ·  77
Sixth Door: Showing Examples for Observing Forms and Colors	  ·  77
Seventh Door: Turning Back Difficult Questions to Reveal the Principle	  ·  78
Eighth Door: Opening and Showing the Distinct Characteristics of the Three Realms	  ·  79
Ninth Door: Questions and Answers Revealing the Three Jewels	  ·  79
Tenth Door: Separately Explaining Concentration and Wisdom	  ·  80
Eleventh Door: The Provisional Characteristics of Dharmas Have No Essence	  ·  80
Twelfth Door: False Thinking Establishes What Is Like an Illusion	  ·  81
Thirteenth Door: The Scope of Wisdom in Cutting Off Doubts and Delusions	  ·  83
Fourteenth Door: The Distinction Between the Two Truths, Ultimate and Conventional	  ·  83
Fifteenth Door: Five Kinds of Mind and Consciousness Distinguished	  ·  85
Sixteenth Door: Removing Diseased Attachments and Correcting the Mind	  ·  86
Seventeenth Door: Leaving Thoughts and Dissolving Distinctions	  ·  87
Eighteenth Door: The Mind Itself Reveals the Meaning and Principle	  ·  87
Nineteenth Door: Fitting Analogies to Reveal Dharma	  ·  88
Twentieth Door: The Growth and Guidance of the Mind of the Way	  ·  89
Twenty-First Door: The Distinction Between Inside and Outside the Boundaries	  ·  91
Twenty-Second Door: Distinguishing Sharp and Dull Faculties of Mind	  ·  95
Twenty-Third Door: The Dharma Realm Encompasses Everything Without Remainder	  ·  96
Twenty-Fourth Door: No-self and No Attachment, Like Space	  ·  97
Twenty-Fifth Door: The Difference Between the Way and What Is Not the Way	  ·  98
Twenty-Sixth Door: Wrong and Right Share One Characteristic and the Same Essence	  ·  100
Twenty-Seventh Door: Birth-and-Death and Nirvāṇa Are Non-Dual	  ·  101
Twenty-Eighth Door: Distinguishing the Nearness and Farness of the Great Way	  ·  103
Twenty-Ninth Door: The Ease and Difficulty of Complete Awakening to the Great Way	  ·  104
Thirtieth Door: The Superior Person Without Obstruction	  ·  106
Thirty-First Door: Distinguishing the Essence of Right and Wrong Views	  ·  107
Thirty-Second Door: The Difference Between Dharma Realm and Bodhi	  ·  108
Thirty-Third Door: Opening and Showing the Profound State	  ·  109
Thirty-Fourth Door: All Dharmas Are Unmoving and Still	  ·  110
Thirty-Fifth Door: The Non-Arising of All Dharmas through Causes and Conditions	  ·  110
Thirty-Sixth Door: The Provisional Existence of All Dharmas through Causes and Conditions	  ·  111
Thirty-Seventh Door: The Vast and Unobstructed Nature of Mind	  ·  113
Thirty-Eighth Door: The Difference Between Knowing and Not Knowing	  ·  113
Thirty-Ninth Door: Clarifying the Distinction Between Awakening and Non-Awakening	  ·  114
Fortieth Door: Establishing the Pāramitās	  ·  115
Forty-First Door: The Nature of Mind Is Far Removed from Fetters	  ·  117
Forty-Second Door: Essence and Function—Non-Abiding and Free from Extremes	  ·  117
Forty-Third Door: Mind’s Virtue Is Free and Unobstructed	  ·  118
Forty-Fourth Door: The Existence and Non-Existence of All Dharmas Follow Mind	  ·  119
[bookmark: _TocR181_73][bookmark: AtRHowToRead]How to Read This Edition
The six works are arranged for this volume, rather than following a single inherited sequence. Each translation is kept together, with its commentary following. Passages labelled ‘Textual note’ form part of the translation’s scholarly apparatus. Soh Wei Yu’s commentary, illustrations and interpretive examples are distinguished from the translated primary sources. References beginning C identify paragraphs C1–C424 in the accompanying Chinese Source Companion. These are local reference labels; catalogue identifiers and page or line numbers identify the separately cited witnesses.
The works are received in a tradition of Bodhidharma attribution, but attribution does not demonstrate authorship by the historical monk. The second work follows an expanded Korean witness printed in 1464: A. core Two Entrances and Four Practices; B. Second through Forty-Fourth Doors; C. subsequent dissemination; and D. the seated-meditation verse attributed in the source to Foyan of Longmen. The latter is not presented as Bodhidharma's authenticated verse. The ‘Fourth Door’ designation within the separately transmitted Dharma Gate of Pacifying the Mind does not refer to the Fourth Door of the expanded Four Practices.
[bookmark: _TocR181_76][bookmark: AtRPreface]Preface
[bookmark: _TocR181_77]A New High-Fidelity English Translation from Chinese Sources
By Soh Wei Yu
The texts collected in this volume represent a foundational heartbeat of the Chan (Zen) tradition. Transmitted under the name of Bodhidharma—traditionally regarded as the First Patriarch of Chinese Chan—they came to symbolize a powerful emphasis on direct, experiential realization. In the traditional Chan telling, this marks a pivot from reliance on exegesis toward directly seeing the Way.
However, bringing these texts into English presents a unique danger—a danger I call the "Trap of the Knower."
For decades, Western readers have benefited from fluent and often beautiful English renderings of texts attributed to Bodhidharma. I do not mean that earlier translators intended to posit a metaphysical Knower. My concern is that some choices—especially language such as “True Self,” or expressions suggestive of an ultimate witness—can invite a substantialist interpretation even where the Chinese permits spontaneous functioning without an independent agent. Nor does nondual experience alone rule out reification: one may recognize no separation between awareness and appearances while still conceiving them as expressions of one inherently existing substance.
This is not merely a linguistic quibble; it matters to liberation. Reading “True Mind” as a permanent source behind phenomena, or “No-Mind” as a state concealing a Universal Knower, risks reintroducing the very reification under examination. In my Awakening to Reality reading, the Treatise on No-Mind (Wúxīn Lùn) questions the supposed independent Knower itself—not the vividness of knowing, but the imagined owner or substratum behind it. The transmitted texts have distinct histories and voices; this translation aims to preserve their wording while my commentary makes its philosophical perspective explicit. Yet the disappearance of the imagined knower does not by itself settle the nature of all that is known. Even a vividly immediate, nondual display can still be mistaken for objectively existing matter or for the expressions of one ultimate Mind-substance. The further inquiry is into the emptiness of phenomena themselves.
[bookmark: _TocR181_83]Why "High-Fidelity"?
This edition rests on a newly undertaken English translation from Chinese sources, rather than a polishing or rewording of the English translations in my earlier book. The Chinese source texts—not the superseded English wording—provided the controlling basis for this new work. My first edition appeared in 2025; this 2026 second edition replaces the earlier English translation with a newly undertaken, Chinese-grounded translation. It is thus both the second edition of this book and the first publication of this new translation, not simply a revision of the old English.
The process was neither a single translation request nor an acceptance of the first result. Over an extended period I developed, tested and repeatedly refined extensive task-specific instructions for translating and reviewing Buddhist texts. Repeated cycles of source comparison and correction led me to strengthen safeguards against omission, addition, inconsistent terminology, doctrinal distortion, unnatural English, and the insertion of a covert background knower where the Chinese does not warrant one. Major repairs called for renewed review so that earlier errors would not return.
I read Chinese and have personally examined source passages, read and listened to successive English renderings, identified difficulties of meaning, guided choices concerning philosophical nuance, and directed further corrections and critical rereading. The development and repeated refinement of specialized translation and review methods was itself a substantial part of my work.
The new translation is the textual foundation of this book. My extensive original introduction, traditional-lineage discussion and substantial commentaries remain integral. I present the expanded Forty-Four Doors with distinctions between historical evidence, received attributions and the Awakening to Reality doctrinal exposition in my commentaries, kept clearly distinct from the translated texts.
This volume presents a "High-Fidelity" translation. My aim is not poetic license, but doctrinal precision.
Where the text speaks of the "unobtainable" (bù kě dé), I have retained that specific ontological weight rather than reducing it to a psychological inability to "grasp."
Where the text speaks of "numinous awareness" (língjué), I have avoided terms that suggest a magical power, pointing instead to the self-luminous capacity of mind.
Where the text implies function without an agent, I have resisted the English grammatical habit of inserting a subject.
These translations are intended for practitioners. I approach them as technical manuals for the realization of No-Mind or Anatta (No-Self) and the functioning of Prajñā (Wisdom). Awakening to Reality supplies the practical and philosophical framework here; the different received works need not be flattened into one later system of stages. They invite the reader to stop searching for a “source” behind appearances and to recognize that the vivid, empty, agentless display is none other than Mind—not a separate entity or background observer behind the ongoing display. The Thirty-Fifth Door of the expanded Four Practices treatise, transmitted under Bodhidharma’s name, makes the complementary point that dependently arisen phenomena, no less than the imagined knower, are unfindable as entities existing by their own nature. The new interpretive discussion in the introduction unpacks this second dimension of emptiness.
[bookmark: _TocR181_93]A Note on the Texts
The works in this volume have been transmitted through several distinct textual streams under Bodhidharma’s name; it would be misleading to reduce them to two uniform sources. Several later attributed treatises occur in the Shaoshi liu men (Six Gates of Shaoshi), preserved in Taishō T48 no. 2009. The Treatise on No-Mind is transmitted through Dunhuang-related material and Taishō T85 no. 2831. The expanded Treatise on the Four Practices, with its forty-four numbered Doors, subsequent dissemination and a closing verse attributed in the witness to Foyan of Longmen, is based on a separate Korean woodblock printing of 1464. The Chinese basis reflects editorial transcription and collation; witness differences are noted, and historical authorship is not presumed. Yet for me these works still bear the unmistakable seal of the “Sudden Teaching”: direct seeing through the imagined knower.
Soh
Awakening to Reality
[bookmark: _TocR181_97][bookmark: AtRMethod]Note on Translation and Editorial Method
This is a new, Chinese-grounded English translation project, not an editorial revision of the English translations in my earlier High-Fidelity book. In response to concrete textual problems I developed and repeatedly refined detailed methods for checking translations: drafting from Chinese, comparing each passage against its source for omissions or additions, examining doctrinal distinctions and key terms, refining the English, and revisiting earlier corrections whenever later changes might affect them.
I read Chinese, examined source passages, listened to and read renderings, and directed corrections. AI tools contributed to initial English drafts, comparison and refinement under my editorial guidance and human scrutiny. Over an extended period I developed, tested and repeatedly refined specialized translation and review procedures in response to concrete problems in the texts. Where textual questions remain, the notes distinguish established evidence from provisional interpretation.
The broader AtR translation methodology is discussed in the AtR AI translation prompt suite. Tools can assist textual work but cannot replace direct study, careful judgment, teachers, or the lived practice of the Dharma.
[bookmark: _TocR181_101][bookmark: AtRPartOne]Part One  Historical and Interpretive Frame
[bookmark: _TocR181_102][bookmark: AtRIntroduction]INTRODUCTION: The Diamond Sword of Bodhidharma
The received Chan account places Bodhidharma’s arrival in China in the fifth or sixth century and portrays him as a master of direct, experiential realization. Daoxuan’s transmitted biography relates that Bodhidharma entrusted the four-scroll Laṅkāvatāra Sūtra to Huike. Later Chan texts describe the sūtra as a gateway of the mind-ground and speak of using its teaching to seal the mind-ground (印眾生心地). Together, these accounts attest its scriptural “mind-seal” role in Chan transmission. For me, the treatises in this collection are a “Diamond Sword” cutting reification of self, world, and even Dharma.
To read these texts effectively, we must consider Bodhidharma both as a historical figure and as a teaching figure shaped by later Chan tradition, while examining the doctrinal attachments these transmitted texts challenge.
[bookmark: _TocR181_105]I. History, Hagiography, and the "Wall-Gazing" Brahmin
Bodhidharma stands at the boundary where history dissolves into myth. The early records disagree about his origin. Yang Xuanzhi’s Record of Buddhist Monasteries in Luoyang (《洛陽伽藍記》, fascicle 1) describes him as a monk from the Western Regions, a “Persian” foreigner (西域沙門，波斯國胡人). Daoxuan’s Continued Biographies of Eminent Monks (《續高僧傳》, fascicle 16) instead describes him as of South Indian Brahmin ancestry (南天竺婆羅門種). These descriptions do not settle his exact birthplace, arrival date or life story. The Bodhidharma of tradition—the blue-eyed barbarian who crossed the Yangtze on a reed and sat facing a wall for nine years—is a figure constructed by centuries of Chan hagiography.
We should not view these legends as mere fabrications to be discarded. In Chan, biography is pedagogy. The image of Bodhidharma "Wall-Gazing" (bìguān) at the Shaolin Temple is not just a story about a man sitting in a cave; it is a visual metaphor for the state of mind required for entry into the Way: steep, stable, and immovable, cutting off all external entanglements.
The First Door of the Two Entries and Four Practices describes entry by principle as “settling the mind in wall-contemplation,” “with no self and no other, with ordinary beings and sages equal as one,” and “firmly abiding without shifting.” The instruction entails relinquishing compulsive seeking; it does not reduce practice to a physical posture.
[bookmark: _TocR181_109]II. The Primal Transmission: Mahākāśyapa’s Smile
To understand the "Direct Pointing" Bodhidharma brought to China, we must look back to the mythic origin of the Chan lineage itself—the assembly on Vulture Peak. It is said that Shakyamuni Buddha held up a flower before the assembly and remained silent. Only Mahākāśyapa broke into a smile.
In the later Chan lamp compilation Wǔdēng Huìyuán (《五燈會元》, compiled 1252), fascicle 1, the Buddha is then said to have declared:
“I possess the Treasury of the Correct Dharma Eye, the wonderful heart-mind of Nirvana, the formless true form, the subtle Dharma gate, not established by written words, transmitted separately outside the teaching. I entrust it to Mahākāśyapa.”
The flower-transmission account appears in the later Five Lamps collection (X1565/1). Qisong’s 11th-century Record of the Orthodox Transmission of the Dharma (傳法正宗記, T2078/1) already discusses the flower episode but states that its source could not be established and declines to affirm it as certain (然此未始見其所出…亦不敢果以為審也). The later Record of the Eyes of Humans and Devas (人天眼目, T2006/5) reports an anecdote claiming that a three-fascicle Great Brahmā King Questions the Buddha Sūtra contained the story. That report is not independent authentication of an ancient scripture; surviving works under this title have been assessed as apocryphal. Related sources: Qisong; Eyes of Humans and Devas; Five Lamps; modern textual study.
[bookmark: _TocR181_113]The Eye of Immediacy
What does this narrative point toward? It does not depict a transaction of secret knowledge or intellectual dogma. It evokes something vibrant and alive—an instant of illumination in which discursive thoughts and conceptual filters cease.
Understood as the contemplative emblem of this story, the smile of Mahākāśyapa was not the smile of a Self satisfied with its own existence. It was the smile of the True Mind of No-Mind: the unfabricated, spontaneous Presence and pristine consciousness of one’s own Mind. Through the dawning of prajna wisdom, the false constructs of dualism and inherent existence are pierced; the apparent division between an apprehending subject and an apprehended object collapses. This very Mind, empty of intrinsic existence, is not found apart from dynamic appearances. This transmission also awakens what we might call the "eye of immediacy": the capacity to penetrate discursive thoughts instantly and feel sound as sound, form as form, with one's entire being. It is a direct knowing without intermediary—too direct to have a subject-object gap, too short to have time, too simple to have thoughts. It is the eye that sees the whole of “flower” by being “flower”, "sound" by being "sound." A related image of immediacy appears in John Welwood’s “Reflection and Presence: The Dialectic of Awakening” (2000). An earlier journal essay, “Reflection and Presence: The Dialectic of Self-Knowledge” (1996), already presents the Bashō saying and Nishitani passage. Welwood introduces Bashō’s saying in four verse-like lines:
From the pine tree
Learn of the pine tree
And from the bamboo
of the bamboo.
The pine-and-bamboo saying is preserved as a teaching attributed to Bashō by his disciple Hattori Tōhō in the “Red Book” (赤冊子) of Three Booklets (三冊子): 「松の事は松に習へ、竹の事は竹に習へ」. In that Japanese witness it is prose instruction about setting aside private preconceptions, not a four-line poem by Bashō. The line breaks above are from the English presentation quoted through Welwood, not the form of an original Japanese hokku. For the Japanese original, see Three Booklets quotation.
Welwood next cites the Japanese philosopher Keiji Nishitani’s Religion and Nothingness (1982, p. 128). In the passage translated by Jan Van Bragt (1982) and quoted by Welwood, Nishitani explains that Bashō does not mean
That we should ‘observe the pine tree carefully.’ Still less does he mean for us to ‘study the pine tree scientifically.’ He means for us to enter the mode of being where the pine tree is the pine tree itself, and the bamboo is the bamboo itself, and from there to look at the pine tree and the bamboo. He calls on us to betake ourselves to the dimension where things become manifest in their suchness. (p. 128)
Welwood also invokes Dōgen’s Sansuikyō (the Mountains and Waters discourse) to illuminate the image of “water seeing water.” In the original Japanese, Dōgen says that study is not confined to seeing water as humans or heavenly beings see it: there is also study in water seeing water, because water itself practices and realizes water. The Japanese passage, with its direct English rendering, appears immediately below.
Japanese source (Shōbōgenzō, Sansuikyō; Taishō 82, no. 2582, p. 64b9–11): Dōgen writes in 山水経, with kana and character forms normalized here, 人天の水をみるときのみの参学にあらず、水の水をみる参学あり、水の水を修証するがゆゑに。 — “Study is not only seeing water from the perspective of humans and devas; there is study in water seeing water, because water itself practices and realizes water.” The English rendering here follows the Japanese passage itself, while the English version quoted elsewhere through Izutsu is a separate translation.
[bookmark: _TocR181_123]The Maturation of Insight: From Presence to the Seal
Although the Chan tradition celebrates sudden awakening, for many practitioners the lived unfolding of this Mind involves a profound maturation of insight. When I speak of luminosity, I mean more than heightened clarity, alert attention, or a quiet state without thoughts. It is a direct, doubtless awakening to the radiant Heart of one’s very being: an intensely luminous, wondrously alive Presence, encountered with one’s whole being. I have called it Presence-Awareness, or Existence itself, and “more real than real.” Its intimacy, vitality, intelligence and boundlessness cannot be reduced to the fact that experiences are known. As insight deepens, this radiance is fully manifest as colour, sound, scent, taste, touch, thought and activity, without a privileged centre or an illuminator standing behind what is illuminated. “Presencing” conveys this dynamic aliveness: the transient display itself is radiant, with no static Presence apart from it. Through anatta and the understanding of conditions, this fullness is lived effortlessly in each encounter; a single activity expresses the inseparability of its many conditions. The unfindability of Mind leaves its brilliance undiminished. I develop this distinction in “Luminosity vs Clarity” (2018) and “The Transient Universe has a Heart” (2019). In my Awakening to Reality teaching I distinguish two crucial aspects: directly recognizing vivid, nonconceptual Presence, and then realizing that this very luminosity is empty of any independently existing knower. These two aspects help explain the movement from an initial recognition to the realization of anatta as a Dharma Seal:
1. Apprehending the Mind (Míngxīn): The Initial Breakthrough
The received Bloodstream Sermon emphasizes recognizing one’s own mind over merely reciting teachings. It declares: “If one does not recognize one’s own mind, reciting idle writings is entirely useless.”
In the first recognition I call I AM, Presence can initially feel like the “Host” or the “Watcher”—a doubtless, luminously clear, vivid certainty of one’s own essence. I retain this language because it describes how the breakthrough may be experienced, not because an independent watching entity has been established. Precisely this felt “subject” must later be examined: the emptiness insight reveals that no such entity stands behind phenomena.
In later Chan practice, direct pointing and gong'an (koan) inquiry can interrupt habitual concepts and open such recognition.
In the later Platform Sūtra (六祖大師法寶壇經, T48n2008, fascicle 1, 行由第一), the Sixth Patriarch Huineng asks Huiming: “When you are not thinking of anything good and anything bad, at that moment, what is your original face?” (my translation).
Similarly, my teacher John Tan (Thusness) often uses a potent modern inquiry: "Without thoughts, tell me what is your very mind right now?"
This question is not asking for a description. When a mutual friend replied to John Tan that their mind was "Void" or "Hollow," they were metaphorically "smacked." Why? Because they were offering a concept of emptiness rather than the living reality of their own presence. As John Tan replied: "Everywhere you go, how can you miss it? Day in and day out, wherever and whenever there is, there 'you' are! How can 'you' distance yourself from 'yourself'?"
This stage requires dropping all "internet Buddhism," all theories of Madhyamaka, Zen or Dzogchen, and returning to the sheer simplicity of being. As John Tan advises:
“Don’t relate, don’t infer, don’t think. Authenticating ‘You’ yourself requires nothing of that. … What that comes from the innermost depth of your own beingness, is the wisdom of you yourself.” (John Tan, “What is your very Mind right now?”, Awakening to Reality (2020): https://www.awakeningtoreality.com/2020/11/what-is-your-very-mind-right-now.html). The ellipsis marks intervening words in the source, whose full explanation contrasts acquired knowledge with directly authenticated wisdom.
2. Seeing the Nature (Jiànxìng): The Maturation
In the sequence I often teach, recognition of vivid Presence leads to a more radical inquiry: is the “Host” an entity that can actually be found? The maturation I call Jiànxìng (Seeing Nature) recognizes that Mind is fundamentally empty of any independent, substantial existence. The progression belongs to Awakening to Reality practice guidance, while the surviving Bodhidharma materials do not prescribe that exact stage scheme.
It is not merely that the “Watcher” temporarily dissolves into watching; in anatta insight, the supposed Watcher is seen never to have existed as a separate agent. The Pure Presence is revealed not as a permanent soul, background or substratum, but as dynamic, luminous, agentless functioning. For the direct-path method I often recommend, clearly recognizing Presence first can make its emptiness unmistakable. Still, a person may realize anatta without first passing through an explicitly named I AM stage; such paths sometimes need further clarification of luminosity. This is practical guidance, not a logical necessity of no-self.
Anatta is a Seal, Not a State
It is vital to understand that this second aspect—Seeing Nature—is not a "state" of dissolution that one enters and exits. As the masters have clarified, Anatta (No-Self) is a Dharma Seal—a truth that is "always already so."
In a temporary experience of self-forgetting, one might feel like an "artist in the zone" where the self temporarily disappears into the flow. But true Seeing Nature is the realization that there never was an artist. In cooking, there is only the activity of cooking; the universe sings together in the act, and no "chef" can be found behind it. This is not a transient peak experience; it is how experience has always been. The Bāhiya Sutta (Udāna 1.10) instructs that in seeing there is just the seen, in hearing just the heard, in sensing just the sensed, and in knowing just the known. No independently existing seer stands behind the seeing: there never was such a seer. This is the crucial realization of anatta, a Dharma Seal that is always already so—not a temporary state in which a pre-existing watcher disappears. Geoff Shatz explains in “The Recognition of Selflessness” (Measureless Mind, reproduced at Awakening to Reality) that eye, visible form, and visual consciousness arise dependently, without any separate seer, seen, or seeing existing in its own right. My “Anatta: Not-Self or No-Self?” likewise emphasizes this direct realization of agentless, luminous experience. The Kāḷakārāma Sutta (AN 4.24) also speaks of not conceiving a seer, hearer, or knower; it is a distinct discourse. This is not a stage to be attained; it is the nature of Reality at all times—though one could argue that, in a conventional sense, it is a “stage,” insofar as it is a truth that must be personally realized and experienced, which is what makes the profound difference.
[bookmark: _TocR454_Twofold]Beyond the First Emptying: The Emptiness of Person and Phenomena
The realization of anatta is a radical release from the fiction of a separate observer, controller, or owner of experience. Seeing is not performed by a hidden seer; sound is not heard by a witness behind hearing. When this is realized directly, the display can be extraordinarily vivid, luminous, immediate, self-manifesting, and alive. The red of a flower, the ring of a bell, and the movement of a hand are not inert contents appearing to a consciousness stationed elsewhere. They are experienced as the vivid radiance of consciousness itself—as appearing colour, sound, and movement, not as a second substance behind them. Here “self-cognizant” does not name an additional reflexive agent or self-existing awareness; it means there is no second knower apart from the apparent, cognizant display. Nor does this deny the conventional physical world or collapse the world into a single metaphysical Mind-substance.
Yet this breakthrough must not be confused with every kind of nondual experience, nor with the full emptiness of phenomena. In John Tan’s (Thusness’s) Seven Stages, Stage 4 may dissolve subject–object division while still treating appearances as expressions of one all-encompassing Mind or awareness-essence. Stage 5 is genuine anatta: the background mirror, separate knower, and supposed inherent consciousness-essence are seen through, not absorbed into a larger Self. Nevertheless, the apparent ‘objective’ world may still seem solid and inherently real. Stage 6 extends the same insight of emptiness from self/Self to every conditioned appearance (dharma-nairātmya), without diminishing its vivid luminosity or conventional functioning. These are distinguishable insights in this AtR teaching map, not a compulsory schedule for all practitioners.
John Tan (Thusness) makes two relevant points, reproduced verbatim in Soh Wei Yu’s 2012 post Advice for Taiyaki:
“First emptying of self/Self does not necessarily lead to illusion-like experience of reality. It does however allows experience to become vivid, luminous, direct and non-dual.”
“First emptying may also lead a practitioner to be attached to an 'objective' world or turns physical.”
The second emptying does not reject anatta; it extends the very insight that found no independent seer to what is seen, heard, touched, and thought. As John Tan emphasizes in his fourth point in Advice for Taiyaki, the emptiness of phenomena is an extension of the same emptiness view applied to self/Self. Does a sound, colour, sensation, or ‘physical thing’ possess an independent core apart from its conditions and designation? A rainbow remains vividly colourful while unfindable as a self-subsistent object. Likewise, appearances remain luminous and causally effective without being objective substances, inherently real mental atoms, or emanations of an eternal Mind. ‘Illusion-like’ does not mean unreal, imaginary, or inert; it means manifest yet empty of self-nature.
This also clarifies a useful historical contrast with Abhidharma analysis. The scholastic Buddhist traditions rejected an independent, enduring person by analysing experience into conditioned dharmas. In some influential realist Abhidharma systems, especially Sarvāstivāda-Vaibhāṣika, those dharmas nonetheless had distinctive real natures and were described through arising, duration or transformation, and cessation; the later doctrine of momentariness pressed their transience further. It would be inaccurate to attribute one uniform ontology to every early Abhidhamma or Abhidharma school, and the doctrine of momentariness did not everywhere imply the same theory of duration. The specifically Madhyamaka challenge is that even the allegedly ultimate constituents of experience lack intrinsic nature: dissecting a person into momentary dharmas does not yield a final set of independently existing building blocks.
Nāgārjuna takes dependent origination to its full consequence. What occurs only through conditions cannot be established as arising from itself, from an independently existing other, from both, or without causes. His opening homage in the Mūlamadhyamakakārikā invokes eight negations—neither arising nor cessation, annihilation nor permanence, coming nor going, identity nor difference—culminating in the pacification of conceptual proliferation. This does not abolish conventional causality; it denies inherent arising and inherent ceasing. It is the Middle Way between treating events as self-existing things and treating emptiness as nonexistence. The Thirty-Fifth Door of the expanded Four Practices treatise transmitted under Bodhidharma’s name (translated in Part Two) articulates this with striking directness:
Question: “Arising and cessation are plainly seen. How can it be said that there is no arising or cessation?”
Answer: “What arises through conditions is not called arising, precisely because it arises through conditions. What ceases through conditions does not cease by itself, precisely because it ceases through conditions.”
Question: “How is what arises through conditions not called arising?”
Answer: “What arises through conditions does not arise from another, from itself, from both, or without cause. Moreover, there is no dharma of arising, nothing that arises, and no place of arising. Therefore one knows there is no arising. What is seen as arising is illusory arising, not arising; illusory ceasing is not ceasing.”
The force of the response is precise: “arising through conditions” is not the arising of an independently existing thing. The event is evident; an inherently originating entity, self-standing act of production, or independent place from which it comes cannot be found. Therefore dependent arising is itself non-arising in the ultimate sense; it is not the suppression of phenomena or a denial of their conventional efficacy. The same insight applies to cessation. The immediately present bell-sound is neither a metaphysical substance called Sound nor a blank nothing: it resounds through its conditions and cannot be obtained as an essence. Just so, this luminous world is vividly present and unfindable, cognizant and empty, spontaneously functional and without an intrinsic core.
For an extended examination of how the drum, rainbow, and mirage illuminate the Heart Sūtra’s “form is emptiness,” together with Nāgārjuna’s eight negations, see my essay “The Unfindable Fullness: How a Drum, a Rainbow, and a Mirage Unlock the Heart Sūtra”. The lesson is not that anatta is unimportant or merely preliminary. As John Tan explains, the second emptying extends the same insight of anatta to all phenomena: the inquiry that finds no independent knower is carried into sights, sounds, thoughts, physical things, and even luminous knowing, none of which can be established as intrinsically existent. The two realizations remain distinguishable—vivid nondual immediacy does not automatically disclose the illusion-like nature of appearances—but the further emptying continues rather than replaces the first. Integrated, radiant immediacy and unfindability illuminate one another. This is the twofold emptiness I seek to bring out in reading these transmitted Chan texts.
Why I Usually Recommend the First Glimpse
A crucial practical warning remains. Chan literature often speaks of “Mind as mountains, rivers, and the great earth.” For those following the direct-path inquiry I advocate, it is immensely helpful to authenticate the luminosity of Mind rather than merely repeat that formula. Otherwise one may attend to sounds, mountains and rivers while never recognizing their radiance as inseparable from knowing. Such radiance belongs to the mountains and rivers themselves, not to a witness standing behind them.
If our attention merely fixates on external sounds, mountains, and rivers—as deluded sentient beings habitually do—or if we merely verbally repeat "Mind is mountains and rivers" like a mantra, such practices offer little genuine help. In fact, they perpetuate fundamental ignorance. As the masters have noted, deluded beings remain unaware of the radiant essence of Mind because they identify themselves only with thoughts and perceptions. (See also my preface and summary to The Heart of Zen: Essential Dharma of Mind Transmission.)
For many practitioners I therefore recommend first turning the light backward and directly authenticating luminous Presence, the nonconceptual “I AM” or sheer fact of Existence. Such a clear taste can prevent later teachings about nonduality from being reduced to eloquent but unfelt ideas. My preference for this sequence is strong: as I have discussed with John Tan and Sim Pern Chong, people who proceed directly to anatta can still realize no-self, but may need further work to bring out the full intensity of luminosity. The initial recognition also must not become a resting place for a supposed permanent Subject. What matters is complete realization of vivid, empty, agentless Presence, not adherence to a rigid biographical ladder.
The Student of High Capacity
This brings us to the Emperor Wu story, considered in detail below. Why, in the telling, does Bodhidharma leave the Emperor? Despite his vast material merit, the Emperor cannot meet this direct pointing; he remains caught in the conceptual “dung” of spiritual accounting. The story dramatizes the capacity to receive a mind-to-mind teaching without turning Dharma into another transaction of spiritual gain.
The later Chan tradition then places Bodhidharma at Shaolin, practicing “Wall-Gazing” (bìguān) for nine years.
We must be careful here. The story sometimes presents him as “waiting” for a successor; this image conveys the arduous necessity of practice. Whatever its historical basis, Bodhidharma’s nine years facing the wall vividly express the challenge of actualization: even the one said to hold the Mind-Seal must embody that insight in “solid, immovable sitting.”
There is a dangerous tendency in modern Zen to assume that because "Mind is originally Buddha," no effort is required. This is the "wild fox Zen" of false freedom. To correct this, we look to the great Japanese master Dōgen Zenji, who, seven centuries later, looked back at Bodhidharma’s example to clarify the paradox: If we are already enlightened, why do we practice?
The following passage is from Dōgen’s Fukanzazengi (Universally Recommended Instructions for Zazen), in the Sōtō Zen Text Project’s English translation published in Sōtō School Scriptures for Daily Services and Practice (2001, p. 81). I quote it here for its direct challenge to the notion that original awakening makes wholehearted practice unnecessary:
"The way is originally perfect and all-pervading. How could it be contingent on practice and realization? The true vehicle is self-sufficient. What need is there for special effort? Indeed, the whole body is free from dust. Who could believe in a means to brush it clean? It is never apart from this very place; what is the use of traveling around to practice?
And yet, if there is a hairsbreadth deviation, it is like the gap between heaven and earth. If the least like or dislike arises, the mind is lost in confusion. Suppose you are confident in your understanding and rich in enlightenment, gaining the wisdom that knows at a glance, attaining the way and clarifying the mind, arousing an aspiration to reach for the heavens. You are playing in the entranceway, but you are still short of the vital path of emancipation.
Consider the Buddha: although he was wise at birth, the traces of his six years of upright sitting can yet be seen. As for Bodhidharma, although he had received the mind-seal, his nine years of facing a wall is celebrated still. If even the ancient sages were like this, how can we today dispense with wholehearted practice?
Therefore, put aside the intellectual practice of investigating words and chasing phrases, and learn to take the backward step that turns the light and shines it inward. Body and mind of themselves will drop away, and your original face will manifest. If you want to realize such, get to work on such right now."
This is the true meaning of a "student of high capacity." It is not someone who is intellectually clever enough to skip the work. It is someone capable of the "backward step."
A student of high capacity does not need to build realizations conceptually step-by-step, but they must be ready to engage the path with their entire being. They are capable of "feeling" the non-dual, clarity, and non-arising nature of reality directly—not as a theory, but as a burning fact.
The later Chan slogan “not established by written words” expresses a vital point for practice: explanations can replace the direct apprehension they were meant to guide. Words stand still while the “Wonderful Heart-Mind of Nirvāṇa” is immediate, luminous and ungraspable in its functioning. Whether evoked by the raised flower, the search for a mind to pacify or nine years facing a wall, the received images invite the practitioner to taste the reality to which the teaching points.
[bookmark: _TocR181_157]III. The Lankavatara Seal: Beyond Anti-Intellectualism
A common misunderstanding of the Bodhidharma-related Chan tradition is that it requires “anti-intellectualism,” rejecting all scripture and study for blind sitting or spontaneous behavior. Readers may be influenced by the later lineage slogan “Not established by written words” (bù lì wén zì). That slogan is often ascribed to Bodhidharma, but its received formulation should not be assumed to be his recorded sixth-century speech.
The available early records give a more nuanced picture. Daoxuan’s transmitted account links Bodhidharma and Huike with the four-scroll Lankavatara Sutra (Léngqié Jīng). That specific connection challenges the image of their community as simply hostile to scripture, without showing that every developing Chan circle was a single, uniform Laṅkāvatāra-centered school.
The Four-Scroll Transmission
Daoxuan’s transmitted Continued Biographies of Eminent Monks (Xu Gaoseng Zhuan, 《續高僧傳》), fascicle 16, reports that Bodhidharma gave Huike the four-scroll Laṅkāvatāra Sūtra, saying:
“As I see it, in the land of China there is only this scripture. If you follow it in practice, you will yourself be able to cross beyond the world.”
The Bodhidharma–Huike lineage is retrospectively termed a “Laṅkāvatāra School” (Léngqié Zōng). The received text links Huike-lineage monks to the four-scroll sūtra; scholars regard its transmission report as a later layer, not secure evidence for the earliest text (Greene 2008, pp. 76–77). The sūtra treats “Storehouse Consciousness” (ālayavijñāna) and “Tathāgatagarbha” (Buddha-Womb). It is hardly a text for the intellectually lazy.
"Not Established" Does Not Mean "Abandoned"
How should we understand this later Chan phrase, “not established by written words,” in light of the earlier Bodhidharma–Huike Laṅkāvatāra tradition? The phrase does not make words useless. Scriptures can guide direct insight, but mastery of concepts cannot replace the recognition to which they point.
As the Laṅkāvatāra Sūtra itself illustrates in its verse about a fool looking at the finger instead of the moon (如愚見指月，觀指不觀月), fixation on names and expressions obscures what they indicate. The problem is not the pointing finger but mistaking it for its referent. This does not require a caricature of early Chinese Buddhism as merely scholastic: study, devotion, and contemplative practice existed together in many communities. The direct-pointing ethos remains a necessary corrective whenever interpretation substitutes for insight.
Later iconoclastic stories about burning books should not be projected backward as Bodhidharma’s literal instruction. The lesson is that the map is not the territory. In Daoxuan’s transmitted account, Bodhidharma entrusts the four-scroll Laṅkāvatāra to Huike as a scripture to be practiced. The later Jingde chuandeng lu (Record of the Transmission of the Lamp) calls it 如來心地要門 (“the Tathāgata’s essential gateway of the mind-ground”) and, in its account of Mazu, says the Laṅkāvatāra was invoked 以印眾生心地 (“to seal the mind-ground of sentient beings”). In this transmitted sense, the sūtra functions as a scriptural “mind-seal”: its teaching illuminates and verifies the mind-ground, without substituting textual mastery for direct seeing. [Daoxuan, Xu gaoseng zhuan, fascicle 16: Daoxuan, Xu gaoseng zhuan (T2060/16); Jingde chuandeng lu, fascicles 3 and 6: Jingde Transmission Record (T2076/3) and Jingde Transmission Record (T2076/6).]
The Middle Path of Study
The “High-Fidelity” approach in this book follows the tension that these early Chan sources preserve: scriptural language can point beyond its own concepts. We use words to cut through words, and doctrine to dismantle attachment to doctrine. This approach is consistent with the early Laṅkāvatāra association but does not depend on assuming every later Chan slogan came from Bodhidharma himself.
We study the “Three Natures” to undo dualistic bondage: the imagined projects substantial subject and object, self and phenomena, onto dependent experience. The perfected (suchness) is precisely that imagined duality’s absence within the dependent—not another essence; appearances still vividly function.
We use the "Two Entries" (Principle and Practice) to ensure our insight can stand up in the marketplace, not just on the cushion.
The Bodhidharma tradition is not anti-intellectual; it is trans-intellectual. Its direct pointing transcends conceptual dependence without rejecting the intellect’s proper use. The later Chan question about one’s “original face before the parents were born” beautifully evokes this directness. Wisdom uses thought as a servant rather than bowing to it as a master.
[bookmark: _TocR181_173]IV. The Two Foundational Koans
In later Chan transmission literature, two encounters define the Bodhidharma tradition. They supply the “emotional and philosophical grammar” for the texts you are about to read. They represent two primary traps the practitioner must overcome: the Outer Trap of Form (Merit) and the Inner Trap of the Subject (The Reified Self).
1. Emperor Wu and the Nuance of "Not Knowing"
The Rejection of Spiritual Materialism and Dualistic Knowledge
In the later Chan transmission narrative, Bodhidharma is said to have met Emperor Wu of Liang. In this story, the Emperor is the archetype of the “pious self,” viewing the Dharma as a transaction in which good deeds produce spiritual currency. He expects praise; instead, he receives a deconstruction of his entire worldview.
The Jingde Chuandeng Lu (Record of the Transmission of the Lamp) records the legendary exchange:
Emperor: "Since ascending the throne, I have built temples, transcribed sutras, and ordained monks beyond numbering. What merit does this hold?"
Bodhidharma: "Absolutely no merit."
Emperor: "Why is there no merit?"
Bodhidharma: "These are merely the small fruits of human and heavenly realms, causes that are still leaking [tainted]. Like a shadow following a form—though it seems to exist, it has no reality."
Emperor: "Then what is true merit?"
Bodhidharma: "Pure Wisdom is subtle and perfect; its essence is inherently empty and quiescent. Such merit cannot be sought through worldly means."
Emperor: "What, then, is the Holy Truth of the Ultimate Meaning?"
Bodhidharma: "Vast emptiness, nothing holy."
Emperor: "Who is this standing before Us?"
Bodhidharma: "Not knowing." (Or: No knowing)
According to the Record of the Transmission of the Lamp, the Emperor did not understand (帝不領悟); Bodhidharma saw that the encounter was not in accord (師知機不契), and on the nineteenth day of that month quietly returned to the northern bank (是月十九日潛迴江北).
Unpacking the Dialogue
In the story, the Emperor fails to understand this encounter. To see why the exchange carries such force—and to explain the “High-Fidelity” reading—we should consider three nuances in the Chinese wording that some English renderings leave in the background.
1. "Leaking" Causes vs. Pure Wisdom 
When Bodhidharma rejects the Emperor's merit, he is not merely being humble. He contrasts "Blessings" (Punya) with "Wisdom" (Jñāna). The Emperor’s deeds are "leaking causes" (yǒulòu). In Buddhist doctrine, āsrava means defilements sustaining saṃsāra, not wholesome deeds. Such deeds may still be “with outflows” (sāsrava). True merit is "Pure Wisdom" (Zhì)—subtle, perfect, and empty—which cannot be calculated or sought by worldly means.
Important Note: The Two Accumulations 
Having said that, it is crucial not to misunderstand Bodhidharma’s critique as a rejection of wholesome action itself. Accumulating merits is still vitally important. In the broader Mahāyāna path, we speak of the Two Accumulations (saṃbhāra-dvaya):
The Accumulation of Merit (puṇya-saṃbhāra): This refers to virtuous actions (generosity, discipline, patience) performed within the realm of cause and effect. It provides the necessary fuel for the path—creating the stability, resources, and mental capacity required for deep practice.
The Accumulation of Wisdom (jñāna-saṃbhāra): This is the direct realization of Emptiness (śūnyatā) and No-Self (anātman), which cuts the root of Samsara.
Both are necessary, like the two wings of a bird; without both, the path cannot take flight. Bodhidharma was not telling the Emperor that building temples was "bad"; he was pointing out that merit sought as a possession, without liberating wisdom, remains "with outflows" (sāsrava). Such merit may contribute to a fortunate rebirth, but does not by itself bring liberation.
To understand why merit remains a critical foundation even for non-dual practitioners, I strongly recommend reading my Awakening to Reality article “On the Importance of Merits”.
2. The Trap of Holiness (Shèng) 
Grasping for a foothold, the Emperor asked: "What then is the Holy Truth of ultimate meaning?" Note the nuance here: The Emperor used the term Shèngdì ("Holy" or "Noble" Truth). He was asking for a sacred principle to hold onto. Bodhidharma replied: "Vast emptiness, no holiness." (Kuòrán wúshèng) Bodhidharma explicitly negated the Shèng (Holiness). Reality is vast and open; it is not "holy" as opposed to "profane." By seeking holiness, the Emperor had already missed the Ultimate Meaning.
3. The Meaning of "Not Knowing" (Bùshí) 
Finally, confused by a "Holy Monk" who claims there is "No Holiness," the Emperor asked: "Who is facing me?" Bodhidharma said: "Not knowing." (Bùshí)
The common translation “I don’t know” conveys an ordinary sense of 不識. But the encounter also invites inquiry into the presumed “who” who claims to know, rather than merely reporting ignorance of someone’s identity.
Shí (識) means to recognize, identify, or know and, in technical Buddhist usage, can render Sanskrit vijñāna, consciousness with its discriminative functioning. This semantic range sharpens the koan’s challenge to a posited cognizing subject.
Bùshí (不識), “do not know / do not recognize,” leaves no fixed, identifiable “who” asserted behind knowing. “Non-cognizing” or “not-vijñāna” articulates the koan’s challenge to subject–object cognition without replacing the words’ ordinary sense.
Read through anatta, the koan points beyond conceiving a cognizer, a self, an identity, or a “Who” standing opposite someone else. The Emperor asks for a Subject (“Who?”); Bodhidharma’s refusal to supply one can be read as exposing the absence of an independently findable subject. The force of the koan does not depend on reconstructing Bodhidharma’s private mental state.
The Kāḷakārāma Sutta (AN 4.24) likewise describes perception without positing a seer, hearer, or cognizer; Geoff Shatz’s “The Recognition of Selflessness” explains the same absence of an independent perceiver through the dependent arising of sense faculty, sense object, and consciousness. The following passage comes from a translation of AN 4.24 that I published on Awakening to Reality. The Bāhiya and Kāḷakārāma Suttas are available together in my online edition.
“Thus, monks, having seen what is to be seen, the Tathāgata does not conceive of the seen; he does not conceive of the unseen; he does not conceive of what is to be seen; he does not conceive of a seer.
Having heard what is to be heard, he does not conceive of the heard; he does not conceive of the unheard; he does not conceive of what is to be heard; he does not conceive of a hearer. …
Having cognized what is to be cognized, he does not conceive of the cognized; he does not conceive of the uncognized; he does not conceive of what is to be cognized; he does not conceive of a cognizer.”
Bodhidharma’s reply in this received narrative is not a biographical confession but a direct pointing. He invites the Emperor to step beyond dualistic knowing (vijñāna) toward direct, non-dual wisdom (jñāna) in which neither an inherently existing “Emperor” nor a “Monk” can be found. The story challenges the Emperor’s view of “Self vs. Other” and opens it to vast emptiness. In the lamp narrative, the Emperor fails to understand, and Bodhidharma, sensing no accord, departs northward. The point of the received exchange is a direct challenge to identification with a separately existing subject.
2. Huike and the Seal of Agentless Action
The Collapse of the Internal Sufferer
In the later Chan biographical tradition, Bodhidharma retreats to Shaolin and practices “Wall-Gazing” (bìguān) for nine years, awaiting a student with the capacity to receive the teaching. Huike then arrives. In this same tradition, to demonstrate his total earnestness, Huike stands in the freezing snow and eventually severs his own arm, presenting it to the Master. This dramatic act symbolizes the absolute resolve and uncompromising sincerity required to cut off the delusion and attachment to a self. The sources also need to be distinguished: the earlier Xu Gaoseng Zhuan says that Huike was attacked by bandits who severed his arm (遭賊斫臂), whereas the later snow-and-offering narrative makes the severed arm an act of demonstrated resolve. The latter is powerful as a Chan teaching image, but the earlier account does not corroborate that dramatic incident. This is a hagiographic motif, not an instruction for self-harm.
Bodhidharma finally asked what he sought.
Huike said: "My mind is anxious. Please pacify it."
Bodhidharma said: "Bring me your mind, and I will pacify it."
Imagine Huike turning inward, searching for the location, shape, and center of his anxiety. However closely he looks, the mind he wants pacified cannot be found as a separate thing.
Huike said: "I have searched for my mind, but it is unobtainable." (Mì xīn liǎo bù kě dé)
Bodhidharma confirmed: "There. I have pacified your mind."
The Doctrinal Crux: Action Without an Agent
We must be precise about a possible nihilistic misunderstanding of this received koan. It would be mistaken to infer, “Huike realizes no separate self, therefore there can be no suffering, no action and no consequences.” That inference is false. The absence of an independent agent does not stop conditioned feeling and functioning; it does not remove ethical accountability for harm.
The awakening dramatized by the Huike story penetrates the cognitive habit of splitting activity into a “Subject” and its “Verb.” Look for a doer behind thinking, feeling, and acting: can any such separate agent actually be found?
Our language habituates us to believe that actions must be initiated by things—that verbs require nouns. We say, "It rains," as if there is a mysterious "It" in the sky performing the action of raining. But looking deeply, we see that the "It" is a fiction. You do not need a "Rainer" to have rain. The rain is the falling.
Consider a flash of lightning. We say, "The lightning flashes," as if the lightning is the agent and the flash is its action. But is there a thing called "lightning" sitting behind the clouds, waiting to perform a flash? No. The lightning is the flashing. If you take away the flash, you do not have "lightning" left over; you have nothing.
No Nouns Are Needed to Initiate Verbs
The same is true for “Mind” or “Awareness.” We habitually treat awareness as a background noun—a static screen or container that witnesses experience. But the teaching invites us to look directly: is there a separate knower apart from the changing display? “Awareness” is like the word “weather”: a name for dynamic functioning, not a separate entity producing it.
Just as there is no "weather" apart from the wind blowing, the sun shining, and the rain falling...
There is no "Mind" apart from the seen, the heard, the sensed.
Bodhidharma’s command, “Bring me your mind,” directs the practitioner to look for the supposed noun—the “Sufferer,” “Observer,” “Thinker,” or “owner” of anxiety. Turn inward and look directly: where is the one who suffers? The search is for the entity claiming to be “I.”
In such an inquiry, one encounters only happening—the “verb-ing”: flashing thoughts, burning sensations, moving anxiety—yet no independent seer and no “Captain” (doer) steering the ship. This is the living inquiry to which the traditional dialogue points: find the one who supposedly stands behind these movements of experience.
Here, there is no thinker behind thinking—only thinking, precisely the vivid thought itself. There is no seer behind seeing—only the vivid seen, not a witness standing apart from the scenery. From this standpoint, even the familiar modern maxim “I think, therefore I am” can mislead if it is taken to prove an independently existing thinker behind thought. Look closely at the thought itself: where is the thinker apart from the thinking?
[bookmark: _TocR181_229]V. The Map of This Book
This anthology gathers the essential treatises attributed to this lineage. They can be read in three distinct modes: Study (for doctrinal clarity), Practice (for daily application), and Realization (for cutting through the subject).
[bookmark: _TocR181_231]1. The Treatise on No-Mind (Wúxīn Lùn)
Received textual witness: Dunhuang Manuscripts / Taishō 85 (No. 2831)
This short text is philosophically central to the book: its question-and-answer argument resonates with Madhyamaka critique while pointing immediately to the absence of a separate “Knower.” The source likens no-mind to the heavenly drum, which “although it has no mind ... naturally sends forth all kinds of wondrous Dharma”. The image illustrates vivid, responsive function without a self-directing agent. It is music that plays without a musician.
[bookmark: _TocR181_234]2. Bodhidharma’s Treatise on the Four Practices (expanded Forty-Four Doors; Èrrù Sìxíng Lùn core)
Received textual witness: expanded Korean Tianshun printed recension (1464), containing the complete Forty-Four Doors, the subsequent dissemination section, and the seated-meditation verse attributed to Foyan of Longmen. Its opening Two Entrances and Four Practices core is also transmitted in earlier Dunhuang materials. This is a distinct textual witness from the Shaoshi liu men collection (Taishō T2009).
The early core of the Two Entrances and Four Practices is among the more historically important materials associated with Bodhidharma. It bridges absolute principle (“Entry by Principle”) with daily conduct (“Entry by Practice”), helping the practitioner transform adversity and success without making emptiness a pretext for passivity. The complete Forty-Four Doors and additional closing sections in this edition come through a later expanded witness.
[bookmark: _TocR181_237]3. The Bloodstream Sermon (Xuemai Lun)
Received textual witness: Shaoshi liu men / Taishō 2009
This received sermon speaks in the vigorous rhetoric of sudden Seeing Nature (Jiànxìng). It challenges reliance on ritual, recitation or scriptural study as ends in themselves, insisting that they cannot replace directly seeing the nature. Its language of “Mind” foregrounds immediate nondual functioning rather than a separate metaphysical witness.
[bookmark: _TocR181_240]4. Treatise on Realizing Nature (Wùxìng lùn, 悟性論)
Received textual witness: Shaoshi liu men / Taishō T2009
This text collapses the apparent distance between “World” and “Mind.” In the treatise’s contemplative mapping, greed is the desire realm, anger the form realm, and delusion the formless realm—not an exhaustive definition of those cosmological realms. Turning the light back upon these poisons, we discover that neither mind nor world possesses an independent essence. The three realms are no longer a prison imposed from outside. This is the Dharma Seal to which the treatise points: mind-nature is already quiescent, and liberation is not a change of place but a radical change of vision.
[bookmark: _TocR181_243]5. The Dharma Gate of Pacifying the Mind (Ānxīn fǎmén)
Received textual witness: Shaoshi liu men / Taishō 2009
The Dharma Gate of Pacifying the Mind exposes the delusion of taking what mind has projected for a world simply given “as it is.” Its opening warns that so long as mind discriminates and calculates, “even what one directly perceives for oneself is entirely a dream.” This is a sharp inquiry into dreamlike imputation: mind fashions existence and nonexistence, right and wrong, and then becomes entangled in its own constructions. The received 自身／自心 variant is explained in the textual note and commentary.
[bookmark: _TocR181_246]6. The Treatise on Breaking Through Marks (Pò Xiàng Lùn)
Received textual witness: Shaoshi liu men / Taishō 2009
A manual on internalization. It takes the external forms of Buddhism (burning incense, casting images) and reveals them as metaphors for internal wisdom and discipline.
[bookmark: _TocR181_249]VI. Doctrinal Guardrails: How Not to Misread
Because these texts use the language of "Mind" (Xin) and "True Nature," they are susceptible to three common misreadings. As you read, keep these guardrails in mind:
Guardrail 1: Do Not Reify the "Knower"
The Treatise on No-Mind says, “It is no-mind that sees, hears, senses, and knows”. Do not imagine this as a “Super-Self” hidden behind the curtain. There is no independent knower apart from what is known: the redness of the rose is inseparable from the very knowing of that redness. No witness stands apart from this luminous display.
Guardrail 2: Do Not Fall into Nihilism
Some treatises transmitted under Bodhidharma’s name use deliberately sharp rhetoric about “cause and effect” or “merit.” The deepest target is clinging to an inherently existing causal agent or ultimate reward, not conventional causality. The Bloodstream Sermon itself warns that people who deny cause and effect while generating evil karma fall into hell. The sage does not claim exemption from karma; the sage is not confused by it. The famous Baizhang Wild Fox koan similarly distinguishes “not falling” (a dangerous denial) from “not obscuring” (clarity).
Guardrail 3: "Unobtainable" does not mean "I can't reach it"
I translate 不可得 (bù kě dé) as “unobtainable” or “unfindable.” In Sanskrit–Chinese Buddhist usage it can correspond, according to text and construction, to terms related to anupalabdhi or anupalambha (nonapprehension); it is not automatically one fixed back-translation to anupalabdha. My anatta reading is not “I want to grasp it but fail.” Rather, the supposed independently existing object or subject cannot be found upon examination. Dependent appearances nevertheless function; unfindability must not be mistaken for the annihilation of experience.
[bookmark: _TocR181_257]VII. A Final Word
These treatises are not intended to be read as philosophy. They are dhāraṇīs of sorts—codes meant to unlock a shift in view. Read them as a summons to direct seeing and to living what is realized.
The Bloodstream Sermon says, “Movement is the function of mind; function is mind’s movement” (Chinese: 動是心用。用是心動。). I invite the reader to test rather than merely intellectualize this: look at your own hand moving. Can a “mover” be found independently of that movement, or is there spontaneous dependent functioning without a separate agent?
Let this book be a mirror. Don't just read it; use it to See Nature. 
[bookmark: _TocR181_261][bookmark: AtRLineage]The Lineage of the Mind-Seal
[bookmark: _TocR181_262]A Note on History and Hagiography
The lineage list below represents the traditional genealogy of the Chan/Zen school as recorded in Song-dynasty compilations like the Jǐngdé Record of the Transmission of the Lamp (1004 CE).
Historically, these lists evolved over centuries, serving to legitimize the school’s claim of a "separate transmission outside the scriptures." For the practitioner, however, this list is not merely a historical claim; it is a map of the transmission of Prajñā—the "Eye of Immediacy"—passing from mind to mind, unbroken by the conceptual intellect.
[bookmark: _TocR181_265]I. The Seven Ancient Buddhas
Chan tradition honors the Buddhas of the past, signifying that the Truth is timeless and not the invention of Shakyamuni.
Vipāśyin Buddha
Śikhin Buddha
Viśvabhū Buddha
Krakucchanda Buddha
Kanakamuni Buddha
Kāśyapa Buddha
Shakyamuni Buddha (The Historical Buddha)
[bookmark: _TocR181_274]II. The Twenty-Eight Indian Patriarchs
The received Chan genealogy traces a “silent transmission” from the Flower Sermon at Vulture Peak. This is a lineage narrative, not an independently verified succession of Indian teachers. Bodhidharma is counted as the twenty-eighth Indian patriarch in this received scheme and also as the first patriarch of the Chinese lineage. He is listed at the start of the next section, so the names below here enumerate his twenty-seven predecessors.
Mahākāśyapa
(In the received Flower Sermon narrative, Mahākāśyapa receives the “True Dharma Eye” when the Buddha raises a flower.)
Ānanda
Śāṇakavāsa
Upagupta
Dhṛtaka
Miccaka
Vasumitra
Buddhanandi
Buddhamitra
Pārśva
Puṇyayaśas
Aśvaghoṣa
Kapimala
Nāgārjuna
(Nāgārjuna’s Madhyamaka dialectic—the radical negation of inherent existence—provides the philosophical “bone structure” for the teaching of No-Mind as I understand it.)
Kāṇadeva (Āryadeva)
Rāhulata
Saṅghanandi
Gayāśata
Kumāralāta
Jayatā
Vasubandhu
Manorhita
Haklena
Āryasiṃha
Basiasita
Puṇyamitra
Prajñātāra
(In the later patriarchal genealogy, Prajñātāra teaches Bodhidharma and instructs him to travel east. The Jingde Transmission of the Lamp (景德傳燈錄, T2076/3) records Prajñātāra renaming Bodhitāra and telling him to depart for China sixty-seven years after the teacher’s death (待吾滅後六十七載，當往震旦). Daoxuan’s earlier Continued Biographies of Eminent Monks (續高僧傳, T2060/16) describes Bodhidharma’s South Indian background and teaching in China but does not name Prajñātāra or give that directive. The two accounts preserve different layers of the tradition.)
[bookmark: _TocR181_306]III. The Six Chinese Patriarchs
The establishment of the lineage in the Land of Han.
28. Bodhidharma (The First Patriarch of China)
(The bridge between West and East in the traditional Chan genealogy. Daoxuan’s received Huike biography contains a later-layer report of Bodhidharma entrusting him with the four-scroll Laṅkāvatāra; later Chan sources explain the sūtra’s role as a scriptural mind-seal. Wall-gazing also became a defining image of Bodhidharma’s teaching.)
29. Dazu Huike (The Second Patriarch)
(In the later mind-pacification koan, Huike realizes that mind is unobtainable. Daoxuan’s received Huike biography includes a later-layer report of the four-scroll Laṅkāvatāra connection; “Laṅkāvatāra School” (Léngqié Zōng) is a retrospective label, not a securely documented self-designation of Huike’s community.)
30. Jianzhi Sengcan (The Third Patriarch)
(Traditionally credited with the Faith in Mind [Xìnxīn Míng].)
Historical witness note (Faith in Mind): The Jingde Transmission of the Lamp (景德傳燈錄, T2076, fascicle 30) prints two distinct works, 三祖僧璨大師信心銘 under Sengcan’s name and 牛頭山初祖法融禪師心銘 under Farong’s. Yet Yanshou’s Record of the Source-Mirror (宗鏡錄, T2016, fascicle 15) calls the words 欲得心淨，無心用功 (“If you wish the mind to be pure, do not exert effort with mind”) “Master Rong’s Faith in Mind” (融大師信心銘); those words belong to the work headed 心銘 in T2076/30. Thus the historical title-and-attribution evidence is more complex than two consistently named compositions. Neither printed attribution establishes authorship by the seventh-century Sengcan or Farong. Compare T2076/30 Chinese text and T2016/15 Chinese text.
31. Dayi Daoxin (The Fourth Patriarch)
(Traditionally associated with the growth of settled communal practice in early Chan.)
32. Daman Hongren (The Fifth Patriarch)
(The Master of East Mountain.)
33. Dajian Huineng (The Sixth Patriarch)
(In the Platform Sūtra’s received portrait, an illiterate woodcutter awakens to the fundamental purity of original nature and becomes the Sixth Patriarch. In the received lineage, the robe-and-bowl succession ends with him, and in later generations the Dharma flows into the “Five Houses” of classical Chan.)
[bookmark: _TocR181_320]The Flowering of the Five Houses
In the later accounts of the Sixth Patriarch, Dajian Huineng, the patriarchal robe and bowl cease to be transmitted through one designated lineage holder. The story conveys a powerful principle: the Dharma cannot be contained in a single person’s possession. Over subsequent generations, especially through the ninth and tenth centuries, the Chan stream burst its banks into tributaries subsequently grouped as the “Five Houses” (Wǔjiā): Guiyang, Linji, Caodong, Yunmen, and Fayan. Each lineage developed its own teaching idioms and institutional history. For practitioners, this variety offers different ways of entry according to their capacities.
Linji teaching came to be associated with vigorous encounter dialogue, shouting and sometimes blows; systematic gong'an (koan) practice took distinctive forms in later generations. Within Song-dynasty Caodong, Hongzhi Zhengjue (1091–1157) became especially influential in articulating “Silent Illumination” (Mòzhào), a style with important affinities—but not simple identity—with the thirteenth-century Japanese practice of shikantaza (“just sitting”) associated with Dōgen. In my contemplative reading, dynamic inquiry works to shatter dualistic thinking, while silent sitting emphasizes the mind’s radiance settling into non-abiding awareness without grasping for a result. Despite their different methods, dynamic inquiry and non-grasping sitting can disclose the same “One Taste”: the direct, empty and luminous functioning of Mind as No-Mind. Across the long flourishing of Chan, often celebrated as its “Golden Age,” changing monastic communities and their codes, literary forms and methods of practice helped carry and transform the tradition in Korea (Seon), Japan (Zen) and Vietnam (Thiền), where dynamic inquiry and silent sitting remain living streams.
[bookmark: _TocR181_323][bookmark: AtRPartTwo]Part Two  Six Translated Texts
[bookmark: _TocR181_324][bookmark: r310_13][bookmark: AtRWork01]1. Treatise on No-Mind
Treatise on No-Mind, one fascicle
Composed by the śramaṇa Bodhidharma
The ultimate principle is without words; nevertheless, words must be provisionally used in order to reveal the principle. The great Way is without characteristics; nevertheless, to accommodate those of coarse capacity, it appears in form. For now, let two persons be provisionally set up to discuss the treatise on no-mind together.
The disciple asked the master, “Is there mind or no mind?”
He replied, “No mind.”
The disciple asked, “Since you say there is no mind, who is able to see, hear, sense, and know? Who knows no-mind?”
He replied, “Still no-mind. It is no-mind that sees, hears, senses, and knows; it is also no-mind that can know no-mind.”
The disciple asked, “If it is no-mind, then there should be no seeing, hearing, sensing, or knowing. How can there be seeing, hearing, sensing, and knowing?”
He replied, “Although I have no mind, I can see, hear, sense, and know.”
The disciple asked, “Since you can see, hear, sense, and know, there must be mind. How can it be called no-mind?”
He replied, “Just this seeing, hearing, sensing, and knowing is no-mind. Where apart from seeing, hearing, sensing, and knowing could there be some other no-mind? I fear that you do not understand, so I shall explain it to you one by one, so that you may awaken to the true principle.
“For example, seeing all day long is nevertheless no-seeing; seeing too is no-mind. Hearing all day long is nevertheless no-hearing; hearing too is no-mind. Sensing all day long is nevertheless no-sensing; sensing too is no-mind. Knowing all day long is nevertheless no-knowing; knowing too is no-mind. Acting all day long is nevertheless no-acting; acting too is no-mind. Therefore it is said that seeing, hearing, sensing, and knowing are all no-mind.”
Textual note: Earlier the master says, “It is no-mind that sees, hears, senses, and knows; it is also no-mind that can know no-mind” (還是無心既見聞覺知；還是無心能知無心). This wording need not posit an independently existing knower behind experience: the later response explicitly equates no-mind with “just this seeing, hearing, sensing, and knowing” (只是見聞覺知，即是無心) and asks where any other no-mind could exist apart from those activities (何處更離見聞覺知別有無心). This is a contextual caution grounded in the following Chinese sentences, not a substitution of source characters or an assertion that the passage resolves every doctrinal debate.  A further fourfold wording caution: the controlling C17 prints 由為 in 見終日見由為無見, 聞終日聞由為無聞, 覺終日覺由為無覺 and 知終日知由為無知. The running “nevertheless” voices their contrast in context; it does not mean the source prints 猶為 or that 由 and 猶 have been established as interchangeable in this passage. The Taishō T85n2831 electronic witness also prints 由為, but that agreement does not constitute independent early manuscript corroboration. [Chinese Companion C15–18]
The disciple asked, “How can one know that this is no-mind?”
He replied, “You need only examine carefully. What perceptible form does the mind have? Can this mind be found? Is it mind, or is it not mind? Is it inside, outside, or in between? When you search for mind in these three places, it is utterly unobtainable. Even when you search for it everywhere, it is unobtainable. You should know that this is no-mind.”
The disciple asked, “Since the master says that everywhere is entirely no-mind, then there should be no offenses or merit. Why do sentient beings revolve through the six destinies, with birth and death unceasing?”
He replied, “Sentient beings are deluded. Within no-mind they falsely give rise to mind. They create all kinds of karma and falsely grasp it as existent. This is enough to cause them to revolve through the six destinies, with birth and death unceasing. It is like someone in the dark who sees a stump as a ghost, or a rope as a snake, and then becomes frightened. The false grasping of sentient beings is also like this. Within no-mind they falsely grasp there to be mind and create all kinds of karma, and in fact there is none who does not revolve through the six destinies. If such sentient beings meet a great spiritual friend who teaches them to sit in meditation and awaken to no-mind, all karmic obstructions are fully extinguished and birth and death are then cut off. It is like sunlight shining in the darkness: once it shines, all darkness is gone. If one awakens to no-mind, all offenses are extinguished in the same way.”
Textual note: The disciple’s question reads 六聚 in the controlling 無心論, whereas the reply repeatedly reads 六趣. The Taishō witness (T85n2831) retains the same 六聚 / 六趣 difference. The phrase “six destinies” in the question follows the clearly established local 六趣 sense but is a contextual normalization, not the literal graphs printed in the question. No emendation of the controlling Chinese is asserted. [Chinese Companion C19, C21]
The disciple asked, “This disciple is foolish and dim; my mind is still not fully clear. As for the functioning of the six faculties in all places—speech, all kinds of activity, afflictions, bodhi, birth-and-death, and nirvāṇa—are these definitely no-mind?”
Textual note: The controlling Chinese companion splits this question across C21–C22: C21 ends “...弟子愚昧心猶未了審。一切處六根所用者應答曰。” and C22 begins “語種種施為煩惱菩提生死涅槃定無心否...”. Thus the continuous character sequence 應答曰語 crosses an explicit source full stop and paragraph boundary; it is not printed there as an uninterrupted word or a self-evident syntactic unit. The punctuation and paragraphing may be editorial and do not settle the early syntax. The running question provisionally takes 語 (“speech”) and the following activities and doctrinal pairs as part of the disciple’s question, without changing any transmitted character or claiming a certain segmentation.
He replied, “They are definitely no-mind. It is only because sentient beings falsely grasp there to be mind that all afflictions, birth-and-death, bodhi, and nirvāṇa exist. If one awakens to no-mind, then all afflictions, birth-and-death, and nirvāṇa are absent. Therefore the Tathāgata, for those who have mind, speaks of birth-and-death. Bodhi is named in relation to afflictions; nirvāṇa is named in relation to birth-and-death. These are all methods of counteraction. If no mind can be obtained, then afflictions and bodhi are also unobtainable, and even birth-and-death and nirvāṇa are also unobtainable.”
The disciple asked, “Since bodhi and nirvāṇa are unobtainable, the buddhas of the past all attained bodhi. Can this be right?”
He replied, “It is only in the language of conventional truth that they are said to attain. In ultimate truth, there is actually nothing obtainable. Therefore the Vimalakīrti Sutra says that bodhi cannot be attained by body and cannot be attained by mind. The Diamond Sutra also says that there is not even the slightest dharma that can be attained. The buddhas and Tathāgatas attain only through unobtainability. You should know: with mind, everything is established as existent; with no-mind, nothing is established.”
The disciple asked, “Since the master says that everywhere is completely no-mind, wood and stones also have no mind. Is this not the same as wood and stones?”
He replied, “My no-mind is not the same as wood and stones. Why? It is like the heavenly drum: although it has no mind, it naturally sends forth all kinds of wondrous Dharma to teach and transform sentient beings. It is also like the wish-fulfilling jewel: although it has no mind, it naturally makes all kinds of transformations appear. My no-mind is likewise. Though without mind, it can clearly discern the true character of all dharmas; true prajñā is fully present, and the three bodies respond and function freely, without obstruction. Therefore the Ratnakūṭa says, ‘Without mind or intention, conduct is manifested.’ How could this be the same as wood and stones? No-mind is precisely true mind; true mind is precisely no-mind.”
Source-identification note: The received No-Mind Treatise attributes 以無心意而現行 to 寶積經, rendered “Ratnakūṭa” in the translation above. The line occurs verbatim in the Buddha-praise verse spoken by 寶事 in Zhi Qian’s Vimalakīrti (T0474/1). Kumārajīva’s parallel (T0475/1) calls the speaker 長者子寶積, but reads 已無心意無受行 at the corresponding verse line—not the same Chinese wording. Sengzhao cites “故寶積曰：以無心意而現行” (T1858), and Wencai explicitly explains “寶積即淨名經。長者子寶積歎佛偈言” (T1860/2). Thus the commentary tradition positively links 寶積 to the Vimalakīrti verse-speaker; it does not establish this line as a quotation from the separate 大寶積經 (T0310). The attribution to the Great Ratnakūṭa collection remains uncertain. Sources: T0474/1 · T0475/1 · T1858 · T1860/2.
The disciple asked, “How should one practice within mind?”
He replied, “Simply realize, in all affairs, that no-mind itself is practice. There is no other practice apart from this. Therefore one should know that no-mind is everything; quiescent cessation is no-mind.”
The disciple suddenly had a great awakening. He then knew that outside mind there are no things and outside things there is no mind. In all movements and functions he attained freedom, cut through the net of doubts, and had no more obstruction. He rose, bowed, and inscribed a verse on no-mind:
The mind turns toward quiescence;
It has no color and no form.
Look at it, and it is not seen;
Listen to it, and there is no sound.
It seems dark, yet is not dark;
It seems bright, yet is not bright.
Abandon it, and it is not destroyed;
Take it up, and it has no arising.
In greatness, it spreads throughout the Dharma realm;
In smallness, it enters a hair-tip without stopping.
Afflictions mingle with it, yet it does not become turbid;
Nirvāṇa clarifies it, yet it does not become clear.
Suchness is originally without discrimination,
Yet sentient and insentient are discerned.
When gathered, not a single thing is established;
When dispersed, it universally embraces all living beings.
This subtle numinosity cannot be measured by knowledge;
Directly sought, it is cut off from practice.
When it ceases, one does not see its destruction;
When it arises, one does not see its formation.
Textual note: The received 毛竭 in the No-Mind verse (Chinese Companion C28) is obscure; “hair-tip” is provisional, not an established emendation. In the later line, the received 懷 is contextually read as 壞 (“destruction”), as in the running translation; verification against the manuscript remains open. A negation-bearing digital-text discrepancy occurs in the preceding couplet. The controlling C28 reads 煩惱混之　不濁 and 涅槃澄之不清. The CBETA 2023.Q4 electronic PDF of T85n2831 (printed PDF p. 4) reads 煩惱混之不濁, retaining 不 (https://dlbs.liberal.ntu.edu.tw/FULLTEXT/sutra/chi_pdf/sutra24/T85n2831.pdf). By contrast, the NTU-hosted legacy CBETA HTML explicitly labels itself version 1.11, completed 24 July 2001, and reads 煩惱混之濁, omitting 不 (https://dlbs.liberal.ntu.edu.tw/BDLM/sutra/html/T85/T85n2831.htm); the SAT electronic presentation of T85n2831 at 1269c27 likewise omits 不 (https://21dzk.l.u-tokyo.ac.jp/SAT/ddb-sat2.php?mode=detail&nonum=1&useid=2831_). These are edition- or display-specific electronic readings of the same canonical item, not three independent early manuscript witnesses. The 2001 versus 2023 version dates are observed labels, NOT evidence that a particular correction occurred between them. Omitting 不 reverses the local negation; the English follows the controlling 不濁 (“does not become turbid”). The current CBETA TEI apparatus (T85n2831, 1269c27; XML header dated 30 January 2025) explicitly marks the character as a CBETA editorial addition relative to its Taisho base reading: the CBETA apparatus entry reads the character with the CB editorial marker and a dash for the Taisho base. The 2023.Q4 PDF likewise prints this character in red, which its editorial notice identifies as marking CBETA revisions to the base text. This establishes CBETA's editorial treatment of the negation; the date of its first insertion and verification against the physical manuscript remain unresolved.
The great Way is quiescent and is called “without characteristics”;
The ten thousand images are obscure and called nameless.
Such free functioning as this
Is entirely the essence of no-mind.
The master further said, “Among all prajñās, no-mind prajñā is supreme. Therefore the Vimalakīrti Sutra says, ‘Without mind or intention, without feeling or mental formations, all non-Buddhists were completely subdued.’ The Dharma Drum Sutra also says, ‘If one knows that no mind can be obtained, then dharmas are unobtainable, offenses and merit are unobtainable, birth-and-death and nirvāṇa are unobtainable, and even everything is entirely unobtainable. Unobtainability itself is also unobtainable.’”
Scriptural-attribution note: “The Dharma Drum Sutra also says” reproduces 又法鼓經 in the received No-Mind Treatise (T2831). The complete two-fascicle 大法鼓經 (T0270) does not contain 若知無心可得 / 法即不可得 / 罪福亦不可得 or the recursive ending of that attribution. T0270 fascicle 1 does present an “unthinking ordinary drum” (無心凡鼓; T9.292b), but it does not contain that quoted sequence. Thus the attribution is preserved as part of T2831, while its precise source remains unverified; other witnesses are not excluded. Chinese texts: T0270, fasc. 1 · T0270, fasc. 2 · T2831. Vimalakīrti quotation: the received No-Mind Treatise (T2831) has 以無心意無受行…而悉摧伏外道, whereas the Vimalakīrti Sūtra translated by Kumārajīva (T0475/1) has 已無心意無受行…而悉摧伏諸外道. This attributed quotation is close but not verbatim.
Textual note: The compressed Vimalakīrti phrase 無心意無受行 has more than one defensible construction. Huiyuan’s 維摩義記 (T38n1776, fascicle 1) first glosses 無受行 broadly as the absence of the functioning of delusive mind; it also offers an aggregate-based explanation in which 心意 refers to consciousness, 受 to feeling, and 行 to mental formations, with perception unmentioned in the compressed verse. Zhiyi’s 維摩經文疏 (X18n0338, fascicle 6) explicitly reads 受 as feeling and 行 as the formations aggregate. Choong Yoke Meei (宗玉媺, 2016, pp. 87–88), comparing the Sanskrit, Tibetan, and Chinese versions of the Vimalakīrti verse, distinguishes the Sanskrit/Tibetan sense of no felt experience and no movements of mind and mentation from Kumārajīva’s Chinese segmentation; therefore the precise original syntax is not conclusively established by the Chinese commentarial reading alone. The running text follows the defensible commentarial sense “without feeling or mental formations”; the phrase need not denote deliberately “taking up practices.” The controlling Chinese quotation is retained without emendation. [Chinese Companion C29]
He then spoke a verse:
Formerly, while deluded, mind was taken to exist;
Once awakened, one clearly understands no-mind.
Though there is no mind, illumination and functioning occur;
Illumination and functioning are constantly still: this is suchness.
Again he said:
No-mind, no illumination, and also no function;
No illumination and no function: this is the unconditioned.
This is the true Dharma realm of the Tathāgata;
It is not the state of bodhisattvas or pratyekabuddhas.
To speak of no-mind means the absence of any mind bearing delusive marks.
It was further asked, “What is called the Supreme, or Taishang?”
He replied, “‘Tai’ means great; ‘shang’ means high. Because it reaches the utmost height of the wondrous principle, it is called Taishang, the Supreme. Again, ‘tai’ also means a state of unobstructed openness. Although the heavens of the three realms enjoy lifespans as long as the Yankang aeon, when their merit is exhausted they still revolve through the six destinies, so they are not yet the Supreme. Although bodhisattvas of the ten abodes have left birth-and-death, the wondrous principle has not yet reached its utmost, so they are not yet the Supreme. At the ten-abode stage, while practicing the mind, one moves from delusive existence into non-existence; then even that non-existence is negated. Both existence and non-existence are sent away, yet the middle way is still not forgotten, so it is not yet the Supreme. When even the middle way is forgotten, all three positions are exhausted, and this is the stage of wondrous awakening. Although bodhisattvas send away all three positions, they cannot be without that which they take as wondrous, so they are not yet the Supreme. When even the wondrous is forgotten, the Buddha Way reaches its ultimate. Nothing remains. With no remaining thought, there is no deliberation. False mind and wisdom are forever at rest; awakening and illumination are both exhausted. Still and unconditioned: this is called the Supreme. ‘Tai’ means the extremity of principle; ‘shang’ means “unequalled in form or appearance.” Therefore it is called Taishang, the Supreme, another name for the Buddha, the Tathāgata.”
Textual note: 延康 (Yankang) is a named cosmic age used here as a measure of immense duration. The source term is retained rather than generalized to the plural phrase vast aeons. The controlling text reads 不妄中道, literally involving 妄 rather than 忘; the running sense “the middle way is still not forgotten” is a contextual reading supported by the immediately following 又忘中道, not a claim that the source prints 不忘. Its closing definition 上是無等色 explicitly contains 色 (“form/appearance”). The running translation “unequalled in form or appearance” provisionally preserves that word. The unusual construction remains unresolved and does not establish a separate substantial form or an “unequalled form” as a technical doctrinal term. [Chinese Companion C35]
Treatise on No-Mind, one fascicle.
[bookmark: _TocR181_397][bookmark: AtRCommentNoMind]Commentary on the Treatise on No-Mind
[bookmark: _TocR181_399]The Doctrine of No-Mind in the
Treatise Attributed to Bodhidharma (無心論)
Soh Wei Yu
Related public readings from earlier online editions: The Doctrine of No Mind by Bodhidharma
Way of Bodhi
Wishing Prayer for the Attainment of the Ultimate Mahamudra
Madhyamaka, Cittamātra, and the true intent of Maitreya and Asaṅga
[bookmark: _TocR181_402]Translator’s Commentary: The Treatise on No-Mind (Wúxīn Lùn)
Textual Note
The Treatise on No-Mind (Wúxīn Lùn; 無心論) survives in the Dunhuang manuscript Stein S.5619 and in the Taishō Canon (T2831, vol. 85). Urs App, who examined S.5619 in 1994, places the Treatise on pp. 1–21 of a 24-page notebook; pp. 21–24 contain a fragment of a distinct Eulogy on the Immediate Realization of the Wisdom of the Unborn. The Taishō transcription was prepared from photographs of that notebook, not an independent manuscript (App 1995, pp. 70–72). The manuscript attributes the work to Bodhidharma, but that does not establish historical authorship or a precise date of composition. Scholars discuss it among early Chan texts whose main doctrinal and rhetorical formations span the Tang period (see App 1995 and Sharf 2014). Its language brings Madhyamaka-like arguments about non-obtainability into contact with Chan expressions such as “True Mind.” These are thematic parallels, not evidence of direct historical borrowing. Manuscript study: Urs App (1995).
The Trap of the Knower (Negating the Subject)
The central theme of this text is the radical negation of the reified subject. A common trap for practitioners—and a frequent point of confusion in Western interpretations of Chan—is to mistake the negation of thoughts for the affirmation of a "Universal Knower" or "Witness Consciousness" (similar to the Atman of Advaita).
In that view, one peels away thoughts to arrive at a "True Self" that stands apart as the silent witness. However, this text explicitly rejects that duality. When the disciple asks, "Who knows no-mind?" the text does not reply, "The True Self knows." It replies, “Still no-mind. It is no-mind that sees, hears, senses, and knows; it is also no-mind that can know no-mind.”
This implies the total collapse of the "Knower" as an entity. The text states:
“For example, seeing all day long is nevertheless no-seeing; seeing too is no-mind. Hearing all day long is nevertheless no-hearing; hearing too is no-mind. Sensing all day long is nevertheless no-sensing; sensing too is no-mind. Knowing all day long is nevertheless no-knowing; knowing too is no-mind. Acting all day long is nevertheless no-acting; acting too is no-mind. Therefore it is said that seeing, hearing, sensing, and knowing are all no-mind.”
This passage points to the realization that there is no "See-er" standing behind the seeing, nor even a reified field of "seeing" established apart from the seen. This insight corresponds directly to the Two Stanzas of Anatta often discussed in Awakening to Reality:
Stanza 1:  There is thinking, no thinker. There is hearing, no hearer. There is seeing, no seer.
Stanza 2: In thinking, just thoughts. In hearing, just sounds. In seeing, just forms, shapes and colors.  
The Treatise on No-Mind says “seeing all day long is nevertheless no-seeing” (假如見終日見由為無見). The expression challenges the reification of “seeing” into a substance or underlying field in which experiences appear. Instead, there is the spontaneous, empty display itself. The point is vividly illustrated in the following exchange between Geovani Geo and John Tan:
Geovani Geo: "We hear a sound. The immediate deeply inbuilt conditioning says, 'hearing'. But there is a fallacy there. There is only sound. Ultimately, no hearer and no hearing. The same with all other senses. A centralized, or expanded, or zero-dimensional inherent perceiver or aware-er is an illusion."
John Tan: "Very good. Means both stanza is clear. In hearing, no hearer. In hearing, only sound. No hearing."
Thus, the “No-mind” of the received treatise is not a blank void but seamless function without a separate “knower” opposed to a “known.” When fixation on apprehender and apprehended collapses in the light of Prajñā (wisdom), there is only vivid, self-luminous and empty appearance—the spontaneous manifestation of just the sound or just the sight—function itself, without a subjective agent, seer or hearer.
Interdependence and the Rejection of Nihilism
The realization of No-Mind is not a descent into nothingness. "No-Mind" (Wúxīn) and "Unobtainable" do not imply a void of non-existence, but rather the lack of inherent existence.
This is most clearly expressed in the Disciple's moment of Great Awakening:
“He then knew that outside mind there are no things and outside things there is no mind. In all movements and functions he attained freedom, cut through the net of doubts, and had no more obstruction.”
Therefore, "No-Mind" is not a state to be created. No Mind is what is always already true. It has no existence of its own. No mind apart from phenomena, no phenomena apart from mind. Whether one is deluded or enlightened, the self is unfindable. The difference lies only in the realization. As the text states, “It is only because sentient beings falsely grasp there to be mind that all afflictions, birth-and-death, bodhi, and nirvāṇa exist. If one awakens to no-mind, then all afflictions, birth-and-death, and nirvāṇa are absent.”
Crucially, simply negating the self-construct without a direct taste of consciousness as appearance remains a merely conceptual understanding of Anatta. There is no genuine realization of No-Mind ("outside things there is no mind") or Anatman (No-Self) without realizing that the radiance of Mind is all appearances ("outside mind there are no things"). Although 'Mind' or 'Awareness' is negated, it is not to say there is nothing. Negating the Mind/Awareness/Presence (Absolute) is not to let Mind/Awareness remain at the abstract level.
When we negate a transpersonal Mind/Awareness imagined to exist only in la la land—as a formless, transpersonal or universal background, source or substratum—the vivid radiance of presence is fully tasted in transient appearances. There is zero gap and zero distance between presence and moment-to-moment ordinary experience; we realize that separation has always only been conventional. Then ordinary activities—hearing, sitting, standing, seeing and sensing—become pristine and vibrant, natural and free.
Genuine realization is simultaneous: it penetrates the reification of the subject while authenticating Presence as the display itself, without a background. In other words, it realizes the total absence of an agent, while actualizing the Mind of Clear Light as the mountains, rivers, and the myriad things. Yet even a fully vivid, subjectless presentation may still be grasped as a series of intrinsically real phenomena or as an objective material world. The further inquiry, expressed in the Thirty-Fifth Door of the expanded Four Practices treatise, is whether anything that arises in dependence on conditions can be found to arise by its own nature. Its unfindability does not cancel its radiance.
Both John Tan and I value this treatise. He has mentioned it on numerous occasions; in 2022, he said (excerpt; omitted text marked by an ellipsis), ‘The emptiness is not easy to point out, only the clarity aspect. And I told you the anatta in ATR [Awakening to Reality] is unique in the sense that it points to presence … It is like 无心论 [the Doctrine of No-Mind by Bodhidharma].’
The Inseparability of Awareness and Conditions
This highlights the insight of dependent origination: Mind has no independent existence separate from phenomena. It is not a "container" or a "mirror" that passively holds or reflects the world. Mind is the phenomena—seeing, hearing, sensing—yet it is empty of any fixed nature. Not only is it empty of an independent existence, one starts to see and feel this moment of arising as the exertion of all conditions.
As the Bloodstream Sermon says:
“In response to the eyes, forms are seen; in response to the ears, sounds are heard; in response to the nose, fragrances are smelled; in response to the tongue, flavors are known. All activities and movements are one’s own mind.”
We must be very precise here. The received passage does not posit that a metaphysical “Self” uses the eyes to see. Rather, seeing occurs through the convergence of conditions; no separate seer needs to be inserted behind that activity.
1. The Bell (Auditory Manifestation)
Consider the experience of hearing a bell.
The Dualistic View: You feel that there is an "I" or an observer located inside the head, and a "Bell" (Object) located outside. The "I" acts as a mirror reflecting the sound.
The View of Dependent Origination: There is no "I" listening. There is only the convergence of conditions—the bronze of the bell, the hardness of the striker, the vibration of the air, and the sensitivity of the ear drum.
The Realization: When these conditions meet, a burst of luminosity arises: Sound. That sound is awareness as the audible event, not a second entity that witnesses it. The bell, stick and air are not isolated independent objects; they are conditions for the manifestation of sound. One must feel this inseparability of Mind, manifestation and conditions as the total exertion of sound. As John Tan put it in 2014, in my 2025 edition’s partly Anglicized rendering (punctuation lightly normalized), “One must lose all mind and body by feeling with entire mind and body this essence which is Mind (心). Yet Mind too is unobtainable/unfindable (不可得). The purpose is not to deny Mind but rather not to place any limitations or duality so that Mind can fully manifest.” His further point is that failing to understand conditions (緣) limits one’s understanding of mind’s manifestation. The passage does not posit a separate hidden awareness or deny the vividness of sound.
2. The Rainbow (Visual Manifestation)
To understand how this display is both "vividly apparent" yet "totally empty," my teacher John Tan offers the analogy of the Rainbow:
"Listening to someone tutoring about 'rainbow',
The teaching of science came to my mind.
The raindrops, the sunshine;
The light that enters and exits the droplets;
The reflection, refraction and light dispersion;
All these formed the rainbow.
But they missed the most important factor,
The radiance of our own mind."
Science can explain the optical conditions—raindrops, light and refraction—and the visual system too. Yet an account of those conditions alone leaves unexpressed the immediate radiance of knowing: the pure Presence of Mind, manifesting as, and none other than, the rainbow’s vivid appearance itself.
However, do not mistake this "Radiance" for a spotlight coming from the subject. The "Radiance" is not separate from the colors. The Red, Orange, and Green are the Radiance.
As Juliette Paul elucidates:
"Rainbows need to have eyes in correct position, water droplets, light, radiant mind... Move slightly and rainbow is gone. Never came from anywhere, stayed anywhere, or went anywhere. The rainbow was insubstantial, but vividly displayed. All phenomena are like this."
This rainbow makes the heart of the no-mind teaching vivid. The rainbow you see is insubstantial (empty of inherent existence): it depends upon light, water droplets, their relative positions, eyes and other conditions of seeing; if those supporting conditions do not obtain, that visible rainbow does not appear. Yet, right now, it is vividly displayed. Mind is not a blank screen behind the rainbow; Mind is the vivid, ungraspable display of the rainbow itself. 
3. Thoughts (Mental Manifestation)
This applies equally to thoughts. We often view thoughts as "my" creation, but Zen Master Hong Wen Liang points out that thoughts are merely "natural physiological phenomena" arising through conditions, just like the weather.
"Even if you don't want it to come, it comes... Who knows how it is dependently arisen? ... Only after it has arrived do you know ... Therefore, this is dependent origination; dependent origination fundamentally means there is no 'you'." — Hong Wen Liang (An excerpt; the complete teaching, including its discussion of the arising and cessation of thoughts, appears in “The Natural State of No-Self”.)
When we realize this, we stop trying to control the mind from the standpoint of an "I." We realize that every thought, every sound, and every visual color is the Dharma-nature manifesting perfectly and spontaneously according to conditions. It is as if the entire universe is giving its very best for this single moment of "Hearing" or "Seeing" to arise. This is the dynamic, living Mind of these teachings—not a static void, but the total exertion of the cosmos. In the longer teaching, Hong also observes that we cannot reliably command the next thought to appear, just as trying to force a forgotten word into memory does not guarantee its arrival. Trying to suppress an unwelcome thought or summon a preferred one can itself become another expression of the imagined controller.
Function without Agency (The Heavenly Drum)
The text uses the metaphors of the Heavenly Drum and the Wish-fulfilling Jewel to describe responsive functioning without a separate agent. The drum naturally teaches through wondrous Dharma, and the jewel naturally manifests various transformations (Chinese T2831: 譬如天鼓 / 又如如意珠). Neither image requires an inner controller. The imagery also illustrates anābhoga (unforced or effortless functioning): action without the extra “ghost in the machine.”
[bookmark: _TocR181_455][bookmark: r310_84][bookmark: AtRWork02]2. Bodhidharma’s Treatise on the Four Practices
Expanded Korean Tianshun Printed Edition (1464), Related to the Dunhuang Long Scroll
Version note: The controlling Chinese companion for this second work is based on the Korean printed recension of the eighth year of Tianshun (1464), transcribed on Wikisource, with the companion’s collation choices recorded below. It is closely related to the Dunhuang long-scroll tradition, but is not itself a direct transcription of a Dunhuang manuscript. It is arranged here in four sections: A. the core Two Entrances and Four Practices, constituting the First Door; B. the complete text of the Second through Forty-Fourth Doors; C. the subsequent dissemination section; and D. the Verse on Seated Meditation by Chan Master Foyan of Longmen.
Korean printed-witness distinction: The Academy of Korean Studies catalogues a Beomeosa (Busan) woodblock edition, with blocks dated to mid-fourteenth-century Goryeo and a surviving later impression. Its description specifies Forty-Four Doors plus an appendix titled 誌公和尙十二詩頌 (attributed to Zhigong); the original leaf, including the catalogue's unusual 詩, has not been checked. The 1464 Tenri edition also has Forty-Four Doors but ends instead with 龍門佛眼禪師坐禪偈 (Foyan's verse). These are catalogue descriptions, not direct leaf-to-leaf collation or proof of a copying relationship. The alternative Fourteenth Door readings remain unattributed to either edition. Sources: Beomeosa catalogue; Tenri 1464 catalogue.
Additional Korean printed witness (1579): A 2018 bibliographic study describes a 46-leaf Yongcheonsa (Damyang) printing with a 1579 colophon, separately cut blocks rather than a recutting of the 1464 edition, Forty-Four Doors and a closing 龍門佛眼禪師坐禪偈. Dongguk University's Buddhist bibliography independently lists the 1579 printing. The study's conflicting description of the 1464 appendix and its identification of ‘Buddha-Eye’ should not be treated as original-folio evidence. The three editions have not been leaf-collated. Sources: 2018 study, pp. 116–117; Dongguk 1579 catalogue.
Tenri physical-copy qualification: Park Yong-jin's bibliographic description of the surviving 1464 Tenri copy reports 32 leaves and notes that leaves 20–22 and 32 differ in letterforms and block layout, suggesting supplementary recarving. This is a material-book observation, not a collation of their Chinese wording. It cannot by itself date, locate, or resolve any particular reading, including the Fourteenth Door variants. Checking the leaf images and mapping the actual passage locations remains necessary. Source: Academy of Korean Studies, Bodhidharma Four Practices (revised 2023).
Later collected Korean witness (1907–1908): Unmunsa’s 1907 Upper contains Four Practices; 1908 Beomeosa Lower is separate. Jorgensen (2011) instead describes the 1907 print as Beomeosa and suggests Door headings may be later Korean editorial additions, not Dunhuang-original. Shiina (1996) distinguishes the two witnesses: the 1464 Tenri edition retains the Forty-Four Doors and the subsequent dissemination section but lacks Tanlin’s preface; the 1907 collected Four Practices preserves the Door divisions while omitting the preface and the later dissemination material. Shared divisions do not, by themselves, establish direct descent. Yang Zengwen notes a Door 42 variant; Door 14 remains unresolved. Sources: Kyujanggak; Shiina (1996); Jorgensen (2011); Yang Zengwen.
Collation note: The Wikisource annotation numbers have been removed. Following its footnotes, 比 was emended to 此; several occurrences of 訂 were emended to 證; 寫 (“write”) was emended to 瀉 (“pour forth”); and 今 was emended to 令. Other difficult nonstandard graphs, variant forms, and early turns of expression generally follow the base text. The Chinese base text also has 又云 (“he also said”) in the Seventh Door and 喻 in the first 比喻可知 (“this may be understood by analogy”) in the Twenty-Fourth Door; those characters are absent from the public Wikisource transcription.
[bookmark: _TocR181_459][bookmark: r310_88]A. The Core Two Entrances and Four Practices
[bookmark: _TocR181_460][bookmark: r310_89]First Door: The Essential Gate of Entering the Way and Practicing
As for entering the Way, there are many paths. To state the essential point, they do not go beyond two kinds. The first is entry by principle; the second is entry by practice.
Entry by principle means to rely on the teaching to awaken to the essential purport, deeply trusting that all sentient beings share one and the same true nature, which is covered by adventitious dust and false thinking and therefore cannot manifest clearly. If one abandons the false and returns to the true, settling the mind in wall-contemplation, with no self and no other, with ordinary beings and sages equal as one, firmly abiding without shifting and no longer following words and teachings, then this tacitly accords with the principle, without discrimination, quiescent and unconditioned. This is called entry by principle.
Textual note: The controlling expanded Four Practices witness reads 捨妄改真 (literally “abandon the false and alter the true”), 凝心壁觀 (“settle the mind in wall-contemplation”), and 與理冥扶. The familiar early Two Entrances and Four Practices tradition, attested in CBETA X1217 and T2009, instead reads 捨妄歸真 (“abandon the false and return to the true”), 凝住壁觀, and 與理冥符 (“tacitly accord with the principle”). The running translation follows the established contextual sense “return to the true” and “accord with the principle,” but does not present 歸 or 符 as the characters in the controlling expanded text. 凝心 is preserved in the English reference to settling the mind. The status of 改 / 歸 and 扶 / 符 as textual variants has not been settled by manuscript-facsimile comparison. [Chinese Companion C42]
Entry by practice means the four practices. All other practices are included within these practices. What are the four? First, the practice of repaying grievances; second, the practice of adapting to conditions; third, the practice of seeking nothing; fourth, the practice of accordance with Dharma.
What is the first, the practice of repaying grievances? When a person practicing the Way experiences suffering, they should reflect: “From the past, through countless kalpas, I have abandoned the root and followed the branches, wandered through the various existences, raised much resentment and hatred, and caused boundless harm. Although I have committed no offense now, this is the ripening fruit of my past misdeeds and unwholesome karma. It is not something imposed by gods or humans.” Such a practitioner willingly endures it, without resentment or hatred at all. The scripture says, “Meeting suffering, one does not grieve.” Why? Because one knows and comprehends. When this mind arises, it accords with principle. By fully bearing the grievance, one advances on the Way. Therefore it is called the practice of repaying grievances.
The second, the practice of adapting to conditions: sentient beings have no self and are all turned by conditions and karma. Suffering and happiness are both experienced, and both arise from causal conditions. If one obtains excellent reward, honor, or similar matters, this is brought about by one’s past causes and is only now received; when conditions are exhausted, it returns to nothing. What is there to rejoice in? Gain and loss follow conditions. The mind neither increases nor decreases. The wind of joy does not move it. It tacitly accords with the Way. Therefore it is called the practice of adapting to conditions.
The third, the practice of seeking nothing: people of the world have long been deluded, craving and clinging everywhere. This is called seeking. The wise awaken to the true; the principle runs counter to worldly convention. They settle the mind in non-action, and the body follows the movement of circumstances. The myriad things are empty, with nothing to wish for or delight in. Merit and Darkness always follow one another. Long abiding in the three realms is like being in a burning house. With a body, all is suffering; who can be at peace? Having fully understood this point, one brings thought to rest with respect to all existences and seeks nothing. The scripture says, “All seeking is suffering; seeking nothing is joy.” One decisively knows that seeking nothing is truly the practice of the Way.
Textual note: 功德 and 黑闇 evoke the paired Merit-and-Darkness figures of the Mahāparinirvāṇa Sūtra tradition, in which favorable and adverse fortune accompany one another. The running text therefore capitalizes the pair rather than treating 功德 as abstract “merit” and 黑闇 as literal darkness. [Chinese Companion C45]
Quotation-witness note (supplementing the translated Four Practices): The short sayings 逢苦不憂 (“meeting suffering, one does not grieve”) and 有求皆苦，無求乃樂 (“all seeking is suffering; seeking nothing is joy”) are both introduced as scriptural sayings in the Chinese source text. Both also appear in Daoxuan’s 續高僧傳 (Continued Biographies of Eminent Monks, T2060, fascicle 16), within its account of Bodhidharma’s four practices. That biographical witness establishes early transmission of these formulas within the Bodhidharma tradition, not an independently identified sūtra containing them. A separate transmitted Four Practices text, 菩提達磨大師略辨大乘入道四行觀 (X1217), has 無求即樂 in the second formula, whereas the Chinese passage and T2060 read 無求乃樂 (即/乃). The English communicates their shared sense without erasing this difference. An independent sūtra source for either formula has not been established. By contrast, the fourth practice quotes two clauses traceable verbatim to Kumārajīva’s Vimalakīrti Sūtra (維摩詰所說經): 法無眾生，離眾生垢故；法無有我，離我垢故. They occur in the Disciples chapter, where Vimalakīrti instructs Mahāmaudgalyāyana on teaching Dharma; the companion’s 无/無 difference is orthographic. Source: T0475/1. [Primary transmitted witnesses: CBETA T2060/16, Daoxuan, Xu gaoseng zhuan (T2060/16); X1217, Four Practices recension (X1217).] Further source-context clarification for the preceding Merit-and-Darkness note: The Mahāparinirvāṇa Sūtra (T0374, fascicle 12) portrays 功德大天 and 黑闇 as inseparable sisters. It then uses the image specifically to explain why birth cannot be separated from aging, illness and death (以生當有老病死故), not only the alternation of fortune. This is a pertinent parallel, not a demonstrated direct source of this Four Practices recension. Source: T0374/12 Chinese text.
The fourth, the practice of accordance with Dharma: the principle of the purity of nature is called Dharma. In this principle, all characteristics are empty; there is no defilement, no attachment, no this, and no that. The scripture says, “Dharma is without sentient beings, because it is free from the defilement of sentient beings; Dharma is without self, because it is free from the defilement of self.” If the wise can believe and understand this principle, they should practice according to Dharma. Dharma, in essence, is without stinginess or greed. Regarding body, life, and wealth, they practice giving and relinquishment with no stinginess in mind. Having understood the three emptinesses, they do not lean on or attach to anything. Solely to remove defilement, they guide and transform sentient beings, yet they do not grasp at marks. This benefits oneself and also benefits others; it also adorns the Way of bodhi. Since giving is so, the other five perfections are also so. To remove false thinking, they practice the six perfections, yet there is nothing practiced. This is called the practice of accordance with Dharma.
[bookmark: _TocR181_471][bookmark: r310_99]B. Complete Text of the Second through Forty-Fourth Doors
The First Door is the core section above.
[bookmark: _TocR181_473][bookmark: r310_101]Second Door: The Distinct Aspiration of the Author of the Treatise
I have always admired the sages of old, engaged broadly in all practices, revered pure lands, and yearned for their legacy. I was fortunate enough to encounter Śākyamuni; those who realized the Great Vehicle numbered in the hundreds of millions, and those who attained the four fruits were beyond counting. I truly thought that heaven was another country, hell another region, and that those who attained the Way and realized the fruits were different in form and constitution. I opened the scriptures in pursuit of blessings and practiced pure conduct as their cause. Bustling and disturbed, I followed mind in creating karma. I continued in this for many years, without turning back or finding rest.
Textual note: 得逢釋迦 literally says that the speaker was fortunate enough to encounter Śākyamuni. Context may suggest an encounter with the dispensation of Śākyamuni, but the source does not explicitly include a word meaning teaching, so no such word is inserted into the running text. [Chinese Companion C49]
Only later did I sit upright in quiet seclusion, with the mind-king settled in a state of concentration. But because false thinking had become deeply habituated, marks were perceived according to inclination; the transformations within were hard to fathom even in outline. Though I had not yet penetrated the Dharma nature and had only begun to refine my understanding of suchness, I came to know that within the heart-mind there is nothing not present: the bright pearl shines through, and profound understanding reaches the deep purport. From the buddhas above down to crawling creatures below, none are anything but different names for false thinking, designated and calculated according to mind. Therefore I pour out these hidden thoughts and briefly reveal verses and other skillful means for entering the Way, to select those of karmic affinity who may awaken together. If you have leisure to read and examine them, in seated meditation you must finally see the original nature. Understand this.
[bookmark: _TocR181_477][bookmark: r310_105]Third Door: The Single Characteristic—Equality Without Distinction
Harmonize the mind and make it pure. If even a single thought arises, arising and cessation immediately follow. Within it, memories and thoughts create wrong livelihood; seeking Dharma and calculating karma do not disappear. They turn and increase defilement; the mind is difficult to bring to completion. A wise person, briefly hearing eight characters, awakens to the principle and then knows that six years of ascetic practice were futile. The bustling people of the world are all Māra’s subjects; they merely make a clamor and engage in futile disputes. They fabricate false interpretations and presume to transform sentient beings; they discuss prescriptions with their mouths but do not cure illness.
From the beginning, quiescent stillness has had no defining characteristics. How could there be good and evil, or wrong and right? What is called arising is originally non-arising; what is called cessation is likewise non-cessation. Movement is non-movement; concentration is not concentration. A shadow arises through form; an echo depends on sound. To toil over the shadow and weary the form is not to know that form is the root of the shadow. To raise the voice and stop the echo is not to know that sound is the root of the echo. Those who eliminate afflictions and seek nirvāṇa are like those who remove the form and seek the shadow. Those who abandon sentient beings and seek buddha are like those who silence the sound and look for the echo.
Therefore, know that delusion and awakening are of one kind, and foolishness and wisdom are not different. Where there is no name, a name is forcibly set up, and through that name, right and wrong arise. Where there is no principle, a principle is forcibly made, and through that principle, disputes arise. Illusory transformation is not real: who is right, and who is wrong? Falsehood has no reality: what exists, and what does not? You should know that gain is no gain and loss is no loss. Before beginning a full discussion, I merely set forth these lines. How could this amount to discussing the mysterious purport?
[bookmark: _TocR181_481][bookmark: r310_109]Fourth Door: Discussing Emptiness and Non-Being to Break Attachments
The buddhas teach the dharma of emptiness in order to break all views. If one again attaches to emptiness, even the buddhas cannot transform such a person. At arising, only emptiness arises. At cessation, only emptiness ceases. In reality, not a single dharma arises; in reality, not a single dharma ceases. All dharmas arise because of craving. Craving is not inside, not outside, and not in between. Discrimination is an empty dharma, yet ordinary beings are burned by it. Wrong and right are not inside, not outside, and not in any direction. Discrimination is an empty dharma, yet ordinary beings are burned by it. All dharmas are also like this.
Textual note: The controlling Chinese Companion, Fourth Door (C53), prints 分別是空法，凡夫為所燒 twice. The first occurrence follows the claim that craving is neither inside, outside, nor in between (貪欲无內无外，亦不在中間); the second follows the same spatial denial concerning wrong and right (邪正无內无外，亦不在諸方). The English deliberately retains the identical sentence “Discrimination is an empty dharma, yet ordinary beings are burned by it” at both positions. This is transmitted repetition with two different immediate antecedents, not an accidental duplicated translation line. No Chinese graph or teaching claim is emended.
[bookmark: _TocR181_484][bookmark: r310_112]Fifth Door: Severing Images and Leaving Speech, Suspended in the Void
The Dharma body has no form; therefore it is seen through no-seeing. Dharma has no sound; therefore it is heard through no-hearing. Prajñā has no knowing; therefore it is known through no-knowing. If seeing is taken as seeing, then there is something not seen. If no-seeing is taken as seeing, then there is nothing not seen. If hearing is taken as hearing, then there is something not heard. If no-hearing is taken as hearing, then there is nothing not heard. If knowing is taken as knowing, then there is something not known. If no-knowing is taken as knowing, then there is nothing not known. Knowing cannot know by itself, so it is not a knowing that exists on its own; knowing occurs in response to things, so this is not the absence of knowing. If attainment is taken as attainment, then there is something not attained. If no-attainment is taken as attainment, then there is nothing not attained. If right is taken as right, then there is something not right. If absence of right is taken as right, then nothing is not right. One wisdom gate is eight hundred thousand wisdom gates.
Textual note: In 不能自知非有知，對物而知非无知, 自知 is provisionally read as knowing by itself; 非有知 / 非无知 retain the contrast between an independently established knowing and the absence of knowing. The compact syntax allows more than one parsing, so the English is not offered as a certain reconstruction. [Chinese Companion C55]
[bookmark: _TocR181_487][bookmark: r310_115]Sixth Door: Showing Examples for Observing Forms and Colors
To see a pillar and understand it as “pillar” is to see the pillar-mark and understand it as “pillar.” The mind’s perception, “This is a pillar,” is the pillar-mark. In Dharma there is neither pillar nor pillar-mark. Therefore, seeing a pillar is to obtain the dharma of pillar. Seeing all forms and colors is also like this.
Textual note: The received 睹心是柱是柱相 / 法无柱柱相 is syntactically compressed. The running text treats the clause this is a pillar as the mind-perception that constitutes the pillar-mark, followed by the denial of both pillar and pillar-mark in Dharma. A parallel quotation in the Zongjing lu (T48n2016, p. 950c08–12) differs at this point, but it is not substituted for the Chinese base text. [Chinese Companion C57]
Source-critical clarification: The parallel passage quoted under the name 大乘入道安心法 in Yongming Yanshou’s 《宗鏡錄》, fascicle 99 (T2016, 48:950c8–12), reads 見柱作柱解。得柱相。不作柱解。觀心是柱法。無柱相。 It differs from the Chinese source text in more than the omission of 是柱相: the account of interpreting the pillar, the reading 觀心 rather than 睹心, and the closing phrase 無柱相 also differ. This is a quotation of a parallel passage within a later compendium, not evidence of a preserved complete alternative Forty-Four-Door recension.
[bookmark: _TocR181_491][bookmark: r310_118]Seventh Door: Turning Back Difficult Questions to Reveal the Principle
Someone says, “No sounds exist.” One challenges them: “Do you see existence or not? Non-existence in relation to existence and existence in relation to non-existence are also your existence.” Someone says, “All dharmas do not arise.” One challenges them: “Do you see arising or not? Non-arising in relation to arising and arising in relation to non-arising are also your arising.” Again someone says, “I am entirely without mind.” One challenges them: “Do you see mind or not? Non-mind in relation to mind and mind in relation to no-mind are also your mind.”
The Tripiṭaka master said, “When one does not understand, the person follows dharmas. When one understands, dharmas follow the person. In understanding, consciousness encompasses form; in delusion, form encompasses consciousness.” He also said, “When consciousness does not arise because of form, this is called not seeing form.” Not seeking in relation to seeking, and seeking in relation to no-seeking, are also your seeking. Not grasping in relation to grasping, and grasping in relation to non-grasping, are also your grasping.
Seventh Door — attribution and speech boundaries: The Chinese introduces the Tripiṭaka master with 三藏法師言. The next two sayings are attributed to him, but the transmitted punctuation leaves the endpoint of his speech uncertain. The English then returns to the passage’s challenges about seeking and grasping. The Chinese base text has 又云 (“he also said”) before the second quotation; the public Wikisource transcription lacks those characters. The English follows the Chinese base text. The relation between these readings requires direct examination of the printed witness.
[bookmark: _TocR181_494][bookmark: r310_121]Eighth Door: Opening and Showing the Distinct Characteristics of the Three Realms
When the mind has something it seeks, this is called the desire realm. When mind is not mind by itself but arises because of form, this is called the form realm. When form is not form by itself but arises because of mind, and mind and form are both without form, this is called the formless realm.
[bookmark: _TocR181_496][bookmark: r310_123]Ninth Door: Questions and Answers Revealing the Three Jewels
Question: “What is called the Buddha-mind?”
Answer: “Mind having no distinct characteristic is called suchness. Mind being unalterable is called Dharma nature. Mind belonging to nothing is called liberation. Mind-nature being unobstructed is called bodhi. Mind-nature in quiescent cessation is called nirvāṇa.”
Question: “What is called Tathāgata?”
Answer: “Understanding in accord with Dharma and responding to things is called Tathāgata.”
Question: “What is called Buddha?”
Answer: “Awakening in accord with Dharma, with nothing awakened to, is called Buddha.”
Question: “What is called Dharma?”
Answer: “Mind, in accord with Dharma, neither arises nor ceases. Therefore it is called Dharma.”
Question: “What is called Saṅgha?”
Answer: “Harmony in accord with Dharma is called Saṅgha.”
[bookmark: _TocR181_507][bookmark: r310_134]Tenth Door: Separately Explaining Concentration and Wisdom
Question: “What is called concentration on emptiness?”
Answer: “Contemplating dharmas as abiding in emptiness is called concentration on emptiness.”
Question: “How does one abide in Dharma?”
Answer: “Not abiding in abiding, not abiding in not abiding, and abiding in non-abiding: because one abides in accord with Dharma, this is called abiding in Dharma.”
Source-critical note on the Tenth Door: Its transmitted Chinese title names both concentration and wisdom. The two questions and answers supplied under that title, however, discuss concentration on emptiness and abiding in Dharma; no separate question or answer expressly treating wisdom appears before the Eleventh Door. The mismatch between the received title and the questions under it is therefore part of the transmitted text; the heading alone does not establish that a passage on wisdom has been lost.
[bookmark: _TocR181_513][bookmark: r310_139]Eleventh Door: The Provisional Characteristics of Dharmas Have No Essence
Question: “How can what is male be not male, and what is female be not female?”
Answer: “When examined in accord with Dharma, the defining characteristics of being male or female are unobtainable. How is this known? Form itself is not male. If form were the defining characteristic of being male, all grasses and trees should also be male. The same applies to being female. Deluded people do not understand and perceive male and female through false thinking. Such males and females are illusory transformations, ultimately without reality. The Scripture on the Non-Activity of Dharmas says, ‘Knowing dharmas to be like illusory transformations, one swiftly becomes supreme among humans.’”
Source cross-reference (supplementing the translated treatise): The Chinese text cites 諸法無行經 and quotes 知諸法如幻化，速成人中上也. The named scripture can be located as the Zhufa wuxing jing (諸法無行經, T0650, fascicle 1, T15n0650_p0751b14–15), where the verse reads 知諸法如幻，速成人中上. In this independently accessible witness, 幻 is not followed by 化; the received Chan quotation instead has 幻化 (“illusory transformation”) and also closes with 也, absent from the located verse. This close verbal parallel establishes the cited textual location while recording both visible character-level differences. It does not establish when the expanded wording entered the transmitted Chan passage.
[bookmark: _TocR181_517][bookmark: r310_142]Twelfth Door: False Thinking Establishes What Is Like an Illusion
Question: “One who realizes nirvāṇa with remainder and obtains the fruit of arhatship: is this awakening?”
Answer: “This is realization in a dream.”
Question: “Practicing the six pāramitās, fulfilling the ten grounds and ten thousand practices, realizing that all dharmas neither arise nor cease, neither cognizing nor knowing, without mind, without knowing, without understanding, and unconditioned: is this awakening?”
Answer: “This too is a dream.”
Question: “The ten powers, the four fearlessnesses, the eighteen exclusive qualities, attaining right awakening beneath the bodhi tree, being able to liberate sentient beings, and even entering nirvāṇa: is this not awakening?”
Answer: “This too is a dream.”
Question: “The buddhas of the three times equally teach and transform sentient beings, and those who attain the Way are as numerous as the sands of the Ganges. Can this possibly not be awakening?”
Answer: “This too is a dream. Wherever there is mind discriminating and calculating, wherever there are manifestations of one’s own mind, all of it is a dream. When awake there is no dream; when dreaming there is no awakening. Such mind-consciousness and false thinking are wisdom within a dream; there is neither one who awakens nor anything awakened to. If there is awakening in accord with Dharma, then at the time of true awakening there is no awareness of having awakened, and ultimately there is no awakening. What sentient beings call ‘the right awakening of the buddhas of the three times’ is entirely their own recollection, imagination, and discrimination. Therefore it is called a dream. If the discriminating mind is in quiescent cessation and there is no place where even a single thought can stir, this is called right awakening. So long as mind-consciousness has not ceased, all of it is a dream.”
Textual note: The Twelfth Door (Chinese Companion C69) places two uses of 覺 close together: 覺一切法不生不滅 (“realizing that all dharmas neither arise nor cease”) is followed by 非覺非知 (“neither cognizing nor knowing”), then 无心无知无解无為. The first 覺 is construed as realizing a stated teaching; the latter is provisionally read with 知 as a denial of cognitive apprehension. The nearby questions 此是覺不 and replies about 正覺 show why simply rendering every 覺 as the same English word would obscure rather than settle the passage’s paradox. For the broader Buddhist usage of this negative sensory-cognitive series, compare 非見非聞，非覺非知 in the Vimalakīrti Sūtra, chapter 12 (CBETA T14n0475, p. 555a; https://cbetaonline.dila.edu.tw/zh/T0475_003). That parallel supports lexical possibility, not a claim of direct borrowing or a separate textual witness to this Four Practices reading. The controlling Chinese is unaltered, and neither an independent knower nor an alternative sentence meaning is silently introduced.
[bookmark: _TocR181_527][bookmark: r310_152]Thirteenth Door: The Scope of Wisdom in Cutting Off Doubts and Delusions
Question: “When practicing the Way and cutting off delusion, what mind and wisdom are used?”
Answer: “One uses skillful mind and wisdom.”
Question: “What are skillful mind and wisdom?”
Answer: “One observes delusion and knows that delusion originally has no place of arising. By this skillful means, one cuts off doubts and delusions. Therefore it is called mind and wisdom.”
Question: “What doubts and delusions does the mind in accord with Dharma cut off?”
Answer: “It cuts off the deluded understandings and doubts of ordinary beings, adherents of non-Buddhist paths, śrāvakas, pratyekabuddhas, bodhisattvas, and the like.”
[bookmark: _TocR181_534][bookmark: r310_159]Fourteenth Door: The Distinction Between the Two Truths, Ultimate and Conventional
Question: “What are the two truths?”
Answer: “It is like a mirage. The deluded see the mirage and form an understanding of water, but in reality it is not water. This dharma is neither mirage nor water. The meaning of discussing the two truths is also like this. Ordinary beings see the ultimate truth as conventional truth. Sages see conventional truth as ultimate truth. Therefore the scripture says, ‘The buddhas teach Dharma always relying on the two truths.’ Ultimate truth is conventional truth; conventional truth is ultimate truth; ultimate truth is emptiness. If one sees marks as existent, then all must be set aside. A self, a mind, arising, and cessation must all be set aside.”
Source cross-reference (supplementing the translated text): The Chinese text introduces 諸佛說法，常依二諦 with 故經云 (“therefore the scripture says”). Compare the Middle Treatise (中論, T1564, fascicle 4, “Examination of the Four Truths,” verse 8): 諸佛依二諦，為眾生說法 (“The buddhas rely on the two truths to teach sentient beings”), and the Hundred Treatise (百論, T1569, fascicle 2): 諸佛說法，常依俗諦、第一義諦 (“When the buddhas teach, they always rely on conventional and ultimate truth”). These are independently locatable, differently worded treatise parallels, not proof of a verbatim quotation from a particular sūtra or of the immediate source intended by 經云.
Question: “How are they all set aside?”
Answer: “If one is in accord with Dharma, then even the scrutinizing gaze falls away, and not even a single thing is seen. Therefore the Laozi says, ‘Firm virtue seems remiss.’”
Textual note: The received 即失諦視 is compressed. 諦視 denotes attentive or scrutinizing vision; the running text renders its loss without claiming a different graph. The Korean-language online transcription reads 看 in place of 者 after 依法; this non-controlling character variant is not adopted in the controlling Chinese. [Chinese Companion C73]
Fourteenth Door — variant readings: The Chinese text used for this edition reads 此法无是陽炎、是水 (“neither mirage nor water”) and 若依法者，即失諦視，不見一個物. The linked Korean-language online transcription instead reads 此是陽炎 (“this is a mirage”) and 若依法看，即失諦視，不見一箇, then adds 引入虛空 after the Laozi citation. The differences are not mere punctuation: the mirage assertion changes; 看 replaces 者; 物 is absent; 箇 is an orthographic variant of 個. The substitution of 看 (“look”) for 者 (“one who”) changes a character; it is not merely punctuation. The relationship of the online transcription to the printed Chinese witnesses remains uncertain. Source: online transcription.
[bookmark: _TocR181_542][bookmark: r310_165]Fifteenth Door: Five Kinds of Mind and Consciousness Distinguished
Question: “What kind of mind is called greed and desire?”
Answer: “The mind of an ordinary being.”
Question: “What kind of mind takes dharmas to be non-arising?”
Answer: “The mind of a śrāvaka.”
Question: “What kind of mind understands dharmas as without self-nature?”
Answer: “The mind of a pratyekabuddha.”
Question: “What kind of mind neither forms understanding nor forms delusion?”
Answer: “The mind of a bodhisattva.”
Question: “What kind of mind is neither cognizing nor knowing?”
At this he did not answer, but said, “The reason I do not answer is that Dharma cannot be answered. Dharma is without mind; answering would establish mind. Dharma is without speech; answering would establish a spoken statement. Dharma is without understanding; answering would establish understanding. Dharma is without knowing or seeing; answering would establish knowing and seeing. Dharma is without this or that; answering would establish this and that. In this way, mind and speech are both caught in attachment. Because mind is not form, it does not belong to form. Because mind is not non-form, it does not belong to non-form. Mind belongs nowhere; this is liberation. When one violates precepts and is afraid, simply know that the fearing mind is unobtainable, and liberation is also attained. Also know that birth in heaven is unobtainable. Although emptiness is known, emptiness too is unobtainable. Although one knows unobtainability, unobtainability itself is unobtainable.”
[bookmark: _TocR181_553][bookmark: r310_176]Sixteenth Door: Removing Diseased Attachments and Correcting the Mind
If the mind esteems something, it must despise something. If the mind affirms something, it must deny something. If the mind regards one thing as good, it regards all other things as not good. If the mind draws close to one thing, all other things become enemies. Mind does not abide in form and does not abide in non-form. Mind does not abide in abiding and does not abide in non-abiding. If mind has somewhere it abides, it cannot escape ropes and fetters. If mind has a place where it acts, it is bound. If mind values Dharma, Dharma detains you. If mind honors one dharma, mind must look down on something. Even when one takes up the meaning of scriptures and treatises, once understanding is reached, one should not prize that point of understanding. As long as mind has some point of understanding, mind has something to which it belongs. If mind belongs somewhere, this is bondage. The scripture says, “Nirvāṇa is not attained by lower, middle, or upper dharmas.”
Scriptural-source note: The Sixteenth Door’s unattributed quotation, 非下中上法得涅槃 (“Nirvāṇa is not attained by lower, middle, or upper dharmas”), corresponds closely to the 勝鬘師子吼一乘大方便方廣經 (Śrīmālādevī Siṃhanāda Sūtra, T0353), in its discussion of “made” and “unmade” noble truths (作聖諦 / 無作聖諦). There the line follows the statement that only the Tathāgata, rather than arhats or pratyekabuddhas, has consummated the unmade four noble truths. This identifies a likely scriptural source, not a claim that the Sixteenth Door’s entire teaching comes from that sūtra. [CBETA T0353: Śrīmālādevī Sūtra (T0353, text); NTU Chinese text: Śrīmālādevī Sūtra (T0353, PDF).]
[bookmark: _TocR181_556][bookmark: r310_178]Seventeenth Door: Leaving Thoughts and Dissolving Distinctions
Although mind may enter into delusion, do not construct an understanding of being free from delusion. When a mind of understanding arises, look at its place of arising in accord with Dharma. When mind gives rise to discrimination, look at the place of discrimination in accord with Dharma. Whether greed, anger, or inversion arises, look at its place in accord with Dharma. If one does not see the place of arising, this is practicing the Way. If in relation to things one does not discriminate, this too is practicing the Way. Whenever mind arises, examine where it arises and set it all aside in accord with Dharma.
[bookmark: _TocR181_558][bookmark: r310_180]Eighteenth Door: The Mind Itself Reveals the Meaning and Principle
Question: “In practicing the Way and attaining the Way, are there fast and slow?”
Answer: “Fast and slow differ by hundreds, thousands, and myriads of kalpas. To know that this very mind is the Way is fast; to arouse an intention and undertake practices is slow. People of sharp faculties know that this very mind is the Way. People of dull faculties seek the Way everywhere and do not know where the Way is. They also do not know that this very mind is anuttara-samyak-saṃbodhi.”
Question: “How does one quickly attain the Way?”
Answer: “Mind is the essence of the Way. Therefore one quickly attains the Way. When a practitioner recognizes that delusion has arisen, one examines it in accord with Dharma until it is exhausted.”
[bookmark: _TocR181_563][bookmark: r310_185]Nineteenth Door: Fitting Analogies to Reveal Dharma
Question: “How is mind the essence of the Way?”
Answer: “Mind is like wood and stone. For example, someone uses their own hand to draw dragons and tigers, then sees the drawings for themselves and becomes afraid. Deluded people are also like this. The brush of mind-consciousness draws mountains of knives and forests of swords, and one then becomes afraid of them through mind-consciousness. If one can be without fear, false thinking is completely removed. Again, the brush of mental consciousness discriminates and paints forms, sounds, smells, tastes, and tangibles; seeing them oneself, greed, anger, and delusion arise. Whether seeing them or rejecting them, one again discriminates through mind, mentation, and consciousness and gives rise to all kinds of karma. If one can know that mind-consciousness from the beginning has been empty and quiescent, and one finds no locus for it, this is practicing the Way. Or one’s own mind discriminates and draws tigers, wolves, lions, poisonous dragons, evil ghosts, generals of the five destinies, King Yama, ox-headed hell-wardens, and the like. If, through the discrimination of one’s own mind, one becomes bound to them, one then undergoes all kinds of sufferings and afflictions. Everything discriminated by mind is form. If one realizes that mind has been empty and quiescent from the beginning, and knows that mind is not form, then mind does not belong to form. Mind is not form; form is fashioned by one’s own mind. Simply know that it is unreal, and liberation is attained.”
Textual note: The companion prints 即不屬。色心非是色，自心化作, but the continuous syntax is coherently punctuated as 即不屬色。心非是色，自心化作: mind does not belong to form; mind is not form; form is fashioned by one’s own mind. The running text repunctuates the same graphs and does not import wording from a non-controlling witness. [Chinese Companion C83]
[bookmark: _TocR181_567][bookmark: r310_189]Twentieth Door: The Growth and Guidance of the Mind of the Way
Now, when practicing the Way in accord with the Dharma-Buddha, Dharma, and Saṅgha, one must not have views of good and evil, beautiful and ugly, cause and effect, right and wrong, keeping precepts and breaking precepts. People who calculate in this way are all deluded by manifestations of their own mind and do not know that phenomena arise from their own mind. Even taking all dharmas as nonexistent is likewise a manifestation of one’s own mind. All such manifestations of one’s own mind are the deluded mind making affirmations and denials. If one says that the wisdom of Buddha is superior, this too is a manifestation of one’s own mind. One’s own mind transforms and fabricates existence; one’s own mind transforms and fabricates non-existence, and one is again deluded by them. The scripture says, “If one practices the Way in accord with the Dharma-Buddha, one does not posit transformed sentient beings, nor does one posit real sentient beings.” Therefore the Dharma realm is equal, without gain or loss.
If one practices the Way in accord with the Dharma-Buddha, one does not seek nirvāṇa. Why? Dharma itself is nirvāṇa; how could one use nirvāṇa to seek nirvāṇa? Nor does one seek Dharma: mind is the Dharma realm; how could one use the Dharma realm to seek the Dharma realm? If one wishes to correct the mind, one does not fear any dharma and does not seek any dharma. If one practices the Way using the Dharma-Buddha, the mind is like a piece of wood or a stone: dim, without cognition, without knowing, and without discrimination, entirely carefree, like a fool. Why? Because Dharma has no cognition or knowing. Dharma grants me fearlessness; this is a place of great peace and security. It is like a person who has committed a capital offense and is due to be beheaded; upon receiving the king’s pardon, they are freed from the fear of death. Sentient beings are also like this. Having committed the ten evils and five heinous crimes, they are bound to fall into hell, but the Dharma King grants the great pardon of quiescent cessation, freeing them from all offenses. If a person is a good friend of the king and, while traveling elsewhere, kills another’s sons and daughters, is seized by others, and they are about to take revenge, that person is panicked, afraid, and helpless. Suddenly seeing the great king, that person attains liberation. If a person breaks the precepts and commits killing, sexual misconduct, and stealing, fearing they will fall into hell, and they see their own Dharma King, they attain liberation.
Textual note: The opening formula of the Twentieth Door (Chinese Companion C85) is 今若依法佛法僧行道時, a continuous graph sequence without word spaces. The translation provisionally segments it as 依 / 法佛 / 法 / 僧, hence “in accord with the Dharma-Buddha, Dharma, and Saṅgha.” Another possible segmentation would read 依法 / 佛法僧 and thus take 佛法僧 as the Three Jewels. Later in the same paragraph, however, the source separately repeats 若依法佛修道 and 若用法佛修道; these phrases make 法佛 a defensible local compound but do not prove the first formula’s exact punctuation. The unusual “Dharma-Buddha” is therefore a transparent provisional rendering of the received graphs, not a verified Sanskrit back-translation or a claim of unique syntax.
Textual note: The Twentieth Door presents a royal-pardon analogy in which someone kills another’s sons and daughters before seeing the king (Chinese Companion C85: 殺他男女 … 忽見大王，即得解脫). Its following application to a precept-breaker who sees the “Dharma King” is a claim in the transmitted teaching, not an ethical instruction or permission to kill. Elsewhere in this compilation the Bloodstream Treatise plainly states 惡業即得苦報。善業即有善報 (C285: unwholesome karma brings painful retribution; good karma brings favorable retribution). The passages remain in tension; neither is deleted or silently harmonized. Translation of the royal-pardon imagery does not endorse harmful conduct.
As for the method of practicing the Way: understanding gained from written words carries little force. Understanding gained through affairs carries great force. One who sees Dharma within affairs does not lose mindfulness anywhere. One who gains understanding from written words finds their vision darkened when confronted with actual situations. What scriptures and treatises say about affairs remains distant from Dharma. Although the mouth speaks of affairs and the ears hear affairs, one does not know that one’s own body and mind directly encounter affairs. If affairs themselves are Dharma, that is deep and cannot be fathomed by worldly people. If a person practicing the Way is repeatedly robbed of goods by thieves and has no mind of attachment, and is repeatedly scolded, humiliated, beaten, and slandered without distress, then with such understanding the mind of the Way gradually grows strong. Year after year, without stopping, one naturally has no mind toward any adverse or favorable condition. Therefore one who is not pulled by affairs may be called a bodhisattva of great power.
[bookmark: _TocR181_573][bookmark: r310_195]Twenty-First Door: The Distinction Between Inside and Outside the Boundaries
If one wishes the mind of the Way to grow strong and great, one must place it beyond conventional bounds.
Question: “What matters are called outside the boundaries?”
Answer: “Not confirming the understandings of the greater or lesser vehicles, not giving rise to the mind of bodhi, not even wishing for omniscience, not esteeming those with understanding or meditative concentration, not despising those attached to greed and desire, and not even wishing for Buddha-wisdom: such a mind is naturally quiet and at leisure. If a person does not seize upon understanding or seek wisdom, this is to avoid being confused and disturbed by Dharma masters, meditation masters, and the like. If one can maintain this intention and establish resolve, not aspiring to the ordinary or the sacred, not seeking liberation, and not fearing birth-and-death or hell, but simply abiding with no mind, only then does one form a mind unresponsive to conventional bounds. If, seeing all sages and worthies display spiritual powers and transformations for a hundred thousand kalpas, one does not produce a mind of aspiration and delight, this person wishes to avoid being deceived and confused by others.”
Textual note: 規鈍心 is read in light of the surrounding 規域內 / 規域外 contrast. It describes a mind unresponsive to conventional bounds or normative categories, not a generally dull intellect. The unusual compound is preserved through contextual translation rather than silently emended. [Chinese Companion C88]
Question: “How does one go beyond the boundaries?”
Answer: “Humaneness, righteousness, ritual propriety, wisdom, and trust are called boundaries. The bases and dispositions of the greater and lesser vehicles are also called boundaries. Birth-and-death and nirvāṇa are also called boundaries. If one wishes to go outside the boundaries, there must not even be names of ordinary and sacred. It cannot be known by existent dharmas, cannot be known by nonexistent dharmas, and cannot be known by wisdom. Whatever is reached by knowing and understanding, that is called inside the boundaries. Not producing the mind of an ordinary being, not producing the mind of a śrāvaka, not producing the mind of a bodhisattva, not producing even the mind of a buddha, and not producing any mind at all: only then is it called going outside the boundaries. If one wants all minds not to arise, but does not make an understanding of non-arising and does not produce delusion, only then is it called going beyond everything. Worldly fools encounter a strange, ghost-like fellow speaking ghostly words, and they immediately form a ghostly interpretation and take it as their guide; this is not worth discussing. How could that serve to make one a person of great capacity? When one hears that someone leads a hundred thousand or a million people, the mind is moved. It is better to look at the Dharma of one’s own mind and see whether it has words and letters.”
Text-critical note on the Twenty-First Door: The source question rendered “How could that serve to make one a person of great capacity?” can also mean “How does one become a person of great capacity?” It lacks an explicit “that” tying it to the preceding ghost-speaking guide. The next sentence warns against being impressed by worldly authority. The transition between these statements remains ambiguous.
Question: “What is called the simple and uncarved mind, and what is called the clever and deceitful mind?”
Answer: “Words and speech are called clever and deceitful. Form and non-form, walking, standing, sitting, lying down, actions and movements are all the simple and uncarved mind. Even when one meets all matters of suffering and happiness and the mind does not move, only then is it called the simple and uncarved mind.”
Question: “What is called right, and what is called wrong?”
Answer: “Discerning without a contriving mind is called right. Interpreting Dharma with a contriving mind is called wrong. When one does not even cognize wrong and right, only then is it called right. The scripture says, ‘One who abides in the right Way does not discriminate whether it is wrong or right.’”
Textual note: The controlling Twenty-First Door (C88) reads 无心分別，名為正；有心解法，名為邪. The earlier English split 无心分別 into two independent absences (“without mind and without discrimination”), although the Chinese contains no coordinating conjunction. Here 无心 is provisionally read as describing the manner of 分別—discernment without deliberate mental contrivance—in contrast with 有心解法, contrived interpretation of Dharma. This does not assert that sensory recognition must cease or that a separate mind or knower remains behind discernment. The following 乃至不覺邪正 and scriptural quotation 住正道者，不分別是邪是正 also rule out fixation on the right/wrong distinction. A reading emphasizing non-discrimination is grammatically possible; this contextual parsing is not a claim of an established manuscript emendation. Every Chinese source graph is preserved.
Scriptural-source note: The Twenty-First Door’s quotation 住正道者，不分別是邪是正 (“One who abides in the right Way does not discriminate whether it is wrong or right”) closely matches the 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷中, 入不二法門品第九 (T14n0475_p0551c09–c11). In that sūtra the bodhisattva 珠頂王 contrasts the right and wrong paths as a duality and says that one who abides in the right path does not distinguish them, thereby entering the gate of nonduality. The sūtra’s wording includes 則 and continues 離此二者，是為入不二法門; the shorter quotation in the Twenty-First Door omits both. This identifies a quotation source, not the provenance of the entire Door. The nonduality described here does not annul ethical distinctions or karmic consequences. [CBETA T0475: Vimalakīrti Sūtra (T0475/2).]
[bookmark: _TocR181_587][bookmark: r310_207]Twenty-Second Door: Distinguishing Sharp and Dull Faculties of Mind
Question: “Who is called a person of sharp faculties, and who is called a person of dull faculties?”
Answer: “One who sees Dharma through affairs without relying on a teacher’s instruction is called a person of sharp faculties. One who obtains understanding from a teacher’s verbal instruction is called a person of dull faculties. Even among those who hear Dharma through a teacher’s verbal instruction, there are sharp and dull faculties. One who, hearing the teacher’s words, does not attach to existence and therefore does not take up non-existence; who does not attach to marks and therefore does not take up the absence of marks; who does not attach to arising and therefore does not take up non-arising: this is a person of sharp faculties. Those who crave understanding, grasp at meanings, and hold views of right and wrong and the like—this is how people of dull faculties understand meaning.
“A person of sharp faculties hears the Way and does not give rise to the mind of an ordinary being, nor even to the mind of a worthy or sage. With ordinary and sacred both cut off, this is a person of sharp faculties hearing the Way. One who does not love wealth and sensual pleasure, nor even buddhahood, but who abandons disturbance and takes up stillness, abandons foolishness and takes up wisdom, abandons the conditioned and takes up the unconditioned, yet cannot cut off both and be unobstructed, is a person of dull faculties. One who, cutting off both and remaining unobstructed, immediately passes beyond all domains of ordinary beings and sages; who hears the Way and does not produce a mind of greed and desire, nor even right mindfulness and right intention; who hears the Way and does not produce a śrāvaka mind, nor even a bodhisattva mind: this is called a person of sharp faculties.”
Textual note: 舉沒即去 is obscure. In the controlling Twenty-Second Door, the phrase follows the contrast 不能雙絕无礙 (“unable to cut off both alternatives and remain unobstructed”) and immediately precedes 越過一切凡聖境界 (“passes beyond all ordinary and sacred states”). The running translation treats it contextually as a continuation of that contrast; the exact sense of 舉沒 remains unresolved. No graph is emended, and no unlocated external translation is cited as proof of this parsing. [Chinese Companion C90]
[bookmark: _TocR181_592][bookmark: r310_212]Twenty-Third Door: The Dharma Realm Encompasses Everything Without Remainder
Bodhisattvas take the Dharma realm as their dwelling and the four immeasurables as their field of precepts. Whatever they do never leaves the mind of the Dharma realm. Why? Because, in essence, it is the Dharma realm. Whatever kinds of activity you engage in, whether jumping, leaping, kicking, or stumbling, none of it leaves the Dharma realm, and none of it enters the Dharma realm. If one uses the Dharma realm to enter the Dharma realm, one is a fool. Because bodhisattvas clearly see the Dharma realm, this is called the pure Dharma eye. Not seeing Dharma as arising, ceasing, or abiding is also called the pure Dharma eye. The scripture says, “Do not extinguish delusion and craving.” Delusion and craving originally do not arise; now there is nothing that can be extinguished. If delusion and craving are sought inside, outside, and in between, they cannot be seen and are unobtainable. Even if one seeks them in the ten directions, not the slightest mark is obtainable. Therefore one need not extinguish them in order to seek liberation.
Scriptural-source note: The Twenty-Third Door quotes 不滅痴愛 (“do not extinguish delusion and craving”). This abbreviates 不滅癡愛，起於明脫 (“without extinguishing delusion and craving, bring forth clarity and liberation”) in the 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷上, 弟子品第三, in Vimalakīrti’s address to Subhūti. The Four Practices passage omits 起於明脫 and develops its own account of the non-arising and unfindability of delusion and craving. This locates the quotation, not the origin of the entire Door; neither passage, in isolation, makes harmful actions harmless. [CBETA T0475.]
[bookmark: _TocR181_595][bookmark: r310_214]Twenty-Fourth Door: No-self and No Attachment, Like Space
Question: “People in the world raise all kinds of questions. How is it that they do not attain the Way?”
Answer: “Because they perceive a self, they do not attain the Way. If they do not perceive a self, they attain the Way. ‘Self’ means ‘I.’ The perfected person encounters suffering without sorrow and pleasure without rejoicing because no self is perceived. The reason one neither suffers nor rejoices is that self has been forgotten. When one reaches utter empty openness, even self is forgotten; what could remain unforgotten? There are people under heaven who have forgotten self. If one can forget self, no dharma is originally established. What is called self arises through arbitrary conceptual calculation; thereupon arise delusion, birth, aging, sickness, death, sorrow, grief, suffering, affliction, cold, heat, wind, rain, and all unsatisfactory matters. All of these manifest through false thinking. They are like illusory transformations; going and staying do not depend on oneself. Why? Because they arise from conditions. Yet one arbitrarily resists these illusory transformations and refuses to let them come or go. Afflictions therefore arise: because one clings to self, there is then coming and going. Simply know that going and staying do not depend on oneself. The ‘self’ is simply what I myself posit as such; illusory dharmas cannot be made to remain. If one does not resist illusory transformations, one encounters things without obstruction. If one can refrain from resisting change and transformation, one meets affairs without regret.”
Textual note: 己者即我所為是 is read with the immediately following parallel 是是者，我自是之: the “self” is something one oneself posits as such, not something one possesses as “mine.” This preserves the passage’s critique of self-generated affirmation without erasing conventional functioning. [Chinese Companion C94]
Question: “Since all dharmas are empty, who practices the Way?”
Answer: “If there is a who, one must practice the Way. If there is no who, then one need not practice the Way. This ‘who’ is also ‘I.’ If there is no self, then on meeting things one does not produce right and wrong. As for ‘right,’ I myself make it right; the thing itself is not ‘right.’ As for ‘wrong,’ I myself make it wrong; the thing itself is not ‘wrong.’ Take wind, rain, blue, yellow, red, white, and the like as examples and understand. As for ‘likable,’ I myself like it; the thing itself is not ‘likable.’ Why? Take eyes, ears, nose, tongue, body, forms, sounds, smells, tastes, and tangibles as examples and understand.”
[bookmark: _TocR181_601][bookmark: r310_220]Twenty-Fifth Door: The Difference Between the Way and What Is Not the Way
Question: “The scripture says, ‘Abiding in what is not the Way, one penetrates the Buddha Way.’”
Answer: “Practicing what is not the Way means not abandoning name and not abandoning marks. Penetrating means name itself is namelessness and a mark itself is no-mark. It also says, ‘Practicing what is not the Way means not abandoning greed and not abandoning craving.’ Penetrating means greed itself is no greed and craving itself is no craving. Practicing what is not the Way means not abandoning suffering and not abandoning joy. Suffering itself is no suffering; joy itself is no joy: this is called penetration. Not abandoning birth-and-death is called penetration. Abiding in what is not the Way means that birth itself is unborn, without taking up non-birth; self itself is no-self, without taking up no-self. This is called penetrating the Buddha Way. If, right within what is not the Way, there is no ‘not the Way,’ and one does not grasp at being without ‘not the Way,’ this is called penetrating the Buddha Way. To state it essentially, mind itself is no-mind; this is called penetrating the Way of mind.”
Question: “How does one penetrate all dharmas?”
Answer: “Not giving rise to views in relation to things is called penetration. Not giving rise to mind in relation to things, not giving rise to greed in relation to things, and not giving rise to confusion in relation to things are all called penetration. Form itself is no-form: this is precisely penetrating form. Existence is not existent: this is called penetrating existence. Birth is unborn: this is called penetrating birth. Dharma is no dharma: this is called penetrating Dharma. For one who directly penetrates whatever is encountered, the wisdom eye opens. One may also encounter things without seeing differing characteristics; difference is no difference. This is called penetrating difference.”
Scriptural-source note: The Twenty-Fifth Door’s opening 經云「住於非道，通達佛道」 closely echoes the 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷中, 佛道品第八, where Vimalakīrti says 若菩薩行於非道，是為通達佛道. The treatise changes the conditional “if a bodhisattva acts within what is not the Way” to the compressed “abiding in what is not the Way,” then develops its own interpretations of names, marks, craving, and non-grasping. The scriptural parallel identifies an allusion; the wording is not a verbatim quotation of the complete sutra sentence. [CBETA T0475.]
[bookmark: _TocR181_607][bookmark: r310_225]Twenty-Sixth Door: Wrong and Right Share One Characteristic and the Same Essence
Question: “The scripture says, ‘Adherents of non-Buddhist paths delight in views; bodhisattvas are unmoved amid views. The heavenly Māra delights in birth-and-death; bodhisattvas do not abandon birth-and-death.’”
Answer: “Because wrong views are the same as right views, one is unmoved. Adherents of non-Buddhist paths delight in views, which means views of existence and views of non-existence. Existence is not existence and non-existence is not non-existence: this is called being unmoved. Unmoved means not apart from right and not apart from wrong. When there is right understanding, there is no wrong or right, and one need not leave wrong to seek right. Existence is not existence; in non-movement one sees existence. Non-existence is not non-existence; in non-movement one sees non-existence. Looking at wrong and right in accord with Dharma, they are not different at all. Therefore it says one is unmoved. Nor need one abandon wrong and enter right. Therefore it says that amid all views one is unmoved. The scripture says, ‘Through wrong marks, enter the right Dharma.’ It also says, ‘Without abandoning entry into what is wrong, enter the eight liberations.’”
Textual note: The controlling Four Practices text (C98) and the published Korean Tianshun transcription read 不捨入邪入八解脫. The running English now follows the two transmitted 入 graphs: “without abandoning entry into what is wrong, enter the eight liberations.” 入邪 remains compressed; its exact verbal scope is uncertain. The identifiable Vimalakīrti Sūtra parallel reads 若能不捨八邪，入八解脫，以邪相入正法 (CBETA T14n0475_p0540b06–07), explicitly saying 八邪 (“the eight wrong paths”) instead of 入邪. The previous running English had imported the canonically familiar wording “the eight wrong paths” into the translation, despite the earlier note disclosing the difference. The canonical passage explains the allusion but is not an independent early witness to the wording of the controlling Four Practices text; no graph has been emended. This treatise cites the two Vimalakīrti phrases in reverse order.
Scriptural-source note: The Twenty-Sixth Door’s opening quotation rearranges a sentence from the 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷中, 文殊師利問疾品第五: 眾魔者樂生死，菩薩於生死而不捨；外道者樂諸見，菩薩於諸見而不動. The treatise places the 外道 half first and specifies 天魔 instead of 眾魔. The later paired allusions to the eight wrong paths and to entering right Dharma through wrong marks instead reflect 卷上, 弟子品第三; the preceding textual note correctly retains the different transmitted wording 不捨入邪入八解脫. These are scriptural echoes, not proof that the whole Door repeats the sūtra verbatim. Here 同體 describes non-fixation on opposed views, not an inherent shared substance or the moral equivalence of actions. [CBETA T0475.]
[bookmark: _TocR181_612][bookmark: r310_229]Twenty-Seventh Door: Birth-and-Death and Nirvāṇa Are Non-Dual
Because birth-and-death is the same as nirvāṇa, birth-and-death is not abandoned. Birth itself is unborn; death itself is no-death. One does not wait to abandon birth in order to enter the unborn, nor wait to abandon death in order to enter no-death. Because birth-and-death is quiescent cessation, it is nirvāṇa. The scripture says, “All sentient beings are originally in quiescent cessation; no further cessation is needed.” It also says, “All dharmas are nirvāṇa.” One need not first abandon birth-and-death for it to be nirvāṇa. Just as one need not abandon ice before there is water, because their natures are the same, the nature of birth-and-death and the nature of nirvāṇa are also the same; therefore one need not abandon birth-and-death. Thus bodhisattvas do not abandon birth-and-death. Bodhisattvas abide unmoved: abiding in non-abiding is called abiding. Because adherents of non-Buddhist paths delight in views, bodhisattvas wish to teach them that views themselves are no-views; one need not leave views and only afterward have no-views. Because the heavenly Māra delights in birth-and-death while bodhisattvas do not abandon it, bodhisattvas wish beings to realize that birth itself is unborn; one need not abandon birth in order to enter the unborn. Just as one need not abandon water to reach wetness and need not abandon fire to reach heat, water is wet and fire is heat; likewise, birth-and-death itself is nirvāṇa. Therefore bodhisattvas enter nirvāṇa without abandoning birth-and-death, because the nature of birth-and-death is nirvāṇa. They do not wait to cut off birth-and-death and then enter nirvāṇa. This is also like not waiting to cut off fire in order to enter the nature of heat. Therefore one does not wait to cut off birth-and-death and enter nirvāṇa. Why? Because the nature of birth-and-death is nirvāṇa. Śrāvakas cut off birth-and-death and enter nirvāṇa. Bodhisattvas directly know that birth-and-death and nirvāṇa are equal in nature and therefore, through great compassion, take up birth-and-death and function together with beings. Birth-and-death and nirvāṇa are one in meaning and different in name; “unmoving” and “nirvāṇa” are likewise one in meaning and different in name.
Scriptural-source note: The Twenty-Seventh Door cites 一切眾生本來寂滅，不復更滅 (“all sentient beings are originally in quiescent cessation; no further cessation is needed”). A close, non-identical parallel appears in the 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷上, 菩薩品第四, in Vimalakīrti’s response to Maitreya: 諸佛知一切眾生畢竟寂滅，即涅槃相，不復更滅 (“the buddhas know all sentient beings to be ultimately quiescent, bearing the mark of nirvāṇa, with no further cessation”). The Door compresses this and changes its framing; it is not an exact quotation of the complete sūtra sentence. The separately introduced phrase 一切法皆是涅槃 (“all dharmas are nirvāṇa”) has a close but non-identical parallel in 大寶積經 (Mahāratnakūṭa Sūtra, T0310, fascicle 5): 一切諸法悉涅槃相 (“all dharmas bear the mark of nirvāṇa”); the precise source of the Door’s wording remains unproved. The wider discussion continues to distinguish the bodhisattva’s compassionate participation in birth-and-death from literal indifference to suffering. [CBETA T0475 fascicle 1; CBETA-derived T0310 fascicle 5.]
[bookmark: _TocR181_615][bookmark: r310_231]Twenty-Eighth Door: Distinguishing the Nearness and Farness of the Great Way
Question: “Is the great Way near or far?”
Answer: “It is like a mirage: neither near nor far. The image of a face in a mirror is also neither near nor far. The examples of empty space, 浪蓎, and needles and flowers are likewise neither near nor far. If one says it is near, it remains unobtainable even when sought throughout the ten directions. If one says it is far, it is clearly before the eyes. Scriptures and treatises say, ‘Near yet not visible: this is the nature of the ten thousand things.’ If one sees the nature of things, this is called attaining the Way. The mind of things is their nature. Without the mark of a thing, a thing itself is no-thing. This is called the nature of things. Whatever has a perceptible form is called a thing. Clearly seeing the nature of things, truly and without error, is called seeing truth and is also called seeing Dharma. Being near yet unseen is the characteristic of Dharma.”
Textual note: The controlling 虛空浪蓎針花等 is a compressed, unpunctuated sequence. 浪蓎 may represent 莨菪 (henbane), but that identification, its relation to 針花 (“needles/flowers”), and the punctuation remain uncertain. The Chinese provides no causal explanation, so the running translation preserves 浪蓎 without imposing a conjectural identification. The following sentence 物心者是物性，无物相，即物无物 contains a nominal 物心 (“mind of things”) retained in English without inserting an act of seeing. Its exact technical force remains uncertain; it need not posit a separate consciousness within objects. The relation to the preceding 若見物性者 remains contextual, not established by a parallel translation. [Chinese Companion C102]
Editorial parallel-witness note (Twenty-Eighth Door; Four Practices Chinese text): The sentence 近而不可見者，萬物之性也 (“near yet not visible: this is the nature of the ten thousand things”) also appears, with the same graphs, in the Huangbo dialogue recorded in the received 《天聖廣燈錄》 (Tiansheng Guang Deng Lu), scroll 8, under 筠州黃檗鷲峰山斷際禪師 (CBETA X1553, scroll 8). That dialogue likewise discusses near/far and seeing/not seeing, including 非內亦非外，非近亦非遠. This is an identifiable later transmitted Chan parallel; it does not identify the unnamed 經論 (“scriptures and treatises”) invoked by the Four Practices, establish a common archetype, or prove a direction of borrowing. The unresolved 浪蓎 and 物心 readings remain qualified in the preceding textual note.
[bookmark: _TocR181_619][bookmark: r310_235]Twenty-Ninth Door: The Ease and Difficulty of Complete Awakening to the Great Way
Explanation: The wise yield to things rather than requiring things to yield to them; therefore there is neither grasping nor rejection, neither opposition nor compliance. Fools require things to yield to them rather than yielding to things; therefore there is grasping and rejection, opposition and compliance. If one can be empty and open, broad and unconfined, forgetting all under heaven, this is yielding to things in accord with the time. Yielding to things in accord with the time is easy; resisting and rejecting changing things is difficult. If things wish to come, let them come and do not oppose them. If things wish to go, let them go and do not pursue them. Once something has been done and has passed, do not regret it. Matters whose time has not yet arrived: let them go and do not think about them. This is a practitioner of the Way. If one can let things be, one leaves all under heaven to itself; gain and loss are not up to me. Letting things be without resisting, following without opposing—where or when would one not be free and at ease?
Question: “What is meant by saying that the great Way is very easy to know and very easy to practice, yet no one under heaven can know it or practice it? Please open it and show it.”
Answer: “These words are truly so. Reclining at ease and letting things be, without constructing a single thing, is called enacting the Way. Not seeing a single thing is called seeing the Way. Not knowing a single thing is called knowing the Way. Not practicing a single thing is called practicing the Way. Not enacting a single thing is called enacting the Way. If one is like this, it is called enacting the Way, and it is also called easy to know and easy to practice.”
Cross-tradition allusion note (supplementing the translated Twenty-Ninth Door): The question’s 大道甚易知甚易行，天下莫能知莫能行 closely recasts Daodejing (Laozi), chapter 70: 吾言甚易知，甚易行。天下莫能知，莫能行. The received Laozi sentence begins “my words” (吾言); the Chan question replaces that speaker-centered subject with “the great Way” (大道), and its answer interprets knowing and practicing by not grasping even a single thing. The verbal parallel does not make the Chan answer part of the Laozi passage, nor is the question a graph-for-graph quotation. The separate allusion to Laozi’s chapter 64 invokes a different saying (慎終如始). [Primary Chinese: Daodejing, chapter 70, Daodejing, received Chinese text.]
Textual note: In this sequence the controlling Chinese explicitly repeats 一個物 (“a single thing”) with 作, 見, 知, 修, and 行. The first clause is therefore rendered “without constructing a single thing,” rather than the potentially misleading “without doing a single thing.” This keeps the object 物 visible and reads 作 in continuity with the following paradoxical acts of seeing, knowing, practicing, and enacting. Neither translation by itself establishes a ban on everyday action: the preceding lines discuss letting things come and go and conducting affairs without resistance. The transmitted graph is 作; no variant has been substituted or conjectural doctrinal word inserted. [Chinese Companion C104]
Question: “The Laozi says, ‘Be careful at the end as at the beginning, and there will be no ruined affairs.’ What is this?”
Answer: “This is a person who cherishes fidelity and trust. Once the resolve is aroused, it never retreats or disappears. There is no past and no present; this is called having past and present. The initially aroused resolve is the present; viewed from the present, it is past. The present resolve is past; viewed from the past, it is present. If the great resolve is carried through from beginning to end, this is called a person who trusts the Buddha-Dharma. What does not change through past and present is called real. What is false, deceptive, and fraudulent is called the flower of delusion.”
Textual note: The received 若遺大心有始有終者 is syntactically difficult. Read simply as “abandoning the great mind,” it would reverse the surrounding sequence of fidelity, non-retreat, and continuity from beginning to end. The running translation therefore gives the contextual sense of carrying the great resolve through from beginning to end; this is not presented as an established emendation of 遺. [Chinese Companion C104]
Quotation-witness note: The Twenty-Ninth Door introduces the Laozi saying 慎終如始，必无敗事. The widely transmitted received text of the Daodejing, chapter 64, instead reads 慎終如始，則無敗事. The difference is 必 (“certainly”) in this Four Practices witness versus 則 (“then”) in the cited received Laozi text; 无/無 is an orthographic form. The two readings convey closely related advice while expressing the connection differently. The separate expression 若遺大心有始有終者 raises another problem of interpretation. [Chinese Text Project Laozi 64.] Excavated witnesses refine this comparison: Guodian Laozi 甲 is transcribed as 誓（慎）冬（終）女（如）○（始），此亡敗事矣 (parentheses indicate editorial readings; ○ is the cited transcription’s placeholder for a graph read as 始), whereas Guodian 丙 has the normalized reading 慎終若始，則無敗事矣. Mawangdui silk-text 乙 transcribes 慎冬若始，則無敗事矣 (冬 for 終; preceded by 故曰). Mawangdui 甲 likewise preserves 慎終若始，則, but the following words are lacunose: it independently attests 則, not the full concluding phrase 無敗事矣. These witnesses document early variations but do not establish when the Chan text adopted 必 or prove a copying lineage. Source transcriptions: Guodian bamboo manuscripts; Mawangdui textual parallels.
[bookmark: _TocR181_629][bookmark: r310_243]Thirtieth Door: The Superior Person Without Obstruction
Question: “What is bodhisattva practice?”
Answer: “It is not the practice of worthies and sages, and not the practice of ordinary beings. This is bodhisattva practice. When speaking of bodhisattva, one does not take up worldly dharmas and does not abandon worldly dharmas. If one can enter the Way right within mind-consciousness, ordinary beings and śrāvakas cannot fathom it. That is, in all places of affairs, all places of form, and all places of unwholesome karma, bodhisattvas use them all as Buddha-work, as nirvāṇa, and as the great Way. Thus, among all places, none is excluded: each is a place of Dharma and a place of the Way. Bodhisattvas contemplate all places as places of Dharma. Bodhisattvas do not abandon any place and do not grasp any place. Bodhisattvas do not select among places; all can serve as Buddha-work. Birth-and-death itself serves as Buddha-work; delusion itself functions as Buddha-mind.”
Note on the Thirtieth Door: The bodhisattva is described as neither grasping nor rejecting worldly situations, including “places of unwholesome karma,” and as making such occasions serve Buddha-work. This passage does not by itself say that harmful actions are harmless or authorize anyone to perform them. Elsewhere the compilation states that unwholesome karma brings painful results (Bloodstream Treatise, the Chinese source text); compare the editorial note on the Twentieth Door. The tension between these formulations remains.
[bookmark: _TocR181_633][bookmark: r310_246]Thirty-First Door: Distinguishing the Essence of Right and Wrong Views
Question: “All dharmas are no dharmas. How does one do Buddha-work?”
Answer: “The very place of action is no place of action; it is the dharma of no-action. It is seeing Buddha in good places and in bad places.”
Question: “How does one see Buddha?”
Answer: “In greed itself, not seeing the mark of greed is seeing the dharma of greed. Not seeing the mark of suffering is seeing the dharma of suffering. Not seeing the mark of dream is seeing the dharma of dream. This is called seeing Buddha everywhere. When one sees marks, then everywhere one sees ghosts.”
[bookmark: _TocR181_638][bookmark: r310_251]Thirty-Second Door: The Difference Between Dharma Realm and Bodhi
Question: “Where is the essential nature of the Dharma realm?”
Answer: “Every place is a place of the Dharma realm.”
Question: “Within the essential nature of the Dharma realm, is there keeping precepts and breaking precepts?”
Answer: “Within the essential nature of the Dharma realm there is neither the ordinary nor the sacred, nor heaven nor hell. Right and wrong, suffering and joy, and the like are always like space.”
Question: “Where is the place of bodhi?”
Answer: “The place of walking is the place of bodhi. The place of seeing Dharma is the place of bodhi. The place of sitting is the place of bodhi. The place of seeing Dharma and the place of standing are both places of bodhi. Raising the foot and putting down the foot, all of these are the place of bodhi.”
Textual note: The controlling companion repeats 見法處 in the bodhi-place list: 行處…見法處…坐處…見法處立處…. The running translation preserves both occurrences and takes the second as coordinated with 立處; no deletion or conjectural emendation is made. [Chinese Companion C110]
Scriptural-parallel and precepts note: The Thirty-Second Door calls every place a place of the Dharma realm and includes walking, standing, sitting, and raising or lowering the foot among places of bodhi. A related, but not identical, exposition occurs in Kumārajīva’s 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷上, 菩薩品第四, where Vimalakīrti tells the youth Guangyan (光嚴童子) that 持戒是道場，得願具故 (“keeping precepts is a place of awakening, because it fulfils the vows”), 一切法是道場，知諸法空故 (“all dharmas are places of awakening, because their emptiness is known”), and that, in a bodhisattva’s activities, 舉足下足，當知皆從道場來 (“raising and lowering the foot: know that all this comes from the place of awakening”). This is a thematic and verbal parallel, not proof of direct textual descent; the Chinese passage repeatedly reads 見法處 (see the immediately preceding textual note). The Door’s refusal to establish keeping and breaking precepts as ultimate distinctions does not cancel ethical restraint at the level of practice; compare the caution after the Thirtieth Door. [CBETA T0475, fascicle 1.]
[bookmark: _TocR181_647][bookmark: r310_259]Thirty-Third Door: Opening and Showing the Profound State
Question: “What is called the state of the buddhas? Please explain it.”
Answer: “Dharma is neither existent nor non-existent. Not grasping even ‘neither existent nor non-existent’: understanding like this is called the state of Buddha. If mind is like wood and stone, it cannot be known through wisdom, nor can it be known without wisdom. Buddha-mind cannot be known by means of mind. The Dharma body cannot be seen through images. Whatever is reached by knowing and understanding is false thinking and discrimination. Whatever kinds of understandings you make are all the calculations of your own mind and false thinking of your own mind. The wisdom of the buddhas cannot be explained or shown to others; nor can it be hidden away or measured by meditative concentration. Cutting off understanding and cutting off knowing is called the state of the buddhas. It too cannot be measured; this is called Buddha-mind. If one can trust that Buddha-mind is like this, one immediately extinguishes afflictions as numerous as the sands of the Ganges. If one can maintain this resolve, keeping Buddha-wisdom in mind moment after moment, this person’s mind of the Way grows stronger day by day.”
[bookmark: _TocR181_650][bookmark: r310_262]Thirty-Fourth Door: All Dharmas Are Unmoving and Still
Question: “What is meant by the Tathāgata’s wisdom-sun sinking into the ground of existence?”
Answer: “Seeing existence in what is not existence is the wisdom-sun sinking into the ground of existence. Seeing a mark where there are no marks is also like this.”
Question: “What is called the unmoving mark?”
Answer: “Not obtaining existence: in existence there is no existence that can move. Not obtaining non-existence: in non-existence there is no non-existence that can move. Mind itself is no-mind; in mind there is nothing that can move. A mark itself is no-mark; within a mark there is nothing that can move. Therefore it is called the unmoving mark. If one takes this as a realization, one is only deluding oneself. What was said above is still not understanding; when there is understanding, there is no dharma that can be understood.”
[bookmark: _TocR181_655][bookmark: r310_267]Thirty-Fifth Door: The Non-Arising of All Dharmas through Causes and Conditions
Question: “Arising and cessation are plainly seen. How can it be said that there is no arising or cessation?”
Answer: “What arises through conditions is not called arising, precisely because it arises through conditions. What ceases through conditions does not cease by itself, precisely because it ceases through conditions.”
Question: “How is what arises through conditions not called arising?”
Answer: “What arises through conditions does not arise from another, from itself, from both, or without cause. Moreover, there is no dharma of arising, nothing that arises, and no place of arising. Therefore one knows there is no arising. What is seen as arising is illusory arising, not arising; illusory ceasing is not ceasing.”
Madhyamaka-parallel note: The Thirty-Fifth Door rejects arising from another, from oneself, from both, and without cause: 不從彼生，亦不自生，亦不共生，亦不无因生. Compare the verse in Kumārajīva’s 中論 (Zhong lun, T1564), 觀因緣品第一: 諸法不自生，亦不從他生，不共不無因，是故知無生 (T30n1564, p. 2b6–8). The four alternatives and conclusion are closely parallel, but the Four Practices version reverses the order of self/other, introduces arising from conditions, and elaborates the absence of an independently arising entity or place. This is not a graph-for-graph quotation, and the comparison alone cannot establish direct borrowing. The following Zhong lun explanation says 必待眾因 (“it must depend on multiple conditions”); thus “not arising” here should not be mistaken for a denial of conventional conditional appearances. [CBETA T1564, fascicle 1.]
[bookmark: _TocR181_661][bookmark: r310_272]Thirty-Sixth Door: The Provisional Existence of All Dharmas through Causes and Conditions
Question: “Why do ordinary beings fall into the evil destinies?”
Answer: “Because they posit an ‘I,’ they are deluded. Thus the deluded say, ‘I drink wine.’ The wise say, ‘When you have no wine, why do you not drink “no wine”?’ The deluded may say, ‘I drink “no wine.”’ The wise say, ‘Where are you and I?’ Deluded people also say, ‘I commit offenses.’ The wise say, ‘What sort of thing is your offense?’ All this arises through conditions and has no self-nature. If, as it arises, one knows there is no self, who acts and who undergoes the result? The scripture says, ‘Ordinary beings forcibly discriminate: my greed, my anger, my resentment.’ Such foolish people fall into the three evil destinies. The scripture says, ‘The nature of offense is not inside, not outside, and not in between.’ This clarifies that offense has no locus. To know that it has no locus is itself the locus of quiescent cessation. A person falls into hell because the mind calculates ‘I,’ recollects, imagines, and discriminates, saying, ‘I did evil and undergo its result; I did good and undergo its result.’ This is unwholesome karma. From the beginning, what is thus imagined has not existed in its own right; through arbitrary recollection, imagining, and discrimination, one takes it to exist. This is unwholesome karma.”
Note on the Thirty-Sixth Door: Here “This is unwholesome karma” follows the assertion “I did evil and undergo its result; I did good and undergo its result.” The Chinese attributes this to a mind calculating a fixed “I”: the criticism targets reification of an agent. It does not establish that harmful acts have no consequences; the Bloodstream Treatise separately says unwholesome karma bears painful results. The same expanded Four Practices witness says that even without a self or a person, good and evil are not lost. Compare the scope cautions at the Twentieth and Thirtieth Doors.
Question: “Who can liberate me?”
Answer: “Dharma can liberate me. How is this known? By grasping at marks, one falls into hell. By contemplating Dharma, liberation is attained. If one sees marks and recollects, imagines, and discriminates, one undergoes such things as scalding liquid, furnace ash, ox-headed hell-wardens, and the like, and directly sees the mark of birth-and-death. If one sees that the nature of the Dharma realm is nirvāṇa, without recollection, imagining, or discrimination, this is the nature of the Dharma realm.”
Quotation-witness and ethics note: The Thirty-Sixth Door introduces 經云 and gives 罪性非內非外，非兩中間 (“the nature of offense is neither inside nor outside nor in between”). A close but non-identical sentence appears in Kumārajīva’s 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷上, 弟子品第三, in Upāli’s account of Vimalakīrti addressing two monks troubled by breaches of discipline: 彼罪性不在內、不在外、不在中間 (T14n0475, p. 541b17–18). The transmitted Four Practices witness uses 非 where the sūtra has 不在 and adds 兩 before 中間. The sūtra addresses remorse and the emptiness of offense, not permission to transgress precepts; it concludes that false imagining is defilement and freedom from it is purity. Compare the preceding Thirty-Sixth Door editorial caution. No immediate source has been established for the separate quotation beginning 凡夫強分別. [CBETA T0475, fascicle 1.]
Chinese translation-witness comparison: In the earlier Zhi Qian translation of 佛說維摩詰經 (T0474, fascicle 1, the Upāli episode), the related statement is 未踐迹者，不內住、不外計，亦不從兩間得; it is not the identical 罪性 formula. The Kumārajīva translation (T0475) has 彼罪性不在內、不在外、不在中間. Xuanzang’s 說無垢稱經 (T0476, fascicle 2) reads 彼罪性不住內、不出外、不在兩間. The word 兩 in the Chan passage thus has an attested scriptural parallel, but 非兩中間 is not a verbatim quotation from any of these three located translations. This collation verifies parallel wording, not the Chan author’s precise borrowed exemplar. Sources: T0474/1; T0475/1; T0476/2.
[bookmark: _TocR181_668][bookmark: r310_277]Thirty-Seventh Door: The Vast and Unobstructed Nature of Mind
Question: “What is the essence of the Dharma realm?”
Answer: “What is mind? It is the Dharma realm. This Dharma realm has no essence and no boundary. It is vast like space and cannot be seen. This is called the essence of the Dharma realm.”
Textual note: The received 心何是法界 is punctuated here as 心何？是法界 (“What is mind? It is the Dharma realm”). The graphs are unchanged; the translation does not silently emend 何 to 即. Because the transmitted punctuation is uncertain, this division is contextual rather than claimed as a critical reconstruction. [Chinese Companion C120]
[bookmark: _TocR181_672][bookmark: r310_281]Thirty-Eighth Door: The Difference Between Knowing and Not Knowing
Question: “How does one know Dharma?”
Answer: “Dharma is said to be without awareness and without knowing. If mind is without awareness and without knowing, such a person knows Dharma. Dharma is said to be without recognition and without seeing. If mind neither recognizes nor sees, this is called seeing Dharma. Not being aware of any dharma is called knowing Dharma. Not obtaining any dharma is called attaining Dharma. Not seeing any dharma is called seeing Dharma. Not discriminating any dharma is called discriminating Dharma.”
Question: “Dharma is called no-seeing. How then are there unobstructed knowing and seeing?”
Answer: “No-knowing is unobstructed knowing; no-seeing is unobstructed seeing.”
[bookmark: _TocR181_677][bookmark: r310_286]Thirty-Ninth Door: Clarifying the Distinction Between Awakening and Non-Awakening
Question: “Dharma is called non-awakening, yet Buddha is called the Awakened One. How is this?”
Answer: “Dharma is called non-awakening; Buddha is called the Awakened One. Awakening as awakening, identical with Dharma, is called Buddha-awakening. If one diligently examines the characteristics of mind, one sees the characteristics of dharmas. If one diligently examines the locus of mind, that locus is the locus of quiescent cessation, the unborn locus, the locus of liberation, the locus of space, and the locus of bodhi. The locus of mind is no locus; it is the locus of the Dharma realm, the locus of the Way-seat, the locus of the Dharma gate, the locus of wisdom, the locus of meditative concentration, and the locus of non-obstruction. If one constructs such an understanding, one is a person who falls into pits and ditches.”
Textual note: The controlling Thirty-Ninth Door reads 以覺為覺，與法同覺，是名佛覺. Here 覺者 identifies the person as “Awakened One,” while the subsequent 覺 expressions concern awakening; they need not posit a substantial background knower. The following 若勤看心相見相法 is syntactically compressed. The running English provisionally segments it after 心相, understanding 見相法 as seeing the characteristics of dharmas, but other punctuation remains possible. The same graph sequence appears in the expanded 菩提達摩四行論, Thirty-Ninth Door. No Chinese graph has been emended, and no unverified secondary translation is offered as decisive evidence. [Chinese Companion C124]
[bookmark: _TocR181_681][bookmark: r310_290]Fortieth Door: Establishing the Pāramitās
Question: “Can the six pāramitās produce omniscience?”
Answer: “Pāramitā is without self and without other. Who receives and who obtains? The classes of sentient beings share the fruits of collective karma; no distinction is made in their marks as fields of merit. The scripture says, ‘Equal regard for the Difficult-to-Conquer Tathāgata and the lowest beggar in the assembly is great compassion and complete giving of Dharma.’ Therefore this is called the dāna-pāramitā.
“Without affairs or causes, without delight or aversion, equal in essential nature to suchness, ultimately without wrong: who seeks what is right? When right and wrong do not arise, the precepts, in essence, are pure. This is called śīla-pāramitā.
“Mind is without inside and outside; where can other and self lodge? The nature of sound is unstained and unattached; like space, it is equal throughout. This is called kṣānti-pāramitā.
“Leaving all limits and measures, fully unfolding, and not abiding in marks is called vīrya-pāramitā.
“The three times are without characteristics. A single instant has no abiding place. No affair or dharma abides. The nature of stillness and disturbance is suchness. This is called dhyāna-pāramitā.
“The essence of nirvāṇa and suchness cannot be seen. Not giving rise to conceptual elaboration, being free from mind, mentation, and consciousness, and not abiding in skillful means is called suchness. There is nothing that can be used, yet use is not use. The scripture says, ‘When there is wisdom, skillful means are liberated.’ Therefore this is called prajñā-pāramitā.”
Textual note: The controlling Fortieth Door quotes 有慧方便解. This is the precise wording of the second half of the Vimalakīrti Sūtra contrast 無慧方便縛 / 有慧方便解 (CBETA T14n0475_p0545b07–17, 文殊師利問疾品). The rendering “with wisdom, skillful means are liberated” preserves the quotation’s bondage/release contrast and the relation of wisdom to skillful means. This identifies a parallel scriptural quotation; no graph in the controlling Fortieth Door is emended. [Chinese Companion C126]
Textual note: The controlling Chinese reads 无有分利福之與相, an unusually compressed sequence whose exact syntax remains unsettled. The following quotation concerning the Difficult-to-Conquer Tathāgata and the lowest beggar alludes to the Vimalakīrti Sūtra’s teaching of equal-hearted giving: 若施主等心施一最下乞人，猶如如來福田之相，無所分別，等于大悲，不求果報，是則名曰具足法施 (CBETA T14n0475_p0544a12–14). The English phrase “no distinction is made in their marks as fields of merit” is an explicitly contextual reading based on that parallel; it does not claim that 分利 is identical to 分別, and it does not silently emend the controlling Chinese. The precise reading of 无有分利福之與相 still requires independent philological verification. [Chinese Companion C126]
Episode-context note: The reference to the Difficult-to-Conquer Tathāgata (難勝如來) and the lowest beggar compresses an episode in Kumārajīva’s 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷上, 菩薩品第四. In the recollection of the young donor Shande (善德), Vimalakīrti distinguishes a Dharma-giving assembly (法施之會) from a merely material almsgiving assembly. He accepts Shande’s precious necklace, divides it into two portions, gives one to the lowest beggar present and offers the other to the Tathāgata Difficult-to-Conquer. His concluding explanation commends giving to the beggar with an impartial heart, as to the Tathāgata’s field of merit, without discriminating and without seeking reward (T14n0475, p. 544a). This episode illuminates the Fortieth Door’s dāna-pāramitā explanation. Its condensed quotation is not the sūtra’s full sentence, nor does this narrative resolve the separate uncertain reading 无有分利福之與相 discussed in the preceding textual note. Equal-hearted giving need not erase differing circumstances. Elsewhere T0475/2 explains 有慧方便解 as skillful means guided by wisdom and virtue, not as a separately liberated agent. [CBETA T0475, fascicle 1.]
[bookmark: _TocR181_692][bookmark: r310_300]Forty-First Door: The Nature of Mind Is Far Removed from Fetters
Question: “What is called the liberated mind?”
Answer: “Because mind is not form, it does not belong to form. Because mind is not non-form, it does not belong to non-form. Although mind illuminates form, it does not belong to form. Although mind illuminates non-form, it does not belong to non-form. Mind is not a visible form. Although mind is not form, it is not mere emptiness. The mind that is not form is not the same as the great void. Bodhisattvas clearly illuminate emptiness and non-emptiness. The lesser vehicle, although it illuminates emptiness, does not illuminate non-emptiness. Śrāvakas, although they attain emptiness, do not attain non-emptiness.”
[bookmark: _TocR181_695][bookmark: r310_303]Forty-Second Door: Essence and Function—Non-Abiding and Free from Extremes
Question: “What is meant by all dharmas being neither existent nor nonexistent?”
Answer: “The essence of mind is without essence; this is the essence of Dharma. Because mind is not form, it is not existent. Because functioning does not cease, it is not nonexistent. Again, because functioning is always empty, it is not existent; because it is empty yet always functioning, it is not nonexistent. Again, because it has no independent existence of its own, it is not existent; because it arises from conditions, it is not nonexistent. Ordinary beings abide in existence, the lesser vehicle abides in non-existence, and bodhisattvas do not abide in existence or non-existence. These are the calculations and false thinking of one’s own mind. Form is not form and is not defiled by form; form is not non-form and is not defiled by non-form. Again, not seeing what is seen and not seeing what is not seen is called seeing Dharma. Not knowing what is known and not knowing what is not known is called knowing Dharma. Making such an understanding is also called false thinking.”
[bookmark: _TocR181_698][bookmark: r310_306]Forty-Third Door: Mind’s Virtue Is Free and Unobstructed
Mind itself is no-mind. Mind has no mind of its own. Because mind has no mind of its own, it is called Dharma-mind. A practitioner today uses this Dharma to break all delusions. Mind is like space and cannot be destroyed; therefore it is called vajra-mind. Mind does not abide in abiding and does not abide in non-abiding; therefore it is called prajñā-mind. The nature of mind is vast and its functioning is without fixed direction; therefore it is called Mahāyāna-mind. Mind, in essence, is open and unobstructed; therefore it is called bodhi-mind. Mind has no boundary and no direction or place. Because mind has no characteristics, it is not bounded; because function is not discarded, it is not unbounded. Neither bounded nor unbounded, it is called reality-limit mind. Mind has no difference and no non-difference; mind itself is without essence. Not different, yet there is nothing it does not embody; not non-different, yet there is neither difference nor non-difference. Therefore it is called suchness-mind. Mind itself has no change: this is called difference. It changes according to things: this is called non-difference, and is also called suchness-mind. Mind is not inside, outside, or in between, and is not in any direction. Mind has no abiding place. This is the abiding place of Dharma, the abiding place of the Dharma realm, and is also called Dharma-realm mind. The nature of mind is neither existent nor non-existent and does not change from past to present; therefore it is called Dharma-nature mind. Mind neither arises nor ceases; therefore it is called nirvāṇa-mind. If one forms such an understanding, this is the inverted mind of false thinking. Because it fails to comprehend the phenomena manifested by its own mind, it is called the wave-mind.
Textual note: In the compressed sequence 不異而无不體，非不異无異不異, 无不體 is read verbally as “there is nothing it does not embody,” not nominally as “not without essence.” This avoids contradicting the immediately preceding 即心无體 (“mind itself is without essence”). The difference/non-difference recursion otherwise follows the transmitted graphs without emendation. The same Forty-Third Door (C132) has 即心无變，名為異 / 隨物而變，名為无異: it calls the unchanging mind “different,” yet calls change in response to things “non-different.” The published Wikisource transcription of the Korean Tianshun printed recension preserves those same graphs, but is not independent early manuscript corroboration. These unexpected labels are deliberately left in the running English rather than exchanged for a more familiar arrangement. The closing 若作如此解者，是妄想心顛倒 explicitly warns that to form such an understanding is inverted false thinking; it cautions against fixing the descriptions into an ultimate view. This note explains the controlling syntax and does not purport to reconstruct a lost original reading.
[bookmark: _TocR181_701][bookmark: r310_309]Forty-Fourth Door: The Existence and Non-Existence of All Dharmas Follow Mind
Question: “What is meant by the manifestation of one’s own mind?”
Answer: “When one sees all dharmas as existent, existence is not itself existent; one’s own mind posits them as existent. When one sees all dharmas as nonexistent, nonexistence is not itself nonexistent; one’s own mind posits them as nonexistent. The same applies to all dharmas. One’s own mind calculates, ‘There is greed,’ and one’s own mind calculates, ‘There is no greed.’ What sort of thing is greed, that one forms an understanding of greed? All these views arise from one’s own mind. The calculations of one’s own mind have no locus; this is called false thinking. To say of oneself that one has gone beyond all views calculated by adherents of non-Buddhist paths is also false thinking. To say of oneself that one is without thought and without discrimination is also false thinking. When walking: ‘Walking is Dharma; it is not I who walk, nor is it that I do not walk.’ When sitting: ‘Sitting is Dharma; it is not I who sit, nor is it that I do not sit.’ To form such an understanding is also false thinking.”
Textual note: In 自心計无處所, the English takes 自心計 as the subject (“the calculations of one’s own mind have no locus”); alternatively, 无處所 may describe what mind calculates. The compressed 行時法行 / 坐時法坐 is rendered here as “walking is Dharma / sitting is Dharma.” It can also be construed more agentively (“Dharma walks / Dharma sits”); the source does not conclusively settle the syntax. The immediately following 作此解者亦是妄想 warns against taking any of these formulations as an established view. No Chinese graphs are emended. [Chinese Companion C134]
The foregoing text should be understood accordingly. The second, main exposition section, consisting of forty-four doors, has now been explained.
[bookmark: _TocR181_706][bookmark: r310_314]C. Explanation of the Subsequent Dissemination Section
Various Sayings from Different Places
Textual note: In this dissemination section, distinct written names collapse into identical untoned Roman spellings: 緣 / 淵 (Yuan), 顯 / 賢 (Xian), and 智 / 志 (Zhi). The controlling Chinese gives different graphs at these speaker attributions. Chinese characters are provided at the relevant introductions so that readers can distinguish the source attributions. These distinctions do not, by themselves, establish whether the named figures were historically separate individuals. [Chinese Companion C137–174]
Master Yuan (緣) said, “If one wishes to grasp the far-reaching purport, both bonds and residual habits must be exhausted.”
Question: “What is called the main bond, and what is called residual habit?”
Answer: “Arising and cessation are the main bond. Non-arising and non-cessation are the residual habits of the deluded and are of no use.”
Question: “Should one rely on Dharma or rely on persons?”
Answer: “As I understand it, one relies on neither persons nor Dharma. Relying on Dharma but not on persons is still a view fixed on one characteristic; relying on persons but not Dharma is likewise.”
He also said, “If one has real inner vigor, one avoids being deceived and confused by persons and dharmas; the same is true if one has genuine vitality. Why? Because when wisdom is prized, one is deceived and confused by persons and dharmas. If one takes a particular person to be right, one cannot avoid being confused by that person. Even if one calls Buddha the superior person, one still cannot avoid being deceived and confused. Why? Because one is deluded by phenomena, and because one places heavy trust in that person.”
He also said, “Fools say that Buddha is superior among persons and nirvāṇa is superior among dharmas; then they are confused by persons and dharmas. If one speaks of Dharma nature and the limit of reality, regardless of knowing or not knowing, or says that self-nature neither arises nor ceases, one is also deceiving oneself.”
Master Daozhi, walking through a butcher’s district, saw Master Yuan and asked, “Do you see the butcher killing sheep?”
Master Yuan replied, “My eyes are not blind. How could I not see?”
Master Daozhi said, “Master Yuan, seeing it is just seeing it.”
Master Yuan said, “Seeing, in turn, is just seeing it.”
Textual note: The repeated colloquial sequence 緣公乃之見之 / 見更乃之見之 is syntactically compressed. The running text conservatively preserves the repeated “seeing … seeing it” structure without inserting a separate seer, doctrinal explanation, or unmarked graph change. [Chinese Companion C139]
Master Daozhi again asked, “If one sees with a view that takes marks as existent, this is the seeing of ordinary beings. If one sees in terms of the emptiness of nature, this is the seeing of the two vehicles. If one sees in terms of neither existence nor non-existence, this is the seeing of pratyekabuddhas. If one sees with pity, this is a view of affection and compassion. If one sees by applying mind, this is the seeing of adherents of non-Buddhist paths. If one sees through consciousness, this is the seeing of heavenly Māra. If neither form nor non-form is seen, there should be no seeing at all. How, then, can one see while remaining free from all these faults?”
Master Yuan said, “I form none of these various mental views. This is precisely what is called seeing. You create these various false thoughts and thereby confuse and disturb yourself.”
Someone asked Master Yuan, “Why do you not teach me Dharma?”
He replied, “If I were to establish a Dharma and teach you, that would not be taking you in and guiding you. Establishing a Dharma would deceive and confuse you; I would fail you. If I had a Dharma, how could I speak it and show it to people? How could I tell it to you? Even names and written words would deceive and confuse you. How could the purport of the great Way be spoken to you? If you attained the Way, what would you use it for?”
He was asked again and did not reply. Later he was asked again, “How should one pacify the mind?”
He replied, “Do not give rise to the mind of the great Way. As I see it, there is nothing knowable in mind; it is obscurely so, without even awareness.”
It was asked again, “What is the Way?”
He replied, “If you wish to give rise to a mind toward the Way, cleverness and deceit arise, and you fall into having mind. If you wish to give rise to the mind of the Way, cleverness and deceit are produced; all expedient means devised with intention arise from cunning falsehood.”
It was asked again, “What is cunning falsehood?”
He replied, “When knowledge and understanding are used to court fame, a hundred clever devices arise. If one cuts off cunning falsehood, one does not give rise to the bodhi-mind and does not use the wisdom of scriptures and treatises. If one can be so, only then does one begin to possess the vitality of a human being. When one has genuine vitality, one does not value the Way, does not seek Dharma, does not like wisdom, and gains a little leisure and quiet.”
Master Yuan’s injunction in context: The striking phrase 不發菩提心 (“do not give rise to the bodhi-mind”) occurs amid criticism of using conceptual understanding to court fame (用知解邀名), clever contrivance (奸巧偽), and deliberately manufacturing a mind directed toward the Way (起道心). Its force lies in challenging self-conscious spiritual striving. Read in this setting, the injunction does not require a wholesale rejection of compassion, bodhisattva vows, or the Mahāyāna path.
He also said, “If one does not seek subtle understanding, does not become a teacher for others, and also does not take Dharma as teacher, one naturally proceeds independently.”
He also said, “If you do not give rise to a ghostly and demonic mind, perhaps I too can take you in and guide you a little.”
Textual note: 大道意乃之許得向你道 and 些我亦可將接你 are early colloquial and compressed. The first is read contextually as an interrogative about speaking the great Way’s purport; the second retains 將接 as “take in and guide” and marks its modest force with “perhaps … a little.” No wording from a non-controlling witness is inserted. [Chinese Companion C141–142]
Question: “What is called a ghostly and demonic mind?”
Answer: “Closing the eyes and entering meditative concentration.”
Question: “I collect the mind and enter meditative concentration, remaining unmoving.”
He replied, “This is bound concentration; it is not genuinely useful. Even the four dhyānas and the four formless concentrations are all of the same kind: after stillness, disturbance returns. They are not to be valued. This is a fabricated dharma; it is still a destructible dharma and is not ultimate. If one understands that nature is without stillness or disturbance, one attains freedom and is not taken in by either. This is a person of genuine vitality.”
He also said, “If one can refrain from taking up understanding and refrain from making a deluded mind, then one does not value deep wisdom. This is a person of peace and security. If there is one dharma that can be valued and esteemed, this dharma is most able to bind and kill you, causing you to fall into having mind. It is something that cannot be relied on. In the world, ordinary people bound by names are countless under heaven.”
Someone asked Chan Master Ke, “How can one become a sage?”
He replied, “Everything called ordinary or sacred is entirely made by false thinking and calculation.”
The questioner asked again, “Since this is false thinking, how should one practice the Way?”
He replied, “What is the Way, that you wish to practice it? Dharma has no characteristic of high or low; Dharma has no characteristic of coming or going.”
The questioner asked again, “Teach this disciple the Dharma of pacifying the mind.”
He replied, “Bring me your mind, and I will give you the Dharma of pacifying the mind.”
The questioner said again, “Please give this disciple the Dharma of pacifying the mind.”
He replied, “It is like asking a skilled person to cut clothing: the skilled person must obtain your silk cloth before they can set down the knife. If they never see the silk cloth, how could they cut and tailor empty space for you? Since you cannot bring the mind to me, how do I know what mind I should pacify for you? I truly cannot pacify empty space.”
Textual note: The controlling Chinese companion reads 請巧人載衣 (C145), with 載 rather than 裁. The same passage subsequently refers to obtaining silk cloth, setting down the knife, and cutting empty space (始得下刀；安能與汝裁割虛空). The running translation, “asking a skilled person to cut clothing,” follows this immediate tailoring context. It is an interpretive rendering of the transmitted wording, not an emendation of 載 to 裁. The reason for the unusual graph in the controlling source remains uncertain.
The questioner said again, “Give this disciple the Dharma of repentance.”
He replied, “Bring your offense, and I will give you the Dharma of repentance.”
The questioner said again, “No perceptible form of offense can be found. What could I bring?”
He replied, “I have finished giving you the Dharma of repentance,” and went away. The meaning is that if there is offense, it must be repented. Since no offense is found, there is no need to repent.
Attribution and transmission-witness note: This dissemination account introduces the questioning of 可禪師 (“Chan Master Ke”). Under that attribution it gives both 將汝心來，我與汝安心法 (“bring your mind, and I will give you the Dharma of pacifying the mind”) and 將你罪來，與汝懺悔法 (“bring your offense, and I will give you the Dharma of repentance”). A distinct account in the Song-period 景德傳燈錄 (Jingde chuandeng lu, T2076), 卷三, places a mind-pacification dialogue between Bodhidharma and his student, later named Huike (慧可), while a separate account under Huike describes repentance counsel to an unnamed layman, later named Sengcan (僧璨). The expanded Four Practices text instead groups both motifs under 可禪師 and develops a tailor-and-silk comparison absent from the shorter received mind dialogue. The narrative similarities do not establish one verbatim transcript. The book’s earlier contemplative discussion of the familiar Bodhidharma–Huike kōan concerns that later Chan presentation; the present passage preserves its own distinctive attribution and wording. Although 可 may point to Huike, determining identities and transmission chronology requires independent witness collation. [T2076, Jingde chuandeng lu, fascicle 3.]
The questioner said again, “Teach me to cut off afflictions.”
He replied, “Where are afflictions, that you wish to cut them off?”
The questioner said again, “I truly do not know the place.”
He replied, “If its locus is like empty space, how could you know what sort of thing it is? Why would you wish to cut off empty space?”
The questioner asked again, “The scripture says, ‘Cut off all evil, practice all that is good, and attain the Buddha Way.’”
He replied, “This is false thinking manifesting from one’s own mind.”
The questioner asked again, “The buddhas of the ten directions all cut off afflictions and attained the Buddha Way.”
He replied, “Your mind recklessly makes calculations without any basis whatsoever.”
The questioner asked again, “How does Buddha liberate sentient beings?”
He replied, “When images in a mirror liberate sentient beings, Buddha liberates sentient beings.”
The questioner asked again, “I fear hell and repent and practice the Way.”
He replied, “Where is this ‘I’? What sort of thing is it?”
The questioner said again, “I do not know where it is.”
He replied, “Even I myself do not know where it is. Who, then, falls into hell? Since you do not know what it is like, all of this is false thinking that calculates an ‘I’ as existent. Because my mind, through false thinking, reckons it as existent, there is hell.”
The questioner asked again, “If all those Ways are made by false thinking, what is made by false thinking?”
He replied, “Dharma has neither size nor perceptible form, neither high nor low. For example, there is a large stone in the courtyard of your house. You sleep and sit on it without alarm or fear. Suddenly you give rise to the intention to make an image and ask a skilled person to paint an image of a Buddha on it. Your mind forms an understanding of ‘Buddha’; then, fearing offense, you no longer dare sit on it. It is still the original stone; your mind alone makes it so. What sort of thing, then, is mind? All of this is painted by the tip of the brush of your consciousness, and you alarm and frighten yourself. In the stone itself there is truly no offense and no merit; your own mind makes it so. It is like someone painting the form of a yakṣa or ghost, and then painting forms of dragons and tigers. Having painted them themselves, they see them and become afraid. Yet in the colors there is ultimately nothing to fear. All of this is discrimination produced by the brush of your own consciousness. How could there be even one thing? It is all made by your false-thinking mind.”
Question: “Within this body, how many kinds of buddhas teach Dharma?”
Answer: “There are four kinds of buddhas teaching Dharma. The Dharma-Buddha teaches the Dharma: intrinsic essence is empty, open, and unobstructed. The Reward-body Buddha teaches that false thinking is unreal. The Wisdom Buddha teaches the Dharma free from cognition. The Responsive Transformation Buddha teaches the Dharma of the six pāramitās.”
Textual note: In 離覺法, 覺 is read as cognition or awareness-function rather than as an awakening event. “Dharma free from cognition” preserves the compressed negation; it is not intended to assert blank unconsciousness or a hidden awareness behind cognition. [Chinese Companion C150]
Someone asked Chan Master Leng, “When the mind dwells on events of the past and future, it becomes bound. How can this be stopped?”
He replied, “When such mental engagement arises, immediately recognize its characteristic as complete cessation; ultimately, it does not arise again. Why? Because mind has no self-nature. Therefore the scripture says, ‘All dharmas have no nature.’ Thus, when a single thought-moment arises, it neither arises nor ceases. Why? When mind arises, it does not come from the east or from the south, west, or north. It originally has no place of coming; this is its original non-arising. Knowing non-arising is itself non-cessation.”
Again it was asked, “If binding the mind creates karma, how can it be cut off?”
He replied, “Because there is no mind, one need not cut off false thinking. This mind has no locus of arising and no locus of cessation. Know that the apparent arising of false thinking is without any dharma that can be extinguished. The scripture says, ‘Karmic obstacles and offenses do not come from the south, west, north, the four intermediate directions, above, or below; they all arise because of inversion. Do not doubt.’ Bodhisattvas examine the dharmas of past buddhas and investigate them thoroughly; all are unobtainable.”
Repentance-quotation witness note (subsequent Four Practices): Chan Master Leng’s scriptural quotation 業障罪不從南西北方四維上下來也，皆因顛倒起，不須疑 closely compresses a passage of the sixty-fascicle 大方廣佛華嚴經 (Avataṃsaka Sūtra, T0278, fascicle 32). There the heavenly voice explains repentance to celestial beings: 業障等罪，不從東方，南、西、北方，四維，上、下來，積聚於心; later in the same sentence it says 因顛倒起，不生疑惑. The Chan citation omits 東方 (“east”), 等 (“and similar”), 積聚於心 (“accumulating in the mind”), and intervening subject matter; it changes 不生疑惑 (“do not give rise to doubt”) to 不須疑 (“need not doubt”). These are genuine verbal differences, not silent punctuation variants. Crucially, the sūtra also says 非生非滅，但隨業行而受果報: actions have no intrinsically arising or ceasing essence, yet results are experienced in accordance with karma. The Chan teaching concerns delusive construction, not immunity from consequences. [Primary witness: CBETA T0278/32, Avataṃsaka Sūtra (T0278/32).]
Someone asked Chan Master Xian (顯), “What is called medicine, and what is called illness?”
He replied, “All teachings of the greater and lesser vehicles are words spoken in relation to illness. If mind itself does not give rise to illness, what need is there for medicine in relation to illness? Because there is the illness of existence, the medicine of emptiness and non-being is taught. Because there is self, the medicine of no-self is taught. Because there is arising and cessation, non-arising and non-cessation are taught. Because there is stinginess and greed, generosity is taught. Because there is foolishness, wisdom is taught. Up to wrong views, right views are taught in response. Understanding is taught in response to delusion. All these are words in relation to illness. When there is no illness, what need is there for this medicine?”
Someone asked Chan Master Xuan, “What is called the essence of the Way?”
He replied, “Mind is the essence of the Way. This mind, in essence, is without essence. It is an inconceivable dharma, neither existent nor nonexistent. Why? Because mind has no nature, it is not existent; because it arises from conditions, it is not nonexistent. Because mind has no perceptible form, it is not existent; because it functions without delusion, it is not nonexistent.”
Textual note: The controlling companion reads 心无性敵非是有. In the parallel causal sequence, 敵 is syntactically anomalous; the running translation contextually reads the clause as “because mind has no nature, it is not existent,” without claiming a certain graph emendation. Exact manuscript or critical-edition verification remains open. Here 痴 in 用而不痴 means delusion, not mere dullness. [Chinese Companion C154]
Chan Master Yuan (淵) said, “If one knows that all dharmas are ultimately empty, then the knower and the known are also empty. The wisdom that knows is also empty, and the dharma that is known is also empty. Therefore it is said, ‘Dharma and wisdom are empty.’ This is called the emptiness of emptiness. The scripture says, ‘Past buddhas taught that all dharmas are ultimately empty; future buddhas will also teach that all dharmas are ultimately empty.’”
Three-times quotation-witness note (subsequent Four Practices): Chan Master Yuan cites 過去佛說一切法畢竟空，未來佛說一切法亦畢竟空 (“past buddhas taught ultimate emptiness; future buddhas will also teach it”). An independently transmitted Chan commentary, Jingjue’s 注般若波羅蜜多心經, cites an 安心論 (Treatise on Calming the Mind) in a closely related three-times formula: 過去佛說一切法，亦畢竟空；未來佛說一切法，亦畢竟空；現在佛說一切法，亦畢竟空. Yang Zengwen’s scholarly transcription of the Dunhuang Museum manuscript (no. 77, fifth text) reports intrusive words before 未 (“future”) in that witness. The Chan Four Practices passage lacks the “present buddhas” third member and has slightly different clause division and particles. This is valuable evidence of a related early Chan quotation strand, not proof that either line appears verbatim in a named sūtra or that one extant text copied the other. [Critical transcription: Yang Zengwen, “Ching-Chüeh and His Heart Sūtra Commentary,” Yang Zengwen’s Dunhuang manuscript study.]
Chan Master Zang said, “Having no attainment in relation to all dharmas is called a practitioner of the Way. Why? When the eye sees all forms, the eye does not obtain all forms. When the ear hears all sounds, the ear does not obtain all sounds. The same applies even to the objects taken up by mind. Therefore the scripture says, ‘When the mind has no attainment, Buddha gives a prediction.’ The scripture says, ‘All dharmas are unobtainable; unobtainability itself is also unobtainable.’”
Two-quotation source-comparison note (subsequent Four Practices): Chan Master Zang cites 心無所得，佛即授記 (“when mind has no attainment, Buddha gives a prediction”) and then 一切法不可得，亦不可得 (“all dharmas are unobtainable; unobtainability is likewise unobtainable”). The 金剛般若波羅蜜經 (Diamond Sūtra, T0235) connects Dīpaṃkara Buddha’s prediction to non-attainment: 以實無有法得阿耨多羅三藐三菩提，是故然燈佛與我受記. It does not give the Chinese passage’s exact short phrase 心無所得，佛即授記. Separately, the 文殊師利所說般若波羅蜜經 (Mañjuśrī’s Perfection of Wisdom Sūtra, T0233) says 不可得中無可得、不可得, making the dual refusal of both attainability and nonattainability unusually explicit, but it does not quote the Chinese passage’s full 一切法 formulation. These are independent primary doctrinal parallels to two distinct received citations, not proof of their immediate textual origin. [Primary witnesses: CBETA T0235, Diamond Sūtra (T0235); T0233, Mañjuśrī Prajñāpāramitā Sūtra (T0233).]
Chan Master Xian (賢) said, “Where the eye sees is the limit of reality. All dharmas are the limit of reality. What else is there to seek?”
Chan Master An said, “Direct mind is the Way. Why? Directly hearing, directly being mindful, and directly functioning, without further contemplating emptiness or seeking skillful means: this is called a practitioner of the Way. The scripture says, ‘Directly seeing without seeing, directly hearing without listening, directly being mindful without thinking, directly experiencing without acting, directly speaking without chanting.’”
Quotation-witness note (supplementing the translated Four Practices): Chan Master An’s five-part citation in the Chinese source text reads 直見不見、直聞不聽、直念不思、直受不行、直說不頌. A closely related, but non-identical, eight-part instruction appears in the 佛說法華三昧經 (Sūtra on the Lotus Samādhi, T0269), where a woman asks the Buddha about eight practices: 直見不邪、直聞不聽、直治不曲、直說不煩、直行不迷、直念不思、直意不動、直受不尋. The received Chan citation preserves 直聞不聽 and 直念不思, rearranges the sequence, omits three items, and reads 不見 / 不行 / 不頌 where T0269 has 不邪 / 不尋 / 不煩. These differences affect the specific verbs and negations, not merely punctuation. T0269 is distinct from the more familiar Lotus Sūtra (妙法蓮華經, T0262). A close parallel does not establish the route of quotation. [Primary witness: CBETA T0269, Lotus Samādhi Sūtra (T0269).]
Chan Master Lian said, “Dharma nature has no essence. Directly use it and do not doubt. The scripture says, ‘All dharmas are originally without mind.’ The scripture says, ‘Because originally there is no mind, mind is such. Because mind is such, it is originally without anything to be found.’ The scripture says, ‘If dharmas originally existed first and only now began to be nonexistent, all buddhas would be guilty of transgression.’”
Prajñā “prior existence” quotation note (subsequent Four Practices): The third of Master Lian’s three separately introduced 經云 sayings, 諸法若本先有今始無者，一切諸佛則為罪過 (“if dharmas originally existed and only now became nonexistent, all buddhas would be at fault”), has a substantial independent canonical parallel. The 摩訶般若波羅蜜經 (Mahāprajñāpāramitā Sūtra, T0223, fascicle 25) states: 若眾生先有後無，諸佛菩薩則有過罪；諸法五道生死亦如是。若先有後無，諸佛菩薩則有過罪. The related 大智度論 (Great Treatise on the Perfection of Wisdom, T1509, fascicle 91) condenses the idea as 若眾生及諸法先有今無，諸佛賢聖有過罪; the 中觀論疏 (T1824, fascicle 3) independently cites the 大品: 若法先有後無者，諸佛菩薩即有過罪. The Chan wording compresses the argument, adds 本/始, and substitutes 一切諸佛 for 諸佛菩薩 / 諸佛賢聖. The canonical context rejects the idea that awakening or liberation destroys beings or dharmas previously possessed of fixed existence; their lack of fixed nature is not newly produced by buddhas. These witnesses establish a close Prajñā textual family, not verbatim identity or an independently proved line of direct borrowing. Master Lian’s first two distinct quotations in this passage still lack uniquely identified immediate sources. [Primary witnesses: CBETA T0223/25, Mahāprajñāpāramitā Sūtra (T0223/25); T1509/91, Great Treatise on Wisdom (T1509/91); T1824/3, Madhyamaka Treatise Commentary (T1824/3).]
Chan Master Hong said, “All activities and movements are such. Seeing forms and hearing sounds are also such, and all dharmas are likewise. Why? Because there is no change or difference. When the eye sees things, the eye has no separate place; this is the suchness of the eye. When the ear hears sounds, the ear has no separate place; this is the suchness of the ear. When the mind understands dharmas, the mind has no separate place; this is the suchness of the mind. If one understands all dharmas as such, this is the Tathāgata. The scripture says, ‘Sentient beings are such; worthies and sages are also such; all dharmas are also such.’”
Textual note: Master Hong’s three parallel clauses in the controlling Chinese companion read 眼見物時，眼无異處 / 耳聞聲時，耳无異處 / 意解法時，意无異處 (source paragraph 160). The repeated 異處 means “a different or other place,” not simply “change.” The preceding 无變異故 is separately rendered “because there is no change or difference.” Here “has no separate place” retains the place-language without positing an additional knower or claiming that a bodily sense organ has literally moved. The exact syntax is concise and should not be expanded into a metaphysical claim. The same graph sequence is preserved in the published Tianshun transcription. [Chinese Companion C160]
Source-order and setting note (teachers in the subsequent-dissemination section of the expanded Four Practices): Master Hong’s saying 眾生如，賢聖亦如，一切法亦如 (“Sentient beings are such; worthies and sages are also such; all dharmas are also such”) is a shortened and reordered parallel to the 維摩詰所說經 (Vimalakīrti Sūtra, T0475, fascicle 1, Bodhisattvas chapter): 一切眾生皆如也，一切法亦如也，眾聖賢亦如也，至於彌勒亦如也. The sūtra proceeds from sentient beings through all dharmas and sages to Maitreya, in a discussion questioning his exclusive prediction of buddhahood; the Chan passage reorders dharmas and sages and omits Maitreya while illustrating the suchness of seeing, hearing, and understanding. These are related teachings in different literary settings, not one continuous verbatim quotation. [Primary witness: CBETA T0475/1, Deer Park digital text of the Vimalakīrti Sūtra.]
Chan Master Jue said, “If one awakens to the fact that mind belongs nowhere, one obtains the trace of the Way. Why? When the eye sees all forms, the eye does not belong to any form; the eye, in its own nature, is liberated. The ear hears all sounds; sound does not belong to all sounds. Likewise, when the mind passes through all dharmas, the mind does not belong to any dharma; this is liberation in its own nature. The scripture says, ‘Because all dharmas do not belong to one another.’”
Textual note: The controlling Chinese companion and the public Tianshun transcription read 耳聞一切聲，聲不屬一切聲 (“the ear hears all sounds; sound does not belong to all sounds”). The translation preserves 聲 as the subject despite the unusual expression. An alternative reading 耳不屬一切聲 (“the ear does not belong to any sound”) is reported in a later online collation and would accord with the adjacent eye and mind clauses. However, the consulted Zongjing lu (T2016, fascicle 97) excerpts Master Jue more briefly and omits the ear clause entirely; it therefore does not substantiate this alternative reading at that locus. The alternative’s historical witness provenance remains unverified, and the controlling 聲 is not emended. [Chinese Companion C161]
Prajñā no-mutual-belonging witness note (subsequent Four Practices): Chan Master Jue cites 一切法不相屬故 (“because all dharmas do not belong to one another”). The 大般若波羅蜜多經 (Large Prajñāpāramitā Sūtra, T0220, fascicle 437, “Unobtainability” chapter) has the longer direct statement 知一切法不相屬故, in the Buddha’s explanation of why Prajñāpāramitā is a perfection without mutual intermixture or destruction (無雜壞波羅蜜多). The Chan quotation matches the final seven characters, omitting the introducing 知 (“knowing”), but uses them in a new explanation of the eye, ear, and mind not appropriating their objects. A close primary textual counterpart is established; the precise quotation path and any intermediate witness are not. The adjacent textual-variant note concerns a separate issue about the ear and sound. [Primary witness: CBETA T0220/437, Large Prajñāpāramitā Sūtra (T0220/437).]
Chan Master Fan said, “If one knows that all dharmas are one Dharma, one attains liberation. The eye is Dharma, and form is also Dharma; Dharma does not bind Dharma. The ear is Dharma, and sound is also Dharma; Dharma does not liberate Dharma. Mind is Dharma, and its objects are also Dharma. No dharma produces offense or merit for another dharma; liberation is natural. The scripture says, ‘One does not see any dharma binding another dharma, nor does one see any dharma liberating another dharma.’”
Bondage-and-liberation source-parallel note (subsequent Four Practices): Chan Master Fan attributes 不見法，還與法作繫縛，亦不見法，還與法作解脫 to scripture: no dharma can be seen as binding or liberating another. In the 雜阿含經 (Saṃyukta Āgama, T0099, fascicle 9, discourse 250), Śāriputra responds to a question about senses and their objects: 非眼繫色，非色繫眼，乃至非意繫法，非法繫意, adding 於其中間，若彼欲貪，是其繫也 (the binding factor is desire and attachment arising between them). The āgama does not contain the Chinese passage’s no-dharma-binds-or-liberates sentence or its symmetrical liberation clause. Its narrower contrast is a helpful early canonical parallel, not a demonstrated quotation source: absence of bondage inherent in an object does not imply that craving cannot bind. [Primary witness: CBETA T0099/9, Saṃyukta Āgama (T0099/9).]
Master Daozhi said, “All dharmas are unobstructed. Why? All dharmas are not fixed; this is unobstructed.”
Nun Yuanji said, “All dharmas have no opposite; this is liberation in their own nature. Why? When the eye sees form, there is no not-seeing; likewise, when mind-consciousness knows dharmas, there is no not-knowing. When there is not-knowing, there is no knowing; likewise, when there is delusion, there is no understanding, and when there is understanding, there is no delusion. When dreaming, there is no awakening; when awakened, there is no dream. Therefore the scripture says, ‘After the assembly saw Akṣobhya Buddha, they no longer saw Buddha.’ Buddha told Ānanda, ‘All dharmas do not form opposites with eye and ear.’ Why? Dharma does not see Dharma; Dharma does not know Dharma. Another scripture says, ‘Consciousness is not produced because of form; this is called not seeing form.’”
Quotation-witness note (Subsequent Dissemination Section): Nun Yuanji’s scriptural citation 大眾見阿閦佛後，更不見佛 (“after the assembly saw Akṣobhya Buddha, they no longer saw Buddha”) is faithfully retained as the wording of this Four Practices witness. In Kumārajīva’s 維摩詰所說經 (Vimalakīrti Sūtra, T0475), 卷下, 見阿閦佛品第十二, Vimalakīrti displays the realm 妙喜 (Abhirati) and 無動如來 (Akṣobhya). The assembly says “唯然已見” (“yes, we have seen”); when that realm is returned, “舉眾皆見” (“the entire assembly saw”). The received T0475 passage does not give “更不見佛” as a verbatim continuation of this scene. The Four Practices formulation may be an interpretive or separately transmitted scriptural allusion, but that possibility is not demonstrated by the present witnesses. The translation’s attribution to the Four Practices is not a claim that the quotation appears verbatim in T0475. [T0475, fascicle 3, “Seeing Akṣobhya Buddha”.]
Prajñā quotation-source comparison (supplementing the translated Four Practices): Nun Yuanji’s last citation in the Chinese source text, 不因色生識，是名不見色, has close but non-identical Prajñāpāramitā parallels. The 摩訶般若波羅蜜經 (T0223, fascicle 14, “Inquiry into Marks”) has 若不緣色生識，是名不見色相故示; the later 佛說佛母出生三法藏般若波羅蜜多經 (T0228, fascicle 13) reads 若不緣色生識，是名不見色. Sengzhao’s 肇論 (T1858) also cites 不緣色生識，是名不見色, attributing it to the 放光 text. The Chinese passage drops 若 (“if”) and writes 因 (“because of”) rather than 緣 (“take as a condition/object”); T0223 also has a longer concluding phrase. These witnesses establish related wording, not a demonstrated direct quotation pathway. A located T0221, fascicle 11, parallel reads 不以五陰因緣起識者，是為不見五陰 (five aggregates, not form alone); the later 肇論新疏 (T1860/2) compares these formulations. This is not a graph-exact source for the short quotation attributed by Sengzhao. The preceding note about Akṣobhya concerns a different citation in the Chinese text. [Primary witnesses: CBETA T0223/14, Mahāprajñāpāramitā Sūtra (T0223/14); T0228/13, Buddhamātṛ Prajñāpāramitā Sūtra (T0228/13); T1858, Sengzhao’s Zhao lun (T1858); T0221/11, CBETA text; T1860/2, CBETA text.]
Chan Master Jian said, “Brightness has no purity or defilement; darkness is not in mind. When mind does not understand Dharma, it says, ‘Dharma binds me.’ Yet all dharmas, in essence, are without bondage and without liberation. If sentient beings recognize this for themselves, feelings stirring are also nirvāṇa, and feelings not stirring are also nirvāṇa. When one does not understand, movement is not nirvāṇa and non-movement is not nirvāṇa. Before recognition, one falsely calculates movement and stillness within one’s own mind. When one understands, even a self is not established; who can calculate movement and stillness? When one does not understand, one says that all dharmas cannot be understood. When one understands, there is no Dharma that can be understood. When there is non-understanding, understanding and delusion are set up. When there is understanding, there is no delusion that can delude and no understanding that can be deluded. Since there is neither understanding nor delusion, this is called great understanding.”
Chan Master Yin said, “The various schools say that the six consciousnesses are false thinking and call them useless affairs.”
The Tripiṭaka master said, “When false thinking arises and has no place of arising, this itself is the Buddha-Dharma. From the four minds’ grasping and rejecting through suchness and equality, once they enter a bodhisattva’s mind, all are of the same Dharma nature. Yet deluded people say that the six consciousnesses create afflictions.”
The Tripiṭaka master asked, “Upon what do your six consciousnesses depend in order to arise?”
The deluded one answered, “They arise from space.”
The Tripiṭaka master said, “Space has no dharma. How can it create afflictions?”
The deluded one answered, “Although dharmas are space-like, when conditions join, they exist. Those who know become sages; those who are deluded are foolish. Because they are foolish, they suffer. How could one speak of using emptiness to dismiss dharmas?”
The Tripiṭaka master said, “Before your practice reaches the ground of buddhahood, you call the six consciousnesses afflictions. Once your practice reaches the ground of buddhahood, the six consciousnesses are the place of attaining the Way. The scripture says, ‘Without entering the great sea of afflictions, one cannot obtain the priceless jewel.’ It also says, ‘The classes of sentient beings are the bodhisattva’s land.’ Examining this, the six consciousnesses are precisely the place of the ultimate fruit. Yet the deluded spend the whole day constructing delusion and constructing understanding, not knowing that delusion itself is not delusion. Speaking from the principle of the Way, there is no understanding and no delusion. What is there to be troubled by?”
Paired-quotation witness note (later dissemination in the Four Practices): The Tripiṭaka master’s two citations evoke distinct passages of Kumārajīva’s 維摩詰所說經 (Vimalakīrti Sūtra, T0475). In 卷中, 佛道品第八, the jewel analogy reads “譬如不下巨海，不能得無價寶珠；如是不入煩惱大海，則不能得一切智寶” (one cannot obtain a priceless jewel without entering the great ocean; likewise one cannot obtain the jewel of omniscience without entering the ocean of afflictions). The Four Practices’ “不入煩惱大海，不得无價寶珠” joins language from those two clauses; it is not the exact sentence found in T0475. In 卷上, 佛國品第一, the sutra reads “眾生之類是菩薩佛土”; the Four Practices cites “眾生之類，是菩薩土”, omitting 佛 before 土. The original contexts speak of wisdom’s engagement with afflictions and a bodhisattva’s land for the benefit of beings. Neither cited formulation, by itself, licenses deliberate harmful conduct. These are near scriptural citations in the Chinese source text. [T0475, fascicle 2, “The Buddha Way”; T0475, fascicle 1, “The Buddha Land”.]
Chan Master Ren said, “Know for yourself that the principle of mind has neither depth nor shallowness. Movement and stillness accord with the Way, and one sees no ground for gain or loss. Yet the deluded are deluded about emptiness and deluded about existence, forcibly producing defiled views. They use mind to remove mind and say there are afflictions to be cut off. Such people drown forever in the sea of suffering and always undergo birth-and-death.”
Chan Master Ke said, “Because ordinary beings do not understand, they say ancient times differ from the present and the present differs from suffering, and that apart from the four great elements there is a Dharma body. When one understands, these present five aggregates are perfectly pure nirvāṇa. This body and mind fully possess the ten thousand practices and properly accord with the great purport. If one understands like this, one sees the bright pure jewel within the sea of afflictions; it can illuminate everything, and all darkness is illumined.”
Textual note: The controlling Chinese companion (Subsequent Dissemination Section, source paragraph 169) and the published Tianshun transcription read 謂古異今，謂今異苦, with 苦 (“suffering”), not 古 (“ancient” or “the past”). The English retains 苦 in the second clause, despite the resulting asymmetry. A later parallel quotation in Yongming Yanshou’s 宗鏡錄, fascicle 97 (CBETA T48n2016, p. 939c), instead reads 謂今異古, producing a symmetrical past/present contrast. The same shortened anthology passage also reads 即今五陰心 and 此心具足萬行, whereas the controlling Chinese has 即今五陰 and 此身心具足萬行. The later version therefore does not attest the source’s explicit body-and-mind wording; the English retains it. That parallel is valuable for interpreting a possibly disturbed passage but is not substituted into the controlling wording. The precise intended contrast remains unresolved. [Chinese Companion C169]
Chan Master Liang said, “The principles of all dharmas truly have no sameness or difference. In terms of hiddenness and manifestation, there are two meanings: rolled up and extended. The meaning of being rolled up is not seeing mind arise and not observing understanding or practice; in one’s natural disposition and activity, the nature abides in Buddha-Dharma. The meaning of being extended is that mind extends outward and becomes subject to others. It is driven by fame and profit, governed by cause and effect, and bound by right and wrong. It does not attain freedom. This is called the meaning of being extended.”
Textual note: The punctuation of 性情施為，性住佛法 is contextual. The running text takes 性情 as natural disposition, 施為 as activity, and the second 性 as the subject of 住. No source term is deleted or converted into a substantial essence. [Chinese Companion C170]
Chan Master Tan said, “What are called all dharmas are the five aggregates. The nature of these five aggregates is originally pure. Therefore Buddha said that the world itself is the supramundane. Sentient beings are deluded about the supramundane, and therefore they themselves say they abide in the world. When one understands, world and supramundane are only empty names; in reality neither world nor supramundane is obtainable. One who understands like this recognizes the meaning of the five aggregates.”
Dharma Master Huiyao said, “Clearly understand mind-consciousness: its essential nature is true. Whatever the mind takes as an object and contemplates is none other than Buddha-Dharma. Buddha after Buddha takes nirvāṇa as the vehicle; the mind contemplates myriad objects. In the Indic language it is called Buddha; in Chinese it is called the Awakened One. What is called the Awakened One is mind—not an unawakened mind. Mind and awakening are like two names for the eye: different names for the same thing. Sentient beings do not understand and say that mind is not Buddha, and they use mind to pursue Buddha. When one understands, mind itself is Buddha. Therefore I say that the intrinsically pure mind of sentient beings has originally never had afflictions. If mind were not Buddha, then apart from mind, I do not know what could be called Buddha.”
Chan Master Zhi (智) said, “The causal relation between ordinary beings and sages has naturally been so since beginningless time: ordinary beings are the cause of sages, and sages are the fruit of ordinary beings. Karmic results correspond accordingly and do not go beyond good and evil. Good produces sacred wisdom; evil produces foolish delusion. The scriptures and treatises set this down in writing; it is not something people of lesser understanding could have said. The scripture says, ‘Although there is no self and no person, good and evil are not lost.’ Those who practice the five precepts certainly obtain a human body. Those who practice the ten good acts certainly are born in heaven. Those who keep the two hundred fifty precepts, contemplate emptiness, and practice the Way certainly obtain the result of arhatship. Those who broadly do wrong, commit extreme evil, are greedy, angry, and heedless, obtain only the three evil destinies. This is certainly so. The ordered principles of Dharma do not deviate: an echo follows sound, and an upright form casts a straight shadow.”
Nonself-and-karma quotation witness note (subsequent Four Practices): Chan Master Zhi’s attributed scripture line 雖無我人，善惡不亡 (“Although there is no self and no person, good and evil are not lost”) condenses a verse in the 維摩詰所說經 (Vimalakīrti Sūtra, T0475, fascicle 1, Buddha-land chapter). In Baoji’s praise of the Buddha the sequence reads 以因緣故諸法生，無我無造無受者，善惡之業亦不亡: dharmas arise dependently; there is no fixed self, maker, or receiver; nevertheless good and bad karma are not lost. The Chan wording replaces the threefold 無我無造無受者 with 雖無我人 and shortens 善惡之業亦不亡 to 善惡不亡. It is a doctrinally faithful compression, not a verbatim scripture sentence. The larger verse explicitly joins dependent arising to ethical causality; its wording does not in itself substantiate the fixed outcome claims listed in the Chan paragraph after the quotation. [Primary witness: CBETA T0475/1, Deer Park digital text of the Vimalakīrti Sūtra.]
Chan Master Zhi (志) said, “Seeing all dharmas as Buddha-Dharma is called the pure Dharma eye. All activities and movements are bodhi. Following mind, one directly reaches the Buddha Way. Do not be alarmed and do not be afraid. Everywhere is right. If one deliberately discriminates and selects, that is wrong. If one can settle the mind, then even what is wrong, once firmly abiding without movement, is itself the Way.”
Textual note: 邪卓一住不動 remains compressed. The running text treats 卓 as contributing the force “firmly” and 一住不動 as abiding without movement, while preserving every controlling graph. The sentence remains a local nondual paradox following “everywhere is right”; it is not generalized into approval of deliberate wrongdoing. [Chinese Companion C174]
Chan Master Wen said, “Because conventional truth is existent, it is not empty. Because the truth of emptiness is absence, it is not existent. The two truths are two, yet they are not two. The sage’s illumination of emptiness is non-dual.”
Chan Master Jing said, “The deluded have no offense; for those who understand, right where offense is, there is no offense.”
Note on the Subsequent Dissemination Section: The dialogues speak of an unfound offense requiring no repentance and question who could undergo hell; a later saying states that “the deluded have no offense.” These compressed provocations interrogate a fixed agent and reified offense, but do not expressly establish that harmful conduct has no effects. Between them, Chan Master Zhi states: “Although there is no self and no person, good and evil are not lost”, followed by examples of karmic results. The paradoxes and their moral counterpoint stand together in the received text.
Master Yuan (緣) said, “All scriptures and treatises are dharmas of mind-arising. If the mind of the Way arises, clever falsehood is produced in mind; how much more so in other matters. If mind does not arise, what use is seated meditation? If clever falsehood is not produced, why labor at right mindfulness? If one does not give rise to the bodhi-mind and does not seek wisdom and understanding, affairs and principle are both exhausted.”
Master Yuan returns to the same provocative injunction, 不發菩提心 (“do not give rise to the bodhi-mind”). In this later exchange, he again challenges deliberately arousing a mind toward the Way (起道心) and asks why one should labor to cultivate right mindfulness (何勞正念). Read alongside his earlier exchange, the repetition sharpens his polemic against contrived striving, without turning it into a general repudiation of compassion or the bodhisattva path.
Chan Master Lang said, “When mind arises, examine it in accord with Dharma and cause it to cease. Examined in terms of form, it cannot be seen. When delusion about form arises, one sees form and forms an understanding of form. Mind takes form and makes it into a dharma. Examined in accord with Dharma, in reality not a single thing can be seen. Thus one says that all dharmas are entirely false thinking and calculation, positing this without any real locus. Every place where there is seeing is false thinking manifesting from one’s own mind. What is the Way, that you wish to practice it? What are afflictions, that you wish to cut them off?”
Chan Master Xuan said, “Mind is the essence of the Way; the body is the vessel of the Way. Good spiritual friends are the conditions of the Way.”
Question: “What is called Māra?”
Answer: “Now I will speak of it briefly. Māra means wrong. To produce mind and grasp outside is wrong. To produce mind and grasp inside is wrong. To produce mind and grasp in between is wrong. If mind is not produced, this is unmoving. If mind is unmoving, this is right. The true Dharma realm of equality has no practice and no one who can reach it. If one can examine mind, this too is practice, and one can reach it. Observing mind treats all illnesses: do not stagnate in thought or in stopping thought; directly observe within mind. Search into mind: mind is unobtainable. When illness comes, whom does it afflict? Who undergoes it?”
End. In reality, from the opening title to the end of the fascicle, the preface, main exposition, and dissemination section cannot be separated.
[bookmark: _TocR181_832][bookmark: r310_426]D. Verse on Seated Meditation by Chan Master Foyan of Longmen
Historical and practice note: The expanded Four Practices text places 龍門佛眼禪師坐禪偈 after its colophon. Its placement does not mean Bodhidharma composed it. The Song 嘉泰普燈錄, fascicle 30, and the later 緇門警訓, fascicle 2, transmit it as 坐禪銘 under 龍門佛眼遠禪師, identifying Foyan Qingyuan (1067–1120). 《古尊宿語錄》, fascicle 30, places 〈坐禪〉 second among Qingyuan’s six 〈標指六偈〉, after 〈迷悟〉. Their preface frames these as teaching pointers (唱偈六篇，以舉一隅), not a fixed series of meditation stages; the copying relationship to the Korean edition remains unproved. Source: X1315/30. The verse warns against using Buddha to seek Buddha, yet instructs beginners to sit upright and collect the mind: nonattachment to a method need not negate provisional training. Huang Jingjia’s 2023 study situates this emphasis on sitting in late Northern Song Linji. That study prints 心元 at its opening, whereas the controlling Chinese has 心光. [X1559/30; T2023/2; Huang Jingjia, 2023.]
The light of mind shines in emptiness;
Its essence transcends both the partial and the complete.
Golden waves circle on every side;
In movement and stillness, there is constant Chan.
Textual note: The controlling opening 心光虛暎 uses 暎 (“shine/reflect”); the English retains its verbal force. 緇門警訓, fascicle 2 (CBETA T48n2023_p1048b), reads 心光虛映, while 《全唐文》, juan 922, reads 心元虛映 (“mind’s origin” rather than “mind’s light”) and carries a problematic Tang-period attribution. These are non-controlling received readings; the original reading cannot be established from them alone. [Chinese Companion C182]
Thoughts arise and thoughts cease;
There is no need to stop and cut them off.
Flowing of itself, surging on and on,
When has it ever arisen or ceased?
Arising and cessation are quiescent cessation;
Mahākāśyapa appears.
Sitting, lying down, walking meditation,
There has never been an interruption.
How could Chan not be sitting?
How could sitting not be Chan?
When this is understood in this way,
Only then is it called seated meditation.
Who is the one sitting?
What is Chan?
Yet wishing to sit in Chan
Is to use Buddha to seek Buddha.
Buddha need not be sought;
Seeking turns into further loss.
Sitting is not self-contemplation;
Chan is not an external technique.
The beginner’s mind is noisy and disturbed;
Turning and shifting cannot yet be avoided.
Therefore many methods
Teach them to observe quietly.
Sitting upright and collecting the mind,
At first there is confusion and turmoil.
Over time it becomes calm and quiet,
And the six gates are empty and at leisure.
Textual note: The controlling companion reads 久久括淡. The standalone 坐禪銘 in 緇門警訓, fascicle 2 (CBETA T48n2023_p1048b), reads 久久恬淡 (“calm and tranquil”); 《全唐文》, juan 922, also prints 久久恬淡 but differs elsewhere and problematically assigns the verse to a Tang-period 釋遠. Foyan Qingyuan lived in the Song period (1067–1120). These later received texts are comparison witnesses, not proof of independent early corroboration. “Calm and quiet” is a provisional contextual rendering; the controlling graph 括 is not emended. [Chinese Companion C197]
When the six gates slightly rest,
Discrimination appears within.
As soon as discrimination is born,
Arising and ceasing seem to take shape.
Foyan’s seated-meditation verse — the six gates: 六門 (‘six gates’) here most naturally refers to the six sense gates—eye, ear, nose, tongue, body, and mind—not to six successive stages of meditation. The verse describes their becoming relatively quiet (虛閒; 稍歇), followed by discrimination (分別), through which arising and ceasing seem to take shape (似成起滅). These lines concern provisional calming and its limits, not permanently abolishing sensory experience.
Arising and ceasing turn and change,
Appearing from one’s own mind.
Use this very mind
To turn back and observe once.
Once turned back, there is no second return.
The round light is borne upon the crown;
Cloud-flames rise and shine;
Mind after mind is unobstructed.
Textual note: The controlling companion reads 分別才生，似成起滅 (C199), where 似 (“seems”) qualifies arising and ceasing, and 雲焰騰輝 (C203), “cloud-flames rise and shine.” The separately transmitted 龍門佛眼遠禪師坐禪銘 in 緇門警訓, fascicle 2 (CBETA T48n2023, p. 1048b), and 嘉泰普燈錄, fascicle 30 (CBETA X79n1559), instead read 分別纔生，已成起滅 (“have already come to be”) and 靈焰騰輝 (“numinous flames”; a graphic variant of 焰 occurs in the latter). In contrast, 古尊宿語錄, fascicle 30 (CBETA X1315), has 似成, agreeing with the companion at C199, but also has 靈焰, departing from the companion at C203. Witness agreement is therefore clause-specific, not evidence of a single uniform alternate recension. The English retains both controlling readings.
Horizontally encompassing, vertically penetrating,
Birth-and-death forever cease.
One pellet of the returning elixir
Turns gold into liquid at a touch.
Textual note: the Chinese text used here says 一粒還丹，點金成汁, with 點 (“touch” or “apply”), the basis for “at a touch” above. The separately transmitted Seated Meditation Inscription in 嘉泰普燈錄, fascicle 30 (CBETA X79n1559, p. 483b21), instead reads 變金成汁 (“transform gold into liquid”). 緇門警訓, fascicle 2 (CBETA T48n2023, p. 1048b), reads 點金成汁, agreeing with the controlling source at this clause.
Body and mind are adventitious dust,
With no gate through which to leak.
Speak for now of delusion and awakening;
Set aside talk of adverse and favorable circumstances.
Carefully thinking of former days,
Now sitting and seeking,
Although not separate,
This is still a great mess.
Textual note: The controlling companion reads 細思昔日，今坐尋覓 (C208), represented here by “Carefully thinking of former days / Now sitting and seeking.” 緇門警訓, fascicle 2 (CBETA T48n2023_p1048b17), 嘉泰普燈錄, fascicle 30 (CBETA X79n1559), and 古尊宿語錄, fascicle 30 (CBETA X1315), instead read 冷坐尋覓, “sitting coldly and seeking.” This 今 / 冷 variation affects meaning, not merely punctuation. The translation retains controlling 今 (“now”); independent evidence of how the variants arose is still lacking.
In a kṣaṇa, ordinary and sacred:
No one is able to believe it.
Everywhere, all are busy and hurried;
Great caution is needed.
Textual note: The controlling companion has 匝地忙忙 (C211), translated above as “Everywhere, all are busy and hurried.” The separately transmitted verse in 古尊宿語錄, fascicle 30 (CBETA X1315), has 匝地茫茫, where 茫茫 suggests a vast or indistinct expanse rather than busyness. 緇門警訓, fascicle 2 (CBETA T48n2023_p1048b), retains 忙忙 and therefore agrees with the supplied text here. The English follows 忙忙 without silently harmonizing it with 茫茫; neither witness alone proves the original reading.
If one does not know this,
Sit upright and contemplate.
One day, you will hit upon it.
Please consider this, please consider this.
Textual-boundary note: The received Zimen Jingxun (緇門警訓), fascicle 2, ends Foyan’s 坐禪銘 at 伏惟伏惟 and gives the following admonitions their own heading, 三自省察. By contrast, Quan Tang Wen (全唐文), juan 922, runs those admonitions onward under 坐禪銘, without that separate heading, and assigns the work to a purported Tang monk 釋遠. The version presented in this book follows the boundary at 伏惟伏惟. The history of the differing arrangement remains uncertain.
[bookmark: _TocR181_904][bookmark: AtRCommentFour]Commentary on the Two Entrances and Four Practices
[bookmark: _TocR181_906]Map of the First Door: The Two Entries (Èr Rù)
The cognitive framework for bridging Absolute Truth with Relative Conduct.
I. Entry by Principle (Lǐ Rù)
The Path of Insight: Using the teaching to point to the Real, then relinquishing the pointer.
The Means: Relying on the Teaching to awaken to the Principle (jiè jiào wù zōng).
The Insight: Deeply believing that ordinary beings and sages share the same True Nature, but it is obscured by fleeting "adventitious dust" (false thoughts).
The Method: Wall-Contemplation (bìguān, 壁觀). Following the teaching, one settles the mind, relinquishes false thinking, and ceases to set up a divide between self and other, ordinary beings and sages. The expanded Four Practices witness reads 凝心壁觀 (“settle the mind in wall-contemplation”); an early parallel reads 凝住壁觀.
The Result: Quiescent and Unconditioned (jìrán wúwéi, 寂然無為). Firmly abiding without shifting, no longer following words and teachings, and tacitly according with principle without discrimination—not grasping a new state or separate agent.
II. Entry by Practice (Xíng Rù)
The Path of Conduct: The "Four Practices" used to transmute daily karma into the Path.
	The Practice
	Chinese Term
	Interpretive Summary

	1. Repaying Grievances
	Bàoyuàn Xíng
(報怨行)
	Accepting Adversity. When suffering arises, understanding it as the ripening fruit of one's own past karma; accepting it willingly, without hostility or resentment (都无怨讎 in the expanded Chinese passage).

	2. Adapting to Conditions
	Suíyuán Xíng
(隨緣行)
	Non-Resistance. Realizing that success, failure, gain, and loss are born of conditions (yuan) and have no self-nature. The mind remains unmoved by the "winds of joy."

	3. Seeking Nothing
	Wúsuǒqiú Xíng
(無所求行)
	Ending Craving. The present English translation says: “All seeking is suffering; seeking nothing is joy.” The wise see the three realms as a burning house and relinquish grasping for security within it.

	4. According with Dharma
	Chènfǎ Xíng
(also Chēngfǎ Xíng)
(稱法行)
	Embodying Emptiness. The Dharma here concerns intrinsic purity and no-self: generosity (including giving alms and teaching) and the six perfections without grasping at characteristics. The translated clause mentions “the three emptinesses” but does not spell them out; giver, gift and recipient is a traditional interpretive gloss, not a literal quotation from this source passage.


The Two Entries — a practice map from Soh Wei Yu’s commentary.
[bookmark: _TocR181_917]Translator’s Commentary
The early core of the Two Entrances and Four Practices (Èrrù Sìxíng Lùn) is among the earliest and most important teachings associated with Bodhidharma, although its exact historical authorship remains debated. It captures a seminal shift toward the direct, experiential orientation later identified with Chan (Zen), without making Chinese Buddhism before it merely scholarly or exegetical. An early transmission is associated with Tanlin (Tánlín, 曇林; also written 曇琳), whose preface preserves traditional biographical material, including Bodhidharma’s South Indian origins and the emphasis on wall-contemplation. A Buddhist biographical authority database reports that Tanlin is sometimes identified with Dàolín (道林); this is a proposed identification, not another pronunciation of 曇林. The complete preface is reproduced below as a separately identified historical appendix, outside the six translated works. The Four Practices text printed in this edition uses the substantially expanded Korean Tianshun (1464) recension, including Forty-Four Doors and further material; this later compilation must not be treated as one uniformly authenticated sixth-century document. These distinct textual layers matter when interpreting the tradition’s historical claims.
Translation Choices for Key Terminology
Wall-Contemplation (壁觀, bìguān): The familiar expression “Wall-Gazing” vividly evokes Bodhidharma meditating before a wall. In the entry by principle, the Chinese reads 凝心壁觀, “settling the mind in wall-contemplation”; an early parallel reads 凝住壁觀. The image evokes both contemplative stillness and the unshakable mind that no longer chases after objects. It is far richer than the literal picture of staring at masonry. The celebrated Shaolin cave belongs to the later religious memory surrounding Bodhidharma.
Principle (理, lǐ): Here the Chinese expressly contrasts 理入 (“entry by principle”) with 行入 (“entry by practice”), not an explicit 理/事 (“principle/phenomena”) pairing in this sentence. Principle points to the central purport or truth to which the mind tacitly accords; it need not mean a metaphysical substance. I retain “Principle” to avoid the Western metaphysical baggage of “Noumenon” and the exclusively rationalist implication of “Reason,” while recognizing that the surrounding text, not a dictionary equivalent alone, determines its meaning.
Essence (體, tǐ): The Fourth Practice speaks of 法體無慳貪: “Dharma, in essence, is without stinginess or greed.” I prefer “essence” to “substance” here because a substance suggests an independently existing thing. The point is not a physical stuff, a metaphysical substrate, or an occult awareness behind phenomena. The very same passage says that all characteristics are empty. 體 must be read in its context rather than mechanically given one English equivalent everywhere.
Unconditioned / Non-action (無為, wúwéi): The translation needs to distinguish the phrase’s contemplative and practical contexts without forcing two entirely unrelated senses. In entry by principle, 寂然無為 appears in this edition as “quiescent and unconditioned”: a non-discriminating tacit accord with principle, not by itself a technical assertion that a practitioner has exhausted every karmic formation. In the Third Practice, 安心無為 is rendered “They settle the mind in non-action,” as the body follows circumstances and grasping subsides. The functional emphasis is non-contrivance amid dependent conditions, not lethargy, inactivity, or exemption from causal responsibility.
Characteristics (相, xiàng): In the section on “According with Dharma,” xiàng refers to the specific defining marks or signs of conceptualized entities. I have used “characteristics” to align with the lakṣaṇa (defining mark) terminology, emphasizing that the Dharma is empty of such definable boundaries.
Contextual and Doctrinal Explanations
The early core teaching is structured around the “Two Entries”: Principle, a direct experiential alignment with the essential purport, and Practice, conduct that responds wisely to changing conditions. It is tempting to make these simply “sudden insight” versus “gradual cultivation,” but the text itself does not establish so rigid a division. The expanded Four Practices witness’s entry by principle instructs one to “settle the mind in wall-contemplation” (凝心壁觀), with no self and no other, ordinary beings and sages equal as one, firmly abiding without shifting. This differs in graph and emphasis from the earlier variant 凝住壁觀, although both serve the same core instruction. Such steadiness, read through the lens of anatta, need not install a background witness or a separate knower. The Four Practices transform adversity through bearing grievances, success and loss through adapting to conditions, craving through seeking nothing, and generosity through accordance with Dharma. In the fourth practice the text names “the three emptinesses” without explicitly listing giver, gift, and receiver; that familiar triad is a helpful traditional gloss on non-grasping, not a verbatim definition found in this clause. In this way the commentary’s larger insight remains: acting and giving need not posit a self-existing actor, action, or recipient. The first practice is presented as a voluntary inward reflection undertaken by a practitioner experiencing suffering (若受苦時，當自念言). It is not a license to blame another person for being harmed, excuse the person causing harm, or discourage protection and help.
Historical Appendix: The Preface Attributed to Tanlin (曇琳序)
The preface traditionally attributed to Tanlin (曇琳) survives as a separate introductory witness to the early Two Entrances and Four Practices tradition. Its account of Bodhidharma, Daoyu and Huike, wall-contemplation, the four practices and non-attachment is presented here in Chinese with a fresh English rendering directly checked against that text. The traditional attribution and biographical narrative are features of the received record, not independently established sixth-century facts.
Textual witness: 《卍新續藏》 X63, no. 1217-A, “弟子曇琳序,” printed before the shorter received Two Entrances and Four Practices (no. 1217). Compare Tanlin preface, received text (X1217) and X63n1217, CBETA electronic PDF. The separately transmitted preface should not be conflated with the expanded later Forty-Four Doors recension translated in this book.
法師者，西域南天竺國人，是婆羅門國王第三之子也。神慧疎朗，聞皆曉悟。志存摩訶衍道，故捨素隨緇，紹隆聖種。冥心虗寂，通鑒世事，內外俱明，德超世表。悲悔邊隅正教陵替，遂能遠涉山海，遊化漢魏。
The Dharma master was a native of South India, in the Western Regions, the third son of a brahmin king. His spiritual discernment was clear and expansive, and he understood whatever he heard. With his aspirations set on the Mahāyāna path, he exchanged lay clothing for monastic robes and carried forward the lineage of the sages. His mind rested in empty stillness, yet he understood worldly affairs; lucid in both inward and outward matters, his virtue surpassed worldly standards. Grieving that the true teaching had declined in the border regions, he crossed distant mountains and seas to teach in the lands of Han and Wei.
亡心之士，莫不歸信；存見之流，乃生譏謗。于時唯有道育、惠可此二沙門，年雖後生，俊志高遠。幸逢法師，事之數載，虔恭[言*恣]啟，善蒙師意。
Those who had let go of mind turned to him in trust; those who clung to views instead criticized and disparaged him. At that time only the two monks Daoyu and Huike, though younger in years, possessed exceptional resolve and far-reaching aspirations. Fortunate to meet the master, they attended him for several years, reverently consulting him and asking for instruction, and came to understand his intention.
法師感其精誠，誨以真道，令如是安心，如是發行，如是順物，如是方便。此是大乘安心之法，令無錯謬。如是安心者，壁觀。如是發行者，四行。如是順物者，防護譏嫌。如是方便者，遣其不著。此略序所由云爾。
Moved by their wholehearted sincerity, the master instructed them in the true Way: how to settle the mind, how to undertake practice, how to respond to circumstances, and how to use expedient means. This was the Mahāyāna method of settling the mind, intended to prevent mistake and confusion. Settling the mind meant wall-contemplation; undertaking practice meant the four practices; responding to circumstances meant guarding against reproach and suspicion; and expedient means served to free them from attachment. This briefly explains why the preface was written.
Textual and interpretive note: The received witness contains the uncommon graph [言*恣] in the consultation verb, rendered as a rare variant glyph in some digital editions; other witnesses normalize it as 諮. The bracketed transcription above preserves the received reading without relying on a rarely supported font glyph. The contrast 亡心之士 / 存見之流 concerns letting go of mind versus clinging to views, not a claim that cognition must cease. The biographical claims about royal birth, travels, and disciples belong to the transmitted tradition.
The traditional “Emperor Wu’s Eulogy” is a remarkable poetic tribute associated with Bodhidharma in later Chan literature. I present its received Chinese and an English rendering here alongside the historical discussion, apart from the six principal treatises. Its paradoxes—neither existing nor non-existing—evoke the Prajñāpāramitā tradition, while its “One Truth” and “Mind-lamp” imagery vividly expresses the appeal of nondual teaching. The famous encounter in which Bodhidharma tells Emperor Wu that his temple-building has “no merit” is itself a later Chan narrative. Whatever the eulogy’s historical authorship, its poetry illuminates how Bodhidharma came to be remembered and revered.
Historical Appendix: The Stele Eulogy for Bodhidharma (達磨大師碑頌)
The received X63n1217-B collection transmits this commemorative poem separately after the Four Practices, with the attribution 梁武帝蕭衍 (Emperor Wu of Liang). Its paradoxes and devotional imagery belong to the history of Bodhidharma’s reception. The traditional attribution does not independently establish who composed the poem. Chinese and a fresh English rendering are provided together so the transmitted wording remains visible.
Textual witness: 《卍新續藏》 X63, no. 1217-B, “(附)達磨大師碑頌,” appended after 《達磨大師四行觀》. For source text and its distinct section boundary see Bodhidharma Stele Eulogy, online text and X63n1217, CBETA electronic PDF. The Chinese is reprinted to permit direct comparison; the English is an editorial rendering rather than a claim of an established historic English translation.
楞伽山頂坐寶日　中有金人披縷褐
At the summit of Laṅkā, the precious sun sits enthroned;
Within it a golden figure wears a coarse robe.
形同大地體如空　心如瑠璃色如雪
His form is like the great earth, his nature like space;
His mind is like crystal, his color like snow.
匪磨匪瑩恒淨明　披雲卷霧心且徹
Neither ground nor burnished, he is ever pure and bright;
Clouds are parted, mists rolled back, and the mind shines through.
芬陀利花用嚴身　隨緣髑物常次悅
He adorns his person with the white lotus;
Meeting things as conditions arise, he remains joyful.†
不有不無非去來　多聞辨才無法說
Neither existent nor nonexistent, neither coming nor going;
Not even great learning or eloquence can put it into words.
實哉空哉離生有　大之小之眾緣絕
Real indeed, empty indeed: beyond arising and being;
Great and small—every conditioning relation is cut through.
剎那而登妙覺心　躍鱗慧海起先哲
In a single instant he ascends to wondrous awakening;
Fish leap in the sea of wisdom; sages of old arise.
理應法水永長流　何期暫涌還蹔渴
In principle, Dharma’s waters should flow forever;
Who expected a brief surge, then thirst once more?
驪龍珠內落心燈　白毫慧刃當鋒缼
Within the dark dragon’s pearl the mind-lamp falls;
At the edge, the wisdom-blade of the white tuft is chipped.
生途忽鳥慧眼閉　禪河駐流法梁折
Along life’s path, suddenly the wisdom-eye closes;†
Chan’s river stops flowing; the beam of Dharma breaks.
無去無來無是非　彼此形體心碎裂
No going and no coming, no right and no wrong;
On either side, bodily forms and hearts are shattered.
住烏去烏皆歸寂　寂內何曾存哽咽
Whether remaining or departing, all return to stillness;†
Within stillness, where could sobbing abide?
用之執手以傳燈　生死去來如電掣
Taking hands, the lamp of Dharma is passed on;
Life and death, going and coming, are like a flash of lightning.
有能至誠心不疑　劫火燃燈斯不滅
If one is utterly sincere, with a mind free from doubt,
Even the conflagration of an aeon cannot extinguish this lamp.
一真之法盡可有　未悟迷途茲是竭
The Dharma of the One Truth can be wholly present;
For those not yet awakened, let the path of delusion end here.
Textual-witness note: The received X1217-B text printed above reads 隨緣髑物常次悅, 生途忽鳥慧眼閉, and 住烏去烏皆歸寂; these expressions are difficult as transmitted. The Qing Shaolin Temple Gazetteer (少林寺志, 宸翰, 達磨大師碑頌) instead prints 隨緣觸物常觀悦 and 生徒忽焉慈眼閉, while its third line reads 信焉去焉皆歸寂. Another circulating Four Practices recension has 隨緣觸物常怡悅 and 住焉去焉皆歸寂. The witnesses differ beyond these three lines: even the gazetteer’s opening 楞伽山頂生寶月 contrasts with X1217-B’s 楞伽山頂坐寶日. These are distinct witness readings, not a single established correction. In the facing English, the dagger (†) marks a provisional, context-informed rendering at these three places. It is not a reading of the Chinese characters as printed, a silent emendation, or proof that any one parallel witness preserves the original text. The selected X1217-B wording is retained above for direct comparison.
Historical note: The poem belongs to the retrospective Bodhidharma tradition. Its poetic linkage of Laṅkā, the mind-lamp, and transmission is not independent evidence for the emperor’s authorship, a meeting with Bodhidharma, or a sixth-century date. These source and attribution limits apply to the whole appendix.
Earlier English rendering of the Stele Eulogy (2025)
Appendix: Stele Eulogy for Grand Master Bodhidharma [By] Xiao Yan, Emperor Wu of Liang Sitting on the Precious Sun on the peak of Mount Laṅkā. Amidst it, a golden figure draped in coarse cloth. His form is like the great earth, his Essence like the void. The mind holds vaiḍūrya, color like snow. Neither polished nor ground, eternally pure and bright. Parting clouds and rolling up mist, the mind is explicitly penetrating. Using the Pundarika flower to adorn the body. Following conditions and touching things, always joyous. Neither existing nor non-existing, neither going nor coming. Much learning and eloquence cannot explain it. Real indeed! Empty indeed! Apart from birth and existence. The great and the small, all conditions are cut off. In a kṣaṇa [instant], ascending to the mind of marvelous awakening. Leaping scales in the ocean of wisdom, rising above the former sages. By Principle, the Dharma water should flow eternally. How could one expect a temporary passage, only to return to temporary thirst? Within the dragon's pearl, the mind-lamp falls. The white-hair [ūrnā] wisdom blade is chipped at the edge. The path of life suddenly ends, the wisdom eye closes. The Zen river halts its flow, the Dharma beam breaks. No going, no coming, no right, no wrong. This and that, form and Essence, the mind is shattered. Abiding here, departing here, all return to quiescence. Within quiescence, how could there ever be sobbing? Using this holding of hands to transmit the lamp. Birth and death, going and coming, are like a lightning flash. If one can have a sincere mind without doubt. The kalpa fire burns the lamp, yet it is not extinguished. The Dharma of the One Truth is fully available here. If not awakened to the path of delusion, here it is exhausted.
The English verse just reproduced is my earlier rendering, placed beside the Chinese text and the new translation above. The received Chinese witness is X63n1217-B; its attribution to Emperor Wu remains a matter of traditional transmission. Seen together, they bring out both the poetry and the difficulty of carrying its nuances into English.
[bookmark: _TocR181_927][bookmark: r310_496][bookmark: AtRWork03]3. Bloodstream Treatise of Great Master Bodhidharma
Preface to the Bloodstream Treatise of Bodhidharma
Editorial source note: Ren Zhe’s preface is included in the controlling Chinese companion immediately before the Bloodstream Treatise (達磨血脉論序, attribution, preface, and closing signature). The same preface also circulates as CBETA X63n1218-A; that separate witness is used for comparison, not as a substitute for the supplied source.
Written by Ren Zhe, Right Court Gentleman for Service, Assistant Administrator of Jianchang Military Prefecture, recipient of the crimson robe and fish pouch
Tracing the human mind to its source, one finds that everyone possesses Buddha-nature. Looking broadly at the Chan teachings of the various schools and at all scriptural writings, and tracing them back to their most fitting principle, there are none that do not say that within one’s own nature there is the originally true Buddha. Bodhidharma came from the West, directly pointing to the human mind, seeing the nature and becoming Buddha. This means that one’s own true Buddha does not lie outside one’s own nature. Because people do not trust themselves in this, they run seeking outward, thinking that apart from the true Buddha of their own nature there is some other Buddha. Therefore the buddhas and patriarchs teach Dharma to cause people to awaken to their own originally true Buddha, without relying on seeking outside. Moreover, because various Dharma sayings have proliferated and are not unified, they increasingly confuse students regarding their original nature, leaving them with no point of entry into awakening. Only Bodhidharma’s Bloodstream Treatise and Huangbo’s Essentials of the Transmission of Mind are the most definitive expositions. They allow people to directly verify their own Buddha-nature and are easy to understand. Compared with seeking teachers and visiting the Way, burrowing through old papers, sitting in meditation, and wandering on foot, wildly wasting effort, the difference is ten thousandfold. This is no small help.
Preface by Ren Zhe, the Old Man Who Sees Solitude, in the guiyou year of Shaoxing.
Dating and attribution note: The closing 紹興癸酉 dates Ren Zhe’s preface to the guiyou year of the Shaoxing reign, 1153 CE. This Southern Song preface witnesses the later reception of the Bloodstream Treatise; its date does not establish authorship by the historical Bodhidharma. Ren Zhe contrasts directly recognizing one’s own Buddha-nature with seeking teachers, poring over old papers, sitting in meditation, and wandering on foot when these consume effort without insight (狂費工夫). His polemical comparison is a statement by the preface writer, not a demonstrated universal ban on seated practice. The preceding Foyan verse also offers provisional instructions for beginners to sit. These are distinct voices and transmission contexts. [X1218-A, Ren Zhe’s preface; Shaoxing 23 / guiyou = 1153.]
Bloodstream Treatise of Great Master Bodhidharma
Collated and printed by the śramaṇa Zongjing of Huayan Monastery in Yuzhou (豫州)
Textual note: The controlling Chinese companion names Huayan Monastery as 豫州華嚴寺 in both this work and the Treatise on Realizing Nature. The BFNN online transcriptions of the Bloodstream Treatise and the Treatise on Realizing Nature instead read 渝州華嚴寺. These are different place-name graphs, though both are commonly romanized as “Yuzhou” without tones. The English preserves the controlling 豫州; the historical identification remains uncertain. [Chinese Companion C221, C294]
The three realms arise in confusion and all return to one mind. Former buddhas and later buddhas transmit mind with mind, without establishing written words.
Question: “If written words are not established, what is meant by mind?”
Answer: “Your asking me is your mind. My answering you is my mind. If I had no mind, how could I understand and answer you? If you had no mind, how could you understand and ask me? Asking me is precisely your mind. From beginningless vast kalpas onward, through every action and movement, at all times and in all places, all of it is your original mind. All of it is your original Buddha. This is also what is meant by ‘this very mind is Buddha.’ Apart from this mind, in the end no other Buddha can be found. Apart from this mind, seeking bodhi and nirvāṇa is impossible. Self-nature is true and real; it is neither cause nor effect. Dharma means mind; one’s own mind is nirvāṇa. If one says that outside mind there is Buddha and bodhi to be obtained, there is no such possibility.
“Where are Buddha and bodhi? It is like someone using their hands to grasp space: can they get it? Space has only a name and has no perceptible form. It cannot be taken and cannot be abandoned. This shows that space cannot be grasped. Apart from this mind, Buddha can never be seen. Buddha is made by one’s own mind. Why leave this mind to seek Buddha? Former buddhas and later buddhas speak only of this mind. Mind itself is Buddha; Buddha itself is mind. Outside mind there is no Buddha; outside Buddha there is no mind. If one says that outside mind there is Buddha, where is Buddha? Since outside mind there is no Buddha, why give rise to a view of Buddha? Deceiving one another, people cannot understand original mind and are captured by insentient things and left with no freedom. If one does not trust this, self-deception has no benefit. Buddha has no fault. Sentient beings are inverted and unaware; they do not know that their own mind is Buddha.
Editorial context note (Bloodstream; transmitted Chinese text): 佛是自心作得 (“Buddha is made by one’s own mind”) is followed by 心即是佛，佛即是心 and 心外無佛. In this argument against seeking Buddha outside mind, “made” does not describe a second Buddha-object produced by a separate mind-entity. This is a contextual interpretation, not a different textual reading.
“If one knows that one’s own mind is Buddha, one should not seek Buddha outside mind. Buddha does not liberate Buddha. To use mind to seek Buddha while not recognizing Buddha is only outward seeking. Those who seek Buddha outside entirely do not recognize that their own mind is Buddha. Nor should one use Buddha to bow to Buddha. Nor should one use mind to recollect Buddha. Buddha does not recite scriptures. Buddha does not keep precepts. Buddha does not violate precepts. Buddha has no keeping or violating. Nor does Buddha create good and evil.
“If one wishes to seek Buddha, one must see the nature. Nature itself is Buddha. If one does not see the nature, reciting the Buddha’s name, reciting scriptures, keeping fasts, and keeping precepts are of no benefit. Reciting the Buddha’s name yields results within cause and effect. Reciting scriptures brings intelligence. Keeping precepts brings birth in heaven. Giving brings blessings. Seeking Buddha is never accomplished thereby. If one does not understand clearly for oneself, one must consult a good spiritual friend to resolve the root of birth-and-death. One who does not see the nature is not called a good spiritual friend. If a teacher is not such a person, even if they can expound the twelve divisions of scriptures, one still cannot escape birth-and-death and transmigration, suffering in the three realms with no time of release.
“In the past, Bhikṣu Sunakṣatra could recite the twelve divisions of scriptures and still could not escape transmigration, because he did not see the nature. Since Sunakṣatra was like this, present-day people who lecture on three or five scriptures and treatises and take that as the Buddha-Dharma are foolish. If one does not recognize one’s own mind, reciting idle writings is entirely useless. If one wants to seek Buddha, one must directly see the nature. Nature itself is Buddha. Buddha is a person free and at ease, with no affairs and nothing to do. If one does not see the nature, one remains confused all day long and rushes outward to seek Buddha, yet Buddha is fundamentally unobtainable through such seeking. Although there is not a single thing that can be obtained, if one seeks to understand, one still must consult a good spiritual friend. It is essential to seek earnestly and cause the mind to understand. Birth-and-death is a great matter; do not pass through life in vain. Deceiving oneself has no benefit. Even if one has jewels piled like mountains and relatives as numerous as the sands of the Ganges, when one opens the eyes one sees them. When one closes the eyes, does one still see them? Therefore know that conditioned dharmas are like dreams and illusions.
“If one does not urgently seek a teacher, one passes through life in vain. Yet Buddha-nature is naturally present. If one does not rely on a teacher, in the end one will not understand. Those who awaken without relying on a teacher are rare among ten thousand. If, through a convergence of conditions, one personally realizes the sages’ intent, then one need not consult a good spiritual friend. This is knowing from birth, which surpasses learning. If one has not yet awakened and understood, one must diligently undertake arduous inquiry and study; through instruction one then awakens. If one has not yet awakened fully, one may nevertheless dispense with study. One is not like deluded people, who cannot distinguish black from white and falsely proclaim the Buddha’s decree, slandering the Buddha and hating the Dharma. Such types speak Dharma like rain, but all of it is Māra-speech and not Buddha-speech. The teacher is a Māra king, and the disciples are Māra’s people. Deluded people, allowing that teacher to direct them, unknowingly fall into the sea of birth-and-death.”
Textual note: The controlling Chinese companion (Bloodstream Treatise, source paragraph 233) reads 若未悟了，不學亦得 (“If one has not yet awakened fully, one may nevertheless dispense with study”); CBETA X63n1218 transmits the same characters. This conflicts with the immediately preceding 若未悟解。須勤苦參學。因教方得悟 (“If one has not yet awakened and understood, one must diligently study; through instruction one awakens”). The Taishō T48n2009_p0373c28 instead reads 若自明了。不學亦得 (“If one understands clearly for oneself, one can also dispense with study”), which is contextually coherent but differs at the conditional clause. The running English preserves the controlling characters rather than importing that alternative. The possibility of textual disturbance remains open. Here 得 is modal (may/can), not a separate object of attainment. [Chinese Companion C233]
“People who do not see the nature falsely claim to be buddhas. Such sentient beings are great sinners, deceiving all sentient beings and causing them to enter Māra’s realm. If one does not see the nature, even if one speaks the twelve divisions of teachings, all of it is Māra-speech. They are Māra’s household and retinue, not disciples of the Buddha’s household. Since they do not distinguish black from white, on what basis can they escape birth-and-death?
“If one sees the nature, one is Buddha. If one does not see the nature, one is a sentient being. If another Buddha-nature were obtainable apart from the nature of sentient beings, where would Buddha now be? The nature of sentient beings itself is Buddha-nature. Outside nature there is no Buddha; Buddha itself is nature. No Buddha is obtainable apart from this nature; no nature is obtainable outside Buddha.”
Question: “If one does not see the nature, can reciting the Buddha’s name, reciting scriptures, giving, keeping precepts, practicing vigor, and extensively promoting benefit and merit bring one to buddhahood?”
Answer: “No.”
Question: “Why not?”
Answer: “If there is even the slightest dharma that can be obtained, it is a conditioned dharma, cause and effect, undergoing retribution, the dharma of transmigration. It does not escape birth-and-death. When could one accomplish the Buddha Way? To become Buddha, one must see the nature. If one does not see the nature, words about cause and effect and the like are dharmas of non-Buddhist paths. If one is Buddha, one does not practice dharmas of non-Buddhist paths. Buddha is a person without karma and without cause and effect. As long as there is even the slightest dharma that can be obtained, all of it remains merely beside Buddha. How could one become Buddha on that basis? If there is abiding attachment to ‘one mind,’ ‘one knowing or acting subject,’ ‘one understanding,’ or ‘one view,’ Buddha does not permit it at all. Buddha has no keeping or violating. Mind-nature is originally empty, neither defiled nor pure. All dharmas admit neither practice nor realization, neither cause nor effect. Buddha does not keep precepts, does not practice what is good, does not create evil, does not practice vigor, and is not negligent. Buddha is a person of non-doing. If an attached mind sees Buddha, this is not permitted. Buddha is not Buddha; do not form an understanding of Buddha. If one does not see this meaning, at all times and everywhere one fails to understand original mind.”
Textual note: The controlling Chinese companion (Bloodstream Treatise, source paragraph 238) and X63n1218 read 但有少法可得，盡是傍佛, with 傍 ("beside; adjacent to"). Taishō T48n2009_p0374a17 instead reads 謗佛 ("slandering the Buddha"). "Merely beside Buddha" provisionally preserves 傍 rather than importing 謗. The phrase is unusual, and the textual relationship between these readings remains unsettled. Elsewhere in the controlling Bloodstream Treatise (source paragraphs 269 and 271), the distinct explicit 謗佛 retains slander-language. The same source paragraph also reads 一心一能一解一見. Here 能 is read contextually as the knowing or acting subject—the 能 side of the possible 能/所 distinction—rather than merely a skill or talent. A more general literal rendering is “ability” or “capacity.” Because 所 is not stated in this clause, this is an interpretive gloss, not an assertion that the compound 能所 occurs verbatim. [Chinese Companion C238]
“If one does not see the nature and continually entertains a conception of non-doing, one is a great sinner and a fool, falling into blank, indeterminate emptiness, dimly like a drunken person, unable to distinguish good and bad. If one intends to practice the dharma of non-doing, one must first see the nature and afterward put conditioned thinking to rest. If one does not see the nature, there is no possibility of becoming Buddha. Some people reject cause and effect and generate unwholesome karma without restraint, falsely saying that originally it is empty and that doing evil is without fault. Such people fall into the uninterrupted dark hell, forever without time of release. A wise person should not make such an understanding.”
Note — karma and non-doing: In one passage the treatise calls Buddha “without karma and without cause and effect” while contrasting seeing nature with conditioned attainments. Later it explicitly rebukes people who reject cause and effect yet commit harmful deeds, warning that claiming emptiness makes wrongdoing consequence-free is a grave error. Its language of non-doing therefore cannot responsibly be quoted as a license to harm. The two formulations stand together in the received source and leave an interpretive tension. Compare the rebuke of “doing evil without fault” with the later affirmations 善惡歷然，因果分明 and, in the closing prose, 惡業即得苦報，善業即有善報.
Question: “Since actions and movements at all times are original mind, when the physical body is impermanent, why does one not see original mind?”
Answer: “Original mind is constantly present before you; you yourself do not see it.”
Question: “Since mind is present, why is it not seen?”
The master said, “Have you ever dreamed?”
Answer: “I have dreamed.”
Question: “When you were dreaming, was that your own body?”
Answer: “It was my own body.”
Question: “Were your speech, actions, and movements separate from you or not separate?”
Answer: “They were not separate.”
The master said, “Since they were not separate, this body itself is your original Dharma body. This Dharma body itself is your original mind. From beginningless vast kalpas until now, this mind has been no different. It has never had birth-and-death. It neither arises nor ceases, does not increase and does not decrease, is not defiled and not pure, not good and not bad, does not come and does not go. It also has no right or wrong, no defining characteristics of being male or female, and no distinction between monastics and laypeople or between old and young. It has no sage and no ordinary being, no Buddha and no sentient being. It has neither practice nor realization, neither cause nor effect, no sinews or strength, and no perceptible form. It is like space: it cannot be taken or abandoned. Mountains, rivers, and stone walls cannot obstruct it. Its coming and going are free, with spiritual powers at ease. It passes through the mountain of the five aggregates and crosses the river of birth-and-death. No karma can restrain this Dharma body.
“This mind is subtle and difficult to see. This mind is not the same as form-and-mind (色心). Everyone wants to see this mind. Within this light, those who move hands and feet are as numerous as the sands of the Ganges, yet when asked about it, they cannot speak at all. They are like wooden people. All of it is their own functioning; why do they not recognize it? Buddha said that all sentient beings are deluded people. Because of this they create karma and fall into the river of birth-and-death. Wanting to get out, they sink again, only because they do not see the nature. If sentient beings were not deluded, why, when questioned about this matter, is there not a single person who understands? They move their own hands and feet; why do they not recognize it? Therefore know that the words of the sages are not mistaken; deluded people themselves do not understand. Therefore know that this is difficult to understand. Only Buddha understands this Dharma; all other humans, gods, and sentient beings do not understand it clearly.
“When this mind is clearly understood through wisdom, it is called Dharma nature and also called liberation. Birth-and-death does not restrain it; no dharma can restrain it. It is called the Great Sovereign of Freedom Tathāgata. It is also called inconceivable, sacred essence, long life and deathlessness, and great immortal. Though the names differ, the essence is one. The sages’ various distinctions never depart from one’s own mind.
“Mind’s scope is vast, and its responsive functioning is inexhaustible. In response to the eyes, forms are seen; in response to the ears, sounds are heard; in response to the nose, fragrances are smelled; in response to the tongue, flavors are known. All activities and movements are one’s own mind. At all times, wherever there is speech, it is one’s own mind. Therefore it is said, ‘The Tathāgata’s form is inexhaustible; his wisdom is also so.’ Inexhaustible form is one’s own mind. Mind-consciousness can readily discriminate everything. All activity and functioning are wisdom. Mind has no perceptible form; wisdom too is inexhaustible. Therefore it is said, ‘The Tathāgata’s form is inexhaustible; his wisdom is also so.’
Primary-source and interpretive-context note (Bloodstream): The twice-repeated phrase 如來色無盡，智慧亦復然 (“The Tathāgata’s form is inexhaustible; his wisdom is likewise”) is a verbatim two-line excerpt from a longer stanza in the 勝鬘師子吼一乘大方便方廣經 (Śrīmālādevī Siṃhanāda Sūtra, T0353, “The Tathāgata’s True Qualities”), whose following lines say 一切法常住，是故我歸依 (“All dharmas abide; therefore I take refuge”). The sūtra places these lines in Queen Śrīmālā’s praise of the Buddha; the received Bloodstream passage reuses the two lines while expounding the inexhaustible responsiveness and wisdom of one’s own mind. The two contexts should be distinguished, without equating their complete teachings. [Primary witness: CBETA T0353, Śrīmālādevī Sūtra (T0353).]
“The physical body composed of the four great elements is affliction. The physical body arises and ceases. The Dharma body constantly abides, yet abides nowhere. The Tathāgata’s Dharma body is constant and unchanging. Therefore the scripture says, ‘Sentient beings should know that Buddha-nature is originally present in themselves.’ Kāśyapa only awakened to original nature. Original nature itself is mind; mind itself is nature; this is the same as the mind of the buddhas. Former buddhas and later buddhas transmit only this mind. No Buddha is obtainable apart from this mind.
“Inverted sentient beings do not know that their own mind is Buddha. They run seeking outward, busy all day long reciting the Buddha’s name and bowing to Buddha. Where is Buddha? They should not make such views. Simply recognize your own mind. Outside mind there is no other Buddha. The scripture says, ‘All marks whatsoever are false.’ It also says, ‘Wherever one is, there is Buddha.’ One’s own mind is Buddha; one should not use Buddha to bow to Buddha.
“If forms of Buddhas and bodhisattvas suddenly appear before you, you must not bow to or pay homage to them. My mind is empty and still, originally without such forms. If one grasps at marks, this is Māra, and one entirely falls into the wrong path. If illusions arise from mind, there is no need to bow to them. Those who bow do not know; those who know do not bow. By bowing, one is taken in by Māra. Fearing that students do not know this, I make this distinction. In the buddhas’ and Tathāgatas’ original nature itself, there are no such forms at all. You must keep this in mind. Whenever unusual phenomena appear, do not seize on them. Do not give rise to fear. Do not be doubtful. My mind is originally pure; where could there be such forms? Even forms of devas, dragons, yakṣas, ghosts, spirits, Śakra, Brahmā, and so forth should not be revered by the mind, nor should they be feared. My mind is originally empty and still. All such forms are delusive marks. Simply do not grasp at marks.
“If one gives rise to views of Buddha and views of Dharma, and gives rise to reverence for forms of Buddhas and bodhisattvas, one falls by oneself into the position of sentient beings. If one wishes to understand directly, only do not grasp at any mark, and that is enough. There is no other word. There is no fixed reality. Illusion has no fixed characteristics; it is an impermanent dharma. Simply do not grasp at marks, and you accord with the intention of the sages. Therefore the scripture says, ‘Those who are free from all marks are called buddhas.’”
Scriptural-quotation context (Bloodstream; transmitted Chinese quotations): Three sayings here parallel Kumārajīva’s Diamond Sūtra (金剛般若波羅蜜經, T0235). First, 凡所有相皆是虛妄 matches T0235 apart from punctuation. Second, 所在之處即為有佛 abbreviates T0235 若是經典所在之處，則為有佛: the sūtra speaks of the location of this scripture, whereas the Bloodstream omits 若是經典 and uses 即 for 則. The running translation “Wherever one is, there is Buddha” reflects the Bloodstream’s surrounding mind-and-Buddha argument, not the full scriptural sentence’s subject. The subject “one” is supplied by the English context and is not explicitly present in 所在之處即為有佛; this is not a verbatim rendering of the Diamond Sūtra’s longer statement. Third, 離一切相，即名諸佛 differs from T0235 離一切諸相，則名諸佛 by omitting 諸 and replacing 則 with 即. In T0235 the last saying occurs in Subhūti’s reflection on freedom from the four marks; the Bloodstream applies it to visionary forms. [Primary witness: CBETA T0235, Diamond Sūtra (T0235).]
Question: “Why should one not bow to Buddhas and bodhisattvas?”
Answer: “Heavenly Māra Pāpīyān and asuras manifest spiritual powers and can all assume the forms of bodhisattvas. All such transformations belong to non-Buddhist paths; none are Buddha. Buddha is one’s own mind. Do not mistakenly bow to them. ‘Buddha’ is a word from the western country; in this land it is called the nature of awareness. Here, ‘awakening’ refers to numinous awareness. Responding to conditions and meeting things, raising the eyebrows, blinking the eyes, moving the hands and feet: all are the nature of one’s own numinous awareness. Nature itself is mind. Mind itself is Buddha. Buddha itself is the Way. The Way itself is Chan. The single word Chan cannot be fathomed by ordinary beings or sages. Directly seeing original nature is called Chan. If one does not see original nature, it is not Chan.
Textual note: In 佛是西國語，此土云覺性。覺者靈覺，應機接物， the expression 覺性 can be rendered literally as “awakening-nature” or contextually as “nature of awareness.” The following 覺者靈覺 and the examples of responding to circumstances, seeing, and bodily movement favor the latter contextual rendering here; 靈覺 is rendered “numinous awareness.” The Buddhist etymological connection of 佛 (Buddha) with awakening remains implicit in 覺. Neither expression requires a separately established background knower. Source: controlling Chinese companion, Bloodstream Treatise, paragraphs 256–257; CBETA T48n2009_p0375a05–07. [Chinese Companion C256–257]
“Even if one can explain a thousand scriptures and ten thousand treatises, if one does not see original nature, one remains only an ordinary being; such exposition is not the Buddha-Dharma. The ultimate Way is deep and hidden; it cannot be understood by talk. How could scriptural teachings reach it? Simply seeing original nature, even if one does not know a single character, is enough. Seeing the nature is Buddha. The sacred essence is originally pure and has no mixed defilement. All speech is the sages’ functioning arising from mind. The essence of function is originally empty; even names and words cannot reach it. How could the twelve divisions of scripture reach it?
Textual note: C258 first punctuates 所有言說皆是聖人。從心起用。 The preceding English sentence (“All speech is the sages’ functioning arising from mind”) reads those SAME transmitted graphs together as 所有言說皆是聖人從心起用. This is a context-led repunctuation across the stop after 聖人, not the adoption of a different character sequence or proof of the original punctuation. Separately, the controlling companion C258 and the Taishō T48n2009 witness punctuate 用體本來空名。言尚不及. The running English resegments the SAME characters as 用體本來空，名言尚不及: “the essence of function is originally empty; even names and words cannot reach it.” This is an acknowledged editorial punctuation decision, not a silent substitution of source graphs. The distinct CBETA X63n1218 witness instead reads 用體本來空。名言猶不及, using 猶 in place of the controlling 尚 and dividing after 空. The X witness supports an intelligible 名言 construction but is not the governing source. Because the controlling full stop falls after 名, its strict literal segmentation and the force of 空名 remain uncertain. Neither recension alone settles this syntactic crux. Sources: supplied Chinese Companion C258; CBETA T48n2009, Bloodstream Treatise; CBETA X63n1218, Bloodstream Treatise (NTU canonical PDF).
“The Way is originally perfect and complete; it does not require practice or realization. The Way is not sound or form; it is subtle and difficult to see. It is like drinking water: one knows cold and warm for oneself and cannot tell another. Only the Tathāgata can know; all other humans, gods, and the like do not know it. The wisdom of ordinary beings does not reach it; therefore there is attachment to marks. Not understanding that one’s own mind is originally empty and still, they falsely attach to marks and all dharmas, and so fall into views of non-Buddhist paths. If one knows that all dharmas arise from mind, there should be no attachment. Attachment itself is not knowing.
“If one sees original nature, the twelve divisions of scripture are all idle words. A thousand scriptures and ten thousand treatises only clarify mind. When one accords at a word, what use are teachings? The ultimate principle cuts off words. Teachings are words; they are not truly the Way. The Way is originally without words. Speech is false. If at night in a dream one sees towers, palaces, elephants, horses, trees, groves, ponds, pavilions, and such dream images, one must not produce even one thought of delight and attachment. All are places of rebirth. Keep this in mind. At the time of death, if one does not grasp at marks, obstructions are removed. If a doubtful thought suddenly arises, one is captured by Māra. The Dharma body is originally pure and undergoes nothing. Only because of delusion is one unaware and unknowing; because of this one undergoes karmic retribution in delusion. Thus delight and attachment arise, and one cannot be free. If right now one awakens to the originally present body and mind, one is not stained by habit.
“When sages enter the ordinary from the sacred, appearing in many different forms for the sake of sentient beings, they remain free whether acting against or in accord with circumstances. No karma restrains them. Sages have long been complete and have great awe-inspiring virtue. All kinds of karma are transformed by such sages. Heaven and hell can do nothing to them. The consciousness of ordinary beings is dim; they are not like sages, who are clear and penetrating inside and outside. If there is doubt, do not act; if one acts, one wanders through birth-and-death, and afterward regret has no way to help. Poverty and hardship all arise from false thinking. If one understands this mind, one should encourage one another. Only by acting without acting does one enter the Tathāgata’s knowledge and vision.
“For those who have newly aroused the mind, consciousness is generally unsettled. If in dreams one repeatedly sees unusual phenomena, do not doubt them. All arise from one’s own mind and do not come from outside. If in a dream one sees bright light appearing more brilliant than the sun-disc, residual habits are suddenly exhausted and the nature of the Dharma realm is seen. If such an event occurs, it is the cause of accomplishing the Way. It may be known only by oneself; it should not be told to others. Or in a quiet garden or grove, while walking, standing, sitting, or lying down, the eyes see light, large or small. Do not tell others, and do not take it up. This too is the light of one’s own nature. Or in quiet darkness, while walking, standing, sitting, or lying down, the eyes see brightness no different from daytime. Do not be surprised; all this shows that one’s own mind is about to become manifestly clear. Or at night in a dream, one sees stars and moon clearly; this too means that the conditions of one’s own mind are about to come to rest. It also should not be told to others. If dreams are dim, like walking in darkness, this too means one’s own mind’s afflictive obstructions are heavy. This too one can know for oneself.
“If one sees original nature, there is no need to read scriptures or recite the Buddha’s name. Broad learning and much knowledge have no benefit; consciousness only becomes more dim. Teachings are established only to point to mind. If one recognizes mind, what use is it to look at teachings? If one enters the sacred from the ordinary, one must put karma to rest, replenish mental vitality, and pass the days according to one’s portion. If anger and hatred are many, they cause the nature increasingly to oppose the Way, deceiving oneself without benefit. Sages are free in birth-and-death; appearing, disappearing, hidden, and manifest, they are not fixed. No karma restrains them. Sages overcome deviant Māras. All sentient beings need only see original nature; residual habits are suddenly extinguished and consciousness is not darkened. One must understand directly here and now. If one wishes truly to understand the Way, do not attach to any dharma. Put karma to rest and replenish mental vitality. Residual habits are also exhausted, and one is naturally clear. This does not depend on using effort.
“Adherents of non-Buddhist paths do not understand Buddha’s intention. They make the greatest exertions and oppose the sages’ intention. All day long they busily recite the Buddha’s name and chant scriptures, darkening the numinous nature and not escaping transmigration. Buddha is one who is at ease; what use is such frantic striving? Broadly seeking fame and profit, what use will it be later? Only people who do not see the nature read scriptures, recite the Buddha’s name, study long and practice vigorously, walk the Way in the six periods, sit long without lying down, and learn broadly and hear much, taking this as the Buddha-Dharma. Such sentient beings all slander the Buddha-Dharma. Former buddhas and later buddhas speak only of seeing the nature. All conditioned phenomena are impermanent. If one does not see the nature and falsely says, ‘I have attained anuttara-samyak-saṃbodhi,’ this is a great sinner.
“Among the ten great disciples, Ānanda was foremost in learning, yet he did not know Buddha; he only studied extensively. The two vehicles and adherents of non-Buddhist paths do not know Buddha. They know only the numbered stages of practice and attainment and fall within cause and effect. This is the karmic retribution of sentient beings: they do not escape birth-and-death and go against Buddha’s intention. Such sentient beings slander Buddha. Killing them has no offense. The scripture says, ‘Icchantikas do not give rise to faith; killing them has no offense.’ If there is a mind of faith, this person stands in the rank of a buddha. If one does not see the nature, one should not casually slander the good and virtuous; this deceives oneself without benefit. Good and evil are evident; cause and effect are clear. Heaven and hell are right before the eyes. Fools do not believe and presently fall into the dark hell unaware and unknowing. This is only because their karma is heavy, and therefore they do not believe. It is like blind people not believing there is light. Even if one explains it to them, they still do not believe, only because they are blind. How could they distinguish sunlight? Fools are also like this. Now they fall into animals and mixed classes, are born poor, lowly, and base, wishing to live but unable, wishing to die but unable. Although they suffer like this, if asked directly, they still say, ‘Now I am happy, no different from heaven.’ Therefore know that all sentient beings take their place of birth as happiness and are unaware and do not know. Such evil people, only because their karmic obstructions are heavy, cannot give rise to faith; they have no freedom in the matter.”
Textual note: The Chinese twice states 殺却無罪過 (‘killing them incurs no offense’), the second time concerning 闡提 (icchantikas). This disturbing historical claim is preserved, not endorsed. Related rhetoric appears in the Mahāyāna Mahāparinirvāṇa Sūtra; compare Ming-Wood Liu, ‘The Problem of the Icchantika in the Mahāyāna Mahāparinirvāṇa Sūtra,’ Journal of the International Association of Buddhist Studies 7, no. 1 (1984): 57–81. The same passage affirms 善惡歷然，因果分明 (‘Good and evil are evident; cause and effect are clear’). [Chinese Companion C271]
Source cross-reference (supplementary to the preceding textual note): The related Chinese Mahāyāna Mahāparinirvāṇa Sūtra rhetoric can be located more precisely: T0375, fascicle 15, has 殺一闡提亦復如是，無有罪報 (“killing an icchantika is likewise without karmic offense”); T0374, fascicle 33, has 殺一闡提無有殺罪 (“killing an icchantika incurs no offense of killing”). These are parallels to the Chinese source text, not proof of a direct quotation or borrowing chain. Significantly, T0374’s dialogue then challenges the claim that an icchantika’s future wholesome roots are wholly severed, acknowledging their future possibility and the non-severance of buddha-nature. The attack on Ānanda’s understanding is likewise part of this treatise’s direct-seeing polemic, not independently established biography; none of these passages licenses harm. For further discussion, see the Ming-Wood Liu study cited above.
Textual note: 識數修證 is compact. In the immediate contrast with seeing the nature, 數 is read as enumerated or graded schemes of practice and attainment, not as bare arithmetic knowledge. The passage criticizes mistaking such schematized attainments for recognition of Buddha; it does not erase conventional practice or causal consequence. [Chinese Companion C270]
“If one sees that one’s own mind is Buddha, it does not depend on shaving off hair. A layperson is also Buddha. If one does not see the nature, shaving the head still leaves one an adherent of a non-Buddhist path.”
Question: “Laypeople have wives and children and do not remove sexual desire. On what basis can they become Buddha?”
Answer: “I speak only of seeing the nature; I do not speak of sexual desire. The issue is simply that one has not seen the nature. Once one sees the nature, sexual desire is originally empty and still. It need not be cut off, and one does not delight in attachment to it. Why? Because nature is originally pure. Although this nature is present within the form-body of the five aggregates, it is originally pure and cannot be defiled. The Dharma body originally undergoes nothing: no hunger and thirst, no cold and heat, no illness, no attachment arising through causes, no relatives, no suffering and joy, no likes and dislikes, no short and long, no strong and weak. Originally, not a single thing is obtainable. Only because one attaches to the existence of this form-body do signs of hunger, thirst, cold, heat, miasmatic illness, and the like arise. If one does not attach, then one lets activity be entirely as it is. In birth-and-death one attains great freedom, turns all dharmas, and, like the sages, exercises spiritual powers freely and without obstruction; there is nowhere one is not at peace. If the mind has doubt, one definitely cannot pass through every circumstance. It is best not to act; once one has acted, one cannot escape transmigration through birth-and-death. If one sees the nature, even a caṇḍāla can become Buddha.”
Textual note: The controlling Chinese companion and Taishō T48n2009, p. 375c21–25, read 只為不見性。但得見性。婬慾本來空。寂不假斷除。亦不樂著 and, in the following list, 無因愛. The English preserves 不假斷除 (‘cutting off is not required’), reading the adjacent 寂 contextually; punctuation need not be manuscript-original. The phrase 無因愛 is unusual and its internal syntax remains uncertain. In the running text, ‘no attachment arising through causes’ is a provisional, graph-faithful reading of 因 (‘causes/conditions’) and 愛 (‘attachment/craving’), not a claim of an established compound. CBETA X63n1218 instead reads 婬欲本來空寂，自爾斷除，亦不樂著，縱有餘習，不能為害, and it prints 無恩愛 (‘without affectionate attachment’) in place of 無因愛. The controlling 無因愛 remains the basis of the running translation; the alternative 無恩愛 is recorded only as a variant. The X1218 assertions of natural cessation and harmless residual habits are also not inserted. These are distinct transmitted readings, not simply punctuation differences. In the nearby sequence 若心有疑。決定透一切境界不過。不作最好作了。不免輪迴生死, the controlling punctuation does not mark a break between 最好 and 作了. The English provisionally reads 不作最好，作了不免輪迴生死, as in some punctuated later presentations. Because 作 is objectless here, the running translation does not add an explicit “karma” object; the warning is understood in the context of the preceding doubt and the surrounding karmic discussion. [Chinese Companion C275–277]
Question: “A caṇḍāla kills living beings and creates karma. How can such a person become Buddha?”
Answer: “I speak only of seeing the nature; I do not speak of creating karma. Though the karmic actions one performs may differ, no karma can restrain such a person. From beginningless vast kalpas, it is only because one did not see the nature that one fell into hell. Therefore one creates karma and revolves through birth-and-death. Once one awakens to original nature, one never creates karma. If one does not see the nature, reciting the Buddha’s name cannot save one from retribution, to say nothing of killing life. If one sees the nature, the mind of doubt is suddenly removed; even killing life can do nothing to one.
Textual note: The controlling Bloodstream Treatise states 若見性疑心頓除。殺生命亦不奈他何 (Chinese companion C279), whose categorical wording about killing is retained in the translation above. Later in the same work, 惡業即得苦報。善業即有善報 (C285) explicitly affirms painful results of unwholesome karma and favorable results of good karma. The source does not explain how these statements are to be reconciled. This note records their tension without suppressing either statement or treating the earlier claim as a general moral exemption or an endorsement of harming living beings. The separate icchantika note above concerns another passage. Editorial context: 旃陀羅 (caṇḍāla) is a historically stigmatizing designation for a socially excluded group. The source question at C278 characterizes a caṇḍāla as killing living beings; that characterization belongs to the received text’s rhetorical setting, not to an editorial characterization of the group or an endorsement of caste hierarchy. For historical background, see Jonathan A. Silk, “Indian Buddhist Attitudes toward Outcastes: Rhetoric around caṇḍālas,” Indo-Iranian Journal 63, no. 2 (2020): 128–187, doi:10.1163/15728536-06302003.
“The twenty-seven patriarchs of the western land only successively transmitted the mind-seal. I have now come to this land only to transmit the one mind. I do not speak of precepts and giving, vigor or ascetic practice, entering water and fire, climbing sword-wheels, eating one meal at dawn, or sitting long without lying down. These are all conditioned dharmas of non-Buddhist paths. If one recognizes the nature of numinous awareness in actions and movements, this is the mind of the buddhas. Former buddhas and later buddhas speak only of transmitting mind; there is no other dharma. If one recognizes this Dharma, an ordinary person who does not know a single character is also Buddha. If one does not recognize the nature of one’s own numinous awareness, even if the body were broken into dust seeking Buddha, one would never obtain it.
“Buddha is also called Dharma body and also called original mind. This mind has no perceptible form, no cause and effect, no sinews and bones. It is like space and cannot be grasped. It is not the same as tangible matter, and not the same as views of non-Buddhist paths. Only the Tathāgata understands this mind; all other sentient beings, being deluded, do not clearly understand it. This mind is not apart from the form-body composed of the four great elements. Apart from this mind, there would be no movement. This body has no knowing, like grasses, trees, tiles, and pebbles. Being insentient, how could it move? When one’s own mind moves, speech, actions and movements, seeing, hearing, sensing, and knowing are all movements of mind. When mind moves, function moves; movement itself is its function. Outside movement there is no mind; outside mind there is no movement. Movement is not mind; mind is not movement. Movement originally has no mind; mind originally has no movement. Movement is not apart from mind; mind is not apart from movement. There is no movement apart from mind and no mind apart from movement. Movement is the function of mind; function is mind’s movement. Movement itself is function. No movement, no function. The essence of function is originally empty; emptiness is originally unmoving. Movement and function are the same mind; mind is originally unmoving.
“Therefore the scripture says, ‘Movement occurs, yet nothing moves.’ Thus all day long one sees yet has never seen; all day long one hears yet has never heard; all day long one senses yet has never sensed; all day long one knows yet has never known; all day long one walks and sits yet has never walked or sat; all day long one is angry and joyful yet has never been angry or joyful. Therefore the scripture says, ‘The path of words is cut off; the sphere of mental activity ceases.’ Seeing, hearing, sensing, and knowing are originally perfectly quiescent. Even anger, joy, pain, and itching: how are they different from a wooden person? It is only because, when sought out, pain and itching are unobtainable.
Two-saying source distinction (Bloodstream): This paragraph introduces two different sayings with 經云 (“the scripture says”). The first, 動而無所動 (“movement occurs, yet nothing moves”), remains untraced to a separately identified sūtra outside the received Bloodstream tradition; copies of that treatise are not independent source identifications. The second, 言語道斷，心行處滅 (“the path of words is cut off; the sphere of mental activity ceases”), occurs in precisely that order in the 肇論 (Zhao lun, T1858), within 涅槃無名論, 開宗第一. That text introduces the wording as 論曰 (“the treatise says”): 涅槃非有，亦復非無。言語道斷，心行處滅. The 大智度論 (Great Treatise on the Perfection of Wisdom, T1509, fascicle 2) additionally witnesses the same two clauses in reverse order: 心行處滅，言語道斷. These are independently transmitted phrase parallels of differing form, not proof of a direct quotation chain or an identification of a particular sūtra behind 經云; the earlier T1858 itself says 論曰 rather than naming a sūtra at this point. [Primary Chinese witnesses: CBETA T1858, Sengzhao’s Zhao lun (T1858); T1509/2, Great Treatise on Wisdom (T1509/2).]
“The scripture says, ‘Unwholesome karma brings painful retribution; good karma brings favorable retribution.’ It is not only through anger that one falls into hell; through joy one is born in heaven. If one knows that the nature of anger and joy is empty, and simply does not attach, then all karmas are released. If one does not see the nature, reciting scriptures is certainly of no avail. There is no end to what might be said. I have briefly marked the deviant and the correct like this, not conveying even one or two parts of it.”
Textual note — reciting versus expounding scripture: The governing source says 若不見性誦經。決無憑 (“If one does not see the nature, reciting scriptures is certainly of no avail”), as does Taishō T48n2009, p. 376b06–07. The separate X63n1218 witness instead reads 若不見性。講經決無憑, with 講經 (“expounding scriptures”) in place of 誦經 (“reciting scriptures”). The difference concerns distinct activities; the translated passage follows the governing 誦經.
Quotation-scope note (Bloodstream): The received sequence 經云。惡業即得苦報。善業即有善報。不但嗔墮地獄。喜即生天 (“the scripture says ... unwholesome karma brings painful retribution; good karma brings favorable retribution; not only anger leads to hell; joy leads to heaven”) has full stops but no closing quotation mark after the second clause. The present translation quotes only the first two clauses and places the anger-and-joy comparison outside its quotation marks. The modern-punctuated X63n1218 witness, by contrast, groups both pairs within one quoted passage after 故經云. The T2009 Bloodstream witness transmits the four clauses consecutively without an explicit quotation boundary. There is a related scope difference in the two immediately preceding scriptural attributions: in the relevant passage this edition ends its first quotation after 動而無所動, and it ends the second after 言語道斷。心行處滅; punctuated X1218 includes the following descriptions of daily activities and of seeing, hearing and pain inside those respective quotations. A distinct textual parallel for the short Chinese formula appears in the Zhao lun; that fact does not establish the full extent of the passage’s quotation or supply a source for the separate Chinese saying. These are witnesses of the received Bloodstream tradition, not independently identified earlier sūtra sources; modern quotation marks do not establish the historical limits of what is being cited. An independent verbatim canonical source for the full claim remains unverified. [Received witnesses: CBETA X1218, Bloodstream Treatise (X1218); T2009, Shaoshi liu men (T2009); controlling Chinese witness.]
Verse:
Mind, mind, mind;
Difficult to find.
When broad, it pervades the Dharma realm;
When narrow, it does not admit a needle.
I originally sought mind, not Buddha;
I clearly knew the three realms are empty, without a thing.
If you wish to seek Buddha, only seek mind;
Only this mind, this mind, is Buddha.
I originally sought mind; mind itself holds fast.
Seek mind without relying on mind to know.
Textual note: The transmitted couplet 我本求心心自持 / 求心不得待心知 is stable in the controlling companion, T2009, X1218, and CBETA X63n1220_p0011c10, but the syntax of its second line is not certain. The running translation provisionally reads 不得 modally as “must not,” governing 待心知, and takes 待 in the classical dependency sense “rely on / depend on,” yielding “Seek mind without relying on mind to know.” A competing punctuation reads 求心不得 resultatively—“seeking mind, it cannot be obtained”—and attaches 待心知 separately. Because the transmitted line itself does not decide between these analyses, the adopted wording is provisional and is not presented as a settled emendation. 心自持 also remains compressed; “mind itself holds fast” preserves 持 without supplying a reflexive object or a substantial Self. [Chinese Companion C287, C423]
Buddha-nature is not obtained from outside mind;
When mind arises, that is when offense arises.
Gāthā:
I originally came to this land
To transmit Dharma and save deluded beings.
One flower opens into five petals;
The fruit naturally comes to completion.
Textual and historical note — the five-petals verse: The governing text reads 吾本來此土，傳法救迷情；一華開五葉，結果自然成, agreeing here with the separate X63n1218 Bloodstream witness. The earlier Chan lineage collection 祖堂集 (Zutang ji, B0144) places the verse in a received story of Bodhidharma transmitting the robe and teaching to Huike, but has 傳教救迷情 (“transmit the teaching”) and 一花開五葉 (花 rather than 華). The later 五燈會元 records 吾本來茲土 (茲 rather than 此), 傳法救迷情 and 一花開五葉. These are distinct witnesses and narrative settings. Taishō T48n2009, p. 376b09–14, instead prints 說頌曰 and an eight-line closing verse: its first four lines use 茲土, 傳法 and 一華, followed by four additional lines beginning 江槎分玉浪 and ending 九十無彼我. It does not carry the separate preceding 心心心 verse preserved in the controlling source and X63n1218. The extra Taishō lines are absent from the selected witness, not accidentally dropped from this translation. “Five petals” is traditionally interpreted retrospectively in relation to the five Chan houses. Neither the verse’s later transmission nor its placement in a lineage narrative independently establishes that the historical Bodhidharma foretold those later schools.
End of the Bloodstream Treatise of Great Master Bodhidharma.
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Introduction 
The Bloodstream Sermon (Xuemai Lun), transmitted under Bodhidharma’s name, speaks with a radical, iconoclastic force. It insists on Jiànxìng (Seeing Nature) and refuses to let recitation, precepts, giving or scripture study become substitutes for direct realization of Mind. Its “bloodline” is the living transmission of the Buddha-mind. Its challenge is relentless: no amount of external religious accomplishment can take the place of looking into the nature of the one who seeks.
Structural and Stylistic Choices 
I have preserved the question-and-answer structure of the Chinese Bloodstream Treatise, including the sometimes abrupt force of its direct pointing. A smoothly paraphrased philosophical essay would lose something crucial in this exchange between questioner and teacher. Red Pine’s English is often fluid and memorable, and I value that accessibility. Here my priority is to carry the directness of the Chinese while making difficult terms concerning mind, karmic causation and no-self as precise as possible. The detailed comparisons below show where small wording choices can alter a reader’s understanding.
Translation Choices and Contextual Explanations
Consciousness (shénshí, 神識): The present English translation renders 神識 as “consciousness” in the relevant Bloodstream passages. Here the text speaks of ordinary beings’ awareness being dim, beginners’ consciousness being unsettled (including in dreams), and consciousness no longer being darkened after insight. “Spirit-consciousness” is a possible literal gloss, but it is not the wording chosen in the corresponding passage; nor does this terminology establish an enduring soul that transmigrates unchanged. In my explanation, this is the functional aspect of mind that wanders in saṃsāra when deluded.
Person of Non-doing (wúzuò rén, 無作人): The selected Chinese says 佛是無作人, which this edition renders “Buddha is a person of non-doing.” The earlier related clause 無事無作人 adds “with no affairs and nothing to do.” Here wúzuò means non-contrivance or non-doing in this context; it is not the separate graph 無為 (wúwéi). The immediately following passage warns that imagining oneself beyond doing while rejecting karma is a grave error.
Contextual and Doctrinal Explanations
The Rhetoric of Ultimate Truth vs. The Reality of Karmic Ripening
The Bloodstream Treatise uses uncompromising rhetoric associated with sudden awakening. It says of icchantikas that killing them incurs no offense, and elsewhere says that even killing cannot obstruct someone who sees the nature. The Chinese wording is retained in the translation rather than being softened. Yet the same work insists that good and evil actions bring their respective results. Recognition of the nature must therefore not be confused with moral license, still less with a claim that an initial awakening abolishes the consequences of harmful conduct.
The Mahāyāna Mahāparinirvāṇa Sūtra itself transmits sharply different passages about icchantikas. Alongside its severe claims appears a striking episode in which the apparent killing of a youth by Vajrapāṇi proves to be a conjured display; the Buddha affirms compassion for those who slander the Dharma and for icchantikas. That passage establishes a direct scriptural counterweight to the inference that such persons fall outside compassion. The contrary assertion elsewhere in the transmitted sūtra that killing an icchantika brings no karmic retribution remains part of the textual record. Both passages deserve to be confronted, not erased or forced into an artificial consistency.
The relevant ethical distinction is between nonattachment to an imagined agent and denial of causation. The Neyyattha Sutta (AN 2.25, traditional numbering) warns against confusing teachings whose meaning requires interpretation with those whose meaning has been fully drawn out. It provides a principle for responsible interpretation, not permission to disregard disturbing wording.
The Mahāparinirvāṇa Sūtra: the conjured youth, Vajrapāṇi, and compassion for icchantikas
In the Southern recension of the Mahāyāna Mahāparinirvāṇa Sūtra (大般涅槃經, T375, fascicle 3), Kāśyapa asks how the Buddha can regard all beings as his only son Rāhula when Vajrapāṇi appears to crush a youth who has listened secretly to the monastic recitation of precepts. The Buddha replies: 是童子者，即是化人，非真實也 (“The youth was a conjured person, not a real one”); 金剛密迹示是化耳 (“Vajrapāṇi merely displayed this conjuration”). He then names 毀謗正法及一闡提, those who slander the true Dharma and icchantikas, among those toward whom he feels compassion: 我於是等悉生悲心，同於子想如羅睺羅 (“For all of these I give rise to compassion, regarding them as my children, just as Rāhula”). The apparent killing is thus explained as a display, not a literal death, and the compassion expressed extends even to those condemned elsewhere in the tradition. Primary text: T375/3, Mahāparinirvāṇa Sūtra (T0375/3).
The passage goes further. The Buddha explains that those who damage the Dharma are to receive disciplinary acts such as expulsion, reprimand, or formal censure; he does not make the displayed smashing of a youth the literal punishment. These measures are undertaken 為欲示諸行惡之人有果報故: “to show those who do evil that their actions have consequences.” This is the concrete textual foundation for the compassionate and ethical point at stake. It is not necessary to turn the conjuration into an authorization for physical violence.
There remains an unmistakable tension both within this chapter and across the wider transmitted scripture. In the continuation of fascicle 3, a father entrusts four sons to a stern teacher and says that even if three die from beating, the remaining son must still be rigorously disciplined. The dialogue absolves father and teacher of the offense of killing on the grounds of their caring, corrective intention, then applies the analogy to rulers and the Buddhist community’s harsh discipline of those who damage the Dharma (T12.621a1–18). The conjured-youth episode therefore cannot establish that the chapter presents a uniformly nonviolent account of discipline. T375, fascicle 15, says 殺一闡提亦復如是，無有罪報, comparing killing an icchantika with actions said to bring no karmic retribution. This text cannot responsibly be suppressed, nor can the passage about Vajrapāṇi and universal compassion be ignored. Their coexistence calls for historical and doctrinal analysis, not a general exemption from the precept against taking life. Primary texts: T375/3 and T375/15; Mahāparinirvāṇa Sūtra (T0375/3) and Mahāparinirvāṇa Sūtra (T0375/15).
The Neyyattha Sutta (AN 2.24 in the SuttaCentral numbering; AN 2.25 in some older listings) can be rendered directly from the Pāli as follows: “Monks, two people misrepresent the Tathāgata. Which two? One explains a discourse that requires interpretation as though its meaning were explicit; the other treats a discourse whose meaning is explicit as though it required interpretation. These two misrepresent the Tathāgata.” Here neyyattha denotes a discourse requiring interpretation, while nītattha denotes one whose meaning is explicit. The warning applies in both directions: one must not treat either kind as the other. This distinction is relevant when evaluating apparent tensions in Chan and Mahāparinirvāṇa texts, but the discourse does not itself declare any particular passage figurative. Sources: Pāli source text; compare AN 2.24 discourse record.
Karma, Liberation, and the Limits of an Initial Glimpse
The work traditionally titled the Treatise on Realizing Nature states in this translation: “Sentient beings create karma; karma does not create sentient beings. Creating karma in this life, they undergo retribution in later lives and have no time of escape. Only the perfected person, within this body, creates no karma and therefore undergoes no retribution. The scripture says, ‘Not creating the various karmas, one naturally attains the Way.’” (Treatise on Realizing Nature, Chapter 4; see its note on 業不造眾生 / 業造眾生.)
It is a critical error to assume that a mere initial glimpse of the Nature (Jiànxìng / Kenshō) grants immunity from karma. While the Nature itself is unconditioned, a practitioner who has “seen” it is not necessarily a fully perfected Buddha. Latent tendencies, habitual reactions, and afflictive and cognitive obscurations may remain operative; their ripening is not cancelled by an insight one claims to have had.
My distinction between the initial Path and the final Fruit remains essential: full awakening is not a license to discount karma, and the perfection ascribed to the Tathāgata cannot be casually imputed to anyone reporting a first breakthrough. The passage’s practical warning is consistent with this distinction; it does not itself set out the complete scholastic account of the Two Obscurations. The phrase “The scripture says” is part of the received treatise’s attribution; no independent antecedent sūtra for this line is claimed here.
The Mahāyāna account of complete Buddhahood and release from binding karma should be distinguished from the liberation of arhats, who too are understood to have ended the causes of renewed birth. The following canonical passages illuminate the distinction between freedom from karmic bondage and responsive, compassionate manifestation. None makes an initial glimpse of the nature an exemption from ethical causality.
Scriptural parallels: freedom from binding karma and compassionate manifestation
Laṅkāvatāra Sūtra. Mahāmati asks how the Tathāgata can possess complete knowledge when some accounts describe karmic obstacles or bodily vulnerability. The Chinese 《楞伽阿跋多羅寶經》 distinguishes the true Tathāgata from responsive transformation Buddhas and explicitly declares 一切化佛不從業生 ("Transformation Buddhas do not arise from karma"). It compares their teaching in response to sentient beings with the activity of a potter and his wheel (因陶家輪等眾生所作相而說法). The later Chinese 《大乘入楞伽經》 makes the conditional analogy clearer: 譬如陶師眾事和合而有所作，化佛亦爾 ("Just as a potter produces something when various conditions come together, so too does a transformation Buddha"). These texts distinguish compassionate manifestation from the binding karma of a deluded individual; they do not deny dependent causation. Primary sources: T0670, fascicle 4, Laṅkāvatāra Sūtra, Guṇabhadra (T0670/4); T0672, fascicle 6, Laṅkāvatāra Sūtra, later translation (T0672/6).
All three Chinese Laṅkāvatāra versions distinguish figurative “inner” from actual “outer” grave deeds: T0670/3, T0671/5, T0672/4. The last says 此皆化現非是實造 (“a display, not an actual offense”); real wrongdoing is not excused.
Mahāyāna Mahāparinirvāṇa Sūtra. In Kāśyapa’s verses praising the Tathāgata, the Chinese reads: 先已了知煩惱過，示現處之為眾生；久於世間得解脫，樂處生死慈悲故. In translation: “Long aware of the faults of affliction, he appears amid them for the sake of beings; long since liberated in this world, he dwells amid birth and death through compassion.” The verse holds liberation and compassionate manifestation together. The point is not that someone who has merely glimpsed the nature has transcended ethical accountability, but that freedom from afflictive bondage need not entail withdrawal from the appearance of birth and death. Primary source: 《大般涅槃經》, T0374, fascicle 38, Mahāparinirvāṇa Sūtra, Northern (T0374/38); parallel 《大般涅槃經》, T0375, fascicle 34, Mahāparinirvāṇa Sūtra, Southern (T0375/34).
Avataṃsaka Sūtra. “The Ten Patiences” (十忍品第二十九) in the eighty-fascicle Chinese Avataṃsaka gives a remarkably close canonical parallel: 菩薩摩訶薩亦復如是，無業、無報，而能顯示種種業、報. In translation: “So too is the great bodhisattva: without karma and its retribution, yet able to manifest the many forms of karma and retribution.” The comparison with space describes free, unobstructed activity and the capacity to benefit beings without fixation. Freedom from binding karma and responsive compassionate functioning thus coexist; this does not make harmful action interchangeable with compassionate action. Primary source: 《大方廣佛華嚴經》, T0279, fascicle 44, Avataṃsaka Sūtra (T0279/44).
Huangbo, Essentials of the Transmission of Mind (傳心法要). Huangbo says: 蠢動含靈與諸佛菩薩一體不異。秖為妄想分別造種種業果。本佛上實無一物. In translation: “Living beings and buddhas and bodhisattvas are not different in their fundamental nature. It is only through deluded conceptual distinctions that various karmic results are produced. In the original Buddha there is not a single thing.” The contrast between original Buddha-nature and delusion-generated bondage is explicit. Huangbo also warns against making good or evil karma while grasping at marks (造惡造善皆是著相). Thus the point is the freedom of the originally pure mind from reified karmic identity, not an invitation to create harmful karma or deny conditional results. Primary source: Huangbo, Huangbo shan Duanji chanshi chuanxin fayao, T2012A, Huangbo, Essentials of Mind Transmission (T2012A).
Additional Chinese passages illustrating the same distinction: the eighty-fascicle Avataṃsaka (T0279/42) describes bodily, verbal and mental activity without contrived doing (身業無所作，語業無所作，意業無所作); T0279/46 says that the buddhas know all dharmas as without fabrication while giving rise to wisdom concerning karmic causes and results (諸佛知一切法無有造作，而能出生知業果智); T0279/75 describes continued wholesome practice while knowing dharmas to lack independent karma or retribution (雖知諸法無業無報，而修諸善行恒不止息). These are context-dependent parallels, not endorsements of exemption from ethical causation. Consult the complete fascicles, rather than extracting an isolated statement as a universal rule.
The Inescapability of Ripening (Vipāka)
We must distinguish the arising of fresh binding karma from the experience of results attributed to earlier actions. In Buddhist narrative traditions, even Śākyamuni Buddha is depicted as suffering bodily pain after awakening. The brief Pāli Apadāna verse about the Buddha’s headache in connection with the Śākya massacre has a close Chinese verse parallel in T199; fuller karmic narratives appear in T125 and T197. These are related but distinct witnesses, not a historical medical record of severe migraines continuing for the rest of the Buddha’s life. The received Treatise on Realizing Nature later in this volume, however, explicitly calls it incomplete faith to treat the Buddha’s spear-wound and horse-barley stories as karmic retribution; its textual note documents divergent Buddhist explanations. The headache account is cited here as one transmitted narrative strand; the Realizing Nature passage addresses different episodes, and neither position should be presented as a Buddhist consensus.
The interpretive point survives intact: liberation does not make a body immune to illness, injury, or worldly conditions. To claim that an initial insight automatically cancels all prior causes, excuses harmful acts, or places an embodied practitioner outside ethical accountability is a dangerous confusion. Mahāyāna doctrines of the path, the fruition of Buddhahood, and the liberation of arhats are related but not interchangeable, and they should not be flattened into one rule about whether ‘karma still happens.’ For an independent textual comparison, see Tse-fu Kuan, “Karmic Explanations for the Buddha’s Headache and the Sakyas’ Massacre: A Mahāsāṃghika Story Incorporated into Theravāda and Mūla-Sarvāstivāda Literature,” Buddhist Studies Review 42, no. 2 (2026): 242–267, doi:10.1558/bsrv.33496. The study traces the compressed Apadāna account and its fuller Chinese narrative witnesses, especially T125 and T197, without turning the narrative into a medical claim about how long a headache lasted.
The Koan of Baizhang’s Wild Fox: "Not Falling" vs. "Not Obscuring"
To understand the Bloodstream Sermon’s provocative passages about seeing the nature, mind and cause and effect without falling into an ethical error, we can compare the well-known Chan koan Case 2 of the Wumenguan (The Gateless Barrier), concerning Baizhang and the Wild Fox.
In this case, an elder monk was asked, "Is an accomplished cultivator subject to cause and effect?" He answered, "They do not fall into cause and effect" (bù luò yīnguǒ). For this answer—implying that enlightenment is an exemption from cosmic law—he was reborn as a wild fox for 500 lifetimes. He was only liberated when Master Baizhang corrected him with a single turning phrase: "They do not obscure cause and effect" (bù mèi yīnguǒ).
"Not Falling" (Bù luò): This implies a denial of causality, a belief that the enlightened being sits outside the operation of karma. Master Dōgen, in the Shōbōgenzō essay Jinshin Inga (深信因果; also romanized Shinjin-inga), critiques this denial of karmic causality as a grave wrong view with painful karmic consequences.
"Not Obscuring" (Bù mèi): This means the enlightened being is perfectly clear about cause and effect. They are not confused (mèi) by it. They understand that while the Mind-ground is empty, the functioning of phenomena follows precise laws.
The conclusion I draw from the Bloodstream Treatise’s insistence on seeing the nature is not that awakening grants a moral exemption, but that clear seeing and freedom from greed, hatred, and delusion belong together. It certainly does not authorize anyone to disregard the precepts, the suffering caused by violence, or the consequences of action. Dōgen’s Shōbōgenzō discussion of “not falling” versus “not obscuring” cause and effect (Jinshin Inga) expresses this point with uncompromising force. The following passage is from Rev. Hubert Nearman’s English translation, Shōbōgenzō, discourse 88, “On the Absolute Certainty of Cause and Effect,” pp. 1026–1027 (Shasta Abbey Press, 2007).
“To summarize, the principle of cause and effect is quite clear, and it is totally impersonal: those who fabricate evil will fall into a lower state, whereas those who practice good will rise to a higher state, and without the slightest disparity. If cause and effect had become null and void, Buddhas would never have appeared in the world and our Ancestral Master would not have come from the West. In short, it would be impossible for human beings to encounter a Buddha and hear the Dharma. The fundamental principle of cause and effect was not clear to Confucius or Lao-tzu. It has only been clarified and Transmitted by Buddha after Buddha and by Ancestor after Ancestor. Because the good fortune of those who are seeking to learn in these degenerate days of the Dharma is scant, they do not encounter a genuine Master or hear the authentic Dharma, and so they are not clear about cause and effect. If you deny causality as a result of this error, you will experience excessive misfortune, since you would be as ignorant as an ox or a horse. Even if you have not committed any evil act other than denying cause and effect, the poison of this view will immediately be terrible. Therefore, if you who are exploring the Matter through your training with a Master have put your heart that seeks awakening as the first and foremost matter, and therefore wish to repay the vast benevolence of the Buddhas and the Ancestors, you should swiftly clarify what causality really is.” - Zen Master Dōgen Zenji (Dōgen, Shōbōgenzō translation (PDF)) 
Source of the preceding English translation: Dōgen, Shōbōgenzō, discourse 88 (Jinshin Inga), “On the Absolute Certainty of Cause and Effect,” translated by Rev. Hubert Nearman, O.B.C. (Shasta Abbey Press, 2007), printed pp. 1026–1027. Japanese source: Ishii Shūdō’s text-critical study reproduces the passage おほよそ因果の道理、歴然としてわたくしなし (the principle of causality is manifest and impartial). The transmitted colophon says Ejō copied the unfinished draft during the 1255 summer retreat, after Dōgen’s death in 1253; it does not represent an author-approved final fair copy. This establishes the Japanese passage and its manuscript-history qualification, not word-for-word equivalence with every phrase in Nearman’s published English. See Ishii, textual study of 深信因果.
Dōgen’s own account of precepts and practice is both uncompromising and compassionate. In Bendōwa (辨道話), asked whether practitioners devoted to zazen must strictly keep the precepts, he writes: 持戒梵行は、すなはち禪門の規矩なり佛祖の家風なり、いまだ戒をうけず、又戒をやぶれるもの、その分なきにあらず。 In a fresh English rendering: “Keeping the precepts and pure conduct are the norms of the Zen community and the tradition of buddhas and ancestors. Yet those who have not received the precepts, or who have broken them, are not excluded from their share [in zazen].” Thus, Dōgen affirms the precepts as the standard of practice without declaring that anyone who has broken them is beyond the benefit of practice. His position preserves ethical responsibility without shutting the door on sincere practice. Japanese text: Bendōwa (Japanese, precepts Q&A). Cross-check: Bendōwa English translation (Q11).
Refuting the “One Agent” and the First-Cause Error
“If there is abiding attachment to ‘one mind,’ ‘one knowing or acting subject,’ ‘one understanding,’ or ‘one view,’ Buddha does not permit it at all.”
— Traditionally attributed to Bodhidharma, Bloodstream Treatise.
In this critical passage, the warning against attachment to “one mind” (一心) or “one knowing or acting subject” (一能) strikes at the tendency to establish a single permanent Agent or Source behind the universe. I read it as a powerful dismantling of the substantialist First-Cause (第一因) view. One does not overcome clinging to self by inventing a universal Self and naming it “Mind.” The point is to see through the imagined knower, not to give it a cosmic identity.
The Meaning of “Néng” (能): Agent vs. Function
In Buddhist philosophy, 能 (néng) frequently names the active or subjective pole in the distinction 能所 (néng-suǒ), subject and object, agent and what is acted upon. The Bloodstream warning against attachment to “one néng” therefore raises a profound contemplative question: is there truly a single Knower or Agent standing behind the activities of seeing, hearing, thinking, and acting? In ordinary Chinese 能 can also mean capacity or ability; here it is attachment to a fixed subject that I want to expose.
Néng (能): The active or subjective pole—the apparent Subject, Agent, or “Knower.” When treated as a fixed ultimate producer, it becomes the imagined “Creator” behind appearances.
Suǒ (所): In the Buddhist 能所 distinction, the object, the known, or what is supposedly produced. The two poles are mutually implicated; neither provides an independent metaphysical foundation.
When Bodhidharma warns against attaching to a single Agent, I hear a direct challenge to the subtle delusion of a “Cosmic Subject” or “Super-Self,” comparable to substantialist readings of puruṣa in Sāṃkhya or Brahman in Vedānta. These comparisons require care: classical Sāṃkhya posits multiple puruṣas and describes puruṣa as an inactive witness, not a creator (Sāṃkhyakārikā 18–20). My objection to a separate, substantial knower is distinct from the further error of imagining a permanent Source standing behind phenomena and producing them while remaining untouched. That further error can creep into Buddhist language when “Mind” is made into a static Agent. Do not reify the luminous functioning of Mind into a separate entity that owns or creates its appearances.
Modern Relevance: The “First Cause” Error (Xiao Ping Shi)
This distinction matters when examining modern accounts of the tathāgatagarbha and eighth consciousness. Ven. Da Zhao has sharply criticized the teaching of Xiao Ping Shi, the teacher of Taiwan’s True Enlightenment Practitioners Association, arguing that it turns True Mind into a permanent source that produces the physical body and even the universe. In the model Da Zhao challenges, True Mind becomes the Agent (néng) and the manifold world becomes its Product (suǒ). I regard this as precisely the First-Cause and substantialist error against which the Bloodstream Treatise can be read: confusing the Buddhist account of ālayavijñāna (storehouse consciousness) and dependently conditioned seeds with a single self-existent producer. Da Zhao’s critique brings the philosophical stakes into particularly sharp focus.
Ven. Da Zhao develops this criticism in 邪因外道——蕭平實的「造神運動」 (“Heterodox Causation: Xiao Ping Shi’s ‘God-Making Movement’”). The linked Awakening to Reality page gives both English and Chinese; see also the Chinese-language republication. His argument invokes the two scriptural passages below. He also draws on the twenty non-Buddhist positions listed in the treatise attributed to Deva, 楞伽經中外道小乘涅槃論 (T1640), concerning nirvāṇa theories in the Laṅkāvatāra tradition. This is a separate treatise, not the sūtra itself.
Abhidharmakośabhāṣya (Xuanzang’s Chinese translation, T1558, fascicle 6): 一因生法，決定無有 — “There certainly is no dharma produced by a single cause.” The sentence occurs in a technical examination of multiple types of causes for conditioned phenomena. This directly challenges the idea of a single independent cause producing the many dharmas.
Avataṃsaka Sūtra (eighty-fascicle Chinese translation, T279, fascicle 30, T10.165a15–16): 彼諸佛子如是知，一切法性常空寂，無有一法能造作，同於諸佛悟無我. In sense: “Those children of the Buddha know thus: the nature of all dharmas is ever empty and quiescent; not a single dharma can act as an independent maker; with the buddhas they realize no-self.” Empty nature, no-self, and the absence of an independent maker are held together here: none of them requires denying the living display of causes and conditions.
Dependent Origination as Non-Arising
The Bloodstream Sermon says, “This mind has no perceptible form, no cause and effect, no sinews and bones”. Here “no cause and effect” denies that mind is a fixed essence or independent causal Agent; it does not abolish the consequences of conditioned actions. Madhyamaka's analysis of inherent production makes the distinction clear: nothing is produced by its own essence, by another independently existing essence, by both, or without causes. Yet dependent origination functions vividly. This is the profound sense in which the dependently arisen is unborn. Consider the Eight Examples of Illusion, such as a mirage, rainbow, and echo.
True Dependent Origination reveals that phenomena are Non-Arisen (無生):
The Rainbow: A rainbow depends on mist, light, and an observer. Because it is thoroughly dependent on these conditions, no independent "rainbow-entity" is ever truly born. It is a vivid appearance that is simultaneously empty of essence.
The Drum Sound: A drum is struck, and sound arises with the drum, stick, air, and hearing. No separate sound-entity hides in the wood or hide. As a dependent designation, sound is “unborn” and “unceasing” only in the sense of lacking inherent arising and cessation; conventionally, sound is heard and then fades.
Whatever dependently originates is empty of inherent existence. The sage’s “functioning” can be compared to a mirage or an echo: vivid functioning without an independent Agent, movement without a separately existing Mover, and dependent arising without intrinsic birth. This philosophical explanation must not be mistaken for a denial of conventional causal efficacy. The Bloodstream Treatise itself says, “Good and evil are evident; cause and effect are clear”. It also warns: “Some people reject cause and effect and generate unwholesome karma without restraint, falsely saying that originally it is empty and that doing evil is without fault. Such people fall into the uninterrupted dark hell, forever without time of release. A wise person should not make such an understanding”. The warning is unmistakable: emptiness is no license to deny conventional causal consequences. For a fuller examination of how empty phenomena nonetheless exercise causal efficacy, see my essay “The Causal Power of the Unreal”.
The Paradox of Motion and Mind — From Anatta to Emptiness
1. The Mutual Negation: Escaping the "Substantialist" Trap 
This is among the text’s most fruitful dialectics for contemplating anatta (no-self). The Bloodstream Treatise says, “Movement is the function of mind; function is mind’s movement”. A student may nevertheless read such language substantialistically, picturing “Mind” as a static background screen or Source that emits motions while remaining apart from them, like a radio emitting waves. The surrounding lines expose that mistaken picture without erasing the text’s affirmative rhetoric about original mind.
The transmitted text cuts through this substantialist reading with a rigorous mutual negation:
The following lines hold non-identity and inseparability together: “Outside movement there is no mind; outside mind there is no movement. Movement is not mind; mind is not movement.” A few sentences later it states, “Movement is not apart from mind; mind is not apart from movement. There is no movement apart from mind and no mind apart from movement”. Together, the two excerpts affirm dependent activity without establishing an independently existing mover.
The paired denials rule out two fixed things—a hidden Source and its separately existing Output—without simply identifying mind and movement as one substantial object. Their inseparability is repeatedly affirmed, while “movement is not mind” and “mind is not movement” prevent a facile equation. This tension is part of the text; their nondual force does not erase the original paradox. In my contemplative reading, this is a single, nondual occurrence: no separate Mind stands behind the activity, and no independently existing activity stands apart from Mind.
You cannot peel away the "Motion" to find a "Mind" hiding behind it.
You cannot set aside "Mind" and find some mechanical "Motion" existing on its own.
2. The "Weather" Analogy: Dynamic Function without a Static Agent
To realize this is to cure the "disease of nouns." Our language tricks us into believing that for every action (verb), there must be a subject (noun) to initiate it. We say "The wind blows," implying "Wind" is an entity that decides to perform the act of "blowing."
But as Zen Master Thich Nhat Hanh points out, this is a grammatical fiction:
Thích Nhất Hạnh uses wind and rain to clarify that an action is not produced by a separate actor who stands behind it. In The Sun My Heart he writes: “If there is no blowing, there is no wind.” In “The Four Layers of Consciousness” he says: “we don’t need a ‘rainer,’ we just need the rain.” Rain and raining are not two separately existing things. These examples illustrate the absence of an independent doer without negating the conventional conditions through which wind blows or rain falls. Sources: Thích Nhất Hạnh, The Sun My Heart; “The Four Layers of Consciousness,” Lion’s Roar.
Similarly, “Mind” or “Awareness” is not a container, controller, or static knower in which phenomena occur. Just as weather is not separate from wind, rain, and sunshine, Mind is not an owner standing behind its vivid functioning. That is how I understand the practical force of this dialogue.
No Lightning besides the Flash: You cannot have "lightning" sitting in the cloud waiting to perform a "flash." Lightning is the flashing.
No Agent behind the Flash: The flash happens. It is self-luminous. There is no "flasher" behind it.
In the same way, there is no "Knower" behind the "Knowing," and no "Mover" behind the "Moving."
3. Nagarjuna’s Logic: Refuting Both the Mover and the Movement 
The Bloodstream Treatise says, “Movement is not mind; mind is not movement,” yet also, “Outside movement there is no mind; outside mind there is no movement.” This twofold teaching recalls Nāgārjuna’s examination of mover and movement in the Mūlamadhyamakakārikā, chapter 2. If movement is made into a self-existing material event, mind’s luminous functioning is misconstrued; if mind is placed apart from movement, an independent observer is imagined behind appearances. Neither reduction follows from their inseparability. Both the supposed mover and movement itself are unfindable as intrinsic entities; activity remains vivid and functions through conditions.
Agent and action remain useful conventional distinctions, but neither exists as an independent reality: seeing and seen, moving and moved are empty of the fixed entities we imagine behind them.
We habitually assume an inherent Mover (Self) initiates a Movement (Activity). Nagarjuna refutes this by exposing the logical absurdities that arise if we take these as real entities:
The Error of the "Moving Mover" (The Doubling Fault): If we claim there is an inherently existing "Mover" who then performs the act of "moving," we commit a logical error. Why? Because to be defined as a "Mover," one must already possess motion. If this "Mover" then performs the action of moving, there would be two motions: one that makes him a "Mover" initially, and a second one that he performs. This is absurd.
Mutual Dependence (No Independent Basis): If no self-existing “Mover” is found, is “Movement” itself self-existing? Nāgārjuna tests the path already traversed, not yet traversed, and presently being traversed; none independently establishes the act of going. This does not deny conventional movement.
No self-existing “Mover” can be found apart from the act of moving.
No self-existing “Movement” can be found apart from its conditions.
Conclusion (Dependent Designation): Chapter 2 dismantles the imagined independence of the Mover and the Movement. Nāgārjuna’s expression dependent designation (prajñaptir upādāya) appears in the Mūlamadhyamakakārikā 24.18, where dependent origination, emptiness, dependent designation, and the middle way are linked. Applied here, “mover” and “movement” remain meaningful conventional descriptions, dependent on conditions and one another; neither is a self-standing entity.
Crucial Two Truths Distinction: This is not a nihilistic denial that “walking happens”: walking conventionally occurs through conditions. Yet the analysis does not stop with a Reified Self behind walking. The walking, the path, and the act of going are equally unfindable as self-existing realities. “Subject performs Verb” remains useful conventional language, not proof of an intrinsically existing actor or action. Movement can be vividly luminous without being reduced to inert matter or attributed to a hidden knower.
4. Mind as Self-Luminosity: The Light of Knowing
If both the Agent and the Action are empty of inherent existence, what is happening? Is it just blank darkness?
The Bloodstream Treatise expresses this nonseparation of mind and activity in a striking sequence: “Movement is the function of mind; function is mind’s movement. Movement itself is function.” The movement is not the deed of a separate, enduring agent situated behind experience.
Anatta is not established merely by watching a body move. See directly: in seeing, hearing, sensing, knowing, and moving, no independent observer stands behind the vivid activity. The luminosity of Mind is inseparable from these very appearances.
The Mind is not a spotlight that shines from a subject onto an object.
The appearances and dynamic functions (the moving hand, the sound of the bell, the arising thought) are themselves the brilliant light of knowingness. Crucially, the brilliant light of knowingness has no existence of itself apart from self-knowing appearances.
The "knowing" is not separate from the "known." The redness of a flower is the knowing of the redness, and no other knowing can be found beside that appearance. The sensation of walking is the knowing of walking, and no other knowing can be found beside that appearance. There is not the slightest hairbreadth’s distinction between the scene and the seeing.
5. "Moving Yet Without Anything Moved"
The phrase “Movement occurs, yet nothing moves” (動而無所動) follows “the scripture says” (故經云), but its antecedent sūtra has not been independently identified. The T2009 text followed in this edition continues, “all day long one walks and sits yet has never walked or sat” (終日行坐而未曾行坐). The X1218 recension instead reads “all day going and coming yet never having gone” (終日去來而未曾去). This is the phrase I quoted in my 2025 commentary: a reading of the Bloodstream Treatise, not a verified quotation from a separate sūtra. Both versions challenge the notion of an independently existing mover without denying conventional movement.
Here anatta opens onto the emptiness of movement itself:
Conventionally: There is the vivid appearance of walking, speaking, and eating.
Ultimately: There is no "Walker" who traverses space, no "Speaker" who generates words, no "Thinker" who creates thoughts.
Because there is no fixed "Self" to travel from Point A to Point B, and because the "Mover" is empty of substance, even "Movement" itself is empty of substance. Thus, the Sage functions all day long yet "never moves." This is the total, agentless exertion of all dependent conditions—raining without a rainer, thinking without a thinker, moving without a mover.
Comparative Notes: Red Pine, the Earlier High-Fidelity English, and This Edition’s Translation
Red Pine’s The Zen Teaching of Bodhidharma has introduced many readers to these writings through fluent and memorable English. My interest in comparing specific terms is not merely stylistic: a choice between “mind,” “nature,” “marks,” or “Dharma body” can change how a practitioner understands no-self and the functioning of awareness. The Chinese and the relevant printed readings provide a basis for examining these differences carefully. The following comparisons should be read as part of that philosophical inquiry.
Dharmakāya vs. Real Body
Source: Fǎshēn (法身).
Red Pine: “real body” (a repeated phrase in the Bloodstream Sermon).
This edition: “Dharma body,” as in “this body itself is your original Dharma body.” The earlier High-Fidelity translation used “Dharmakāya.”
Rationale: 法身 may be rendered “Dharma body” or, in Sanskrit, “Dharmakāya.” Red Pine’s “real body” is striking, but in English it can suggest a substantial reality standing behind the world. I prefer a rendering that makes its place in Buddhist teaching clear without encouraging the reader to turn it into a separate metaphysical Self. The surrounding Chinese links form, functioning, and original mind while denying any independently findable essence.
Outsiders vs. Fanatics
Source: Wàidào (外道 - Skt. Tīrthika).
Red Pine (in the austerity discussion): “fanatical, provisional teachings”.
This edition: “conditioned dharmas of non-Buddhist paths”; elsewhere “dharmas of non-Buddhist paths”.
Rationale: 外道 literally designates those on paths regarded as outside the Buddhist teaching, conventionally translated “non-Buddhist paths” or “outside paths.” In Red Pine’s austerity sentence the adjective “fanatical” characterizes the practices, rather than serving as a one-word lexical definition of 外道 or declaring that all practitioners are fanatics. The difference is still significant: the Chinese passage and this edition’s rendering address the practices’ doctrinal status and conditioned character, not simply the intensity of their adherents. Neither term by itself establishes that every non-Buddhist tradition seeks only things physically “outside the Mind.”
Numinous Awareness vs. Miraculously Aware
Source: Língjué (靈覺).
Red Pine: “miraculously aware” (within an explanation of blinking, movement and perception).
This edition: “numinous awareness,” with a textual note explaining 靈覺 immediately after the reply about bowing to buddhas and bodhisattvas.
Rationale: 靈覺 (língjué) can convey a numinous or efficacious mode of awareness in the passage about responding to conditions, blinking, and moving the hands and feet. Red Pine’s “miraculously aware” is a possible idiomatic choice, but may suggest to some readers an event of supernatural magic. This edition’s “numinous awareness” keeps the distinctive Chan register and its adjacent note explicitly rejects the inference of a separate background knower. Neither expression licenses asserting an intrinsically existing power or luminous substance behind seeing, hearing, and moving.
Dharma of Outsiders vs. Nonsense
Source: Wàidào Fǎ (外道法 - Dharma of Outer Paths).
Red Pine: “Unless you see your nature, all this talk about cause and effect is nonsense.”
This edition: “If one does not see the nature, words about cause and effect and the like are dharmas of non-Buddhist paths”.
Rationale: The conditional opening “If one does not see the nature” matters. The received source uses 因果等語是外道法 in a challenge to reliance on conditioned attainments without recognizing the nature, not as a systematic statement that all causal reasoning is meaningless. In the same treatise, the warning beginning “Some people reject cause and effect” condemns the denial of karma, while the passage concerning icchantikas explicitly states, “Good and evil are evident; cause and effect are clear.” Red Pine’s “nonsense” is rhetorically direct but potentially misleading if detached from this setting. The wording in this edition preserves the text’s non-Buddhist-path classification while leaving its strong rhetoric visible rather than simply smoothing it away.
Early Buddhist Parallel: MN 117 distinguishes right view with effluents, associated with merit and renewed becoming, from noble right view, which is free of effluents and forms a factor of the noble path.
Mahāyāna Parallel: The Diamond Sūtra contrasts giving while "abiding in marks" (limited merit) with giving without attachment (immeasurable merit).
The traditionally attributed Bloodstream Treatise challenges the pursuit of karmic reward as a substitute for seeing the nature. My point is that such seeking, when reified as an autonomous self’s ultimate guarantee of liberation, misses the text’s direct emphasis. This does not make ordinary ethical practice false or useless. Red Pine’s “nonsense” can be understood as a deliberately abrupt rendering, but it risks confusion if readers take it as a blanket declaration that karma has no force; the present English translation’s “dharmas of non-Buddhist paths” keeps the specific polemical classification in view.
Seeing Nature vs. Seeing Your Nature
Source: Jiànxìng (見性).
Red Pine: “see your nature” (recurrent wording excerpted from surrounding sentences).
This edition: “see the nature” and “seeing the nature,” as in “Seeing the nature is Buddha,” rather than a uniform bare “See Nature.”
Rationale: 見性 (jiànxìng) does not itself require an English possessive pronoun. “Seeing the nature” helps maintain the teaching’s impersonal, ungraspable import without suggesting that nature is a property owned by a permanently existing self. Still, Red Pine’s idiomatic “see your nature” does not automatically imply an individual soul or ātmavāda; Chinese Buddhist explanations themselves speak contextually of one’s own nature (自性). The philosophical issue is whether a separate owner, Universal Consciousness, knower, or subject is established, not whether an English possessive appears. This edition retains the direct instruction to see the nature while its commentary can separately explain the AtR insight of no agent, center, or background witness.
Icchantikas and the Explanatory Phrase “Incapable of Belief”
Source: Yīchántí (一闡提).
Red Pine: “Since icchantikas are incapable of belief” (opening of a longer sūtra quotation).
This edition: “icchantikas”, preserving the Buddhist technical term. Red Pine also retains “icchantikas” but immediately explains the term using “are incapable of belief” in the sūtra quotation. The comparison is therefore about how that gloss frames the term, not a claim that Red Pine replaced or omitted it.
Rationale: Icchantika is a specific Mahāyāna term whose meaning and soteriological implications vary across the transmitted literature. In the Mahāyāna Mahāparinirvāṇa Sūtra, some passages describe an icchantika as a person who has severed wholesome roots (斷善根) or repudiated faith and karmic consequences; other passages discuss the possibility of those roots arising again. Thus the term cannot be reduced to an irreversible judgment about a person’s future. Red Pine retains “icchantikas” and adds “are incapable of belief” in an attributed sūtra sentence; that explanatory clause conveys one aspect of the polemic but not the entire doctrinal and soteriological context, especially where the Bloodstream Treatise invokes the term in disturbing violent rhetoric. The point concerns contextual precision, not the moral worth of anyone to whom such a label might be applied. [Compare T0374, fascicle 32; T0374, fascicle 33.]
Doctrinal Explanation
To understand the Bloodstream Treatise’s pointed assertion that, for one who does not see the nature, talk of cause and effect belongs to non-Buddhist paths, we should distinguish reliance on merit as an ultimate goal from ethical causality itself. The same source explicitly insists that moral consequences are clear. Buddhist interpretive traditions have long debated the relation between conventional practice within saṃsāra and liberating insight; this distinction must not misrepresent karma itself as being “outside” Buddhism.
1. Early Buddhist Parallel (MN 117)
MN 117 distinguishes two forms of right view. This is a useful parallel, not evidence that the Bloodstream Treatise cites or derives from the discourse.
Mundane Right View (Sāsava - "With Effluents"): Affirmation of giving, offerings, the fruits of good and bad actions, and this world and the next. This is ethically indispensable and is associated with merit and further becoming (the sutta’s “acquisitions”), but is not yet the effluent-free factor of the noble path.
Noble Right View (Anāsava - "Without Effluents"): In MN 117, noble right view is defined through wisdom as a faculty and a power, the investigation-of-dhammas awakening factor, and the path factor of right view in one developing the noble path. Knowledge of the Four Noble Truths is an allied formulation of right view in MN 141, not the wording of this MN 117 definition.
2. Mahāyāna Parallels: Two Truths and Non-Abiding Giving
A Mahāyāna parallel contrasts conventional with ultimate truth and giving “abiding in marks” with non-abiding prajñā. Neither maps exactly onto MN 117’s two right views. Karma remains effective conventionally; wisdom cuts reification of agent, action, and result.
	Context
	"Outsider" / Mundane Approach
	"Seeing Nature" / Ultimate Approach

	Diamond Sūtra
	"Abiding in Marks"


Practicing charity while reifying a "self," "person," or "living being."


Result: Finite merit (spiritually limited).
	"Non-Abiding"


Practicing without attachment to forms or reification of the giver/gift/recipient.


Result: Immeasurable merit.

	Lankavatara Sūtra
	Conventional Teaching


Teachings on karma and moral causality that rely on discriminative mind and words.
	Self-Realization of Noble Wisdom


The yogin's direct realization (Āryajñāna) that transcends discursiveness and dualistic views.

	Vimalakirti Sūtra
	"Bound Practice"


Sitting in meditation while physically or mentally "abiding" in form or tranquility.
	"True Sitting"


Not manifesting body and mind in the triple world, yet not relinquishing the affairs of beings.


Practice map: conventional karma and non-abiding wisdom.
The Bloodstream Teaching
The translated treatise states conditionally: “If one does not see the nature, words about cause and effect and the like are dharmas of non-Buddhist paths”. This sharp polemic has a doctrinal parallel in the Diamond Sūtra’s critique of giving while abiding in marks; the Bloodstream Chinese does not explicitly cite that sūtra here.
To practice causality with attachment to a Self/Agent seeking rewards outside is to remain "outside" the Gate of Chan and the gate of liberation.
The Interpretive Risk of Red Pine’s “Nonsense”
Red Pine renders 外道法 as “nonsense” in this passage. Detached from its context, that can suggest the conventional teaching of causality is itself dismissed, even though the Bloodstream Treatise also insists on karmic consequences. MN 117 distinguishes mundane right view—including the efficacy of deeds—from the noble path factor leading beyond suffering. I therefore preserve the text’s classification of outside paths without making the law of karma sound false.
A Note on the Importance of Finding an Awakened Teacher
Ven. Jinmyo Renge Sensei, in her White Wind Zen Community talk “Dharma Assembly: the Dragon in His Waters, the Tiger in Her Mountains,” Part 1, offers this pointed reminder: “Sometimes students really can't understand why they can't just sit at home, by themselves, without instruction. After all, the Buddha did that. Bodhidharma did that. May I point out that you are not the Buddha and you are not Bodhidharma. You're also not Einstein and you're not going to come up with anything like the theory of relativity – not without countless years of instruction and study and probably not even then. You're not Bach and so it is highly unlikely that you will write music like his, not without countless years of instruction and study. Sorry if this is the first time anyone's pointed this out, but things are not all equal, they're not all fair, we do not all have the same starting point and you are as you are, not as someone else is. Or was. Start from where you are and be willing to learn from others.
“You might not like what I just said, but do you understand why I said it?
“I once asked the Roshi about Teachers – if two people who had nothing in common Woke Up and became Teachers, would they somehow come to agree with each other about everything? He said ‘No, but they would understand why the other was saying or doing what he or she was saying or doing.’” — Ven. Jinmyo Renge Sensei, “Dharma Assembly: the Dragon in His Waters, the Tiger in Her Mountains,” Part 1, White Wind Zen Community (wwzc.org/dharma-assembly-dragon-his-waters-tiger-her-mountains-part-1-3/).
It should be pointed out that even in the traditional patriarchal lineage, Bodhidharma is said to have had a teacher: Prajñātāra is named as his teacher and as the one who directed him to carry the Dharma eastward. This is a lineage tradition, not independent contemporary biographical evidence.
Explanation: The Nature of Realization and the Necessity of Cultivation
In this discussion, “Seeing Nature” is not a single, automatic package of attainments. Anatta reveals the emptiness of the supposed Agent, yet it need not immediately reveal the emptiness and non-arising of all phenomena. The further insight extends scrutiny to action, result, and every dharma, realizing twofold emptiness without denying dependent, conventional efficacy. In this relational illustration, Agent, Action, and Result are empty of independent essence; this is not a nihilistic void.
Once the Agent–Agency–Action paradigm is seen as empty, the craving and ignorance sustaining rebirth begin to weaken. Unwholesome actions arise from greed, hatred, and delusion; wholesome actions from non-greed, non-hatred, and non-delusion. Wholesome action remains vital, yet merit alone does not complete liberation.
However, realizing emptiness does not necessarily end saṃsāric rebirth at once. Although self, phenomena, and the Agent–Agency–Action structure are seen as empty, unobtainable, and non-arisen, further cultivation may be needed to exhaust the afflictions that sustain rebirth. The severing of views associated with lower rebirth belongs to specific path frameworks and cannot be inferred from every reported insight.
Doctrinal Note: The Beginning, Not the End
Realizing the emptiness of these three poles and the non-arising of dharmas can mark decisive entry into the path without exhausting its fruits. In many systematic Mahāyāna ten-bhūmi presentations, the First Bhūmi is identified with the Path of Seeing, or a direct realization of emptiness. This is a particular doctrinal correspondence: it does not establish that every experiential description of anatta or nonduality automatically qualifies as First-Bhūmi realization.
While the imputed view of a self—namely, apprehending the self as a singular, permanent, and independent entity—is cut here, deep-seated innate emotional habits and karmic momentum remain. Authentic Chan requires progressive refinement (baoren) to move from this initial insight toward full Buddhahood.
First Bhūmi (Path of Seeing, in many Mahāyāna schemes): Direct realization of emptiness, including twofold selflessness as interpreted within the relevant lineage. Certain accounts associate entry with freedom from rebirth in lower realms through particular forms of wrong view; that claim must be read within its defined system, rather than applied indiscriminately to every contemporary report of insight. Innate habits and the work of the subsequent grounds are not thereby finished.
Eighth Bhūmi and arhatship—distinct but illuminating milestones: In several Yogācāra-influenced Mahāyāna accounts, the Eighth-Bhūmi bodhisattva has overcome afflictive obscurations and reached the “Immovable” ground, yet continues to purify cognitive obscurations on the way to Buddhahood. The arhat likewise has uprooted the afflictions that compel involuntary rebirth, although the scope and final fruit of the two paths differ in these accounts. The afflictive patterns at issue include desire, anger, fear, pride, and anxiety insofar as they are sustained by grasping. Even the residual “I am” conceit must be exhausted: the Khemaka Sutta (SN 22.89) distinguishes no longer taking any aggregate as self from the final abandonment of this conceit, desire, and underlying tendency. The point for practice is decisive: an initial recognition of no-self is not the same as the complete exhaustion of habitual grasping. Full cultivation brings insight into every movement of life, without restoring an independent self behind compassionate action.
Buddhahood: In the two-obscuration framework, full Buddhahood entails the purification of the obscurations to the knowable (jñeyāvaraṇa) in addition to the afflictive obscurations. One can describe this as the perfection of wisdom and complete awakening. The exact definitions of omniscience, which subtle cognitive habits remain at earlier grounds, and how conventional appearances function differ among major scholastic explanations; this schematic contrast should not erase those differences.
(For a detailed reading on these stages, see my Awakening to Reality article “Buddhahood: The End of All Emotional/Mental Afflictions and Knowledge Obscurations”.)
The Twin Obscurations
In major Mahāyāna scholastic presentations, two obscurations (Ch. 二障, èrzhàng; Skt. āvaraṇa; Tib. sgrib pa) are distinguished: afflictive obscurations (Ch. 煩惱障, fánnǎozhàng; Skt. kleśāvaraṇa; Tib. nyon mongs pa’i sgrib pa) and cognitive or knowledge obscurations (Ch. 所知障, suǒzhīzhàng; Skt. jñeyāvaraṇa; Tib. shes bya’i sgrib pa). The two groups are analyzed differently across texts; their precise objects, causes and functions must be determined in each system.
Afflictive obscurations include craving or attachment (Ch. 貪, tān; Skt. rāga), hatred or aversion (Ch. 瞋, chēn; Skt. dveṣa), delusion (Ch. 癡, chī; Skt. moha), and related tendencies that maintain saṃsāric bondage. Grasping at a self (Ch. 我執, wǒzhí; Skt. ātmagrāha; Tib. bdag ’dzin) is central to many analyses of these afflictions. Self-view and self-grasping must also be distinguished wherever a system makes that distinction.
Cognitive or knowledge obscurations are described in Mahāyāna scholastic literature as subtler impediments to the Buddha’s complete knowledge. Depending on the system, these involve lingering dualistic apprehension and habits of reifying phenomena, causes and effects, characteristics or marks (grasping at these: Ch. 取相, qǔxiàng; descriptively, lakṣaṇa-grāha), subject and object, inner and outer, arising and ceasing, and extremes of existence and nonexistence. The traditional Three Wheels (Ch. 三輪, sānlún), in the context of giving, are the giver, recipient and gift. In my broader AtR illustration I extend that relational insight analogically to agent, action, and what is acted upon or produced, making the practical danger of reification vivid. This is an interpretive extension, not a replacement definition of the traditional Three Wheels or an exhaustive definition of jñeyāvaraṇa. Grasping at a self of phenomena (Ch. 法執, fǎzhí; Skt. dharmātmagrāha; Tib. chos kyi bdag tu ’dzin pa) names a subtler kind of reification that should not be confused with mere use of concepts.
In the frequently used two-obscuration distinction, śrāvaka arhats (Ch. 阿羅漢) and pratyekabuddhas (Ch. 緣覺) are understood to have uprooted the afflictions required for liberation from compulsory rebirth, while complete Buddhahood surpasses that liberation through the eradication of cognitive obscurations. Some Mahāyāna stage systems place the exhaustion of afflictive obscurations at the Eighth Bhūmi (Ch. 第八地), but the comparison with arhatship and the treatment of remaining cognitive obstructions are not identical in every school. My practical contrast—liberation from afflictive bondage versus the Buddha’s perfected knowledge—is retained without treating a particular stage chart as an uncontested universal standard.
1. The Ultimate View: "One Leap Straight into the Tathāgata-Ground"
In Chan/Zen literature, one encounters dramatic statements that can appear to identify the initial breakthrough with complete Buddhahood. A well-known textual witness is the Song of Enlightenment (《證道歌》, Zhengdao Ge, Taishō T2014), traditionally attributed to Yongjia Xuanjue (665–713). Its verse makes a striking claim about direct entry into the Tathāgata-ground; the interpretation of that “ground” must not be reduced without argument to a claim that no cultivation remains.
Yongjia is traditionally regarded as a Dharma heir of the Sixth Patriarch Huineng and is famous as the "One Night Enlightened Guest" (一宿覺), having received transmission and departed after a single night. In his Song, contrasting "merit with attachment" (which leads only to temporary heavenly rewards) with the "gate of unconditioned reality" (無為實相門), he famously declares:
「爭似無為實相門，一超直入如來地。」
"How can it compare to the gate of unconditioned reality?
One leap straight into the Tathāgata-ground."
The phrase is often cited in shorthand as Yi chao ru ru lai di (「一超入如來地」).
「一超」 means "a single leap" or "one bound"; the phrase does not, by itself, rule out subsequent cultivation.
「直入」 means "straight in" or "directly enter."
「如來地」 (rúlái dì), “Tathāgata-ground,” names the fruition of awakening and also occurs in the Laṅkāvatāra Sūtra (T0671). In Yongjia’s verse, the sudden leap points to the immediacy of realizing true reality (實相): the Buddha-ground is not constructed by climbing a conceptual ladder. This does not make practice meaningless. Recognition of the nature and the maturation of its realization are precisely the two aspects I wish to keep in view.
The verse can sound as though a single awakening leap bypasses every stage. The Treatise on No-Mind, traditionally attributed to Bodhidharma, expresses that same uncompromising vision, yet its preceding verses also speak of illumination and functioning without positing a separate mind:
No-mind, no illumination, and also no function;
No illumination and no function: this is the unconditioned.
This is the true Dharma realm of the Tathāgata;
It is not the state of bodhisattvas or pratyekabuddhas.
To speak of no-mind means the absence of any mind bearing delusive marks.
An isolated reading of these lines could make every momentary glimpse of no-mind seem equivalent to Śākyamuni’s complete Buddhahood. The passage itself contrasts no-mind, illumination and functioning in different ways; its poetic negations do not constitute an external certification of anyone’s stage. For practice, I distinguish the emptiness disclosed in a breakthrough from the progressive exhaustion of habits and obscurations, without downgrading the force of nondual realization or treating the Dharma realm as a separately existing knower.
2. The Reality: Sudden Awakening, Gradual Cultivation
To identify a glimpse of the nature of experience with the full extinction of obscurations is a mistake. Even after a genuine breakthrough, habitual emotional and cognitive tendencies may still need cultivation. When Chan speaks of an intrinsically complete nature or the Tathāgata-ground, I do not mean a hidden, permanent consciousness behind appearances; the language indicates a realization not manufactured by stages, while the practitioner’s capacity to embody it is worked out through practice.
Some Tibetan presentations speak of cig car ba, sudden or instantaneous realization, as the demanding ideal of complete fruition in a single breakthrough. Such an ideal draws attention to the difference between a glimpse of the nature of mind and the exhaustion of every obscuration. Kyle Dixon explains this distinction in the following passage:
"Chigcharwas are fully realized during direct introduction, buddhahood. If you are saying there is mere recognition [ngo shes], and then there is further 'exhaustion' over time, that would not be indicative of a chigcharwa or 'sudden realizer.'"
Zhigpo Dutsi is attested as ཞིག་པོ་བདུད་རྩི (Wylie: zhig po bdud rtsi; 1149–1199), a Nyingma teacher. A different teaching from his rDzogs pa chen po’i man ngag is cited in Bka’ ma shin tu rgyas pa (1999), pp. 135–37; this does not authenticate the following Saraha/Ling Repa saying. The precise transmission of the Saraha/Ling Repa saying is still uncertain, but the distinction between Zhigpo Dutsi and the Drukpa founders is important. For the biographical identification, see Rangjung Yeshe Wiki: Zhigpo Dutsi.
"Apart from Saraha in India and Ling Repa (founder of the Drukpa lineage) in Tibet, I have not found a single sudden realizer [cig car ba] even though I have searched far and wide."
On the lineage mentioned in this saying: The parenthetical description of Ling Repa as “founder of the Drukpa lineage” is imprecise if it refers to that school’s institutional founding. Ling Repa (Lingchen Repa Pema Dorje, 1128–1188) was a formative predecessor and teacher of Tsangpa Gyare Yeshe Dorje (1161–1211), whom Drukpa lineage institutions identify as the school’s founder. Ling Repa is also associated with the earlier Lingre Kagyu line. Some broader genealogical accounts begin the Drukpa line with Ling Repa, and both senses of his place in the tradition are encountered in lineage accounts. The precise Tibetan source and earliest publication of the saying attributed to Zhigpo Dutsi have not yet been identified.
The same distinction between direct seeing and completed training matters in Zen. Early Buddhist narratives describe exceptional immediate liberations, notably Bāhiya in the Bāhiya Sutta (Udāna 1.10), who attained arahantship upon hearing instruction concerning the seen and heard. The familiar practice paraphrase “in the seen, only the seen” points toward the directness of the insight. Yet attainment of arahantship in an early Buddhist story should not be equated without argument with every Mahāyāna definition of complete Buddhahood. Many disciples underwent progressive training through stages such as stream-entry and arahantship; a powerful breakthrough does not eliminate the need to examine what remains.
Therefore, for most of us, even if we have a sudden awakening, it must be followed by gradual practice to clear away the "Beginningless Habit-Energies" (vasana).
3. The Methodology: The Infant and the Ice
This dynamic is explained with particular clarity by the Korean Seon (Zen) master Chinul (Puril Bojo Guksa), who taught “Sudden Awakening, Gradual Cultivation” (頓悟漸修). In Secrets on Cultivating the Mind (修心訣, T48n2020), he writes, as translated by Robert E. Buswell Jr. in The Korean Approach to Zen (1983, pp. 143–145):
"First let us take sudden awakening. When the ordinary man is deluded, he assumes that the four great elements are his body and the false thoughts are his mind. He does not know that his own nature is the true dharma-body; he does not know that his own numinous awareness is the true Buddha. He looks for the Buddha outside his mind. While he is thus wandering aimlessly, the entrance to the road might by chance be pointed out by a wise advisor.
If in one thought he then follows back the light [of his mind to its source] and sees his own original nature, he will discover that the ground of this nature is innately free of defilement, and that he himself is originally endowed with the non-outflow wisdom-nature which is not a hair's breadth different from that of all the Buddhas. Hence it is called sudden awakening.
Next let us consider gradual cultivation. Although he has awakened to the fact that his original nature is no different from that of the Buddhas, the beginningless habit-energies are extremely difficult to remove suddenly; and so he must continue to cultivate while relying on this awakening. Through this gradual permeation, his endeavors reach completion. He constantly nurtures the sacred embryo, and after a long time he becomes a saint. Hence it is called gradual cultivation.
This process can be compared to the maturation of a child. From the day of its birth, a baby is endowed with all the sense organs just like everyone else, but its strength is not yet fully developed. It is only after many months and years that it will finally become an adult."
Chinul cites Guifeng Zongmi’s ice-and-water analogy. The wording below follows Wudeng huiyuan (fascicle 2), not Chinul’s version in T2020:
「識冰池而全水，藉陽氣而鎔消。悟凡夫而即真，資法力而修習…」
“Recognizing that a frozen pond is entirely water, we borrow the sun’s warmth to melt the ice. Realizing that an ordinary person is precisely the true, we rely on the power of the Dharma to cultivate. When the ice melts, the water flows and moistens, showing its ability to irrigate and cleanse. When delusion is exhausted, the mind becomes numinously responsive; only then does the response of penetrating radiance appear.”
4. Synthesis: The Ultimate vs. The Relative
How do we reconcile the "One Leap" of Yongjia with the "Gradual Melting" of Zongmi? We must understand the difference between the View (the Ultimate) and the Path (the Relative).
From the perspective of ultimate truth, the bhūmis may be analyzed as empty of inherent essence, while the conventional path uses progressive stages to describe the weakening of afflictive and cognitive obscurations. Certain Chan and Seon interpretations speak as though the nature realized is complete from the first; cultivating that realization is then described as maturation, not the manufacture of a separate Buddha-nature. The reconciliation of sudden realization and gradual maturation is not identically formulated in every Chan school or Mahāyāna system.
Consider the sun and clouds: the sun is always shining and complete; passing clouds may obscure it, but they cannot manufacture or diminish its light. Whether they dissipate over aeons or vanish in a single gust, the sun does not progress through higher and lower levels. Here the clouds illustrate the emotional and cognitive obscurations that still call for cultivation after awakening. Nor is the sun a hidden, permanent Witness behind appearances: in the realization of anatta, luminosity is inseparable from the experience that shines, not an entity set apart from the world.
Therefore, from the contemplative standpoint of the One Vehicle (Ekayāna), I speak of a single “bhūmi”: the direct “one leap straight into the Tathāgata-ground” (「一超直入如來地」) of Yongjia’s verse. This evokes the completeness of the nature recognized, not a claim that the ten bhūmis of the conventional path are abolished or that recognition itself has exhausted every obscuration. Where deeply conditioned habits remain after that recognition, they still call for cultivation. Zen masters emphasize post-awakening cultivation not to gain some new, separate Buddha-nature but to embody what has been recognized without obstruction.
The “one bhūmi” and sun-and-clouds imagery express my understanding of the completeness of awakened nature; they do not erase the ten grounds described in Mahāyāna path literature. The related Chinese Yongjia verse reads 爭似無為實相門，一超直入如來地 (Song of Enlightenment, 證道歌); my “one bhūmi” formulation is a contemplative interpretation rather than the verse’s literal wording. Chinese witness: Taishō T2014 《證道歌》
This crucial bridge between initial insight and final liberation has long been emphasized by the masters:
Yuanwu Keqin warned: "When you reach the point where feelings are ended, views are gone... you open up to Zen realization. After that it is also necessary to develop consistency... If there is the slightest fluctuation, there is no hope of transcending the world."
The Treatise on the Supreme Vehicle (最上乘論, T48n2011), traditionally ascribed to the Fifth Patriarch Hongren, states: 法性雖空，要須了然守本真心；妄念不生，我所心滅. “Even though dharma-nature is empty, one must clearly guard the original true mind; deluded thoughts then fail to arise, and the mind of ‘mine’ ceases.” A shorter English rendering puts its opening point this way: “Even though phenomena are essentially empty, it is necessary to preserve the basic true mind with perfect clarity.” Direct realization and the continued guarding of the true mind belong together.
Shidō Bunan instructed practitioners who have seen their fundamental mind to treat it "as though you were raising an infant," keeping awareness clear until their functioning matures to that of the buddhas and patriarchs.
Sources for the preceding passages: Chinul, translated by Robert E. Buswell Jr., The Korean Approach to Zen (1983, pp. 143–145); Yuanwu Keqin in Thomas Cleary’s Zen Essence (Shambhala, 1989, p. 31); Shidō Bunan in The Original Face (Grove Press, 1978, p. 107); and the Chinese Treatise on the Supreme Vehicle (T48n2011), with a shorter English rendering in Thomas Cleary’s Minding Mind (Shambhala, 1995). These teachings converge on the importance of embodying insight through continued cultivation.
Kyle Dixon describes continued cultivation in these terms:
"Realization and insight are always sudden and immediate, but just as in other Buddhist systems, that knowledge is unstable and must be carefully cultivated from then on in order to eventually actualize Buddhahood."
Zen teacher Meido Moore said: 
"...so it seems I agree with Krodha [Kyle Dixon]'s take.  
From a practice standpoint, though, the crucial point is contained in the words, "one should just constantly activate correct views in one’s own mind." This has nothing to do with theoretical certainty that defilements are empty and do not bind; it refers to the seamless, sustained upwelling of the unified samadhi/prajna. Departing from but then returning to this, again and again, describes the post-awakening practice to dissolve jikke*. 
If one experiences departure from this samadhi, even for a moment, the path is not completed at all. If one does not know what is actually meant by that samadhi, then even with kensho the path is still barely begun in terms of actualization."
Jikke in the Japanese Zen discussion quoted above refers to residual habit-tendencies, compared here with Sanskrit vāsanā. Such usage can be connected with the Chinese Buddhist notion of 習氣 (habit-energy), but it should not be mistaken for a complete one-to-one equivalence across Japanese, Sanskrit, or all Rinzai lineages. In this context, the point is that persistent dualistic reflexes can be addressed after an initial kenshō.
Quotation source: The 2018 Dharmawheel discussion “Kenshō the first Bhūmi?” is a reported witness for Meido Moore’s remarks, while my 2023 Awakening to Reality essay “End of suffering and importance of meditation, etc.” reproduces Kyle Dixon’s quotation of them. One version reads “unified samadhi/prajna”; the other reads “unity of samadhi/prajna.” Both point to the inseparability of meditative absorption and wisdom in post-awakening cultivation. 
5. Scriptural Authority: The Origins of "Sudden Principle, Gradual Practice"
The teaching of sudden awakening followed by continued practice is often summarized in later Chan exegesis as “sudden awakening in principle; gradual cultivation in practical affairs” (理上頓悟，事上漸修; lǐ shàng dùn wù, shì shàng jiàn xiū). This compact maxim is a later explanatory formulation; the classical passage compared below is not word-for-word identical to it.
A closely related formulation occurs in fascicle 10 of the transmitted Chinese Śūraṅgama Sūtra (《大佛頂首楞嚴經》, Taishō T0945), a foundational scripture for much of East Asian Chan reception. The sūtra presents the following distinction in a discussion of the five aggregates and the order in which delusion is dispelled. The received Chinese sūtra has profoundly shaped East Asian practice, even as its origin and history remain debated. The debate also appears in Dōgen’s Tenbōrin (“Turning the Dharma Wheel”). He records opposing views of the scripture’s authenticity, yet affirms a Śūraṅgama phrase used by the ancestors as an expression of the Dharma, without treating every sentence of the scripture as the Buddha’s words (Shōbōgenzō, trans. Nishijima and Cross, vol. IV, 2008, pp. 36–37). For my separate discussion of its reception and disputed provenance, see “My Opinion on the Śūraṅgama Sūtra”.
This teaching cuts to the heart of practice. The nature recognized is not fabricated through a sequence of stages, yet long-established habits do not necessarily end with the first breakthrough. Sudden insight and the gradual exhaustion of obscurations are not competing truths; they describe different aspects of the same path.
理則頓悟，乘悟併銷； 事非頓除，因次第盡。
(Textual Note: Variants often read 乘悟並消 or 併消)
“In principle, awakening is sudden; with this awakening, [delusion] is simultaneously cleared away. As for practical affairs, [obstructions] are not removed all at once; they are exhausted in sequence.” (Translation from the Śūraṅgama Sūtra (T0945, fascicle 10); Chinese: 理則頓悟，乘悟併銷；事非頓除，因次第盡.) The original passage concerns the five aggregates, their layered arising and their progressive removal; it should not be reduced to a free-standing assertion that every obscuration disappears upon a first glimpse.
This four-part structure provides the precise doctrinal nuance required to navigate the path:
"In principle, awakening is sudden" (Ch. 理則頓悟, lǐ zé dùn wù): "Principle" (Li) here refers to the Mind-ground, Suchness, or Buddha-nature. This nature is not assembled piece by piece; recognizing it is a singular, immediate "turning" or direct insight.
“With awakening, [delusion] is simultaneously cleared away” (乘悟併銷, chéng wù bìng xiāo): direct insight breaks the apparent solidity of delusion. In the sūtra, this saying occurs amid the account of the five aggregates, their arising and ordered cessation. The breakthrough is sudden; its embodiment in the whole life is the work illuminated by the clauses that follow.
“As for practical affairs, [obstructions] are not removed all at once” (Ch. 事非頓除, shì fēi dùn chú): “Affairs” (事, shì) here concerns the concrete delusive processes of the five aggregates. Zixuan glosses it as 五陰妄法, “the delusive dharmas of the five aggregates” (T1799, fascicle 10, T39.966b25–27). Applied to cultivation (修證之事), the point is the clearing of these entanglements, not the physical destruction of things (物, wù). The “installed base” of habits (vāsanā), emotional reflexes, and karmic momentum persists: the lights are on, but the machinery of karma may still turn.
“They are exhausted in sequence” (因次第盡, yīn cìdì jìn): the transmitted sūtra distinguishes direct insight from the ordered removal of entanglements. This has often been compared in Chan and Seon with bǎorèn (保任, continued nurturing or protective maintenance) and zhǎngyǎng shèngtāi (長養聖胎, nurturing the sacred embryo). Those phrases belong to later practice vocabularies and should be cited in their own textual contexts; they are not additional words found in this verse of the Śūraṅgama.
Historical Application in Zen
Later Chan writers, including Dàhuì Zōnggǎo (1089–1163), urged that insight be carried into continued cultivation. In “Reply to Councillor Li” (答李參政〔漢老〕), addressed to the official Li Bing (李邴, style name Hanlao 漢老) and preserved in Dàhuì pǔjué chánshī yǔlù (《大慧普覺禪師語錄》), Taishō T1998A, fascicle 25, Dàhuì warns that keen people may awaken easily, become complacent, cease practicing, and then be overpowered by circumstances and habitual karma. He urges Li not to forget the teaching in walking, standing, sitting or lying down, citing 理則頓悟，乘悟併銷；事則漸除，因次第盡. Importantly, his transmitted wording has 事則漸除 (“affairs are gradually cleared”), whereas the received Śūraṅgama Sūtra at T0945, fascicle 10, has 事非頓除 (“affairs are not removed suddenly”). The difference belongs to the transmitted wording of the two witnesses. Both stress the need for practice following realization; neither establishes a separately existing knower.
The Korean Seon master Chinul (知訥; 1158–1210) invokes this Śūraṅgama sentence in his Secrets on Cultivating the Mind (《修心訣》, Xiūxīn jué, Korean Susim kyŏl) and links it to Guifeng Zongmi’s analogy of ice and water. This work must not be confused with Chinul’s separate Excerpts from the Dharma Collection and Special Practice Record with Inserted Personal Notes (《法集別行錄節要並入私記》). The transmitted Chinul text (T2020) reads 理即頓悟，乘悟併消, whereas the received Śūraṅgama Sūtra (T0945, fascicle 10) reads 理則頓悟，乘悟併銷. These variants matter when tracing the transmission of this teaching.
如經云：理即頓悟，乘悟併消；事非頓除，因次第盡。 故圭峯深明先悟後修之義...
"As the sūtra says: 'In principle, awakening is sudden... as for practical affairs, [obstructions] are not cleared away all at once...' Therefore, Guifeng [Zongmi] deeply understood the meaning of 'First Awakening, then Cultivation'..."
Thus, “Sudden Principle, Gradual Practice” need not betray sudden awakening: where obscurations persist after insight, cultivation allows the vision of the “Sun” to mature as the “Clouds” clear.
[bookmark: _TocR181_1252][bookmark: r310_584][bookmark: AtRWork04]4. Treatise on Realizing Nature by Great Master Bodhidharma
Treatise on Realizing Nature by Great Master Bodhidharma
Collated and printed by the śramaṇa Zongjing of Huayan Monastery in Yuzhou (豫州)
Composed by Bodhidharma of the Liang dynasty
The Way, in essence, is quiescent cessation. Practice takes detachment from marks as its central principle. Therefore the scripture says, “Quiescent cessation is bodhi, because it extinguishes all marks.” Buddha means “the awakened one.” A person who has an awakened mind and attains the Way of bodhi is called a buddha. The scripture says, “Those detached from all marks are called buddhas.” Thus one knows that phenomenal appearance is precisely the manifestation of the absence of fixed characteristics; this principle cannot be seen with the eye and can only be known by wisdom. If one hears this Dharma and gives rise to a single thought of faith, this person has embarked on the Great Vehicle and thereby transcends the three realms.
Textual note: In 有相是無相之相, the repeated 相 changes function across the paradox: 有相 refers to phenomenal appearances, 無相 to the absence of fixed defining characteristics, and the final 相 to manifestation. The running translation therefore states the relation predicatively—phenomenal appearance itself manifests the absence of fixed characteristics—avoiding both sensory annihilation and any hidden entity standing behind the display. [Chinese Companion C296]
Chinese sūtra sources: 寂滅是菩提，滅諸相故 appears verbatim in the Vimalakīrti Sūtra (維摩詰所說經, T475/1), where Vimalakīrti addresses Maitreya. 離一切諸相，即名諸佛 follows the Diamond Sūtra (金剛般若波羅蜜經, T235), which reads 則 rather than 即. Chinese texts: Vimalakīrti T475/1; Diamond T235.
The three realms are greed, anger, and delusion. Transforming greed, anger, and delusion into precepts, concentration, and wisdom is called transcending the three realms. Yet greed, anger, and delusion also have no real nature; they are spoken of only from the standpoint of sentient beings. If one can turn the light back and clearly see, the nature of greed, anger, and delusion is precisely Buddha-nature. Apart from greed, anger, and delusion, there is no separate Buddha-nature. The scripture says, “From the beginning, the buddhas have always dwelt in the three poisons, nourishing wholesome dharmas and becoming World-Honored Ones.” The three poisons are greed, anger, and delusion.
Source cross-reference (supplementing the translated treatise): The Chinese text quotes 諸佛從本來，常處於三毒，長養於白法，而成於世尊 under 經云 (“the scripture says”). A very close verse occurs in the distinct Faju jing (法句經, T85n2901_p1435a08–10), which instead reads 諸佛從本來，常處於三毒，長養於百法，如成於世尊. Thus this witness has 百 (“hundred”) rather than the received 白 (“white,” in 白法 “wholesome dharmas”), and 如 rather than 而. This T2901 Faju jing must not be confused with the better-known Dharmapada text T0210. The variants bear materially different semantic possibilities, but no copying direction or superior archetype is established here.
What is called the Great Vehicle, the supreme vehicle, is the sphere in which all bodhisattvas practice. There is nothing not ridden, and yet there is nothing ridden. All day long one rides, yet one has never ridden. This is the Buddha vehicle. The scripture says, “No vehicle is the Buddha vehicle.” If a person knows that the six faculties are not real and that the five aggregates are provisional names, and, when searching for them throughout the body, finds that they have no fixed location, one should know that this person understands Buddha’s words. The scripture says, “The cave-dwelling of the five aggregates is called the meditation cloister.” Illuminating inwardly and opening to understanding is the gate of the Great Vehicle. Not recollecting any dharma is called meditative concentration. If one understands these words, walking, standing, sitting, and lying down are all meditative concentration.
Source parallel (Realizing Nature): The received 經云。無乘為佛乘也 (“the scripture says: no vehicle is the Buddha vehicle”) has no independently established word-for-word sūtra source. A close canonical parallel occurs in the Laṅkāvatāra Sūtra. Guṇabhadra’s four-fascicle 楞伽阿跋多羅寶經 (T0670, fascicle 2) reads 若彼心滅盡，無乘及乘者，無有乘建立，我說為一乘 (“when that mind ceases, there is neither vehicle nor rider; no vehicle is established; I speak of one vehicle”). The later 大乘入楞伽經 (T0672, fascicle 3) has 彼心轉滅已，無乘及乘者。無有乘建立，我說為一乘. These are two Chinese translations within one sūtra family, not two independent sūtras. They provide a specific verbal and doctrinal parallel to the Chan formula, but neither contains the exact assertion 無乘為佛乘 nor establishes that the treatise copied a particular version. The identity and quotation route of its unnamed 經 remain open. [Primary: Laṅkāvatāra Sūtra, Guṇabhadra (T0670/2); Laṅkāvatāra Sūtra, later translation (T0672/3).]
Knowing mind to be empty is called seeing Buddha. Why? The buddhas of the ten directions all take no-mind—not seeing any mind—as seeing Buddha. Relinquishing the body without reluctance is called great giving. Going beyond movement and meditative concentration is called great seated meditation. Why? Ordinary beings are wholly given to movement; practitioners of the lesser vehicle are wholly given to meditative concentration. Passing beyond the seated meditation of ordinary beings and the lesser vehicle is called great seated meditation. If one understands in this way, all marks resolve of themselves without being sought, and all illnesses heal of themselves without being treated. All of this is the power of great meditative concentration.
Textual note: Two source-character differences in this practice sequence are material to the meaning, not merely punctuation. The controlling Chinese companion reads 捨身不悋，名大布施 (C300, “relinquishing the body without reluctance is called great giving”) and 一切諸相不求自解 (C301, “all marks resolve of themselves without being sought”). The X63n1219 recension retains 捨身 and 不求自解. In Taishō T48n2009, p. 371a01 and a04, the corresponding lines instead read 捨心不悋 (with a printed editorial note marker after 捨) and 一切諸相不離自解. Thus 身 / 心 changes the object of relinquishment, and 求 / 離 changes the construction governing the spontaneous resolution of marks. The second Taishō construction is terse and remains open to interpretation; it is not treated as the controlling source. The running translation follows C300–C301 without silently adopting either Taishō wording. Editorial context: 一切諸病不治自差 (C301), rendered above as “all illnesses heal of themselves without being treated,” is a categorical claim made within the received treatise’s account of great meditative concentration. It is preserved as historical religious rhetoric, not presented as an established clinical fact or advice to postpone or refuse medical assessment or treatment.
Generally, using mind to seek Dharma is delusion. Not using mind to seek Dharma is awakening. Not attaching to written words is called liberation. Not being defiled by the six dusts is called protecting Dharma. Leaving birth-and-death is called leaving home. Not undergoing future existence is called attaining the Way. Not producing false thinking is called nirvāṇa. Not abiding in ignorance is great wisdom. Where afflictions are absent is called parinirvāṇa. Where no mark of mind is present is called the other shore. In delusion there is this shore; in awakening there is no this shore. Why? Ordinary beings remain fixed on this shore. If one awakens to the supreme vehicle, the mind does not abide here and does not abide there; therefore one can leave both this shore and the other shore. If one sees the other shore as different from this shore, that person’s mind has gained no meditative concentration.
Textual note: The controlling Chinese companion and CBETA X63n1219 read 已得無禪定 (literally, “has obtained no meditative concentration”); Taishō T48n2009, p. 371a12–13, instead reads 已無禪定 (“is without meditative concentration”). The running English “has gained no meditative concentration” preserves both 得 (gain/obtain) and 無 (no), without reinterpreting the expression as an attained special state. The controlling 已 is reflected in the English perfect construction. The Taishō reading instead lacks 得 and permits the simpler “is without meditative concentration.” This is a variant in the transmitted characters, not merely a difference of punctuation. [Chinese Companion C303]
Afflictions are called sentient beings; awakened understanding is called bodhi. They are neither one nor different; they are separated only by delusion and awakening. In delusion there is a world to leave; in awakening there is no world to leave. Within the Dharma of equality, ordinary beings are not seen as different from sages. The scripture says, “As for the equal Dharma, ordinary beings cannot enter it and sages cannot practice it. The equal Dharma is practiced only by great bodhisattvas and the buddhas, the Tathāgatas.” If one sees birth as different from death and movement as different from stillness, all this is called inequality. Not seeing afflictions as different from nirvāṇa is called equality. Why? Afflictions and nirvāṇa are the same in that their nature is empty. Therefore people of the lesser vehicle falsely cut off afflictions and falsely enter nirvāṇa, becoming obstructed by nirvāṇa. Bodhisattvas know that the nature of afflictions is empty; therefore they do not leave emptiness and are always in nirvāṇa.
Equality-quotation scope warning (Realizing Nature): The received text says 平等法者，凡夫不能入，聖人不能行 and continues that only great bodhisattvas and buddhas practise the equal Dharma. A substantially related Prajñāpāramitā dialogue in the 大般若波羅蜜多經 (T0220, fascicle 478) says 法平等性，異生聖者俱不能行, and when challenged explicitly includes bodhisattvas and Tathāgatas among those who cannot make equality an object of practice or realization: 若諸菩薩、若諸如來，皆不能以法平等性為所行境. The Prajñāpāramitā discussion explains that equality is not something separate from Buddha to be entered or attained. The scriptural portion quoted in the 大智度論 (T1509, fascicle 95) likewise says 若凡夫、若聖人，不能行、不能到 and expressly includes buddhas. Thus the received Chan line resembles the canonical first clause but its following exclusive qualification has a consequential difference; no exact quotation route is established. The canonical passages do not endorse the limitation to bodhisattvas and buddhas found in the received Chan text. [Primary witnesses: CBETA T0220/478, Large Prajñāpāramitā Sūtra (T0220/478); T1509/95, Great Treatise on Wisdom (T1509/95).]
Nirvāṇa: “nie” means not born and “pan” means not dead. Going beyond birth-and-death, going beyond parinirvāṇa. When mind has no coming or going, this is entering nirvāṇa. Thus know that nirvāṇa is the emptiness of mind. The buddhas’ entering nirvāṇa is where false thinking is absent. Bodhisattvas’ entering the bodhimaṇḍa is where afflictions are absent. What is called an empty, secluded place is where greed, anger, and delusion are absent. Greed is the desire realm; anger is the form realm; delusion is the formless realm. When a single thought of mind arises, one enters the three realms. When a single thought of mind ceases, one leaves the three realms. Thus know that the arising and ceasing of the three realms, and the existence and non-existence of the ten thousand dharmas, all come from one mind.
Textual note: The controlling Chinese companion and CBETA X63n1219 read 出離生死。出般涅槃 (“going beyond birth-and-death; going beyond parinirvāṇa”), retaining 出 in both clauses. Taishō T48n2009, p. 371a22–24, instead reads 出離生死。名般涅槃 (“leaving birth-and-death is called parinirvāṇa”). The 出 / 名 difference is a substantive textual variant, not editorial punctuation: the Taishō wording supplies a definitional construction, while the controlling reading leaves the second 出 to be interpreted. The running translation retains both instances of 出; the following 心無去來，即入涅槃 separately uses 入 (“enter”). The precise force of 出般涅槃 remains uncertain. No source character has been emended. [Chinese Companion C305] The preceding division of 涅槃 into 涅 ("nie") and 槃 ("pan") is the treatise’s exegetical wordplay on the Chinese transliteration, not a derivation of the Sanskrit word.
Any so-called single dharma resembles broken tiles, stones, bamboo, wood, and other insentient things. If one knows that mind is a provisional name and has no real essence, then one knows that one’s own mind is neither existent nor non-existent. Why? Ordinary beings persist in giving rise to mind and call it existence. The lesser vehicle persists in extinguishing mind and calls it non-existence. Bodhisattvas and buddhas have never produced mind and have never extinguished mind. This is called the mind that is neither existent nor non-existent. This mind that is neither existent nor non-existent is called the middle way. Thus know: if one uses mind to study Dharma, both mind and Dharma are deluded. If one does not use mind to study Dharma, both mind and Dharma are awakened. The deluded are deluded about awakening; the awakened are awakened to delusion. People of right view know that mind is empty and without substantial existence, and thus transcend delusion and awakening. With neither delusion nor awakening, only then is it called right understanding and right view.
Textual note: The controlling Treatise on Realizing Nature (Chinese Companion C307) reads 凡言一法者。似破瓦石竹木無情之物。 Its following C308 reads 是知將心學法。則心法俱迷。不將心學法。則心法俱悟. The first expression compares what is spoken of as a single dharma with insentient broken tiles, stones, bamboo, and wood. Its referent and philosophical force are compressed; the simile alone does not establish that all appearances are literally insentient or that a single, substantial Dharma exists behind them. More concretely, the received X63n1219 edition (CBETA/NTU, fascicle 1, p. 6b) instead prints 持心學法 / 不持心學法 in the second contrast, where the controlling companion prints 將心學法 / 不將心學法. 持 can mean holding or maintaining, whereas 將 supports the present contextual wording “use mind to study Dharma.” The English follows the controlling 將, not the non-controlling 持; neither the original priority of the two graphs nor the full force of the preceding simile has been established.
Form is not form by itself; because of mind there is form. Mind is not mind by itself; because of form there is mind. Thus know that mind and form arise and cease together. Existence exists in relation to non-existence; non-existence is “non-existence” only in relation to existence. This is called true seeing. As for true seeing, there is nothing not seen, yet also nothing seen. Seeing fills the ten directions, yet there has never been seeing. Why? Because there is nothing seen; because seeing is no-seeing; because seeing is not seeing. What ordinary beings see is all called false thinking. Only in quiescent cessation, with no seeing, is it called true seeing. Mind and object face one another, and seeing arises between them. If inwardly no mind arises, then outwardly no object arises. Therefore, when object and mind are both pure, this is called true seeing. When one forms this understanding, it is called right view.
Not seeing any dharma is called attaining the Way. Not understanding any dharma is called understanding Dharma. Why? Seeing and not seeing are both not seen; understanding and not understanding are both not understood. The seeing of no-seeing is called true seeing. The understanding of no-understanding is called great understanding. Right view does not merely see what is seen; it also sees what is not seen. True understanding does not merely understand what is understood; it also understands what is not understood. Whatever is understood is all called not understanding. Only when nothing is understood is it called right understanding. Understanding and not understanding are both not understanding. The scripture says, “Not abandoning wisdom is called foolishness.” If mind is regarded as empty, understanding and not understanding are both true. If mind is regarded as existent, understanding and not understanding are both false.
When one understands, dharmas follow the person. When one does not understand, the person follows dharmas. If dharmas follow the person, then non-Dharma becomes Dharma. If the person follows dharmas, then Dharma becomes non-Dharma. If the person follows dharmas, all dharmas are false. If dharmas follow the person, all dharmas are true. Therefore the sage does not use mind to seek Dharma, does not use Dharma to seek mind, does not use mind to seek mind, and does not use Dharma to seek Dharma. Therefore mind does not give rise to Dharma, and Dharma does not give rise to mind. Mind and Dharma are both quiescent; therefore one always abides in meditative concentration. When the mind of sentient beings arises, Buddha-Dharma ceases. When the mind of sentient beings ceases, Buddha-Dharma arises. When mind arises, true Dharma ceases. When mind ceases, true Dharma arises. Knowing that all dharmas do not belong to one another is called a person who attains the Way. Knowing that mind does not belong to any dharma, this person is constantly in the bodhimaṇḍa.
In delusion there is offense; in understanding there is no offense. Why? Because the nature of offense is empty. While deluded, one sees offense where there is no offense. In understanding, offense itself is not offense. Why? Because offense has no locus. The scripture says, “All dharmas have no nature.” True function is not to be doubted; doubt becomes offense. Why? Because offense arises from doubt and delusion. If one makes this understanding, karmic offences from previous lives are then extinguished.
Editorial cross-reference: The controlling C315 and CBETA X1219 read 若解時即罪非罪, whereas Taishō T2009 reads 若解時即罪無罪; the English follows the control. Here 罪業 means karmic offences, not karma in general. A later passage in the same treatise (C334) still states that karma generated in this life bears consequences in later lives. The received claims are preserved without construing emptiness as exemption from moral responsibility.
Supplementary note on quotation scope and textual witnesses: The Chinese text reads 經云。諸法無性。真用莫疑。疑即成罪. The English translation in this edition places quotation marks only around “All dharmas have no nature,” followed by “True function is not to be doubted; doubt becomes offense” as narrative. The modern Chinese periods do not prove where the older 經云 quotation closes. Punctuated X63n1219 groups all three clauses in the attribution; neither punctuation practice establishes the lost original boundary or identifies a particular underlying scripture. The related earlier Chan Master Lian saying 法性無體。直用莫疑 differs in wording and setting; it is not demonstrated as the source of the Chinese passage. The book’s statements about the consequences of karma still apply. [CBETA X1219: Treatise on Realizing Nature (X1219).]
Manuscript and print attestations. The 1387 Kyoto Rinsenji printed 悟性論 held by Keio University (110X@33@1) prints 經云不捨智慧名愚癡 (scan p. 7, right leaf) and 經云諸法無性真用莫疑疑即成罪, followed by 何以故罪因疑惑而生 (scan p. 7, left leaf). In a distinct Keio manuscript copied in 1532 (110X@585@1), the text reads 亦乃解於不解 (scan p. 23, left leaf) and the second of these cited sayings appears as 經云諸法無性真用莫疑即成罪 (scan p. 24, across the gutter), with only one 疑 visibly transmitted. This is a possible local omission of a repeated graph, not evidence that the shorter wording is original. A dated copy of the treatise witnesses what its copyist transmitted; it is not an independent copy of the unnamed scripture cited within that treatise. [Keio 1387 facsimile: Keio 1387 print, scanned PDF, p. 7; Keio 1532 facsimile: Keio 1532 manuscript, scanned PDF, pp. 23–24.]
Selected textual variants. The base Chinese text and X1219 have 凡言一法者 (“speaking of a single dharma”), whereas the Keio 1387 print and 1532 manuscript, and Taishō T2009, have 一心. At 自家之心 the base Chinese text, X1219 and both Keio copies agree against the T2009 recension 自寂之心. The base text and T2009 have 將心學法 / 不將心學法, but 持心學法 / 不持心學法 in the Keio copies and X1219. The following clauses read 俱生滅 and 境心俱淨 in the base Chinese text, X1219 and both Keio copies, against the T2009 recension 俱有生滅 and 心境俱淨. The English follows the base Chinese text: “single dharma,” “one’s own mind,” “use mind to study Dharma,” “arise and cease together,” and “object and mind ... pure.” These are local graph variants and cannot establish a complete textual stemma or a globally preferred witness. [Keio 1387 scan p. 6; Keio 1532 scan pp. 22–23; T2009: Shaoshi liu men (T2009); X1219: X63n1219, CBETA electronic PDF.]
Understanding and culpability variants. In the discussion of understanding, the Chinese text reads 大解 / 解於不解 / 正解. Keio 1387 and X1219 read 大解 / 解於無解 / 正解; T2009 has 真解 / 解於不解 / 真解; the 1532 Keio manuscript agrees with the base Chinese text on 大解 / 解於不解 / 正解. Thus this edition’s “great understanding,” “what is not understood,” and “right understanding” follow the base Chinese text. Here the base Chinese text, X1219, the 1387 print and the 1532 manuscript read 若解時即罪非罪, whereas T2009 has 若解時即罪無罪; the rendering in this edition “offense itself is not offense” follows 非罪. Neither local reading supplies an independent original scripture for either quoted saying. Early manuscript priority and quotation boundaries remain unproved. [Keio facsimiles as above, 1387 p. 7 and 1532 pp. 23–24; T2009 and X1219 as above.]
In delusion, the six consciousnesses and five aggregates are all dharmas of affliction, birth, and death. In awakening, the six consciousnesses and five aggregates are all dharmas of nirvāṇa, without birth or death. A person practicing the Way does not seek the Way outside. Why? Because they know that mind is the Way. When one obtains mind, no mind can be obtained. When one obtains the Way, no Way can be obtained. If one says that the Way is attained by using mind to seek it, this is called wrong view. In delusion there is Buddha and Dharma. In awakening there is no Buddha and no Dharma. Why? Awakening itself is Buddha-Dharma.
For one who practices the Way, when the body comes to an end, the Way is accomplished. It is like a seed coat splitting and a tree sprouting. This karmic-retribution body is impermanent from thought to thought and has no fixed dharma. Simply practice from thought to thought. One must neither detest birth-and-death nor love birth-and-death. Simply, in thought after thought, do not engage in false thinking. Then while living one realizes nirvāṇa with remainder, and in death one enters the patience of the non-arising of dharmas. When the eyes see form, they are not defiled by form. When the ears hear sound, they are not defiled by sound. All are liberation. When the eye does not attach to form, the eye is a Chan gate. When the ear does not attach to sound, the ear is a Chan gate. In summary, though form is seen as existent, one who sees the nature of form without attachment is constantly liberated. Those who see the marks of form are constantly bound. One who is not bound by afflictions is called liberated; there is no other liberation.
Textual note: The controlling Chinese Companion C317 punctuates 亦如甲折樹生。此業報身念念無常. The simile is provisionally read as the cracking of a seed coat (甲折) with the sprouting of a tree (樹生), not the shell of an animal. Classical 甲 can denote the enclosing coat of emerging vegetation: the Yijing, Jie hexagram, uses 甲坼 for the splitting-open of plant coverings, as quoted and explained in the Kangxi Dictionary entry for 甲. That parallel supports the image but does not justify changing the controlling graph 折 into 坼. The printed CBETA X63n1219 recension contains the same sequence 甲折樹生; some modern expository presentations instead print 甲坼樹生, but are not established independent early textual witnesses. Other publicly reproduced punctuation divides after 樹 (甲折樹。生此業報身), which would attach 生 differently. The running English follows the controlling C317 division and its plant-growth sense while disclosing this segmentation uncertainty; no Chinese source graph is emended.
Textual note: The controlling Chinese companion (Treatise on Realizing Nature, source paragraph 318) reads 見色有，見色性不著，常解脫. The same graph sequence 見色有見色性不著 occurs in the X63n1219 recension, where it is punctuated 見色有見色性不著。常解脫. Other printed editions divide the sequence differently, for example 見色有見色性，不著常解脫. These readings establish a question of punctuation and clause attachment; they do not independently establish omission of 有. The running English provisionally renders 有 as “existent” and construes 不著 with 見色性 (“seeing the nature of form without attachment”). No source characters are emended. [Chinese Companion C318]
For one who skillfully observes form, form does not give rise to mind, and mind does not give rise to form; form and mind are both pure. When there is no false thinking, one mind is one buddha-land. When there is false thinking, one mind is one hell. Sentient beings construct false thinking and use mind to produce mind; therefore they are constantly in hell. Bodhisattvas observe false thinking and do not use mind to produce mind; therefore they are constantly in a buddha-land. If one does not use mind to produce mind, mind after mind enters emptiness, and thought after thought returns to stillness, from one buddha-land to another buddha-land. If one uses mind to produce mind, mind after mind is not still, and thought after thought returns to movement, from one hell through another hell. If one thought of mind arises, then there is karma of two kinds—wholesome and unwholesome—and there are heaven and hell. If one thought of mind does not arise, then there is no karma of either kind—wholesome or unwholesome—and no heaven or hell.
Mind, in essence, is neither existent nor non-existent. In ordinary beings it is present; in sages it is absent. Because sages are without that mind, the heart is open and empty, vast as the sky. From here on, these are all realizations within the great Way, not states of the lesser vehicle or ordinary beings. When mind attains nirvāṇa, it does not see that there is nirvāṇa. Why? Mind itself is nirvāṇa. If apart from mind one further sees nirvāṇa, this is called attachment to wrong views.
All afflictions are the seeds of Tathāgata. On account of afflictions, mind attains wisdom. One may only say that afflictions give rise to the Tathāgata; one cannot say that afflictions are Tathāgata. Therefore body and mind are the field, afflictions are the seeds, wisdom is the sprout, and Tathāgata is compared to the grain. Buddha is in mind as fragrance is in the tree. When afflictions are exhausted, Buddha comes forth from mind. When decay is exhausted, fragrance comes forth from the tree. Thus know that outside the tree there is no fragrance, and outside mind there is no Buddha. If there were fragrance outside the tree, it would be another fragrance. If there were Buddha outside mind, it would be another Buddha. When there are the three poisons in mind, this is called a land defiled and evil. When there are no three poisons in mind, this is called a pure land. The scripture says, “If a land is impure and filled with defilement and evil, and the buddhas, World-Honored Ones, appear in it, there is no such possibility.” Impurity and evil are ignorance and the three poisons. The buddhas, World-Honored Ones, are the pure awakened mind.
Buddha-land quotation-context note (Realizing Nature): The received claim introduced by 經云, 若使國土不淨，穢惡充滿，諸佛世尊於中出者，無有此事, is not a word-for-word passage identified in the Vimalakīrti Sūtra. There is, however, a specific scriptural intertext in Kumārajīva’s 維摩詰所說經 (T0475, fascicle 1, Buddha-land chapter). The Buddha says 隨其心淨，則佛土淨 (as the mind is purified, the Buddha-land is purified). After Śāriputra wonders why this Buddha-land appears impure, the Buddha replies 我此土淨，而汝不見 (this land of mine is pure, but you do not see it). Śāriputra subsequently describes the terrain as 穢惡充滿 (filled with defilement and evil); Brahmā challenges that perception, and the Buddha reveals the land’s purity. The identical expression 穢惡充滿 and the purity-of-land discussion support a close lexical and conceptual parallel, but not the Chan treatise’s exact impossibility formula or a proven borrowing route. Here the treatise itself explicitly glosses an impure “land” as ignorance and the three poisons, and the “buddhas” as the pure awakened mind; reading the sentence as a literal prohibition on buddhas appearing in a visibly impure world would erase that interpretation. Compare the distinct T0475 Buddha-land citations discussed in the notes to Breaking Through Marks. [Primary: Deer Park edition of CBETA T0475/1.]
Chinese translation-witness comparison: The expression 穢惡充滿 also occurs in the Buddha-land episodes of the earlier Zhi Qian translation of 佛說維摩詰經 (T0474, fascicle 1) and the later Xuanzang translation of 說無垢稱經 (T0476, fascicle 1), as well as the Kumārajīva T0475 translation; all three have Śāriputra describing the land as defiled before its purity is revealed. Searching the complete two-, three-, and six-fascicle Chinese texts for the distinctive sequence 若使國土不淨 / 諸佛世尊於中出者 did not establish the Chan sentence as a verbatim quotation in any of these witnesses. The overlap supports a shared scriptural scene but not a proven direct line of borrowing. Sources: T0474/1; T0475/1; T0476/1.
All speech is none other than Buddha-Dharma. If one can be without that which is spoken, then speaking all day long is the Way. If one has that which is spoken, then remaining silent all day long is not the Way. Therefore the Tathāgata’s speech does not depend on silence, and silence does not depend on speech. Speech is not apart from silence. Those who awaken to speech and silence are all in samādhi. If one speaks knowing the time, speech is also liberation. If one is silent not knowing the time, silence is also bondage. Therefore, if speech is free from marks, speech is also called liberation. If silence is attached to marks, silence is bondage.
Written words are originally liberated in their own nature. Written words do not, in themselves, bring about bondage; bondage has never, from the beginning, been inherent in written words. Dharma has no high and low. If one sees high and low, that is not Dharma. Non-Dharma serves as a raft; this Dharma is for people. A raft is what people ride to cross beyond non-Dharma; that is Dharma. Speaking conventionally, there are male and female, noble and lowly. Speaking from the Way, there are no male and female, noble and lowly. Therefore when the heavenly maiden awakened to the Way, she did not change her female form. When Channa understood the true, why would he change his lowly designation? This is because there is no fixed distinction of male or female, noble or lowly; all share one and the same characteristic. The heavenly maiden sought the female form for twelve years and found it utterly unobtainable. Thus one knows that the male form, sought for twelve years, is likewise unobtainable. The twelve years are the twelve sense bases.
Editorial source allusion: The goddess tells Śāriputra that she has sought a woman’s form for twelve years without finding it in the Vimalakīrti Sūtra (T14n0475, p. 548b22–23). The equation of twelve years with twelve sense bases (十二入) is this treatise’s additional exegesis, not a phrase spoken by the goddess in that sūtra.
Textual note: The controlling Chinese companion (Treatise on Realizing Nature, C326) reads 文字不能就繫縛。繫縛自本來未就文字. The CBETA X63n1219 witness (X63n1219_p0007a21) likewise has 繫縛自本來未就文字, including 未 (“not”). The Taishō 少室六門 witness, T48n2009_p0372a22, instead reads 文字不能就繫縛。繫縛自來就文字, without 未 and with 自來 rather than 自本來. That difference can affect the assertion about how bondage relates to words; it is not merely punctuation. The running translation follows the controlling source’s explicit 未. The compressed role of 就 and the historical relation between these transmitted readings remain unresolved; neither witness is silently substituted for the other.
Textual note: The controlling Chinese companion punctuates 非法為筏。是法為人。筏者. An electronic presentation of the received X63n1219 text (fascicle 1) likewise punctuates 是法為人。筏者, whereas a separately published lecture transcription joins the phrase as 是法為人筏者. These are different editorial segmentations of the same characters, not established variant source graphs or proof of independent early witnesses. The English follows the controlling punctuation, preserving “this Dharma is for people” rather than silently adopting the alternative. The underlying syntactic uncertainty remains open. [Chinese Companion C326]
Apart from mind there is no Buddha; apart from Buddha there is no mind. It is like apart from water there is no ice, and apart from ice there is no water. To speak of leaving mind does not mean going far away from mind; it only means not attaching to the mark of mind. The scripture says, “Not seeing marks is called seeing Buddha.” This is leaving the mark of mind. “Apart from Buddha there is no mind” means that Buddha comes forth from mind. Mind can give rise to Buddha; yet Buddha arises from mind, while mind has never arisen from Buddha. It is like fish born in water; water is not born from fish. If one wants to observe fish, before seeing fish one first sees water. If one wants to observe Buddha, before seeing Buddha one first sees mind. Thus know that once one has seen fish, one forgets water; once one has seen Buddha, one forgets mind. If one does not forget mind, one is still deluded by mind. If one does not forget water, one is still deluded by water.
Diamond Sūtra allusion note (Realizing Nature): The received attribution 不見相名為見佛 (“Not seeing marks is called seeing Buddha”) closely recasts the 金剛般若波羅蜜經 (Diamond Sūtra, T0235): 凡所有相，皆是虛妄；若見諸相非相，則見如來 (“All marks whatsoever are deceptive; if one sees marks as non-marks, one sees the Tathāgata”). The sūtra does not use the Chinese passage’s exact shortened formula: it specifies seeing marks as non-marks, while the Chan text applies the principle to non-attachment to a mark of mind. Neither wording need be read as a command to close one’s physical eyes to appearances. This is a close doctrinal allusion, not a verbatim Diamond Sūtra sentence; the wording in this edition follows the Chinese passage. [Primary witness: CBETA T0235, Diamond Sūtra (T0235).]
Textual note: In the fish-and-water analogy, the controlling Chinese companion (Realizing Nature, paragraph C329) reads 然佛從心生，而心未甞生於佛: “Although Buddha arises from mind, mind has never arisen from Buddha.” The CBETA X63n1219 recension supports the 心…生於佛 construction, whereas the Taishō Shaoshi liumen witness, T48n2009 (at the passage following 離佛無心), reads 然佛從心生，而佛未甞生心: “Although Buddha arises from mind, Buddha has never produced mind.” These are different formulations of the direction of dependence; the alternative should not be silently folded into the controlling wording. The translation retains the controlling subject and predicate. This witness variation is separate from the following, shared analogy of fish arising in water but water not arising from fish.
Sentient beings and bodhi are also like ice and water. Being burned by the three poisons is called ‘sentient being’; being purified by the three liberations is called ‘bodhi’. Frozen by the three winter months, it is called ice. Melted by the three summer months, it is called water. If one abandons ice, there is no separate water. If one rejects sentient beings, there is no separate bodhi. Clearly know that the nature of ice is the nature of water, and the nature of water is the nature of ice. The nature of sentient beings is the nature of bodhi. Sentient beings and bodhi are of one nature, just as wūtóu (the mother root) and fùzǐ (its daughter or lateral root) of aconite share a common root. Only because the seasons differ and delusion takes different objects are there the two names sentient being and bodhi. Therefore when a snake transforms into a dragon, it does not change its scales. When an ordinary being changes into a sage, their face does not change. Know simply this: as for the mind, wisdom illumines inwardly; as for the body, ethical discipline is outwardly genuine.
Textual note: The controlling Chinese reads 但知心者智內照。身者戒外真 (Realizing Nature, source C332). The running English preserves the opening 知 and treats 心 and 身 as parallel topics. It leaves the causative relationship unasserted because the controlling phrase does not explicitly mark one. The noun-reading of 戒 as “ethical discipline” and 真 as “genuine” remains provisional. Taishō T48n2009_p0372b18–19 reads 戒外貞 rather than 戒外真; X63n1219_p0007b18–19 has 真. In a CBETA-hosted punctuation discussion (31 July–28 August 2018, https://archive2.cbeta.org/en/node/5326), a participant contrasted an earlier displayed division, 但知心者智內。照身者戒外。真眾生度佛, with the division adopted by this companion. Another participant endorsed the repunctuation and identified the Taishō 貞 reading. The first participant also proposed understanding 戒 as a warning against treating outward sensory appearances as truly real. This differs materially from the running English's provisional noun-reading of 戒 (“ethical discipline”) and adjective-reading of 真 (“genuine”); it is a commentator's proposal, not a proved unique parse. Both the segmentation and 戒外真 remain uncertain. No source graph is emended.
Sentient beings liberate Buddha, and Buddha liberates sentient beings. This is called equality. Sentient beings liberating Buddha means afflictions give rise to awakened understanding. Buddha liberating sentient beings means awakened understanding extinguishes afflictions.
Textual note: After 眾生度佛者。煩惱生悟解。佛度眾生者。悟解滅煩惱, the controlling Chinese companion proceeds directly to 諸佛以無明為父. CBETA X63n1219 (p. 7b, following this passage) and T48n2009_p0372b20–24 include intervening material, beginning with a denial that afflictions and awakened understanding are absent and developing their mutual dependence. This additional material is not imported into the running translation because it is absent from the controlling companion. [Chinese Companion C332–333]
All buddhas take ignorance as their father and craving as their mother. Ignorance and craving are both alternative names for sentient beings. Sentient beings and ignorance are also like the left palm and right palm: there is no difference. In delusion, one is on this shore. In awakening, one is on the other shore. If one knows mind to be empty and does not see marks, one leaves delusion and awakening. Since one leaves delusion and awakening, there is also no other shore. The Tathāgata is not on this shore, not on the other shore, and not in midstream. Midstream means people of the lesser vehicle. This shore means ordinary beings. The other shore is bodhi.
When Buddha is said to have three bodies, they are the transformation body, the reward body, and the Dharma body. The transformation body is also called the responsive body. If sentient beings constantly do good, the transformation body appears. When they practice wisdom, the reward body appears. When they awaken to the unconditioned, the Dharma body constantly appears. Coursing throughout the ten directions and saving beings as appropriate is the transformation-body Buddha. If one cuts off delusion, this itself is attaining the Way in the Snowy Mountains; this is the reward-body Buddha. No words, no speech, no action, no attainment, serenely and constantly abiding: this is the Dharma-body Buddha. If the ultimate principle is discussed, not even one Buddha is established; how could there be three? These three bodies are spoken of only according to people’s wisdom. People are spoken of as having upper, middle, and lower wisdom. People of lower wisdom falsely build up the power of merit and falsely see the transformation-body Buddha. People of middle wisdom falsely cut off afflictions and falsely see the reward-body Buddha. People of upper wisdom falsely realize bodhi and falsely see the Dharma-body Buddha. People of highest wisdom inwardly illuminate perfect quiescence, clearly understand that mind itself is Buddha, and do not depend on mind to obtain Buddha-wisdom. They know that the three bodies and the ten thousand dharmas are all not to be grasped and not to be spoken. This is the liberated mind, accomplishing the great Way. The scripture says, “Buddha does not teach Dharma, does not liberate sentient beings, and does not realize bodhi.” This is what it means.
Threefold Diamond Sūtra parallel note (Realizing Nature): The received scripture saying 佛不說法，不度眾生，不證菩提 (“Buddha does not teach Dharma, liberate sentient beings, or realize bodhi”) has three closely related but separately stated themes in the 金剛般若波羅蜜經 (Diamond Sūtra, T0235): 說法者，無法可說，是名說法 (teaching without a fixed dharma to teach); 實無有眾生如來度者 (no beings intrinsically liberated by the Tathāgata); and 我於阿耨多羅三藐三菩提乃至無有少法可得 (not the slightest dharma obtained in awakening). The three occur in different passages of T0235, not as the Chinese passage’s single three-part quotation. Their point is non-reification of teaching, liberating, and awakening—not that Buddhists should refuse to teach or help others. The textual route of the received short formula remains unproved. [Primary witness: CBETA T0235, Diamond Sūtra (T0235).]
Sentient beings create karma; karma does not create sentient beings. Creating karma in this life, they undergo retribution in later lives and have no time of escape. Only the perfected person, within this body, creates no karma and therefore undergoes no retribution. The scripture says, “Not creating the various karmas, one naturally attains the Way.” How could this be false speech? People can create karma; karma cannot create people. If people create karma, karma arises together with them. If people do not create karma, karma ceases together with them. Thus know that karma is created by people and people are born from karma. If people do not create karma, karma has no means to generate people. This is also like people being able to propagate the Way, while the Way cannot propagate people.
Textual note: The controlling companion (and CBETA X63n1219, in its Realizing Nature text) begins 眾生造業，業不造眾生: “Sentient beings create karma; karma does not create sentient beings.” CBETA T48n2009_p0372c12–13 instead reads 眾生造業。業造眾生, reversing the polarity of the second clause. Both traditions continue with 人能造業，業不能造人 and 業由人造，人由業生; the relation between these claims is philosophically and textually delicate. The running translation follows the controlling 不 reading; no negation is added to or removed from the Chinese source. [Chinese Companion C334]
Analects intertext note (Realizing Nature): The closing analogy 亦如人能弘道，道不能弘人 (“just as people can propagate the Way but the Way cannot propagate people”) closely echoes the Analects, Wei Ling Gong (Book XV, usually 15.28; numbered 15.29 in some editions): 子曰：「人能弘道，非道弘人。」 The Chan recension preserves 人能弘道 and recasts 非道弘人 as 道不能弘人, applying the older saying within a discussion of the relationship between sentient beings, karma and rebirth. This is an independently traceable Confucian intertext, not a license to identify the separately introduced 經云：「諸業不造，自然得道」 as a quotation from the Analects or as an authenticated line of any particular Buddhist sūtra. The immediately preceding textual note in this edition records the important variant 業不造眾生 versus 業造眾生. [Primary Chinese text: Analects, Wei Ling Gong, Analects 15, Chinese text; compare Analects 15.28, English translation.]
Present-day ordinary beings often create karma and falsely say there is no retribution. How could they not suffer even in the slightest? Even considering the slightest case, a preceding thought creates karma and a following thought undergoes its result—when could there be escape? If the preceding thought creates no karma, the following thought undergoes no retribution. How then could one falsely posit karmic retribution apart from prior creation?
Textual note: The controlling Chinese companion (C334) and CBETA X63n1219 read 若以至少而理，前心造，後心報—an awkward construction rendered provisionally as “Even considering the slightest case, a preceding thought ...”. Taishō T2009 (372c20), like the Wikisource transcription of the Treatise on Realizing Nature, instead reads 若以至理而論之，前心造，後心報 (“If one reasons according to ultimate principle, a preceding thought ...”). This changes 而理 to 而論之 as well as 至少 to 至理. The transcribed alternative is not a reason to claim that the controlling source itself reads 至理, nor is Wikisource independently established early manuscript evidence. The running translation remains source-controlled.
The scripture says, “Although one believes there is Buddha, to say that Buddha practiced austerities is called wrong view. Although one believes there is Buddha, to say that Buddha underwent the karmic retribution of the spear-wound and the barley intended for horses is called incomplete faith and is called icchantika.” Understanding the Dharma of sages is called being a sage. Understanding the dharma of ordinary beings is called being an ordinary being. If one can abandon ordinary dharmas and approach the Dharma of sages, an ordinary being becomes a sage.
Textual note: The controlling Treatise on Realizing Nature (Chinese Companion C335) reads 金鏘馬麥, two established allusions concerning the Buddha: an implement piercing his foot and the episode of food intended for horses. “Spear-wound” is a contextual identification of 金鏘, not a literal assertion that the received graph 鏘 itself means spear or that the implement was made of gold. The traditional narratives vary: 法華經文句記箋難 (CBETA X29n0597, fascicle 3) describes a wooden shaft piercing the foot, while 法華經三大部補注 (X28n0586, fascicle 8) explicitly distinguishes 木鏘 from 金鏘 in the transmitted accounts. The controlling treatise condemns the claim that the Buddha actually bore these as karmic retributions. Other Buddhist commentaries record the episodes as past-karma narratives (華嚴一乘教義分齊章復古記, X58n0998, fascicle 3) or distinguish their pedagogical manifestation from real karmic suffering (涅槃經疏私記, X37n0661, fascicle 8). The English preserves this treatise’s own polemical claim without presenting it as the unanimous position of Buddhist textual traditions; no graph is emended and none of these later expositions is promoted to an independent early witness of C335.
The fools of the world only wish to seek sages far away; they do not believe that the mind of wisdom and understanding is itself the sage. The scripture says, “Do not speak this scripture among people without wisdom.” The scripture says, “It is mind; it is Dharma. People without wisdom do not trust this mind.” Understanding Dharma is what makes one a sage. If one only wishes to seek learning far outside, admiring Buddha images in the sky, radiances, fragrances, colors, and such matters, all of this falls into wrong view and makes one lose the mind and go mad. The scripture says, “If one sees that all marks are not marks, one then sees the Tathāgata.” The eighty-four thousand Dharma gates all arise from one mind. If the mind’s characteristics are inwardly pure, like space, one leaves the eighty-four thousand afflictions within body and mind, which are the root of illness. Ordinary beings worry about death while alive and worry about hunger when full; all of this is called great delusion. Therefore sages do not scheme about the past, do not worry about the future, do not cling to the present, and thought after thought returns to the Way. If one has not yet awakened to this great principle, one should promptly pursue wholesome actions leading to human and heavenly rebirths, lest both be lost.
Scriptural-quotation context (supplementing the translated Treatise on Realizing Nature): This paragraph’s first quoted injunction, 無智人中，莫說此經, occurs in the Lotus Sūtra (妙法蓮華經, T0262, fascicle 2, Parable chapter). In that passage 此經 (“this sūtra”) refers to the Lotus teaching and follows a warning about slandering that sūtra; its placement here within a discussion of recognizing mind is the received Chan text’s contextual use. The later quote 若見諸相非相，即見如來 closely follows the Diamond Sūtra (T0235), which instead reads 若見諸相非相，則見如來 (則 rather than 即). A separate independent scriptural source for the intervening 心也，法也 wording has not been established. These different evidence grades neither authenticate all three expressions as verbatim quotations from one sūtra nor establish the route of their transmission. [Primary texts: CBETA T0262/2, Lotus Sūtra (T0262/2); T0235, Diamond Sūtra (T0235).]
Textual note: The controlling Chinese companion (Treatise on Realizing Nature, C335) reads 若心相內淨，由如虗空，即出離身心內，八萬四千煩惱為病本也. Its punctuation after 內 can make the eighty-four thousand afflictions look like the subject of a separate sentence, although the running English construes them as what is left behind within body and mind. The received X63n1219 text (CBETA/NTU electronic presentation, fascicle 1) also breaks after 內 while preserving 為病本也; Taishō T48n2009 prints 即出離身心內八萬四千煩惱病本也, without 為 and without that break. The two presentations support different punctuation, not a silently repaired Chinese base. The English “one leaves the eighty-four thousand afflictions within body and mind, which are the root of illness” is contextual and provisional; the received 內 and companion 為 have not been deleted.
The Night-Sitting Verse says:
First watch: sitting upright in the lotus posture,
Mind at ease, quiescent illumination merges with space.
Throughout vast kalpas, never arising and never ceasing;
What need is there to extinguish arising and ceasing without remainder?
All dharmas are like illusions;
Original nature is itself empty: what need is there to remove?
If one recognizes that mind-nature is not form or image,
It is serenely unmoving, itself true suchness.
Second watch: the mind, collected, grows bright and pure;
No recollection or imagining arises, in accord with true nature.
The dense array of myriad images all returns to emptiness;
To further grasp existence or emptiness is still illness.
Dharmas originally are themselves neither empty nor existent;
Ordinary beings falsely think and discuss wrong and right.
If one can keep non-duality in the heart,
Who says one is ordinary and not a sage?
Third watch: the mind is pure and equal to space,
Pervading the ten directions, reaching everywhere.
Mountains, rivers, and stone walls cannot obstruct it;
Worlds as numerous as Ganges sands are contained within it.
The fundamental nature of worlds is the nature of true suchness;
Nor is there any “absence of nature”; this is inclusion and interpenetration.
Not only the buddhas can be like this;
All classes of sentient beings are also the same.
Fourth watch: there is neither ceasing nor arising;
Its measure equals space and the Dharma realm.
No going, no coming, no arising and ceasing;
Neither existent nor nonexistent, neither dark nor bright.
Not giving rise to any views is the Tathāgata’s view;
With no name that can be named: this is the true Buddha-name.
Only one who has awakened can recognize this;
Uncomprehending sentient beings are like the blind.
Fifth watch: prajñā shines without boundary,
Without a single thought arising, it traverses the three-thousandfold world-system.
If you wish to see the equal nature of suchness,
Take care not to give rise to mind: true suchness is right before your eyes.
The wondrous principle is mysterious and profound, not fathomed by mind;
There is no need to search and pursue until you exhaust yourself.
If one can be without thought, this is true seeking;
If there is further seeking, one still does not recognize it.
End of the Treatise on Realizing Nature by Great Master Bodhidharma.
Text-critical note on the Night-Sitting Verse: the forty English verse lines follow the twenty couplets of the Chinese source text used for this translation. The Taishō T48n2009 《少室六門》 fifth-gate recension differs in several places. In the first watch, the Chinese passage has 怡神寂照泯同虗 (“quiescent illumination merges with space”), versus Taishō 怡神寂照胸同虛 (substituting 胸 for 泯); the Chinese passage has 何須生滅滅無餘, versus Taishō 何須生滅滅生渠 (the final two graphs differ and the Taishō wording remains difficult); and the Chinese passage 湛然不動自真如 contrasts with Taishō 湛然不動自如如. In the second watch, the Chinese passage 不起憶想同真性 differs from Taishō 不起憶想真如性. In the third watch, the Chinese passage 亦無無性 (“nor any absence of nature”) versus Taishō 亦無本性 (“nor any original nature”) negates a different term; the translated passage follows the governing 無性 rather than the Taishō 本性. Other smaller differences include 並皆同 / 普皆同 in the third watch and 不起諸見 / 無起諸見 in the fourth. In the fourth watch, the base text and X1219 also read 無去無來, whereas T2009 (373a22) reverses the order to 無來無去. The translation follows the Chinese base, and the variants are recorded here for comparison. No priority between the recensions or original Bodhidharma authorship is established by this comparison. At the closing boundary, Taishō T2009 places a separately headed 真性頌 (“True-Nature Verse”) after the five-watch poem but before 悟性論終 (T48n2009_p0373a29–b11). The X63n1219 recension instead places 真性頌 after 達磨大師悟性論終. The governing Chinese companion concludes with 達磨大師悟性論終 immediately after the five watches and has no corresponding item there. Its precise textual form and relationship to the treatise are not established by these differing placements.
[bookmark: _TocR181_1352][bookmark: AtRCommentNature]Commentary on the Treatise on Realizing Nature
Textual history of the Treatise on Realizing Nature: The received Chinese readings, early catalogues and modern scholarship illuminate the treatise’s transmission and its interpretation.
Textual alignment and its limits. The received Chinese text includes the complete three-bodies passage 佛有三身者 through 一佛尚無 and ends 此之謂矣; the translation in this volume includes it. The following Chinese passage begins 眾生造業，業不造眾生. A distinct gap does occur between the Chinese text’s sentient-beings/Buddha exchange and the passage beginning 諸佛以無明為父: received T2009 and X1219 have lines on afflictions and awakened understanding that are absent from the corresponding section of the base Chinese text, as the preceding textual notes indicate. This edition follows its stated Chinese basis while documenting that difference. At the Night-Sitting Verse, the Chinese passage and X1219 read 亦無無性即含融, supporting the translated passage (“Nor is there any ‘absence of nature’…”), whereas T2009 reads 亦無本性即含融 (“nor any original nature”). These variants alone cannot establish which recension arose first. At the end of the prose, the base text and X1219 (8a10–11) also retain 若未悟此大理者，即須早求人天之善，無令兩失, the advice to pursue wholesome human and heavenly conduct if the great principle has not yet been realized. T2009 proceeds directly from 念念歸道 to 夜坐偈云 (373a07–08), without that sentence.
Transmission and authorship. Enchin’s 857 catalogue 日本比丘圓珍入唐求法目錄 (T2172) lists 達磨和上悟性論一卷; this attests a title, not any particular sentence or Bodhidharma’s personal authorship. Keio University preserves a 1387 Kyoto Rinsenji printed 悟性論 (110X@33@1) and a distinct photographed 1532 manuscript copy (110X@585@1). The variants of these witnesses, and their anonymous 經云 citations, illuminate the differences between the transmitted recensions. A different Shōmyōji-held 悟性論 is described and reproduced in Chūsei zenseki sōkan, vol. 3, 達磨宗 (2015), whose proposed date and textual details require further examination. None of these witnesses identifies the independent unnamed scripture alleged by either quotation. [Enchin T2172: Enchin’s catalogue (T2172); Keio 1387: Keio 1387 printed edition; Keio 1532: Keio 1532 manuscript edition; Shōmyōji edition catalogue: CiNii bibliographic record.]
A modern hypothesis about the treatise’s formation. Tong Ran, “Questions Regarding the Writing of the Wuxing lun (Power of Understanding Doctrine): ‘Xin (mind)’ as the Central Topic,” Journal of Indian and Buddhist Studies 67/1 (2018), 222–225, compares this treatise with the long Two Entrances and Four Practices material and Guanxin lun, and argues for a possible Northern Chan compilation following Shenhui’s mid-eighth-century critique and before Enchin’s ninth-century transmission. The author notes material attributed to a Chanmen jing (禪門經), but this does not identify that work as the exact independent scriptural source of the Chinese passage’s 不捨智慧名愚癡 or the Chinese passage’s 諸法無性真用莫疑疑即成罪. The precise origins, original quotation extent, early recensional priority and formation date remain unsettled. [Research article: Academic study (DOI 10.4259/ibk.67.1_222).]
[bookmark: _TocR181_1355]Translator’s Commentary
Introduction: The Significance of the Wuxing Lun
The Wuxing lun (悟性論), presented here as the Treatise on Realizing Nature and also known in English as the Wake-up Sermon, is a diamond-like manual for seeing through attachment to concepts. For me, it captures the “wall-gazing” (壁觀) spirit of the patriarchs in its direct cutting through of ontological concepts. Transmitted under Bodhidharma’s name, it cuts through the apparent oppositions of delusion and awakening, karmic offense and liberation, ordinary being and sage. Its directness is the point: stop turning Mind into an object or possession, and recognize what is occurring here and now. The very knowing in which these dualities arise is empty of any independent knower.
My aim in this new Chinese-grounded translation is to honor both the sharp rhetoric of Chan and the precision of the received text. I follow the Chinese directly, rather than polishing an older English version. Where a passage is compressed or the witnesses differ, I discuss the issue in the textual notes; in my commentary, I explore its significance through the Awakening to Reality understanding of luminous, empty and agentless experience.
Philosophical Core: The Meaning of "Mind" vs. "Substance"
A modern misreading, sometimes encountered in popular presentations of “Mind” (xīn, 心), is to picture a metaphysical substrate: a Universal Consciousness, Cosmic Soul, or separate absolute ground resembling an imagined version of Brahman. Read carefully, the Wuxing lun repeatedly unsettles the fixation of mind as an independently graspable thing. Its affirmative language about mind and awakened knowing is significant, but I do not take it as establishing a changeless observer behind phenomena.
Read through anātman (no-self), the “Mind” of these passages does not mean that individual beings merge into a substantial universal One. Rather, I mean the lived immediacy of unfabricated pristine consciousness—the fundamental nature (本性) of awareness itself, a primordial, empty and unborn gnosis (jñāna) that is the essential quality of each instance of consciousness. The immediacy and luminosity of experience, including the text’s language of original nature, must be held together with this point: the clear knowing and the appearing world cannot be isolated into a self-subsisting essence on one side and its products on the other. To speak of unborn wisdom here is to point toward the unfindability of an inherent knower, not to invent a primordial consciousness standing apart from conditions. For me, luminosity points to a direct, unmistakable encounter with the radiant Heart of one’s very being—Presence-Awareness, wondrously alive, intimate and boundless. Its vitality, intelligence and brilliance exceed what is conveyed by simply saying that experience is known. With anatta and the understanding of conditions, this fullness manifests as sound, color, sensation, thought and activity themselves, without a center or owner. This is the positive force of Mind in my account, developed in “The Transient Universe has a Heart” (18 February 2019).
This is the decisive guardrail: mind is not a standalone entity to be found behind form. The Chinese statement at this point is relational, not an assertion that a cosmic mind manufactures things out of itself. The present translation reads:
“Form is not form by itself; because of mind there is form. Mind is not mind by itself; because of form there is mind.”
This passage highlights that Mind and form are dependently originated and dependently designated; they are neither the same nor different. Mind is not a background container serving as the context, substratum, or source for phenomena, nor does it "interact" with them as a separate agent. Rather, there is no mind apart from phenomena, and no phenomena apart from mind. As my dharma mentor John Tan noted regarding the realization of Anatta (No-Self):
John Tan describes a whole-body-and-mind encounter with Mind, so complete that even fixation on body and mind is released; this is no invitation to establish a separately obtainable essence: “Yet 心 (Mind) too is 不可得 (ungraspable/unobtainable).” His point is not to deny Mind, but to avoid placing a dualistic limit on its manifestation. He stresses understanding conditions (缘), without which its expression is misconceived, and urges full experience of Mind through the realization of 无心 (No-Mind) and the wisdom of 不可得. The fuller passage, reproduced in my 2025 edition, follows below. [John Tan, 18–19 October 2014 exchange; reproduced in Soh Wei Yu’s 20 January 2019 comment beneath his AtR post dated 31 December 2018: John Tan exchange, AtR archive (2018).]
The quotation below preserves the wording of my 2025 edition, a partly Anglicized rendering of John Tan’s mixed Chinese–English remarks from October 2014, with punctuation lightly normalized, rather than a verbatim transcription: "One must lose all mind and body by feeling with entire mind and body this essence which is Mind (心). Yet Mind too is unobtainable/unfindable (不可得). The purpose is not to deny Mind but rather not to place any limitations or duality so that Mind can fully manifest. Therefore without understanding 缘 (conditions)，is to limit 心 (Mind). Without understanding 缘 (conditions)，is to place limitation in its manifestations. You must fully experience 心 (Mind) by realizing 无心 (No-Mind) and fully embrace the wisdom of 不可得 (ungraspable/unobtainable/unfindable)." The underlying October 18–19, 2014 conversation is reproduced at Awakening to Reality, “Fully Experience All-Is-Mind by Realizing No-Mind, Conditionality, Unreality and Non-Arising” (John Tan exchange, AtR archive (2018)). His teaching illuminates my discussion of no-mind; it is not a passage from the ancient treatise.
The received treatise continues the same point in several registers. In its account of non-seeking, “When one obtains mind, no mind can be obtained” (the present translation); in the mind-and-form passage, “Existence exists in relation to non-existence; non-existence is ‘non-existence’ only in relation to existence. This is called true seeing.” Neither statement asks us to posit a hidden source from which the two sides emerge; their mutual dependence is what defeats the idea of a separately obtainable mind.
The Doctrine of "No-Mind" (Wuxin): A Dharma Seal, Not a State
The treatise says: “Knowing mind to be empty is called seeing Buddha. Why? The buddhas of the ten directions all take no-mind—not seeing any mind—as seeing Buddha.” The strength of that declaration must be understood through its Chinese wording, which makes not finding an independently existing mind integral to “seeing Buddha.”
“No-Mind” (wúxīn) is not simply a trance or temporary “flow” state. In my AtR interpretation, insight into the absence of an independent knower is Anatta (No-Self) as a Dharma Seal—always already true, not an episode to enter or leave. Yet this first emptying need not by itself disclose the emptiness of all phenomena. The treatise also examines non-arising and the lack of intrinsic nature in dharmas, without denying their vivid, conditioned functioning.
John Tan made the distinction particularly clear in a reply to a Rinzai Zen discussion group, reproduced as “Differentiate Wisdom from Art” on Awakening to Reality, 29 November 2020 (John Tan, Differentiate Wisdom from Art (2020)). He cited Master Sheng Yen’s death-poem line 本來沒有我 (“Originally there never was any I”) before distinguishing this wisdom from an absorbed or self-forgetting state:
“This 'Originally there never was any I' is wisdom and the dharma seal of anatta. It is neither an art like an artist in zone where self is dissolved into the flow of action nor is it a state to be achieved in the case of the taoist 'sit and forget' (坐忘) -- a state of no-mind... For example in cooking, there is no self that cooks, only the activity of cooking... Whether one appears clumsy or smooth in act of cooking doesn't matter... still there never was any 'I' in any moment of the activity. There is no entry or exit point in the wisdom of anatta.”
John Tan distinguishes the Dharma seal of anatta from a passing experience of self-forgetting. In cooking, hands move, utensils act, water boils, and ingredients change: the whole activity unfolds without an independently existing cook. Whether the food tastes good or bad, and whether the movements are graceful or clumsy, no separate agent has entered or departed. The absence of an inherent cook is true throughout, not only when the mind happens to feel absorbed.
The teaching of wúxīn can be examined through the Dharma seal of anatta: mind has no independent, findable entity standing behind experiencing. The crucial shift is not first to manufacture an artificially blank mind, but to see that the imagined owner or separate knower was never there. Accordingly, “No-Mind” is not a special possession, a psychological flow state, or a steersman who has learned to steer effortlessly. The modern AtR stage terminology is not itself a framework articulated by the surviving ancient text. Sage and ordinary person alike lack a substantial personal core, while recognition, conduct, and the ending of affliction still matter.
Translation Choices for Key Terminology
1. Quiescent Cessation (寂滅 — Jìmiè)
I render jìmiè (寂滅) here as “quiescent cessation,” a phrase with associations of nirvāṇa, pacification and the stilling of grasped distinctions. It does not mean that appearances are destroyed or that experience becomes trance-like blankness. The Chinese opening says that the Way takes 寂滅 as its tǐ (體), while the practice takes detachment from marks, 離相, as its guiding principle. The two clauses belong together but are not lexical synonyms. When the passage invokes “extinguishing all marks,” I read the negation as directed at reified, grasped characteristics, not at the existence of functioning sensory life.
The Lotus Sūtra, “Expedient Means” chapter (Taishō T262), says 諸法從本來，常自寂滅相: “From the beginning, dharmas have always borne the mark of quiescent cessation.” The phrase does not describe a new tranquillity produced by force, but points to the character of dharmas as seen in wisdom. The received Awakening of Faith in the Mahāyāna (T1666) similarly speaks of mistaken fear when the five aggregates are treated as intrinsically arising and ceasing: their nature is not born, and hence they are not ultimately annihilated; in that account they are “originally nirvāṇa” (本來涅槃). I read these alongside the Wuxing lun as converging arguments against grasping cessation as the demolition of something inherently real. These works have distinct histories, but they illuminate the same practical point for me: jìmiè is not “the stopping of something that truly began”; it is the recognition that the apparent arising and ceasing of dharmas does not establish an independently existing thing to be annihilated.
Thus this edition opens, “The Way, in essence, is quiescent cessation.” For me, its depth is that things need not be eliminated for their empty nature to be seen. Form appears and functions; causal relations operate; what is relinquished is the imagined self-standing essence of form, mind or their “marks.” The assertion is not a denial of conventional appearances or ethical cause and effect; the wider sense of “quiescent cessation” matters because it is more than an achieved private calm.
2. Marks, Characteristics, and Appearances (相, Xiàng)
Here the translation choice must follow the particular sentence and its Chinese context. 相 may indicate a perceived appearance, a sign, a defining characteristic or a grasped mark; one English equivalent cannot safely cover every occurrence. In this treatise, “detachment from marks” is not a vow to prevent sights and sounds from appearing.
“Appearance” is sometimes apt when the point is the manifest aspect of a phenomenon, as in the paradox 有相是無相之相. It is not a warrant to imply that realization abolishes the sensory field. I therefore distinguish appearances as experienced from characteristics that are taken to have their own unchanging existence.
“Mark” or “characteristic” is often clearer where the problem is fixation on defining traits—for example, in 寂滅是菩提，滅諸相故, rendered in this edition, “Quiescent cessation is bodhi, because it extinguishes all marks.” What ceases is grasping at marks as ultimately established; the line does not announce physical destruction of the world.
“Signless” is appropriate in contexts that genuinely invoke animitta or the signless approach to liberation; it should not be inserted mechanically every time 相 occurs. The phrase 有相是無相之相 holds appearance and the absence of fixed defining characteristics in tension, and the textual note to the translation explains why that paradox is not a declaration of blank nothingness.
3. Shén (神) and Xīn (心) in Context
The Chinese Night-Sitting Verse uses 神 (shén) in 怡神 (“settling/easing the spirit”) and 凝神 (“collecting the spirit”). Unlike 心 (xīn), 神 can emphasize vitality, attentiveness or the animating aspect of mental life. I do not take “Spirit” here to mean a separate technical entity: its verse lines read “Mind at ease, quiescent illumination merges with space” and “Second watch: the mind, collected, grows bright and pure.” These are natural context-dependent renderings. The lexical distinction is worth noticing, but it does not support a disembodied Spirit or observer behind seeing.
4. The Three Realms & Three Poisons
The received treatise makes an arresting interpretive move: “The three realms are greed, anger, and delusion.” In its practice rhetoric, the cosmological language of Desire, Form and Formlessness becomes a way to examine affliction immediately rather than look for liberation only in another realm or a distant location. This practical compression of cosmological language does not abolish the conventional meaning of Buddhist cosmology. Seeing the three poisons as empty of fixed nature does not make their harmful consequences unreal or absolve a practitioner of cultivating the precepts, concentration and wisdom.
Comparative Notes: This New Translation and Red Pine’s Wake-up Sermon
Red Pine’s Wake-up Sermon in The Zen Teaching of Bodhidharma (copyright 1987; North Point Press edition 1989) is widely read for its fluent, distinctive Zen idiom. The comparisons below focus on specific Chinese expressions whose translation affects how readers understand emptiness, practice, the three bodies and no-self. My concern is the doctrinal force of the words on the page: fluency matters, but it must not conceal the precision of the Chinese.
Quiescent Cessation and Detachment
Source: Jìmiè wéi tǐ (寂滅為體).
Red Pine (p. 47): “The essence of the Way is detachment.”
Present translation: “The Way, in essence, is quiescent cessation.”
The Chinese opens 夫道者，以寂滅為體, then immediately says 脩者，以離相為宗: the Way takes quiescent cessation as its essence, while practice takes detachment from marks as its guiding principle. Red Pine’s idiomatic “detachment” foregrounds a practical orientation, but it does not explicitly retain the first clause’s 寂滅, which has a wider nirvāṇic and pacifying register. The present translation keeps both moves visible. “Detachment” is not inherently a false Dharma teaching; the narrower philological issue is that it can obscure the difference between the realized quality being described and the practice orientation of leaving grasped marks.
Dharma Body vs. Real Body
Source: Fǎshēn (法身).
Red Pine (p. 71): “real body” (in the three-body passage).
Present translation: “Dharma body” (法身, dharmakāya), in the three-body passage.
Dharmakāya is a Buddhist technical term with several doctrinal registers. Here it names the Dharma body in the three-body teaching, alongside the transformation and reward bodies. Red Pine’s “real body” conveys one aspect of the phrase, but can sound like a substantial, enduring essence when detached from the three-body context. “Dharma body” preserves the explicit terminology and keeps the passage’s challenge to an independent Self in view.
Female Characteristic vs. Sex
Source: Bù biàn nǚ xíng (不變女形, “did not change her female form”); later qiú nǚ xiàng (求女相, “seek a female characteristic”).
Red Pine (p. 65): “she didn't change her sex” (a clause from the heavenly maiden passage).
Present translation: “She did not change her female form” and, later, “The heavenly maiden sought the female form for twelve years and found it utterly unobtainable.”
The Chinese says 不變女形 for her unchanged female form and 求女相 for the search for a female mark or defining characteristic. Red Pine’s “sex” is understandable English for the former clause, but by itself it does not convey the latter’s analysis of an ultimately unfindable gender characteristic. The translation here also uses “female form” for 求女相; I emphasize the nuance of “mark” or “characteristic” when discussing this passage. The text’s point is not to pronounce on modern biology. I emphasize that male and female function as conventional designations while their supposed fixed, independently existing natures are not found. The same paragraph contrasts social rank in the story of Channa, so the argument concerns more than one gendered example.
Aggregates vs. Shades
Source: Wǔ Yīn (五陰).
Red Pine (p. 59): “five shades” (in the sentence about the six senses).
Present translation: “Five aggregates.”
五陰 is an older Chinese equivalent for the Sanskrit skandha, the five aggregates conventionally distinguished as form, feeling, perception, formations and consciousness. The Chinese 陰 can also suggest a shade, shadow or covering; Red Pine’s “five shades” evokes that covering resonance, and does not by itself imply a misunderstanding of the aggregates. His explanatory notes identify the skandhas. For this edition, “five aggregates” is clearer to readers who want to follow standard Buddhist analysis and compare the same phrase across the treatise. The editorial preference is terminological transparency, not a claim that poetic English is necessarily doctrinally mistaken.
Conclusion
The Wuxing lun, as transmitted under Bodhidharma’s name, challenges the practitioner to stop seeking Buddha outside the mind and experience immediately at hand. Its uncompromising idiom calls for recognizing the emptiness of the imagined “karmic offender” and the imagined “sage” alike. The luminous, empty and unobtainable nature of one’s own awareness—right here, right now—is the only Buddha there is; it is not a second Buddha-entity that someone owns, and its emptiness does not annul the working of karmic conditions. That the truth is right here, rather than somewhere else to be obtained, is what makes the instruction powerful.
Seeking ceases not by suppressing thought but by seeing the nature of thoughts and appearances so vividly that the search for a separate knower loses its footing. Nothing needs to be found behind the immediacy of experience: suchness shines in plain view. The closing Night-Sitting Verse says: “If you wish to see the equal nature of suchness, / Take care not to give rise to mind: true suchness is right before your eyes.”
The “wondrous principle” is not a hidden object waiting to be grasped. The verse concludes: “If one can be without thought, this is true seeking; / If there is further seeking, one still does not recognize it.” The paradox turns the search back upon the imagined seeker. It is a call to direct recognition, not the destruction of ordinary thinking or compassionate action.
[bookmark: _TocR181_1413][bookmark: r310_674][bookmark: AtRWork05]5. Dharma Gate of Pacifying the Mind
[bookmark: _TocR181_1414][bookmark: r310_675]Fourth Door: Dharma Gate of Pacifying the Mind
Recorded in Zongjing lu and Zhengfa yanzang.
The designation “Fourth Door” belongs to this separately transmitted Dharma Gate of Pacifying the Mind; it is not the Fourth Door of the preceding expanded Forty-Four-Door treatise.
When a person is deluded, they follow dharmas; when they understand, dharmas follow them. With understanding, consciousness encompasses form; with delusion, form encompasses consciousness. So long as mind discriminates and calculates, even what one directly perceives for oneself is entirely a dream. If the discriminating mind is in quiescent cessation and there is no place where even a single thought can stir, this is called right awakening.
Textual note: The companion and T48n2009_p0370b01–04 read 自身現量 initially but 自心現量 in the following question. Later quotations in 宗鏡錄 (T48n2016_p0939b10–29) and 正法眼藏 (X67n1309, fascicle 2) read 自心現量 initially. The English provisionally follows 身; the syntax remains uncertain. The latter are parallel quotations, not same-text manuscript witnesses. [Chinese Companion C342–343] Further syntactic caution: C342 若識心寂滅無一動念處 can construe 識心 as “discriminating consciousness-mind,” provisionally followed above, or construe 識 as the verb “recognize,” with the sense “recognize the mind as quiescent, with no stirring of thought.” The controlling punctuation and the T2009 graph sequence do not by themselves settle the grammar. Neither parse establishes a permanent witness or makes blankness of experience the criterion of awakening.
Question: “What is meant by a manifestation of one’s own mind?”
Answer: “When one sees all dharmas as existent, existence is not itself existent; one’s own mind posits them as existent. When one sees all dharmas as nonexistent, nonexistence is not itself nonexistent; one’s own mind posits them as nonexistent. It is likewise with all dharmas: one’s own mind posits them as existent and posits them as nonexistent.
“Again, if a person commits all offenses yet sees their own Dharma King, they attain liberation. Understanding gained through affairs carries great force. One who sees Dharma within affairs does not lose mindfulness anywhere. Understanding gained from written words carries little force. Affairs themselves are Dharma. Deep within your various activities—jumping, leaping, stumbling, or falling—none leaves the Dharma realm and none enters it. If one uses the Dharma realm to enter the Dharma realm, one is a fool. Whatever is done never goes beyond mind as the Dharma realm. Why? Because mind, in essence, is the Dharma realm.”
Textual note: The controlling companion C344 punctuates 即事即法者。深從汝種種運為, attaching 深 to the following clause. The consulted CBETA transcription of T48n2009 marked 原書標點 (“original-book punctuation”) has the same division at 370b10; the separately consulted version marked 新式標點 (“modern punctuation”) instead reads 即事即法者深。從汝種種運為. In the consulted electronic versions, the later 《聯燈會要》 2 (X79n1557, 23a12) likewise reads 即事即法者深。從汝, while the appended 《初祖菩提達磨大師安心法門》 (X63n1224, 1224-A, 29c12–13), explicitly marked as drawn from 《聯燈會要》, punctuates 即事即法者，深從汝. The running English follows the controlling companion’s division, placing 深 with the subsequent activities rather than converting it into an adjective of 即事即法. The compressed 深從汝 is rendered contextually as “deep within your various activities”; its precise syntax remains open. No graphs are emended, and none of these punctuation choices is claimed as manuscript-original. [Chinese Companion C344] Ethical context: C343–C344 in the Dharma Gate of Pacifying the Mind (安心法門) says that a person who has committed offenses can attain liberation through recognizing their own Dharma King. This is recorded as a soteriological claim, not a prescription to commit harm or a claim of exemption from consequences. C334–C335 in the separate received Treatise on Realizing Nature (悟性論) warn against denying karmic retribution; this comparison does not establish common authorship. Both strands remain visible without forcing a doctrinal harmonization.
Question: “People in the world engage in all kinds of study and inquiry. Why do they not attain the Way?”
Answer: “Because they perceive a self, they do not attain the Way. Here, ‘self’ means ‘I.’ The perfected person meets suffering without sorrow and joy without delight because no self is perceived. The reason one does not know suffering or joy is that self has been forgotten. When one reaches utter empty openness, even self is forgotten; what could remain unforgotten?”
Question: “Since all dharmas are empty, who practices the Way?”
Answer: “If there is a ‘who,’ that ‘who’ must practice the Way. If there is no ‘who,’ there is no need to practice the Way. This ‘who’ is also ‘I.’ If there is no self, then on meeting things one does not produce right and wrong. As for ‘right,’ I myself make it right; the thing itself is not ‘right.’ As for ‘wrong,’ I myself make it wrong; the thing itself is not ‘wrong.’ Mind itself is no-mind; this is penetrating the Buddha Way.
“Not giving rise to views in relation to things is called penetrating the Way. For one who directly penetrates whatever is encountered and knows its root, the wisdom eye opens. The wise yield to things rather than requiring things to yield to them; therefore there is neither grasping nor rejection, neither opposition nor compliance. Fools require things to yield to them rather than yielding to things; therefore there is grasping and rejection, opposition and compliance.
“Not seeing a single thing is called seeing the Way. Not enacting a single thing is called enacting the Way. Everywhere, there is no locus. At the very place of action is the Dharma of non-action. This itself is seeing Buddha. When one sees marks, everywhere one sees ghosts. By grasping at marks, one falls into hell. By contemplating Dharma, liberation is attained. If one perceives and discriminates recollected marks, one undergoes such torments as cauldrons of boiling liquid and furnace coals, and directly sees the marks of birth-and-death. When one sees the nature of the Dharma realm, that very nature is the nature of nirvāṇa. When there is no recollection, imagining, or discrimination, this is the nature of the Dharma realm.
Textual note: The companion and T48n2009_p0370b29 read 若見憶相分別 (“recollected marks”); later 《聯燈會要》 2 (X79n1557) and its appendix (X63n1224, 1224-A) read 若見憶想分別. The appendix cites 《聯燈會要》, not independent early manuscript evidence. The following 無憶想分別 retains 想. No emendation is made. [Chinese Companion C349]
“Because mind is not form, it is not existent. Because functioning does not cease, it is not nonexistent. Because functioning is always empty, it is not existent. Because it is empty yet always functioning, it is not nonexistent.”
Textual witness and verse-boundary note: In the Chinese source, the prose of the Dharma Gate of Pacifying the Mind ends with a fourfold discussion of existence and nonexistence before introducing the verse beginning 心心心 (“Mind, mind, mind”). The two named parallel quotations are not witnesses to that entire ending. 《宗鏡錄》 97 (T48n2016, around p. 939b) quotes the prose but then gives a different transmission verse, introduced 傳法偈云 and opening 吾本來茲土; the 心心心 verse does not occur at that point. 大慧宗杲《正法眼藏》 2 (X67n1309) explicitly introduces 達磨大師安心法門云 but ends its extract after 空而常用故非無 without the 心心心 verse. A substantive prose variant also occurs near the close of the Chinese prose: 《宗鏡錄》 reads 即一切處無。處即是法處。即作處無作處。無作法。即見佛, where the governing Chinese reads 即一切處無處。即作處無作法。即是見佛. The English translation follows the base Chinese text. These quotations do not establish the author or date of the received final poem, or its absence from other recensions. [《宗鏡錄》 T48n2016; 《正法眼藏》 X67n1309; 《少室六門》 T48n2009.]
Lexical distinction (色 / 相 / 形相): The preceding Chinese passage reads 心是非色故非有, and an earlier parallel in the Four Practices reads 心非色故非有. Both use 色 (“form”), not 相 (“characteristics”); the English translations of both passages retain “because mind is not form.” Another passage of the Four Practices has 心无相故非有邊, rendered here as “because mind has no characteristics, it is not bounded.” The compound 形相 in a further Four Practices passage (心无形相故非有) refers to perceptible shape or aspect, rendered here as “no perceptible form.” Here the paired claims of nonexistence and non-nonexistence deny mind as a fixed independent form without denying its dependently occurring function (用而不廢 / 用而常空). Rendering 色 as 相 would erase a distinction the Chinese itself makes. 
He then spoke a verse:
Mind, mind, mind;
Difficult to find.
When broad, it pervades the Dharma realm;
When narrow, it does not admit a needle.
On seeing evil, it gives rise to no aversion;
On observing good, it does not diligently pursue it.
It does not abandon wisdom to draw near to folly,
Nor does it cast off delusion to approach awakening.
Reaching the great Way, it exceeds all measure;
Penetrating Buddha-mind, it passes beyond all reckoning.
It does not share the same course as ordinary beings or sages.
Transcendent—such a one is called a patriarch.
Textual note: The controlling Chinese Companion C351 and Taishō T48n2009 read 抱迷. The Academia Sinica Chinese Character Database records a historical sense of 抱 equivalent to 拋 (“cast off; discard”): https://chardb.iis.sinica.edu.tw/meancompare/62B1/62CB. A later Chan quotation in 居士分燈錄 (CBETA X86n1607, fascicle 1) instead writes 拋迷. These sources support the provisional English “does not cast off delusion,” parallel to “does not abandon wisdom,” but do not establish which graph stood in any earlier archetype. The controlling 抱 is retained without emendation. In 過量 and 出度, 量 and 度 both concern measure or reckoning; the English “exceeds all measure / passes beyond all reckoning” does not imply two doctrinal stages.
End of the Dharma Gate of Pacifying the Mind.
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[bookmark: _TocR181_1449]Translator’s Commentary
The Anxin famen (安心法門), Dharma Gate of Pacifying the Mind, is transmitted under Bodhidharma’s name in the Shaoshi liumen collection. Its separate designation “Fourth Door” must not be confused with the Fourth Door in the expanded Forty-Four Doors translated earlier in this volume. The recorded connection with the Zongjing lu and Zhengfa yanzang concerns the later textual transmission, not proof that the historical Bodhidharma wrote the surviving form. The title naturally recalls the well-known Huike story—“Bring me your mind, and I will pacify it”—but that dialogue is part of Chan’s later received narrative, not a secure explanation of this particular text’s composition. The title also resembles Daoxin’s Essential Expedient Dharma Gate for Entering the Way and Pacifying the Mind (入道安心要方便法門); they should not be collapsed into one work. For me the central teaching here is the direct investigation of the “I” who claims to need pacification.
This short work turns repeated questions about self, deeds, seeing and practice back toward immediate experience. It speaks of the mind positing existence and non-existence, yet also refuses to isolate mind as an independent substance behind things. Its final prose makes the point directly: “Because functioning is always empty, it is not existent. Because it is empty yet always functioning, it is not nonexistent.” This affirms neither a separate witnessing consciousness nor a denial of perception and action. The distinction between understanding through actual affairs and merely through words brings the argument into daily conduct: unobtainability is lived amid functioning, not obtained by withdrawing from life.
Translation Choices and Contextual Explanations
Direct perception (現量, xiànliàng) evokes the Buddhist epistemological term pratyakṣa, but the teaching turns our attention to the supposed owner of perception. In Buddhist epistemology, pratyakṣa refers to valid cognition derived from direct experience, free from conceptual construction; Chan usage need not carry every restriction of the scholastic definition. “So long as mind discriminates and calculates, even what one directly perceives for oneself is entirely a dream”; the very next question asks, “What is meant by a manifestation of one’s own mind?” The opening statement reads 自身現量, while the question reads 自心現量; other transmitted witnesses have 自心 in the first clause as well. The force of the teaching is not that sensory appearances must be destroyed. It is that the “I” who claims to possess direct, certain experience is itself a dreamlike imputation (parikalpita), to borrow a comparison from Yogācāra. Here parikalpita is an interpretive parallel, not a Sanskrit term printed in the Chinese passage.
Marks (xiàng, 相) are the focus when the treatise warns, “When one sees marks, everywhere one sees ghosts.” Its next clause relates grasping at marks to hell and contemplation of Dharma to liberation. This is intentionally fierce practice language. The target is reification of perceived or remembered characteristics as fixed and ultimately real, not the mere arising of sights, sounds, or memories. Elsewhere the text speaks of the marks of birth-and-death; the same Chinese graph can take “marks,” “characteristics,” or “appearances” depending on function. In this comparison, nimitta emphasizes a sign taken as an object of fixation, while lakṣaṇa emphasizes a defining characteristic. Terms such as Sanskrit nimitta and lakṣaṇa illuminate related semantic ranges, but the Chinese wording does not license assigning one reconstructed Sanskrit word to every occurrence.
“Dharma King” is a traditional epithet for a Buddha. Here the treatise says that even one who has committed offenses may attain liberation through seeing “their own Dharma King.” The image turns attention toward awakened nature rather than an external sovereign. But recognition of that nature is no license to harm others, nor does it annul karmic consequences. Insight and ethical causality must be understood together.
The contrast between “great force” and “little force” concerns the vigor (氣力, qìlì) of insight tested in actual life. Understanding gained through affairs (事, shì) carries “great force”; understanding gained from written words (文字, wénzì) carries “little force.” This is not a rejection of scriptures, which can guide direct inquiry, but a demand to live what they teach. It is lì jìng liàn xīn—training the mind amid circumstances—where grasping, aversion, and the imagined agent can be seen clearly.
The expressions 至人 (zhìrén), “perfected person,” and 虛無 (xūwú), “utter empty openness,” resonate with a broader classical Chinese philosophical vocabulary. They are familiar from Daoist writings such as the Zhuangzi; I hear in them a bridge between that Chinese vocabulary and the Buddhist teaching of emptiness. “Perfected person” should not be flattened into “arhat,” nor should “empty openness” become a metaphysical Void behind experience. The point here is immediate and practical: when the constructed self is forgotten, pleasure and suffering cease to be appropriated as possessions of “me.”
The questions and answers turn again and again from an imagined practitioner to actual conduct, with an insistent, almost hammering rhythm. In the closing verse, mind “when broad” pervades the Dharma realm, yet “when narrow” does not admit even a needle. The startling contrast exposes the futility of trying to give mind measurable dimensions. It is neither a cosmic substance nor a tiny thing hidden inside the body. Another pair says that mind “does not abandon wisdom to draw near to folly” and “does not cast off delusion to approach awakening.” The Chinese prints the difficult 抱迷, discussed in the accompanying textual note. The verse does not recommend delusion; it points to freedom that cannot be acquired by installing a second agent to manage experience.
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Treatise on Breaking Through Marks by Great Master Bodhidharma
Composed by Bodhidharma of the Liang dynasty
Textual attribution and recension note: “Composed by Bodhidharma of the Liang dynasty” translates the received attribution 梁 菩提達磨述, not a verified sixth-century authorial signature. The closely related 《觀心論》 (Treatise on Contemplating/Observing Mind) also circulated in Dunhuang manuscripts and in Korean and Japanese recensions; some transmissions attach Bodhidharma’s name, while others associate the text with Yuquan Shenxiu 神秀 and the Northern Chan lineage. Tong Ran compares the variant textual families and their attributions in “『観心論』の諸本について” (印度學佛敎學研究 66/1, 2017, pp. 302–299; DOI: 10.4259/ibk.66.1_302). Yang Zengwen, “敦煌遗书中禅宗北宗文献的学术价值,” discusses Dunhuang witnesses S2595, S646, S5532, P2460 and P4646 and argues for compilation by disciples of Shenxiu, while acknowledging the contested attributions. These remain competing historical interpretations, not proof that either figure personally composed the extant 破相論. T85n2833 《觀心論》 and X63n1220 《破相論》 are comparative recensions: their readings or order differ in places from the Chinese source text used for this translation. [Tong Ran 2017, DOI above; Yang Zengwen, NTU Buddhist Digital Library; CBETA T85n2833 and X63n1220.]
Question: “If someone resolves to seek the Buddha Way, what Dharma should they practice as the most concise and essential?”
Answer: “The single Dharma of contemplating mind alone encompasses all dharmas; it is the most concise and essential.”
Question: “How can one Dharma encompass all dharmas?”
Answer: “Mind is the root of the ten thousand dharmas. All dharmas arise solely from mind. If one can understand mind, the ten thousand dharmas are all complete. It is like a great tree: all branches, twigs, flowers, and fruits depend on the root. Those who plant a tree preserve its root, and only then can it produce seeds; those who fell a tree remove its root, and it inevitably dies. If one understands mind and practices the Way, one saves effort and easily succeeds. If one does not understand mind and practices the Way, one wastes effort and gains no benefit. Therefore know that all good and evil come from one’s own mind. Seeking elsewhere outside mind is ultimately impossible.”
Textual note: The controlling Chinese companion reads 栽樹者存根而始生子, with 子 (“offspring; seeds”) rather than 果 (“fruit”) or 枝 (“branches”). The English therefore says “produce seeds,” not “bear fruit”; the earlier 花果 (“flowers and fruits”) remains separately translated in the preceding clause. The same 子 reading occurs in CBETA X63n1220_p0008c13 (a separate recension). A modern Wikisource transcription of 破相論 instead reads 始生枝 (“begin to produce branches”); this is a different reading, not silently imported into the controlling text. The historical textual relationship of these published witnesses is not established by their agreement or disagreement. [Chinese Companion C358]
Supplementary textual-witness note: the received Taishō T48n2009 《少室六門》, second gate 《破相論》, compresses the tree-root image as 所有枝條及諸花果。皆悉依根而始生。及伐樹去根而必死. Unlike the Chinese text and the separate X63n1220 witness, it does not contain the entire planting clause 栽樹者存根而始生子 (“those who plant a tree preserve its root, and only then can it produce seeds”); rather, 始生 is attached to the preceding branches-and-fruits clause. This is a substantive recensional difference, additional to the 子/枝 variation already reported in the translated passage. The English translation follows the supplied Chinese passage, including the planting clause; that clause is not attributed to the shorter Taishō witness. The variant alone does not establish which recension is earlier.
Question: “How is contemplating mind called understanding?”
Answer: “When bodhisattva-mahāsattvas practice deep prajñā-pāramitā, they understand that the four great elements and the five aggregates are originally empty and without self. They clearly see that their own mind functions in two distinct ways. What are the two? One is pure mind; the other is defiled mind. Within the Dharma realm, these two mind-dharmas are naturally present from the beginning. Although they are apart from provisional conditions, they must nevertheless depend on one another. Pure mind constantly delights in wholesome causes; the defiled mind, in essence, constantly thinks of unwholesome karma. If one is not affected by what defiles, one is called a sage and can then leave far behind all suffering and realize the bliss of nirvāṇa. If one follows the defiled mind and creates karma, becoming entangled and covered by it, one is called an ordinary being, sinking in the three realms and undergoing all kinds of suffering. Why? Because that defiled mind obstructs suchness in its essence.”
Textual note: The controlling companion and T48n2009_p0367a02–03 read 此二種心法界自然。本來俱有。雖離假緣。合互相待. The English keeps 離 (‘apart from’) and 合 (‘must’), despite the tension between separation from provisional conditions and mutual dependence. X63n1220_p0008c19–21 instead reads 此二種心法亦自然本來俱有，雖假緣合互相因待 (‘though joined by provisional conditions, mutually dependent’): a substantive variant, not merely punctuation. ‘Within the Dharma realm’ provisionally reads 法界 as a unit (the X recension has 法亦). Separately, the controlling 若隨染心造業 differs from X1220 若墮染心造業; English follows 隨 (‘follows’), not 墮 (‘falls into’). [Chinese Companion C360–361]
“The Daśabhūmika Sutra says that within the bodies of sentient beings there is the vajra Buddha-nature, like the orb of the sun, bright in its very essence, round, complete, vast, and without boundary. It is only covered by the heavy clouds of the five aggregates, like the light of a lamp inside a bottle, unable to shine forth. The Nirvāṇa Sutra also says, ‘All sentient beings have Buddha-nature. Because ignorance covers it, they do not attain liberation.’ Buddha-nature is precisely the nature of awakening. One need only awaken oneself and awaken others; when awakening and wisdom are clear and lucid, this is called liberation. Therefore know that all wholesome dharmas take awakening as their root. Because of this root of awakening, the tree of all virtues can manifest, and through this the fruit of nirvāṇa is brought to completion. Contemplating mind in this way can be called understanding.”
Textual note: In 佛性者即覺性也，但自覺覺他，覺智明了 … 故知一切諸善以覺為根, the controlling Chinese companion uses 覺 throughout for awakening, then distinctly has 覺智 (“awakening and wisdom”). CBETA X63n1220_p0009a03–05 instead reads 覺知 (“awakening and knowing”); the controlling 智 is not silently replaced. The repeated root-language is therefore translated as “awakening,” in continuity with awakening oneself and others, rather than as a potentially independent awareness or knower. This is a contextual translation decision, not a claim that 覺 can never mean awareness in other passages. [Chinese Companion C362–363]
Source-attribution and recensional note (supplementing the translated treatise): “The Daśabhūmika Sutra says” accurately renders 十地經云 in the Chinese text used here and received 破相論 (X63n1220); that attribution does not establish a verbatim quotation from an extant Ten Stages sutra. Lee Chih‑hsi (李枝憙), 東山法門禪法研究 (2014), pp. 62–64, found no matching text in the surveyed Ten Stages scriptures or 十地經論. A related Chan witness, 最上乘論 (T2011, p. 377a), also introduces with 十地經云 a linked vajra Buddha-nature, sun/cloud and bottle-lamp sequence. But Jingjue’s 楞伽師資記 (T2837, p. 1285c, its Huike section) transmits a notably different wording: the Taishō main text reads 眾生身中有金剛佛, while its collation note 139 records 佛性 instead of 佛 in witness 甲. The sun obscured by clouds follows; after that discussion T2837 separately introduces 華嚴經云 before the subsequent bottle-lamp comparison. Its different attribution boundary does not support treating the complete sequence as a single, established 十地經 quotation covering every image in the Chinese passage. Its short 華嚴 lead-in has a canonical counterpart: the Ten Grounds chapter of the 大方廣佛華嚴經 (T0278, fascicle 23) repeatedly says 廣大如法界，究竟如虛空 in its bodhisattva-vow formula. T2837’s Taishō main text instead prints 慶大如法界, while apparatus note 140 records 廣 in witness 甲. This supports a specific Avataṃsaka quotation fragment, not the adjoining bottle-lamp image as part of that quotation. A separate canonical parallel for the bottle image occurs in the 大法鼓經 (T0270, fascicle 2): 如瓶中燈焰，其明不現 describes the light of a lamp hidden in a vessel, compared to the tathāgatagarbha obscured by afflictions. The sutra’s nearby cloud simile concerns the moon, rather than the Chinese passage’s sun; its true-self language also must not be equated without qualification with this edition’s anatta reading. Thus the canonical short phrase and lamp image are bounded intertexts, not a verbatim witness for the complete Ten Stages citation in the Chinese passage or a demonstrable direction of borrowing. [Primary witnesses: Avataṃsaka Sūtra (T0278/23); Dharma Drum Sūtra (T0270/2); Highest Vehicle Treatise (T2011); Laṅkāvatāra Masters Record (T2837); Treatise on Breaking Through Marks (X1220).]
Question: “Above, you said that suchness, Buddha-nature, and all virtues take awakening as their root. I do not yet understand: what is the root of the mind of ignorance?”
Answer: “Although the mind of ignorance has eighty-four thousand afflictive passions and desires, and evils as numerous as the sands of the Ganges, all take the three poisons as their root. The three poisons are greed, anger, and delusion. This three-poison mind is replete with every evil. It is like a great tree: although its root is one, the branches and leaves it produces are boundless in number. So it is with the three poisonous roots: from each root arise hundreds, thousands, millions, and billions of instances of unwholesome karma, far surpassing the preceding analogy and impossible to illustrate.
“Within its fundamental essence, this three-poison mind manifests the six faculties. What are called the six thieves are the six consciousnesses. These six consciousnesses enter and leave through the faculties, greedily attach to the myriad objects, produce unwholesome karma, and obstruct suchness in its essence. Therefore they are called the six thieves. Because of these three poisons and six thieves, sentient beings’ bodies and minds are thrown into confusion; they sink in birth-and-death, revolve through the six destinies, and undergo many sufferings and afflictions. It is like a river: from a small spring, a slender flow continues without ceasing and expands into waves extending ten thousand miles. If someone cuts off the original source, all streams then stop. Those who seek liberation can turn the three poisons into the three groups of pure precepts and the six thieves into the six pāramitās, naturally leaving the entire sea of suffering forever.”
Textual note: The controlling phrase 應現六根。亦名六賊。即六識也 is compressed and places the six faculties (六根), six thieves (六賊), and six consciousnesses (六識) close together. The next clause, 由此六識出入諸根, distinguishes the consciousnesses from the faculties through which they operate. The related 觀心論 witness explicitly states 其六賊者則名六識 (CBETA T85n2833_p1270c18–19). The translation therefore identifies the six thieves with the six consciousnesses without asserting that the six faculties and six consciousnesses are literally the same category. The transmitted wording is retained in the Chinese companion. [Chinese Companion C365–366]
Question: “The six destinies and three realms are vast and boundless. If one only contemplates mind, how can one escape endless suffering?”
Answer: “The karmic retributions of the three realms arise solely from mind. If, fundamentally, there is no mind, then even while within the three realms one is already beyond them. The three realms are the three poisons. Greed is the desire realm, anger is the form realm, and delusion is the formless realm; therefore they are called the three realms. Through these three poisons, beings create karma of differing weight, receive different retributions, and are distributed among six destinations; therefore they are called the six destinies.”
Textual note: C368 本若無心 is terse. The immediate explanation identifies the three realms with greed, anger, and delusion, while C367 speaks of transforming those three poisons. The phrase may therefore mean “if the [three-poison] mind is absent” in this local argument, or may be read more generally as “if there is no mind”; the controlling punctuation does not settle this range. Neither reading is an instruction to become unconscious nor proof of a separately existing mindless state. The related 觀心論 (CBETA T85n2833_p1270c27–28) reads 本若無心則無三界, whereas the Companion continues 於三界中。即出三界. The alignment of greed with the desire realm, anger with the form realm, and delusion with the formless realm is this text’s interpretive mapping; it is not thereby an exhaustive cosmological definition of the three realms. [Chinese Companion C367–C369]
Question: “How are light and heavy divided into six?”
Answer: “Sentient beings do not understand the right cause and, with a deluded mind, practice what is good without escaping the three realms. Thus they are born in the three lighter destinies. What are the three lighter destinies? Deluded, they practice the ten wholesome actions and falsely seek pleasure; not escaping the realm of greed, they are born in the heavenly destiny. While deluded, they keep the five precepts and falsely give rise to attachment and aversion; not escaping the realm of anger, they are born in the human destiny. While deluded, they cling to the conditioned and trust deviant views in seeking blessings; not escaping the realm of delusion, they are born in the asura destiny. These three classes are called the three lighter destinies. What are the three heavier destinies? Those who indulge the three-poison mind and create only unwholesome karma fall into the three heavier destinies. If karma rooted in greed is heavy, they fall into the hungry ghost destiny. If karma rooted in anger is heavy, they fall into the hell destiny. If karma rooted in delusion is heavy, they fall into the animal destiny. These three heavier destinies, together with the three lighter ones above, make the six destinies. Therefore know that all suffering karma arises from one’s own mind. If one can simply gather the mind and leave all deviance and evil, the suffering of transmigration through the three realms and six destinies is naturally extinguished, and one then attains liberation.”
Question: “As Buddha taught, ‘I went through immeasurable diligence and hardship for three great asaṃkhyeya kalpas before attaining the Buddha Way.’ How can you now say that only contemplating mind and restraining the three poisons is called liberation?”
Answer: “What Buddha said is without falsehood. The asaṃkhyeya kalpas are precisely the three-poison mind. In the Indic language it is asaṃkhyeya; in Chinese it means countless. Within this three-poison mind are evil thoughts as many as the sands of the Ganges. Each such thought counts as a kalpa. In this way they are as innumerable as the sands of the Ganges; therefore they are called the three great asaṃkhyeyas. Since the nature of suchness is covered by the three poisons, if one does not transcend the three poisons and their evil thoughts, as numerous as the sands of the Ganges, how could this be called liberation? Now, if one can turn the three-poison mind of greed, anger, and delusion into the three liberations, this is called traversing the three great asaṃkhyeya kalpas. Sentient beings of the final age are foolish and of dull faculties. They do not understand the Tathāgata’s secret teaching of the three great asaṃkhyeyas and then claim that Buddhahood requires kalpas as numerous as dust motes. How could this not cause practitioners to doubt and err, retreating from the bodhi Way?”
Question: “Bodhisattva-mahāsattvas attain the Buddha Way by keeping the three groups of pure precepts and practicing the six pāramitās. Now you tell students only to contemplate mind and not practice the precepts. How can they become Buddha?”
Answer: “The three groups of pure precepts consist precisely in restraining the three-poison mind. Restraining the three-poison mind accomplishes immeasurable gatherings of goodness. A gathering means an assembly: immeasurable wholesome dharmas all gather in the mind; therefore they are called the three groups of pure precepts. The six pāramitās consist precisely in purifying the six faculties. In the Indic language they are pāramitā; in Chinese this means reaching the other shore. When the six faculties are pure and are not defiled by the six dusts, this is crossing the river of afflictions and reaching the shore of bodhi. Therefore they are called the six pāramitās.”
Question: “As scriptures state, the three groups of pure precepts are: vowing to cut off all evil, vowing to practice all that is good, and vowing to liberate all sentient beings. Now you only speak of restraining the three-poison mind. Does this not contradict the words and meaning?”
Answer: “The scriptures spoken by Buddha are true words. During their past causal practice, bodhisattva-mahāsattvas made three vows to counter the three poisons. In order to cut off all evil, they constantly kept precepts, countering the poison of greed. In order to practice all that is good, they constantly practiced concentration, countering the poison of anger. In order to liberate all sentient beings, they constantly practiced wisdom, countering the poison of delusion. Because they kept these three pure dharmas of precepts, concentration, and wisdom, they could transcend those three poisons and accomplish the Buddha Way. The disappearance of all evils is called cutting off. The completion of all good is called practice. Being able to cut off evil and practice what is good, completing the myriad practices, benefiting oneself and others, and universally saving beings is called liberating. Therefore know that the practice of the precepts does not depart from mind. If one’s own mind is pure, all buddha-lands are pure. Therefore the scripture says, ‘When mind is defiled, sentient beings are defiled; when mind is pure, sentient beings are pure.’ If one wishes to obtain a pure land, one should purify one’s mind. As one’s mind becomes pure, the buddha-land becomes pure. The three groups of pure precepts are naturally accomplished.”
Textual note: In the three-vows explanation, the controlling Chinese companion (C378–C379) pairs 斷一切惡 / 常持戒 with countering greed, 誓修一切善 / 常習定 with countering anger, and 誓度一切眾生 / 常修慧 with countering delusion. The separately transmitted CBETA X63n1220 (p. 9c06–08) instead reads 持一切淨戒，對於貪毒；誓斷一切惡，常修一切善，對於瞋毒；誓度一切眾生，故常修慧，對於癡毒. It explicitly groups the vow to cut off evil with the second response to anger, rather than placing it with the first precept/greed group as in the controlling text. The running translation follows C378–C379. This is a received-text difference; the available comparison does not establish which formulation is historically prior.
Source-identification note: The received treatise joins two sayings under 經云 ("the scripture says"). Close parallels occur in two separate chapters of Kumārajīva’s Vimalakīrti Sūtra (《維摩詰所說經》, T14n0475). In the Disciples chapter, Vimalakīrti tells Upāli: 心垢故眾生垢，心淨故眾生淨 ("Because mind is defiled, sentient beings are defiled; because mind is pure, sentient beings are pure"). In the Buddha Lands chapter, the Buddha tells Ratnākara: 若菩薩欲得淨土，當淨其心；隨其心淨，則佛土淨 ("If bodhisattvas wish for a pure buddha-land, they should purify their mind; as their mind becomes pure, so does the buddha-land"). The Chinese text of the first saying has 則 where the first T0475 passage has 故, and the second saying omits the introductory 若菩薩. Accordingly, the two adjoining lines are not one continuous, verbatim quotation from the sūtra. These parallels identify likely received scriptural sources without establishing the date or historical authorship of the treatise. References: CBETA T14n0475, fascicle 1, 佛國品第一 and 弟子品第三, Vimalakīrti Sūtra (T0475/1).
Question: “As the scriptures say, the six pāramitās are also called the six crossings: giving, keeping precepts, patience, vigor, meditation, and wisdom. Now you say that purity of the six faculties is called pāramitā. How does this connect? Also, what is the meaning of the six crossings?”
Answer: “If one wishes to practice the six crossings, one should purify the six faculties and subdue the six thieves. Being able to relinquish the eye-thief and leave all form-objects is called giving. Being able to restrain the ear-thief so that it does not run heedlessly after sounds is called keeping precepts. Being able to subdue the nose-thief and remain even toward fragrance and stench, free and gentle, is called patience. Being able to control the tongue-thief, not greedily craving tastes, and instead praising, chanting, and expounding, is called vigor. Being able to subdue the body-thief, serenely unmoved amid tactile desires, is called meditative concentration. Being able to regulate the mind-thief, not following ignorance and constantly practicing awakening and wisdom, is called wisdom. ‘Crossing’ means carrying across. The six pāramitās are like boats and rafts, carrying sentient beings to the other shore. Therefore they are called the six crossings.”
Question: “The scripture says that Śākyamuni Tathāgata, when he was a bodhisattva, once drank three dou and six sheng of milk-rice gruel and only then attained the Buddha Way. Since he first drank milk and later realized the Buddha fruit, how can liberation come only from contemplating mind?”
Answer: “Truly know that what is said is without falsehood: it was only by partaking of milk that he became a buddha. But there are two kinds of milk. What Buddha ate was not the impure milk of the world; it was the pure Dharma-milk of suchness. The three dou are the three groups of pure precepts. The six sheng are the six pāramitās. It was only by partaking of this pure Dharma-milk that he realized the fruit of buddhahood. If one says that the Tathāgata ate worldly conditioned, impure, foul and rank cow’s milk, would that not be an extreme slander and error? Suchness is itself the indestructible vajra, the undefiled Dharma body, forever removed from all sufferings of the world. How could it need such impure milk to fill hunger and thirst?
“As the scripture says, that cow is not on a high plateau and not in low wetland; it does not eat grain, wheat, chaff, or bran; it does not mingle with bulls. The cow’s body is the color of refined purple-gold. This cow is Vairocana Buddha. Because of great compassion and pity for all, from within the pure Dharma-essence there issues such wondrous Dharma-milk of the three groups of pure precepts and the six pāramitās to nurture all who seek liberation. With such a truly pure cow and pure milk, not only did the Tathāgata drink it and accomplish the Way; all sentient beings who can drink it will attain anuttara-samyak-saṃbodhi.”
Source-attribution note: The question introduces the exact quantity “three dou and six sheng” with 經云 (“the scripture says”). No independent sūtra source for this precise measure has been established; the phrase also occurs in the received Guānxīn lùn (T85n2833). A collation of Dunhuang Guānxīn lùn by Zongxing (宗性; Fayuan 17, 1999) reports that its P4646 base reads 所說 (“what was said”) at this question, whereas the collator prints 經言 (“the scripture says”) from the Korean, Kanazawa and Japanese recensions. The received T85n2833 also has 所說, while the controlling Chinese passage for this edition reads 經云. Even the explicit attribution to scripture thus varies across related recensions; none identifies the alleged independent sūtra for the unusual measure. [Zongxing, “敦煌写本《观心论》校勘,” Fayuan 17 (1999), section (11), note 1; Zongxing’s Guānxīn lùn collation (1999).] The attribution is therefore preserved as the treatise’s claim, not certified as a verbatim scriptural quotation. The cow’s suitable grazing terrain and separation from bulls closely recall the Mahāyāna Mahāparinirvāṇa Sūtra (T12n0374, fascicle 2), where they form part of a physician’s parable about medicinal milk. That scriptural passage does not call the cow purple-gold or identify it as Vairocana: these descriptions, together with the Dharma-milk of the three groups of pure precepts and six pāramitās, are the treatise’s allegorical development. The canonical parallel and the treatise’s allegorical interpretation remain distinct. Further Chan-text witness: The anonymous 《菩薩總持法》 (ZW03n0023), edited from the Dunhuang manuscripts P.3777 and Bei Cheng 98, also describes 參斗陸升乳糜 and a marvellous cow. It interprets the three dou through purity of body, speech and mind in precepts, concentration and wisdom (戒定慧), and the six sheng through purification of the six faculties and consciousnesses (六根、六識). This is not identical to the present treatise’s three groups of pure precepts and six pāramitās. The parallel establishes an independent Chan-text witness to the milk-rice allegory, not an independently located Buddha-spoken sūtra for the exact measurement. Chinese witness: 《菩薩總持法》, ZW03n0023.
Question: “In the scriptures, Buddha tells sentient beings to build monasteries, cast and paint images, burn incense, scatter flowers, light ever-burning lamps; during the six periods of day and night, circumambulate stupas and practice the Way; observe fasts, bow in homage, and perform all kinds of merits and virtues. All of these accomplish the Buddha Way. If contemplating mind alone encompasses all practices, then teachings like these should be false.”
Answer: “The scriptures spoken by Buddha have immeasurable skillful means. Because sentient beings all have dull faculties and narrow capacities, and do not awaken to the profound meaning, he provisionally uses the conditioned as a metaphor for the unconditioned. If one does not practice inwardly and only seeks outwardly, hoping to obtain merit, there is no such possibility.
“The term qiélán (伽藍), referring to a monastery, comes from the language of the western lands; in this land it is rendered as ‘pure ground’. If one forever removes the three poisons and constantly purifies the six faculties, body and mind are serene, and inside and outside are pure. This is called building a monastery.
“Casting and painting images symbolize the pursuit of the Buddha Way by all sentient beings: by undertaking the various practices of awakening, they come to resemble the Tathāgata’s true countenance and wondrous marks. How could it refer to an object fashioned from gold or bronze by casting or painting? Therefore those who seek liberation take the body as the furnace, Dharma as the fire, wisdom as the skilled artisan, and the three groups of pure precepts and six pāramitās as the mold. They melt and refine the Buddha-nature of suchness within the body, pouring it into the mold of all precepts and disciplines. Practicing according to the teaching without the slightest omission or deficiency, they naturally complete the image of the true countenance: the ultimate, ever-abiding, wondrous form-body, not a conditioned dharma of decay and destruction. If a person seeks the Way and does not understand this casting and painting of the true countenance, on what basis could they rashly speak of merit?
“Burning incense also does not mean worldly incense with material form. It means the incense of the unconditioned right Dharma, which perfumes all stench and filth of ignorance and unwholesome karma, causing all to disappear. The incense of right Dharma has five kinds. First is the incense of precepts: being able to cut off all evil and practice all that is good. Second is the incense of concentration: deeply trusting the Great Vehicle, with the mind never retreating. Third is the incense of wisdom: constantly inwardly observing body and mind. Fourth is the incense of liberation: being able to cut off all ignorance, knots, and bonds. Fifth is the incense of the knowledge and vision of liberation: contemplation and illumination constantly clear, penetrating and unobstructed. These five kinds of incense are called the supreme incense, incomparable in the world. When Buddha was in the world, he ordered his disciples to use the fire of wisdom to burn such priceless precious incense and make offerings to the buddhas of the ten directions. Today’s sentient beings do not understand the Tathāgata’s true meaning and use external fire to burn worldly, material incense of aloeswood, sandalwood, and frankincense, hoping for blessings. How could such blessings be obtained?
“Scattering flowers has the same meaning. It means expounding the right Dharma and scattering the flowers of virtue to benefit sentient beings, showering them upon all and universally adorning the nature of suchness. These virtue-flowers are praised by Buddha; they are ultimately ever-abiding and never wither. If someone scatters such flowers, the merit obtained is immeasurable. If one says that the Tathāgata instructed sentient beings to cut silk and brocade, injure grasses and trees, and use them as scattered flowers, there is no such possibility. Why? Those who keep pure precepts do not violate any of the myriad things arrayed throughout heaven and earth. Even accidental injury incurs a grave offense. How much more so if one deliberately violates pure precepts, injures and damages the ten thousand things, and seeks blessings? Wishing for benefit, one instead brings harm. How could this be so?
“The ever-burning lamp is the mind of right awakening. Because awakening is luminous and clear, it is compared to a lamp. Therefore all who seek liberation take the body as the lamp-stand and the mind as the lamp-wick; strengthening observance of the precepts is like replenishing the oil, and clear, penetrating wisdom is like the constantly burning flame. Such a true lamp of right awakening illuminates all the darkness of ignorance and delusion. By using this Dharma wheel to instruct and reveal it to one another in succession, one lamp lights a hundred thousand lamps, lamp after lamp without exhaustion; therefore it is called ever-burning. In the past there was a Buddha named Dīpaṃkara, Lamp-Lighter; the meaning is also like this. Foolish sentient beings do not understand the Tathāgata’s skillful teaching. They specialize in false conduct and attach to the conditioned, so they burn worldly lamps of ghee and oil to illuminate empty rooms and then say they follow the teaching. Is this not mistaken? Why? Light emitted from the white-hair mark between the Buddha’s brows can illuminate eighteen thousand worlds. Why would he rely on such ghee and oil lamps to bring benefit? Examining this principle, it should not be so.
“Walking the Way in the six periods means that within the six faculties, at all times, one constantly practices the Buddha Way, undertakes the various practices of awakening, subdues the six faculties, and continues these practices over time without abandoning them. This is called walking the Way in the six periods.
“Circumambulating a stupa means the body is the stupa. One should undertake the practices of awakening, circling through body and mind, thought after thought without stopping. This is called circumambulating the stupa. The sages of the past all practiced this Way until nirvāṇa. People of the present do not understand this principle. They have never practiced inwardly and only attach to external seeking. They take a material body and circle worldly stupas, running day and night, only tiring themselves and gaining no benefit at all for true nature.
“Keeping fasts: one must understand the meaning. If one does not understand this principle, one labors in vain. Fasting means regulation: regulating and correcting body and mind so that they do not scatter and become disturbed. Keeping means guarding. It means upholding all the precepts in accord with Dharma. One must outwardly restrain the six faculties and inwardly control the three poisons, earnestly observing and purifying body and mind. Fully understanding this meaning is called keeping fast.
“There are five kinds of food. First is the food of Dharma-joy: relying on and upholding the right Dharma, joyfully practicing it. Second is the food of meditative delight: inside and outside clear and still, body and mind happy. Third is the food of mindfulness: constantly mindful of the buddhas, with mind and mouth corresponding. Fourth is the food of vows: walking, standing, sitting, and lying down, constantly seeking wholesome vows. Fifth is the food of liberation: the mind constantly pure and not defiled by worldly dust. These five kinds of food are called keeping fast. If someone does not eat these five kinds of pure food and claims to keep fast, there is no such possibility. One should cut off only the food of ignorance. Making a rash interpretation is called breaking the fast. If the fast is broken, how can merit be obtained? Deluded people in the world do not awaken to this principle. Body and mind are heedless and do all evils. They indulge greed and desire at will, without shame or remorse. They only cut off external food and call themselves fasting. This is impossible.”
Textual note: The controlling companion C404 and T48n2009 distinguish 唯斷於無明之食 (“only the food of ignorance is to be cut off”) from 輒作解者 (“one who rashly makes an interpretation”), followed by 名為破齋 (“is called breaking the fast”). The running English keeps the positive instruction separate from the subsequent warning; cutting off the food of ignorance is not itself a breach. The alternative X63n1220 recension substitutes 若輙觸者 (“if one so much as touches it”) for 輒作解者; that wording is recorded but not silently imported. What precise mistaken interpretation the controlling phrase warns against is left implicit rather than supplied as certain. This reading separates the source clauses without claiming which recension is historically prior. At the second of the five foods, C403, T2009 (368c25–26) and X1220 (10c18) read 所為 where the other items introduce their explanations with 所謂; the English treats it in that parallel explanatory function. The related T2833 (1272b16) reads 所謂內外證寂, also differing in 證 / 澄. The following question reads 若亦有破，云何獲福 in C404 and T2009 (369a02–03); X1220 (10c23) has 若有破，云何獲福, without 亦.
“Bowing in homage must accord with Dharma. One must inwardly clarify the essence of principle, while outward conduct adapts expediently. Understanding this meaning is called acting according to Dharma. Homage means reverence; bowing means subduing. Revering true nature and subduing ignorance is called bowing in homage. If one forever extinguishes evil passions and constantly preserves wholesome thoughts, even without attending to the outward form, this is called bowing in homage. Such is the characteristic of Dharma. The World-Honored One, wishing worldly people to express humility, also established bowing in homage. Therefore one must bend the outer body to show inner reverence, aware outwardly and clear inwardly, so that inner nature and outward form correspond. If one does not practice the Dharma of principle and only clings to outward seeking, inwardly indulging greed and delusion and constantly creating unwholesome karma, while outwardly vainly tiring the body and fraudulently displaying deportment, without shame before sages and merely deceiving ordinary people, one will not escape transmigration. How could this accomplish merit?”
Textual note: The controlling companion and T2009 read 雖不理相 and 覺外明內. X1220 and common public recensions instead read 雖不現相 and 舉外明內. The running translation therefore renders 理相 conservatively as “attending to the outward form” and 覺外明內 as “aware outwardly and clear inwardly”; it does not silently adopt the smoother “manifest the form / raise the outer to clarify the inner” recension. [Chinese Companion C406]
Question: “As the scripture says, those who are mindful of Buddha with wholehearted sincerity will certainly be reborn in the Western Pure Land. With this one gate, one should become Buddha. Why rely on contemplating mind and seeking liberation?”
Answer: “As for mindfulness of Buddha, one must have right mindfulness. Understanding the meaning is right; not understanding the meaning is wrong. With right mindfulness, one certainly attains rebirth. With wrong mindfulness, how could one arrive there? Buddha means ‘the awakened one’—awakening here involves attentively examining body and mind so that evil does not arise. Mindfulness means recollection. It means recollecting and upholding the precepts, not forgetting diligent practice. Fully understanding this meaning is called mindfulness. Therefore know that mindfulness is in mind, not in words. By means of the fish-trap one seeks fish; once the fish is obtained, the trap is forgotten. By means of words one seeks meaning; once the meaning is obtained, words are forgotten. Since it bears the name ‘mindfulness of Buddha,’ one must know the Way of mindfulness of Buddha.
“If the mind is not genuine and the mouth recites an empty name, the three poisons gather within, and the notion of a personal self fills the heart. Using an ignorant mind to seek Buddha outwardly is merely vain effort. Recitation and mindfulness are far apart in principle. In the mouth it is called reciting; in the mind it is called mindfulness. Thus know that mindfulness arises from mind; this is called the gateway to the practices of awakening. Reciting occurs in the mouth and takes the form of sound. Clinging to externals while seeking principle is ultimately impossible. Thus know that the mindfulness of Buddha practiced by the sages of the past was not a matter of outward verbal expression; they examined the mind within. Mind is the source of all goodness. Mind is the master of the myriad virtues. The permanence and bliss of nirvāṇa arise from true mind. Transmigration through the three realms also arises from mind. Mind is the gate to the supramundane. Mind is the ford to liberation. If one knows the gateway, why worry that entry is difficult? If one recognizes the ford, why worry about failing to cross?”
Question: “As the Bathhouse Sutra says, bathing the assembly of monks brings immeasurable merit. This relies on practice at the level of concrete affairs, and merit is thereby completed. How can it correspond to contemplating mind?”
Answer: “Bathing the community of monks is not a worldly conditioned affair. The World-Honored One once taught the Bathhouse Sutra to his disciples because he wished them to receive and uphold the Dharma of bathing. The bathhouse is the body itself. Therefore one burns the fire of wisdom, warms the water of pure precepts, and bathes the Buddha-nature of suchness within the body. Receiving and upholding the seven dharmas, one adorns oneself. The bhikṣus of that day, intelligent and of superior wisdom, all understood the sacred intent, practiced according to the teaching, completed merit, and all attained the fruit of sagehood. Present-day sentient beings cannot fathom the matter. They use worldly water to wash the material body and say to themselves that they rely on the scripture. Is this not an error? Moreover, the Buddha-nature of suchness is neither ordinary physical form nor the dust and grime of afflictions; it has always been without characteristics. How can one use material water to wash the unconditioned body? Such an act does not correspond to the principle; how can one awaken to the Way?
“If one wants the body to become pure, one should contemplate that this body originally arises from the impurity of greed and desire, filled inside and outside with stench and filth. If one washes this body seeking purity, it is like washing a moat; only when the moat is exhausted would there be purity. From this, clearly know that washing the outside is not Buddha’s teaching. Therefore worldly matters are provisionally used to illustrate the true purport; the merit of the seven offerings is taught implicitly. What are the seven? First, pure water. Second, lighting a fire. Third, bean-based cleansing powder. Fourth, willow twigs. Fifth, pure ash. Sixth, ghee ointment. Seventh, inner garments. These seven matters are raised as metaphors for seven dharmas. Through these seven dharmas, all sentient beings bathe and adorn themselves and can remove the poisonous mind and the defilements of ignorance.
“The seven dharmas are: first, pure precepts, washing away faults, like pure water washing dust and dirt. Second, wisdom, observing inside and outside, like lighting a fire to warm pure water. Third, discernment, selecting and discarding evils, like bean-based cleansing powder that removes grime and grease. Fourth, truth, cutting off false thinking, like a willow twig that removes bad breath. Fifth, right faith, decisive and without doubt, like pure ash rubbed on the body to ward off wind. Sixth, gentleness, patiently and willingly enduring, like ghee ointment penetrating and moistening the skin. Seventh, shame and remorse, repenting unwholesome karma, like inner clothing covering an ugly body. The above seven dharmas are the hidden meaning in the scripture. They are all taught for people of sharp faculties in the Great Vehicle, not for ordinary beings of little wisdom and inferior capacity.
Source-comparison note (not received text): The Bathhouse Sūtra (佛說溫室洗浴眾僧經, T16n0701) lists seven bathing supplies—fire, water, cleansing beans, ghee ointment, ash, willow twigs, and garments—and describes relief from seven ailments for the bathers and seven kinds of karmic reward for those who provide baths to monks. This treatise changes their order to water, fire, beans, willow, ash, ghee ointment, and garments, mapping them to precepts, wisdom, discernment, truth, faith, gentleness, and remorse. T16n0701 does not itself give this inward mapping or negate the merit of bathing monks. The alleged “hidden meaning” is therefore the treatise’s interpretation, faithfully translated here, not an independently verified quotation.
Textual note: At C417, the Chinese base text, T2009 (369b22) and X1220 (11a16–17) read 毒心 ("poisonous mind"), whereas the related T2833 (1272c15) reads 三毒 ("three poisons"). At C418 the controlling text reads 四者真實。斷諸妄想: “truth” ends false thoughts (妄想), not false speech. The related but separately transmitted 觀心論 (CBETA T85n2833, p. 1272c) instead reads 四謂真實斷諸妄語 (“false speech”; https://cbetaonline.dila.edu.tw/zh/T2833). The willow-twig mouth analogy might invite a speech-based reading, but the translation follows the controlling 妄想. The parallel is not established as an independent early witness.
“Therefore people today are unable to understand and awaken. I privately observe that people of shallow understanding today take only external forms of practice as meritorious. They expend great wealth and treasure, greatly injure beings of water and land, misguidedly construct images and stupas, vainly employ laborers, pile up timber and clay, and paint them blue and green. They expend all their heart and strength, harming themselves and deluding others. They have not yet understood shame; how have they ever awakened? When they see the conditioned, they cling eagerly; when the unconditioned is taught, they stare blankly as if deluded. They greedily cling to the small kindnesses of this present life; how could they recognize the great suffering to come? Engaging in such practice and study merely exhausts oneself, turns away from the right, and returns to the wrong. Who could say this brings blessings?
Textual note: The controlling Chinese companion (Breaking Through Marks, paragraph 420) and Taishō T48n2009_p0369c06–07 read 且貪現世之小慈, with 慈 (“kindness” or “compassion”), not 利 (“benefit”). “Small kindnesses” retains the controlling graph. A modern revised transcription instead prints 小利 (“small benefits”); that reading is recorded only as a comparator, not substituted for the source. The historical relationship of the witnesses is not established. [Chinese Companion C420]
Textual note: In 見有為則勤勤愛著。說無為則兀兀如迷, the controlling Chinese and CBETA T48n2009_p0369c05–07 read 無為 (“the unconditioned”). CBETA X63n1220_p0011c03 instead reads 無相 (“absence of marks” or “marklessness”). These are different doctrinal expressions, not interchangeable English synonyms. The running translation follows the controlling 無為; the X1220 reading is recorded as a distinct witness rather than silently substituted. [Chinese Companion C420]
“If one can simply gather in the mind and illuminate within, with awareness and observation clearly manifest outwardly, cut off the three poisons and forever cause them to disappear, and restrain the six thieves so that they cannot intrude or disturb, then naturally merits as numerous as the sands of the Ganges, all kinds of adornments, and countless Dharma gates are each accomplished. Transcending the ordinary and realizing the sacred is right before one’s eyes, not far away; awakening is in an instant. Why toil until white-haired? The true gate is deep and secret. How could it be fully set forth? I have briefly described contemplating mind and spoken of a small part.”
Textual note: In 攝心內照。覺觀外明, the paired 內照 / 外明 structure is retained. 覺觀 is rendered contextually as “awareness and observation,” not forced into the technical Abhidharma pair vitarka-vicāra and not treated as a substantial witnessing awareness. [Chinese Companion C421]
He then spoke a verse:
I originally sought mind; mind itself holds fast.
Seek mind without relying on mind to know.
Textual note: These opening two lines repeat the couplet found earlier in the Bloodstream Treatise verse. The Chinese companion preserves the couplet in both works, but internal repetition does not amount to independent manuscript corroboration. The grammar of 求心不得待心知 remains uncertain; see the earlier Bloodstream textual note for the provisional running reading, alternate parsing, and external recension references. No source graph is emended or syntactic interpretation presented as certain. The later stanza also has a genuine source-level difference in its closing refrain: the Bloodstream Treatise at C287 reads 只這心這心是佛, repeating 這心 twice, whereas the Treatise on Breaking Through Marks at C423 reads 只這心心心是佛, with 這 once followed by three 心 graphs. The differing English refrains are intentionally retained; the two identical intervening Chinese lines, 心生便是罪生時 and 了知三界空無物, have instead been rendered identically across the two works. This internal comparison does not establish which refrain historically came first.
Buddha-nature is not obtained from outside mind;
When mind arises, that is when offense arises.
I originally sought mind, not Buddha;
I clearly knew the three realms are empty, without a thing.
If you wish to seek Buddha, only seek mind;
Just this mind, this mind, this mind, is Buddha.
End of the Treatise on Breaking Through Marks.
Text-critical note on received passage order and wording: the base Chinese text and the Taishō T48n2009 second-gate text proceed from stupa-circumambulation, fasting, and bowing to Buddha-recollection (念佛), then the Bathhouse Sūtra (溫室經) passage, the critique of external merit-seeking, and the closing verse. The displayed CBETA X63n1220 recension instead places the Bathhouse passage before Buddha-recollection and attaches the critique and verse after that recollection discussion. The difference concerns the order of whole passages, not just individual wording. The translation in this volume follows the base Chinese sequence. There are local variants as well: in the relevant Chinese and English passages, the base Chinese/Taishō 塔者是身也 (“the stupa is the body”) and 當修覺行 (“undertake awakening practices”) contrast with X63n1220 塔是身心也 (“the stupa is body and mind”) and 當令覺慧 (“let awakened wisdom ...”). In the corresponding passages, the base Chinese/Taishō 內則放縱貪癡 (“inwardly indulge greed and delusion”) differs from X63n1220 內則放縱瞋癡 (“anger and delusion”). The English retains the controlling body/practice/greed readings. None of these present witness differences establishes the historically earliest order, authorial revision, or authorship by Bodhidharma.
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Introduction
The Pòxiàng lùn (破相論), Treatise on Breaking Through Marks, is transmitted under Bodhidharma’s name. It turns Buddhist practice inside out: the outward forms of merit-making become exacting demands to cultivate and recognize mind. The questioner raises the Buddha Way, precepts, offerings, monasteries, bathing monks, and Buddha-recollection; each reply cuts through fixation on the form to ask whether greed, anger, and delusion have actually been relinquished. This is no simple rejection of generosity, ritual, or communal practice. It exposes the futility of performing them while their liberating purpose remains untouched.
Translation Choices and Contextual Explanations
1. Characteristics vs. Marks (Xiàng)
The word 相 (xiàng) may refer to a visible appearance, a sign or mark, or a defining characteristic. I favor “marks” in the treatise’s title because grasped signs and formal displays are what the treatise repeatedly challenges. For example, in the incense discussion the received translation speaks of “worldly incense with material form,” contrasting it with the incense of the unconditioned right Dharma. It does not say that seeing or smelling incense must cease. The Sanskrit nimitta and lakṣaṇa can suggest related meanings, but we should not assume a one-for-one lost Sanskrit original wherever the Chinese has 相. “Breaking through marks” means penetrating fixation on signs without erasing the functioning world or the conventional value of skillful practice.
2. Mind (心, Xīn) and Awakening (覺, Jué)
Contemplating mind (guān xīn, 觀心) is the essential instruction. The treatise calls mind the root of the myriad dharmas and distinguishes pure and defiled mind, karmic conditioning, and awakening. Its “vajra Buddha-nature” (金剛佛性) shines like the sun, though covered by the clouds of the five aggregates. This luminous image is not a cosmic Self or background watcher. The Chinese repeatedly uses 覺 (jué) for awakening oneself and others, and speaks distinctly of 覺智 (juézhì), awakening and wisdom. To recognize awakened nature is not to find a distant object or a permanent knower behind experience, but to see through delusion in the immediacy of lived activity. For me, this is the unconditioned nature of awareness, encountered in its immediate cognitive presence rather than as a static, distant state called enlightenment.
3. The Radical Re-mapping of Cosmology
The treatise boldly declares: “The three realms are the three poisons.” The desire, form, and formless realms are mapped onto greed, anger, and delusion, while the three great asaṃkhyeya kalpas are reinterpreted as innumerable thoughts arising from those poisons. This is not merely a metaphor to be admired: it brings the struggle of saṃsāra and liberation into the mind’s activity here and now. The teaching does not cancel conventional karma or the work of precepts, concentration, wisdom, and compassion. It reveals the seeds of bondage in each moment of grasping.
4. Bathing and the "Seven Dharmas"
For me, the Bathhouse Sūtra discussion is a masterclass in metaphor. The present treatise’s rereading of the Bathhouse Sūtra unfolds seven paired images: water, fire, “bath beans” (bean-based cleansing powder made from ground beans), willow twigs, ash, ghee ointment, and inner garments. The “bath beans” stand for discernment or discrimination in selecting and discarding what is unwholesome, while inner garments signify shame and repentance. The received explanation also makes the twig an image of truth cutting off false thinking. This retains concrete old bathing practices while making their ethical application readable to a modern audience. The Chinese at this point has 妄想, “false thoughts”; another transmitted parallel has 妄語, “false speech.” The transmitted wording here emphasizes false thoughts, whereas the parallel emphasizes false speech; each suggests a different dimension of purification. The Chinese Bathhouse Sūtra (佛說溫室洗浴眾僧經, T701) itself expressly praises the merit of furnishing an actual bath for monks with seven requisites. The present treatise gives those implements a further inward, contemplative interpretation; the two texts should not be mistaken for identical explanations. Primary Chinese text: T701, Bathhouse Sūtra.
5. Niànfó: Buddha Recollection and Vocal Recitation
The text itself places niànfó (念佛) under a searching distinction between inward recollection and merely vocal performance. It defines 念 (niàn) through 憶, remembering, and opposes 念 in mind to 誦 (sòng) in the mouth. This translation accordingly distinguishes “mindfulness of Buddha” from “reciting” in this argumentative passage. “Mindfulness” also preserves the connection with smṛti, recollection or keeping in mind. Yet the same treatise’s explanation of the five kinds of food commends mindfulness of the buddhas “with mind and mouth corresponding.” This makes the specific criticism more precise: sound produced without understanding or inner practice is hollow. It is not evidence that all traditional Buddha-name recitation is doctrinally worthless, nor does 念佛 always require the English word “mindfulness” in every Buddhist source. The distinction matters because the author is asking where our actual attention and conduct reside.
Comparative Notes on Red Pine’s Breakthrough Sermon
Red Pine’s published Breakthrough Sermon is a fluent and influential earlier English rendering of this Chinese teaching. Yet the precise English chosen for terms such as “aggregates,” “marks,” and “mind” is not a minor matter: such terms shape whether one understands the Dharma as direct insight into empty functioning or imagines a thing standing behind it. The comparisons that follow make these interpretive stakes explicit, passage by passage.
Dharma-Milk: Red Pine’s Printed Text and a Circulating Variant
Source: Fǎ Rǔ (法乳).
Red Pine (p. 93): “pure dharma-milk” in the 1989 North Point Press bilingual edition; a shorter circulating rendering instead has “Pure Dharma-talk.”
This edition: “the pure Dharma-milk of suchness.”
The Chinese 真如清淨法乳 presents Dharma-milk as nourishment grounded in suchness, an image extended through the symbolic cow identified as Vairocana. In Red Pine’s 1989 North Point Press bilingual edition (p. 91 and the continuation on p. 93), the explanatory passage preserves “pure dharma-milk” and develops the cow imagery. The different phrase “Pure Dharma-talk” occurs in a shorter circulating rendering, not in the corresponding passage of that printed edition. My translation, “the pure Dharma-milk of suchness,” makes 真如 explicit and preserves the dou and sheng measures in the preceding question. This comparison concerns exact textual witnesses, not an alleged omission of the milk image by Red Pine’s published book.
Willow Twigs vs. Willow Catkins
Source: Yáng Zhī (楊枝).
Red Pine (p. 107): “willow catkins” (in the seven-offerings passage).
This edition: “willow twig” (singular).
The controlling Chinese has 楊枝, the willow twig or chewing stick (compare Sanskrit dantakāṣṭha, “tooth-wood”), among seven old bathing and cleansing implements. Red Pine renders this as “willow catkins.” In the present translation, the seven-item inventory has “willow twigs,” while the subsequent cleansing simile uses the singular “willow twig.” The following Chinese explains the analogy through cleaning the mouth or breath, and a twig used for chewing makes that hygiene image easier to follow than catkins, which are the willow’s soft floral structures. The willow-twig reading therefore keeps the concrete mouth-cleansing imagery in view.
Aggregates vs. Shades
Source: Wǔ Yīn (五陰).
Red Pine (p. 77): “five shades” (in the aggregates passage).
This edition: “five aggregates”.
The Chinese 五陰 is a historical rendering of the five skandhas: form, feeling, perception, formations and consciousness. The conventional modern English “five aggregates” makes the Buddhist analytical reference readily traceable. Red Pine’s “five shades” evokes the covering sense of the older 陰 graph; his explanatory notes identify the skandhas. I prefer “five aggregates” for cross-text consistency, especially where the aggregates are compared to clouds obscuring the Buddha-nature image.
Suchness in Its Essence and Real Self
Source: Zhēn Rú Tǐ (真如體).
Red Pine (p. 79): “real self” (in the defiled-mind passage).
This edition: “that defiled mind obstructs suchness in its essence.”
In the clause 由彼染心障真如體故, the Chinese names 真如 (zhēnrú, suchness) and 體 (tǐ, its essence or nature) without introducing a graph meaning “self.” Red Pine’s corresponding English says that impure mind obscures “their real self.” That is a genuine interpretive difference, and the English words can suggest a substantial Self if read without the passage’s wider account of the aggregates as empty and without self. I therefore prefer “suchness in its essence,” which preserves the explicit term and avoids unnecessarily adding a personal subject. The treatise’s strong language of Buddha-nature and radiance must be read alongside its insistence that the aggregates lack self-nature. Neither the luminous imagery nor this lexical contrast requires a permanent knower behind experience.
[bookmark: _TocR181_1577][bookmark: AtRAppendix]Appendix — Source-Checked Earlier Translation Comparisons
The following comparisons take up a question central to this book: how can English convey the spontaneous functioning of mind without manufacturing a separate subject who sees, thinks, or acts? Urs App’s important translation of the Treatise on No-Mind offers an especially valuable point of comparison. Differences in the treatment of pronouns, unobtainability, and 無為 (wúwéi) illuminate choices that matter to practitioners as well as translators.
[bookmark: _TocR181_1579]Comparative Notes: High-Fidelity vs. Earlier Translations (Urs App, 1995)
Urs App’s “Treatise on No-Mind: A Chan Text from Dunhuang” (The Eastern Buddhist, new series 28/1 [1995], 70–107) is a pioneering annotated English translation. My comparisons focus on the danger of inadvertently introducing an agent behind seeing, and on how to make the Buddhist significance of key Chinese terms intelligible. App himself discusses the absent pronouns and the Buddhist and Daoist backgrounds of wúwéi; these details sharpen the philosophical comparison rather than cancel its importance. The relevant passages appear especially on pp. 86, 101 and 103–105.
[bookmark: _TocR181_1581]The Subjectless Function vs. The Inserted "I"
Source: 假如見終日見，由為無見 (“For example, seeing all day long is nonetheless no-seeing”; the surrounding passage continues that seeing too is no-mind). The Chinese omits an expressed first-person pronoun in this answer; compare the Chinese source with the corresponding translated passage in the Treatise on No-Mind in this edition. A nearby, separate reply does explicitly use 我 (“I”), a relevant distinction in App’s annotation.
Urs App: "[I] see throughout the day... [I] hear all day long..."
Earlier High-Fidelity translation: “Even if there is seeing, seeing all day long is essentially non-seeing; seeing is also No-mind.” This edition: “For example, seeing all day long is nevertheless no-seeing; seeing too is no-mind.”
Rationale: The answer about seeing and hearing does not state an “I” in Chinese, and I prefer the relatively subjectless wording in this edition because it allows the functions to appear without tacitly positing an enduring seer. But App did not overlook this grammar: his footnote 78 (p. 86) expressly notes that the Chinese answer lacks personal pronouns, that another nearby reply contains 我, and that an impersonal “one sees” wording is also possible. His bracketed “[I]” is therefore a disclosed editorial decision, not evidence that he asserts a static Self or misunderstands no-mind. My preference concerns the contemplative effect of the English and remains an interpretation, not a charge of metaphysical error.
[bookmark: _TocR181_1586]Unobtainable vs. Grasped
Source: 不可得 (Bù kě dé)
Urs App: in the longer passage attributed by the received Chinese text to the Great Dharma Drum Sūtra, he uses the formulation “nothing at all can be grasped” (p. 103). This is a defensible way to bring out the idiom, not an error that can be inferred from the word “grasped” in isolation.
Earlier High-Fidelity translation: “Unobtainable.” This edition continues to use “unobtainable” for this term in the No-Mind passage.
Rationale: 不可得 (bù kě dé) is often rendered “unobtainable,” “unfindable,” “unattainable,” or “not to be grasped,” depending on context. The phrase is associated with Buddhist reasoning about the absence of an ultimately findable entity, but the Chinese does not establish a unique recoverable Sanskrit equivalent at every occurrence; one must not mechanically equate it with anupalabdha or exclude anupalambha and related usages. I favor “unobtainable” here to keep the inquiry into what can be found or established visible, including the absence of an independent subject or object. App’s “grasped” can also carry more than a merely psychological sense, particularly in its wider emptying context. The difference is explanatory emphasis, not proof that his translation reifies a grasper.
[bookmark: _TocR181_1591]The Unconditioned vs. Wuwei
Source: 無為 (Wúwéi)
Urs App (p. 104): “wuwei” (his transliteration in the closing verse).
Earlier High-Fidelity translation: “The Unconditioned.” This edition likewise reads “this is the unconditioned” in the closing verse.
Rationale: 無為 (wúwéi) has a long semantic life across Daoist writings, Chinese Buddhist translations, Madhyamaka, and Chan. App’s note 157 (pp. 104–105) explores these connections. I prefer “the unconditioned” in the present verse because it brings out the Buddhist resonance of asaṃskṛta, while the Daoist and Chan echoes remain part of the expression’s richness. The choice invites readers to contemplate freedom from fabricated existence, not merely the absence of outward activity. The closing dialogue’s Yankang (延康) aeon also has a Daoist background. The Shaowei commentary in the Four Commentaries on the Scripture of Salvation (元始無量度人上品妙經四註, fascicle 3, commentary on 龍漢延康) calls it the age of cosmic dissolution within a recurring cycle of destruction and renewal. A “final aeon” in this sense closes a cosmic cycle; it does not end time altogether. In the treatise, even such immense heavenly longevity ends when merit is exhausted, so it is not the supreme liberation described here.
[bookmark: _TocR181_1596]Spirit of Mind vs. Mind
Source: 心神 (Xīn Shén)
Urs App: “Mind is marvelously tranquil” (p. 101), with a note explaining that “mind” here is not meant as the ordinary discriminating mind.
Earlier High-Fidelity translation: “Spirit of Mind.” This edition: “The mind turns toward quiescence”.
The Chinese verse begins 心神向寂. My earlier rendering, “Spirit of Mind,” brings out the marvelous or numinous nuance of 神: the unfathomable lucidity of nondual functioning, not a separate luminous witness. The English translation in this volume reads “The mind turns toward quiescence.” App renders it “Mind is marvelously tranquil” (p. 101). Both invite contemplation of a mind that cannot be grasped as an entity, even as they stress different aspects of the Chinese. The deeper issue is whether the reader can experience this ungraspable functioning without installing a hidden knower.
[bookmark: _TocR181_1601]Recursive Negation vs. Negation of Practice
Source: 不可得亦不可得 (Bù kě dé yì bù kě dé)
Urs App (p. 103): “not-grasping included!” (a concluding clause following a dash).
Earlier High-Fidelity translation: “Unobtainable is also unobtainable.” This edition: “Unobtainability itself is also unobtainable”.
Rationale: In the original full passage (App, p. 103), nothing is held to be ultimately graspable, including the act or principle of not-grasping. That is already a recursive negation; App’s compact English does not reduce the passage to a mere technique of suppressing desire. I favor this edition’s line “Unobtainability itself is also unobtainable” because it foregrounds the self-emptying of the very principle used to deny a fixed object or agent. App’s wording, however, can be read in substantially the same Madhyamaka-compatible direction, and the received Chinese attribution to the Great Dharma Drum Sūtra raises a separate bibliographical question; it is not a basis for criticizing his grasp of emptiness. App also observes (note 152, p. 103) that this passage is absent from the extant Great Dharma Drum Sūtra (Taishō T270). Its attribution therefore rests on the transmitted Treatise on No-Mind, not an independently verified location in that sūtra.
[bookmark: _TocR181_1606][bookmark: AtRSources]Sources and Editorial References
Textual basis: The English translations printed in this volume belong to a newly undertaken project grounded in Chinese source texts. An edited Chinese transcription served as a close-comparison text, but is not itself an independently attested historical manuscript. Relevant textual variants and uncertainties are discussed in the notes. The accompanying Chinese Source Companion reproduces that edited transcription with the local paragraph labels C1–C424 used throughout this book.
Twofold emptiness and John Tan’s teaching: Soh Wei Yu, ‘Advice for Taiyaki,’ Awakening to Reality (2 June 2012), records John Tan’s guidance that the first emptying of self/Self may leave attachment to an apparently objective physical world, and that emptying phenomena extends the very same emptiness insight. John Tan’s ‘Thusness/PasserBy’s Seven Stages of Enlightenment’ (2007; subsequently revised), with Soh’s commentary, distinguishes Stage 4 nondual One Mind, Stage 5 genuine anatta without an underlying mirror, and Stage 6 emptiness of phenomena. Online sources: AtR: Advice for Taiyaki; AtR: Seven Stages of Enlightenment
Dependent non-arising and the drum analogy: Soh Wei Yu, “The Unfindable Fullness: How a Drum, a Rainbow, and a Mirage Unlock the Heart Sūtra,” Awakening to Reality (published 1 September 2025 on the current page), discusses the drum-sound, Nāgārjuna’s eight negations, dependent designation, and emptiness without nihilism. Online essay: AtR: The Unfindable Fullness
Abhidharma historical qualifications: Stanford Encyclopedia of Philosophy, “Abhidharma,” esp. the sections on Abhidharma ontologies, momentariness, and Sarvāstivāda-Vaibhāṣika. The comparison is limited to relevant historical schools, not a claim that all Abhidharma traditions reified the same dharmas. Reference: Stanford Encyclopedia: Abhidharma. Yogācāra three-nature comparison: see Stanford Encyclopedia of Philosophy, “Yogācāra,” §3.2 (the perfected as the absence of the imagined in the dependent).
Park Yong-jin, 'Bodhidharma's Treatise on the Four Practices', Encyclopedia of Korean Culture, Academy of Korean Studies, revised 2023, Korean Encyclopedia E0080240. Describes the 1464 woodblock printing, forty-four divisions, and closing verse. Source-critical edition study: Shiina Kōyū (椎名宏雄), “Tenshun-bon ‘Bodai Daruma Shigyōron’” (天順本『菩提達摩四行論』), Komazawa Daigaku Bukkyō Gakubu Kenkyū Kiyō 54 (March 1996): 189–214. Shiina studies and transcribes the Tenri witness; his published transcription is not a substitute for independent inspection of the original 1464 leaves for this edition. Bibliographic verification: INBUDS scholarly bibliography (Shiina 1996).
Jeffrey L. Broughton, The Bodhidharma Anthology: The Earliest Records of Zen (University of California Press, 1999). Publisher catalogue: UC Press: The Bodhidharma Anthology. Background resource, not a substitute witness for all later attributed treatises.
Atsushi Ibuki, “Is the Treatise on the Two Entrances and Four Practices Truly the Record of Bodhidharma’s Teaching?”, Journal of Indian and Buddhist Studies (Indogaku Bukkyōgaku Kenkyū) 55, no. 1 (2006): 127–134, 1195. Japanese article with an English title and abstract. DOI: 10.4259/ibk.55.127. A critical historical argument about attribution, not a statement of scholarly consensus.
Choong Yoke Meei (宗玉媺), “Comparison of the Verses in the Sanskrit, Tibetan, and Chinese Versions of the First Chapter of the Vimalakīrtinirdeśa,” Fo Guang Journal of Buddhist Studies (佛光學報), new series 2, no. 2 (July 2016): 55–122, especially pp. 87–88. Original article: NTU Buddhist Digital Library.
Source-critical terminology and attribution: Robert E. Buswell Jr. and Donald S. Lopez Jr., The Princeton Dictionary of Buddhism (Princeton University Press, 2014), s.v. “anupalabdhi” (also anupalambha), with Chinese 不可得. The correspondence is context-dependent and does not authorize one universal Sanskrit reconstruction. For the contested traditional attribution of the Xinxin Ming (信心銘) to Sengcan, compare the Sōtō Zen Buddhist Community’s “Xin Xin Ming Introduction” (community introduction)—a received lineage presentation—and Mikimasa Ishino, “The Xin ming of the founder of the Niutou sect Farong chanshi and the Xinxin ming of the third master Sengcan: On the Philosophies in the Formative Period of Chan Thought,” Journal of Indian and Buddhist Studies (Indogaku Bukkyōgaku Kenkyū) 67, no. 2 (2019): 844–841, doi:10.4259/ibk.67.2_844 (journal article). The latter is a scholarly historical comparison, not proof of the traditional attribution. Neither cited source is a substitute Chinese witness for the translation printed here.
Red Pine (Bill Porter), The Zen Teaching of Bodhidharma (copyright 1987; North Point Press / Farrar, Straus and Giroux edition 1989), “Bloodstream Sermon,” “Wake-up Sermon,” and “Breakthrough Sermon.” Comparative readings refer to the printed bilingual edition.
Urs App, “Treatise on No-Mind: A Chan Text from Dunhuang,” The Eastern Buddhist, new series, 28, no. 1 (Spring 1995): 70–107. Publisher’s issue listing: Ōtani University article; scanned article’s stable journal record: JSTOR record 44362048. Particular comparisons checked against printed pp. 86 (translation and n. 78), 101 (verse and n. 137), 103 (recursive negation), and 104–105 (wuwei and n. 157). A complete facsimile of the original journal article (printed pp. 70–107) is available through Ōtani University’s institutional repository: Original 1995 article facsimile.
Primary cross-texts: Kumārajīva’s Chinese Lotus Sūtra, “Expedient Means,” Taishō T262 (諸法從本來，常自寂滅相); and the received Awakening of Faith in the Mahāyāna, Taishō T1666 (以五陰法自性不生，則無有滅，本來涅槃故). Electronic editions: DRBA: Lotus Sūtra online text and NTU/CBETA: T1666 online text. These are comparative primary texts, not additional Bodhidharma witnesses.
Vimalakīrti Sūtra (《維摩詰所說經》), translated into Chinese by Kumārajīva, Taishō T14n0475, fascicle 1, 佛國品第一 (Buddha Lands) and 弟子品第三 (Disciples), CBETA text: CBETA: T0475 fascicle 1. These distinct chapters contain close parallels to the two sayings placed together in the Treatise on Breaking Through Marks at the corresponding Chinese passages. The received treatise has variant/shortened wording; it does not reproduce one continuous verbatim sūtra passage.
Primary Chan and sūtra cross-texts: Dàhuì pǔjué chánshī yǔlù (《大慧普覺禪師語錄》), Taishō T1998A, fascicle 25, 答李參政（漢老）, correspondence with Li Bing; text: NTU: T1998A source PDF. Compare Śūraṅgama Sūtra (《大佛頂首楞嚴經》), Taishō T0945, fascicle 10, at NTU: T0945 source PDF. Dàhuì reads 事則漸除, while T0945 reads 事非頓除. For the five-aggregate gloss, see Changshui Zixuan, Shoulengyan yishu zhujing (《首楞嚴義疏注經》), T1799, fascicle 10, T39.966b18–27: Zixuan’s Chinese commentary.
Primary Pāli discourses and explanations of anatta: Bāhiya Sutta (Udāna 1.10) and Kāḷakārāma Sutta (AN 4.24) are distinct discourses. Geoff Shatz, “The Recognition of Selflessness” (Anattasaññā), in Measureless Mind, reproduced by Soh Wei Yu in “Great Resource of Buddha’s Teachings,” Awakening to Reality (2012); and Soh Wei Yu, “Anatta: Not-Self or No-Self?”, Awakening to Reality (2011). These discussions present the absence of an independent seer, hearer, or knower as the direct realization of anatta, not a transient meditative state. Read the online essays: The Recognition of Selflessness; Anatta: Not-Self or No-Self? Full translations: Bāhiya and Kāḷakārāma Suttas. On the residual “I am” conceit and its final exhaustion, see Khemaka Sutta (SN 22.89), translated by Ṭhānissaro Bhikkhu: Khemaka Sutta.
Emperor Wu and Huike narratives: Jingde chuandeng lu (《景德傳燈錄》, Record of the Transmission of the Lamp), compiled by Daoyuan, Taishō T2076, fascicle 3. The record’s Emperor Wu exchange has 對朕者誰 / 不識, followed by 帝不領悟 and 師知機不契; it then dates the departure 是月十九日潛迴江北. Chinese primary text: NTU: T2076 source PDF. As a later Chan lamp record, this attests the received wording, not the independent historicity of the meeting or an obligatory 不識 = “not-vijñāna” gloss.
Platform Sūtra: Liuzu dashi fabao tanjing (六祖大師法寶壇經), compiled by Zongbao (宗寶), Taishō T48 no. 2008, fascicle 1, 行由第一, p. 354c. The received Yuan recension records Huineng’s question to Huiming beginning 不思善，不思惡，正與麼時. This citation identifies the transmitted textual witness; it does not establish the episode as a contemporaneous historical transcript. Chinese text: NTU/CBETA T48n2008 PDF
Received Bodhidharma–Huike witness: Daoxuan (道宣), Xu Gaoseng Zhuan (《續高僧傳》, Continued Biographies of Eminent Monks), Taishō T2060, fascicle 16, biography of Huike (釋僧可傳). The text records 初達磨禪師以四卷楞伽授可 and 我觀漢地唯有此經仁者依行自得度世; later it states 遭賊斫臂, describing Huike’s severed arm as an attack by robbers, not a self-inflicted offering at Shaolin. Source text: Wikisource: Xu Gaoseng Zhuan fascicle 16. For the finger-and-moon simile compare the Chinese Laṅkāvatāra Sūtra, 《楞伽阿跋多羅寶經》, Guṇabhadra translation (T0670), vol. 4, 如愚見指月觀指不觀月計著名字者不見我真實, at BAUS Chinese sūtra text. The four-scroll report is a later layer, not earliest testimony. See Eric Greene, “Another Look at Early Chan: Daoxuan, Bodhidharma, and the Three Levels Movement,” T’oung Pao 94 (2008): 49–114, especially pp. 76–77. DOI: 10.1163/008254308X367022.
Historical chronology for the Five Houses and later sitting styles: Peter D. Hershock, “Chan Buddhism,” Stanford Encyclopedia of Philosophy (2015), Stanford Encyclopedia: Chan Buddhism (Chan houses emerged across the ninth-century and later communities, not instantly upon Huineng’s death); and Irena Martínková and Qian Wang, “Shikantaza — The Practice of ‘Just Sitting’: Ultimate Slowing Down and Its Effect on Experiencing,” Sport, Ethics and Philosophy 16, no. 2 (2022): 221–236, DOI: 10.1080/17511321.2022.2045345 (Hongzhi Zhengjue, 1091–1157; Song Caodong Silent Illumination; later Dōgen, 1200–1253, Japanese shikantaza). For the historical development of the Five Houses, Silent Illumination, and later shikantaza, these are secondary studies alongside the primary Chan sources.
AtR sequence and later Chan formulations: Soh Wei Yu, “Why Go Through I AMness,” Awakening to Reality (2023), AtR: Why Go Through I AMness (records evolving discussions with John Tan and Sim Pern Chong of whether explicit I AM must precede anatta, and the practical concern that luminosity may remain insufficiently recognized when the I AM stage is skipped); and Soh, “Tips on Self Enquiry: Investigate Who Am I, Not Ask Who Am I,” Awakening to Reality (2021), AtR: Tips on Self-Enquiry (prefers stepwise progression while acknowledging that direct anatta without I AM is possible). For source-critical dating of the original-face question and later “not relying on words and letters” slogan, compare The Princeton Dictionary of Buddhism (2014), s.v. “original face,” and the 2017 International Association of Buddhist Studies conference abstract on the evolving Chan four-line verse, IABS 2017 conference abstracts PDF. These contextual references distinguish Soh’s preferred training sequence from verifiable ancient text and later lineage retrospect.
Meaning of dhāraṇī and source references: 84000: Translating the Words of the Buddha, “The Dhāraṇī for Retaining the Perfection of Wisdom in a Hundred Thousand Lines” (Toh 939), 84000: Toh 939 online text (introduces dhāraṇī in its established scriptural, mnemonic and formulaic senses; the present book uses the word only as a declared metaphor). For related passages, compare the Treatise on No-Mind on seeing and hearing and the heavenly drum, the Bloodstream Treatise on movement and function, and the Dharma Gate of Pacifying the Mind on discriminating perception. The textual discussions identify the relevant Chinese expressions and variants where they bear on these interpretive comparisons.
John Tan’s 18–19 October 2014 exchange on 心, 不可得 and conditions appears in Soh Wei Yu’s 20 January 2019 comment beneath “Fully Experience All-Is-Mind by Realizing No-Mind, Conditionality, Unreality and Non-Arising,” Awakening to Reality (post dated 31 December 2018), AtR: Fully Experience All-Is-Mind. John’s Rinzai-group reply and his citation of Master Sheng Yen’s 本來沒有我 appear in Soh, “Differentiate Wisdom from Art” (29 November 2020), AtR: Differentiate Wisdom from Art. These are the published locations for the exchanges discussed above.
No-Mind source and dating: CBETA, Taishō T2831, vol. 85, NTU/CBETA: T2831 online text (received Chinese and traditional Bodhidharma attribution); Urs App, “Treatise on No-Mind: A Chan Text from Dunhuang,” The Eastern Buddhist, new series, 28, no. 1 (1995): 70–107 (including Stein 5619); Robert H. Sharf, “Mindfulness and Mindlessness in Early Chan,” Philosophy East and West 64, no. 4 (2014): 933–964, doi:10.1353/pew.2014.0074. These contextual studies are not proof that the historical Bodhidharma authored T2831 or that a precise eighth-century date is established.
Four Practices Chinese witness and names: The expanded Chinese Four Practices witness reads 一者報怨行 and 都无怨讎; compare the earlier, shorter Two Entrances/Four Practices text, which reads 一報冤行 and 都無冤訴 (《達摩二種入四行論》, short parallel: Wikisource: early Four Practices witness). These are readings of different witnesses, not interchangeable renderings of the expanded base. The Buddhist Authority Database at Dharma Drum Institute of Liberal Arts, authority A001781, lists 曇琳 and alternative 曇林 (Tánlín) and reports a traditional association with 道林 (Dàolín): DILA authority A001781. The identity is reported, not verified merely by phonetic similarity.
Bloodstream lexical/source note: The Chinese Bloodstream text repeatedly reads 神識; the English translation here uses “consciousness.” For action terminology, the same work reads 無事無作人 and 佛是無作人; the corresponding translated passages use “with no affairs and nothing to do”/“person of non-doing.” The adjacent warning about denying causality is essential. For the received X63n1218 wording, compare the CBETA electronic PDF hosted by the National Taiwan University Buddhist Digital Library, NTU: X1218 source PDF. These distinctions prevent reading 神識 as an affirmation of a permanent spirit or soul, or replacing the received 無作 with a different term, 無為.
Sudden-awakening lineage and quotation note: In the modern quotation attributed via Kyle Dixon to Zhigpo Dutsi, the parenthesis calling Ling Repa “founder of the Drukpa lineage” requires nuance. Drukpa Australia’s institutional lineage history calls Tsangpa Gyare the founder and counts Lingchen Repa among his predecessors: Drukpa Australia: lineage information. Compare Gyalwa Dokhampa’s institutional founder biography: Gyalwa Dokhampa: lineage account. Jetsun Deleplanque, “Visions of Theocracy: The Rise of Ecclesiastical Power in Tibet and the Founding of the Bhutanese State” (University of Chicago PhD dissertation, 2022), p. 113, explicitly identifies Tsangpa Gyare as the Drukpa founder and Lingrepa as his teacher: DOI: 10.6082/uchicago.4851. Lingre Kagyu ancestry is central to the lineage history, even though the two historical roles are different.
Comparison-source precision note: The English translation in this edition reads “the pure Dharma-milk of suchness”, “willow twig” in the singular, “five aggregates” and “that defiled mind obstructs suchness in its essence”. The Chinese text used here writes 猶如楊枝能消口氣, 五陰 and 真如體; a separately transmitted CBETA X63n1220 witness reads 如嚼楊枝能淨口氣 (CBETA: X1220). The willow-twig analogy is shared, but the wording differs between the witnesses. The Red Pine comparisons here concern Breaking Through Marks; Urs App’s separate Treatise on No-Mind is compared in the preceding appendix.
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[bookmark: _TocR252_Glossary]Glossary of Key Terms
These concise explanations describe how terms function in this collection and its commentaries. They are reading aids, not claims that every Buddhist tradition defines each term identically.
Anatta (no-self).  The absence of an independently existing self or observer. In my commentary this is a truth to be realized amid seeing, hearing, and ordinary activity—not a temporary state in which experience disappears.
Asaṃkhyeya (阿僧祇).  “Incalculable”; commonly used for immense spans of bodhisattva cultivation. The Treatise on Breaking Through Marks interprets the three great asaṃkhyeyas through the proliferation of thoughts rooted in the three poisons.
Bodhi (菩提).  Awakening or enlightenment. Its use in the treatises ranges from the goal of the path to awakening understood as inseparable from the nature of mind; context determines the force of the term.
Bodhicitta (菩提心).  The aspiration or mind directed toward awakening. The expanded Four Practices includes exchanges about arousing it; their provocative language should not be mistaken for a universal rejection of bodhisattva vows.
Buddha-nature (佛性).  The potential or nature of awakening invoked in the received texts. Its luminous imagery should not automatically be read as asserting a permanent, separately existing “knower.”
Chan (禪).  The Chinese Buddhist tradition later known in Japanese as Zen. This edition distinguishes early textual history from much later Chan lineage narratives and traditional Bodhidharma attributions.
Dharma (法).  Depending on context, a teaching or practice, a phenomenon, or the truth to which the teaching points. The book does not treat every occurrence as naming a single metaphysical substance.
Dharma body (dharmakāya; 法身).  The “Dharma body” of a buddha, one of the three bodies in later Mahāyāna formulations. In these texts it is described through non-contrivance and the ultimate, not as an ordinary physical body.
Dharma realm (dharmadhātu; 法界).  The domain or totality of dharmas. Expressions such as “not leaving the Dharma realm” should not be converted into the image of entering or exiting a physical container.
Four Practices (四行).  The traditional practices of accepting adversity, adapting to conditions, seeking nothing, and acting in accord with Dharma. This edition also includes a much longer, later-transmitted Forty-Four-Door collection and keeps those layers distinct.
Icchantika (一闡提).  A contested category in Buddhist texts, often associated with a grave rejection of the Dharma. Harsh received passages concerning icchantikas are historical and doctrinal material, not a warrant to harm anyone.
Karma (業).  Intentional action, distinguished from its ripening (vipāka). The treatises sometimes speak radically of freedom from karma, but the commentary also distinguishes realization from the denial of ethical causation.
Laṅkāvatāra Sūtra (楞伽經).  A Mahāyāna scripture important in early Bodhidharma and Huike traditions. Later claims about using it to “seal” the mind-ground must be distinguished from the earliest biographical evidence.
Marks (xiàng; 相).  Characteristics, signs, or perceived forms. In the Treatise on Breaking Through Marks the word frequently concerns fixation on such signs; elsewhere “appearance” or “characteristic” may be more appropriate.
No-mind (wúxīn; 無心).  Not the absence of sensory activity or a blank unconscious state. In the Treatise on No-Mind it is approached through functioning without grasping an independent agent behind seeing, hearing, sensing, and knowing.
Non-abiding (wúzhù; 無住).  Not settling into a fixed position, object, or identity. It is not the assertion that conventional conduct or compassionate activity becomes irrelevant.
Non-arising (anutpāda; 無生).  The ultimate unfindability of independently arising phenomena. It should not be confused with the claim that appearances never manifest conventionally.
Pāramitā (波羅蜜).  A perfection or practice that carries beings to “the other shore.” The six commonly named are giving, ethical discipline, patience, vigor, meditation, and wisdom; Breaking Through Marks also interprets them through purification of the six faculties.
Prajñā (般若).  Liberating wisdom or discernment, especially insight into emptiness and non-self. It is not merely intellectual information or an enduring witness behind experience.
Pure and defiled mind (淨心／染心).  A contrast used in Breaking Through Marks to explain wholesome and unwholesome functioning. The pair should not be read as two permanently separate mind-substances.
Qiélán (伽藍).  From Sanskrit saṃghārāma, “community garden,” usually a monastery. Breaking Through Marks calls it “pure ground” (清淨地), a contemplative reinterpretation rather than the word’s ordinary etymology, and associates it with purifying body and mind.
Samādhi (三昧).  Collectedness or meditative absorption. Its technical uses vary across Buddhist traditions and should not be collapsed into mere mental blankness.
Six consciousnesses (六識).  The six visual, auditory, olfactory, gustatory, tactile, and mental consciousnesses. Breaking Through Marks calls them “six thieves.” Its compressed wording links them to the six faculties, then describes consciousnesses operating through those faculties; the categories must not be collapsed.
Six destinies (六趣).  The six traditional domains of rebirth: heavens, humans, asuras, animals, hungry ghosts, and hells. Breaking Through Marks also explains them in relation to the three poisons and karmic conduct.
Six faculties (六根).  Eye, ear, nose, tongue, body, and mind. Although the treatise briefly groups these with the “six thieves,” it then distinguishes faculties from their corresponding consciousnesses (六識). The objects they apprehend (六塵) are another category.
Suchness (tathatā; 真如).  Things as they are, beyond imposed conceptual divisions. The term does not require positing an independent “real Self” behind phenomena.
Three bodies (trikāya; 三身).  Transformation body (nirmāṇakāya), enjoyment or reward body (saṃbhogakāya), and Dharma body (dharmakāya). The received texts sometimes discuss them provisionally before undoing attachment to the classification.
Three poisons (三毒).  Greed, anger or aversion, and delusion. Breaking Through Marks maps them onto the three realms as part of a deliberately interpretive contemplative teaching.
Two entrances (二入).  Entry by principle (理入) and entry by practice (行入) in the early Four Practices core. Their exposition is not identical to the much later expanded Forty-Four-Door arrangement.
Two truths (二諦).  Conventional and ultimate truth. Insight into emptiness does not, by itself, abolish conventional ethical and causal distinctions.
Unobtainable (bù kě dé; 不可得).  Not ultimately findable or establishable as an independent entity. The phrase can include recursive negation: even unobtainability is itself unobtainable.
Wall-contemplation (bìguān; 壁觀).  A key expression in the earliest Bodhidharma-related Four Practices tradition. The term evokes stable non-attachment; the later image of the historical master facing a wall is not its only interpretive possibility.
Wúwéi (無為) and wúzuò (無作).  Related but not identical terms: the former often means “the unconditioned,” while the latter in the Bloodstream Treatise can express non-doing or non-contrivance. Context, not mechanical substitution, governs translation.


[bookmark: _TocR316_RedPineAppendix]Appendix — Author’s Original 2025 Red Pine Comparisons
Commentary from my 2025 edition
These comparisons originated in my 2025 edition and retain my critical perspective on Red Pine’s translation. In this appendix, “This Translation” refers to that earlier English edition, not the new Chinese-grounded translation printed in this volume. The terminology, source attributions, doctrinal explanations, and descriptions of Red Pine’s renderings incorporate later corrections. In the discussion below, MN 117 describes mundane right view as siding with merit and resulting in acquisitions of becoming, not as guaranteeing heavenly rebirth, and defines noble right view through wisdom and path factors. MN 141 separately gives the explicit Four Noble Truths definition. The full original wording remains in the original 2025 edition; no superseded English translation replaces the current primary text.
A source distinction matters for the comparison that follows. In Red Pine’s complete 1989 North Point Press edition of The Zen Teaching of Bodhidharma, the Breakthrough Sermon reads “pure dharma-milk.” A shorter circulating version has the different phrase “Pure Dharma-talk.” My earlier discussion reflects the wording I then encountered; the complete printed edition remains the proper reference when comparing the published translation.
A. Bloodstream Treatise — original comparisons and doctrinal explanation
The translation maintains the "question and answer" format (Dialogue) which is crucial for the "direct pointing" style. I have used direct, sometimes abrupt English to mirror the forceful Chinese of the Tang/Song vernacular style used in the text. I have incorporated fluid phrasing from Red Pine where accurate (e.g., "seized by," "wooden puppet") while correcting his interpretative looseness regarding doctrinal terms.
B. Bloodstream Treatise — comparative analysis
Comparative Notes: High-Fidelity vs. Earlier Translations (e.g., Red Pine)
While Red Pine's translation is widely read for its conversational fluency, this High-Fidelity translation diverges in critical areas to restore the specific Mahāyāna technical terminology and the correct doctrinal classification of "Internal" vs. "External" practice.
Dharmakāya vs. Real Body
Source: Fǎshēn (法身).
Red Pine: "Real body."
This Translation: "Dharmakāya."
Rationale: Dharmakāya means the Buddha’s Dharma or Truth Body; its meanings range across teachings, awakened qualities, and ultimate nature, not knowledge of emptiness alone. Red Pine’s “Real body” can suggest to some readers an independently real “True Self” behind phenomena, without proving that was his intent. Retaining “Dharmakāya” keeps the Trikāya (Three Bodies) reference and avoids reifying the No-Mind teaching.
Outsiders vs. Fanatics
Source: Wàidào (外道 - Skt. Tīrthika).
Red Pine: "Fanatics."
This Translation: "Outsiders" (or "Followers of Outer Paths").
Rationale: In Buddhist usage, wàidào (外道) primarily denotes non-Buddhist or heterodox paths, not literally a practitioner seeking outside the mind. The latter is a possible Chan interpretation in this context. Red Pine’s “Fanatics” may imply excessive zeal, whereas the Chinese critiques a doctrinal position. I prefer “outsiders” or “followers of outer paths,” while noting their polemical, not neutral, register.
Numinous Awareness vs. Miraculously Aware
Source: Língjué (靈覺).
Red Pine: "Miraculously aware."
This Translation: "Numinous Awareness."
Rationale: Líng (靈) in 靈覺 evokes numinous, vivid responsiveness, not necessarily a supernatural miracle. “Miraculously aware” may imply an extraordinary event; “Numinous Awareness” points to immediate knowing without a separate knower. Neither this term nor luminous experience establishes an intrinsically existing Mind-substance.
Dharma of Outsiders vs. Nonsense
Source: Wàidào Fǎ (外道法 - Dharma of Outer Paths).
Red Pine: "Unless you see your nature, all this talk about cause and effect is nonsense." (p. 17).
This Translation: "Talk of cause and effect... is the dharma of outsiders."
Rationale: The text reads yīnguǒ děng yǔ, shì wàidào fǎ. This does not dismiss karma as "nonsense" (a nihilistic error). Rather, it critiques the reliance on conditioned merit-making without "Seeing Nature."
Early Buddhist Parallel: MN 117 distinguishes right view with effluents (siding with merit, resulting in acquisitions of becoming) from noble right view (without effluents, a path factor).
Mahāyāna Parallel: The Diamond Sūtra contrasts giving while "abiding in marks" (limited merit) with giving without attachment (immeasurable merit).
The received Bloodstream Sermon, traditionally attributed to Bodhidharma, warns that seeking karmic rewards without seeing Nature falls short of liberation. Red Pine’s “nonsense” can suggest that karmic causality itself is false; “dharma of outsiders” preserves the Chinese polemic without denying the efficacy of merit or the conventional consequences of actions.
Seeing Nature vs. Seeing Your Nature
Source: Jiànxìng (見性).
Red Pine: "See your nature."
This Translation: "See Nature" (or "Seeing Nature").
Rationale: The Chinese 見性 contains no possessive pronoun. “See your nature” is ordinary English and does not by itself assert a soul, but the possessive may invite the image of Nature as a personal possession or hidden Self. “Seeing Nature” follows the Chinese more closely and suits the analysis of vivid seeing without an independent seer. Yet initial insight into anatta should not automatically be equated with the further realization that all appearing dharmas lack intrinsic nature; the expression 見性 alone does not establish one universal sequence of attainments.
Icchantika and the gloss “incapable of belief”
Source: Yīchántí (一闡提).
Red Pine: "Since icchantikas are incapable of belief, …" (p. 37).
This Translation: "Icchantika."
Rationale: Icchantika is a disputed Mahāyāna category associated with slandering the Dharma or losing wholesome roots. Its prospects for Buddhahood vary among texts, notably the Mahāparinirvāṇa Sūtra. Red Pine retains “icchantikas” in the passage and notes differing accounts of their buddha-nature in Chinese versions of the Nirvāṇa Sūtra (note 45, p. 120). My criticism concerns the English gloss “incapable of belief” read on its own: it can suggest a fixed incapacity and obscure these debates and the seriousness of the charge.
Doctrinal Explanation
To interpret the received Bloodstream Sermon’s phrase “the dharma of outsiders” (wàidào fǎ) about cause and effect without seeing Nature, we must distinguish conditioned merit from liberating insight. The attribution to the historical Bodhidharma remains disputed.
1. Early Buddhist Parallel (MN 117)
MN 117 explicitly distinguishes right view with effluents from noble right view without effluents. The parallel helps illuminate the Bloodstream passage; it does not establish that this Chan treatise cites or directly restates the discourse.
Mundane Right View (Sāsava, “with effluents”): Affirms giving, offerings, and the fruits of good and bad actions. MN 117 calls it “siding with merit” and “resulting in acquisitions of becoming”; it does not promise heaven merely for holding this view.
Noble Right View (Anāsava, “without effluents”): MN 117 names discernment, its faculty and strength, investigation of dhammas as an awakening factor, and right view as a path factor. MN 141 separately defines right view through knowledge of the Four Noble Truths.
2. Mahāyāna Parallels: Two Truths and Non-Abiding Giving
Mahāyāna contrasts conventional with ultimate truth, and giving that “abides in marks” with non-abiding giving. Non-abiding prajñā is not a one-to-one counterpart of MN 117’s noble right view. Karma remains operative conventionally while liberating wisdom undoes reification of agent, action, and result.
The Received Bloodstream Teaching
The Diamond Sūtra’s teaching on non-abiding giving is a doctrinal parallel, not evidence that the historical Bodhidharma wrote this passage or borrowed from that sūtra.
To practice causality with attachment to a Self/Agent seeking rewards outside is to remain "outside" the Gate of Chan and the gate of liberation.
Why “Nonsense” Can Mislead:
Rendering wàidào fǎ (外道法, “dharma of outsiders”) as “nonsense” can suggest a wholesale rejection of karmic cause and effect. This commentary instead reads the polemic as warning against treating conditioned merit as sufficient for liberation while affirming conventional karma. MN 117 provides a useful separate comparison between mundane and noble right view; the Chinese treatise does not cite it. The English rendering risks misunderstanding, but does not establish that Red Pine intended to deny karma.
C. Treatise on Realizing Nature — comparisons
Comparative Notes: High-Fidelity vs. Earlier Translations (e.g., Red Pine)
While Red Pine's translation ("Wake-up Sermon") is well-known for its accessibility and "Zen" flavor, this High-Fidelity translation diverges in several key areas to prioritize doctrinal precision over interpretive smoothing.
Quiescent Extinction vs. Detachment
Source: Jìmiè wéi tǐ (寂滅為體).
Red Pine: "The essence of the Way is detachment."
This Translation: "As for the Way, Quiescent Extinction is its Essence."
Rationale: 寂滅 (jìmiè) means quiescent cessation, a term associated with nirvāṇa; the next clause, 脩者，以離相為宗, makes detachment from marks the principle of practice. Translating the first clause as “detachment” blurs this two-clause contrast, but does not show that Red Pine confused the fruit with the path. The present translation keeps the source distinction visible.
Dharma Body vs. Real Body
Source: Fǎshēn (法身).
Red Pine: "Real body."
This Translation: "Dharma Body (Dharmakāya)."
Rationale: Fǎshēn (法身) renders dharmakāya, the Dharma or Truth Body of a Buddha. Its meanings differ across Buddhist traditions, encompassing teachings, awakened qualities, and ultimate nature; it is not simply “complete knowledge of emptiness.” “Real body” may suggest a substantial inner body to some readers, but this does not establish that Red Pine meant a permanent Self. “Dharma Body (Dharmakāya)” retains the technical connection while the surrounding teaching guards against treating it as an independently existing substratum.
Female Characteristic vs. Sex
Source: Nǚ xiàng (女相).
Red Pine: "She didn't change her sex."
This Translation: "She did not change her female form... sought the female characteristic."
Rationale: 不變女形 describes unchanged female form; 求女相 asks for an unfindable female characteristic. “Sex” can render the first but not the full second claim. “Female characteristic” is the archived 2025 wording; the present translation instead says “female form,” found “utterly unobtainable.” The point concerns conventional designation and lack of intrinsic nature, not modern biology.
Aggregates vs. Shades
Source: Wǔ Yīn (五陰).
Red Pine: "Five shades."
This Translation: "Five aggregates."
Rationale: 五陰 is an older Chinese term for the five skandhas; 陰 has both accumulation and covering interpretations. “Five shades” evokes the latter and is not, by itself, an error. I prefer “five aggregates” for clarity and consistency; the accompanying notes identify the skandhas.
D. Treatise on Breaking Through Marks — comparisons
Comparative Notes: High-Fidelity vs. Earlier Translations (e.g., Red Pine)
While Red Pine's translation is well-known for its accessibility and "Zen" flavor, this High-Fidelity translation diverges in several key areas to prioritize doctrinal precision and metaphoric integrity:
Dharma-Milk vs. Dharma-Talk
Source: Fǎ Rǔ (法乳).
Shorter circulating version (not Red Pine’s 1989 edition): “Pure Dharma-talk.”
This Translation: "Pure Dharma-milk."
Rationale: 真如清淨法乳 underpins the present translation’s “pure Dharma-milk of suchness” and the Vairocana-cow image. “Dharma-talk” occurs in a shorter variant, not Red Pine’s 1989 edition (“pure dharma-milk”). The 2025 criticism applies to that variant alone.
Willow Twigs vs. Willow Catkins
Source: Yáng Zhī (杨枝).
Red Pine: "Willow catkins."
This Translation: "Willow twigs."
Rationale: 楊枝 denotes a willow twig or chewing stick; unlike catkins, it serves the passage’s mouth-cleansing image. The 2025 quotation above uses plural “willow twigs.” The present translation uses singular “willow twig” in the simile, and the plural in its seven-item inventory.
Aggregates vs. Shades
Source: Wǔ Yīn (五阴).
Red Pine: "Five shades."
This Translation: "Five aggregates."
Rationale: 五陰 is an older term for the five skandhas. 陰 evokes accumulation and covering, not just yin–yang. “Five shades” evokes covering and is not itself an error. I prefer “five aggregates” for consistency, not because the earlier translator denied the skandhas.
Essence vs. Real Self
Source: Zhēn Rú Tǐ (真如体).
Red Pine: "Real self."
This Translation: "Essence of Suchness."
Rationale: 真如體 names suchness in its essence, not an ātman or personal self. “Real self” may suggest a substance, without proving the translator intended one. “Essence of Suchness” is the archived 2025 wording; the present translation instead reads “that defiled mind obstructs suchness in its essence.” Neither expression warrants a self-standing essence.
These comparisons show why I regard the difference between a “real self” and “suchness” as more than terminology. A single English choice can encourage the reader to imagine a hidden knower, where the Chinese teaching points instead to the vivid, empty functioning of experience.


[bookmark: _TocR318_BackCoverArchive]Back-Cover Text from My 2025 Edition
This is historical back-cover copy from my 2025 four-work edition, not current marketing text. Its broad criticism of earlier translations should be read in light of the more nuanced discussion in this edition’s Preface. The present volume contains six translated works and the expanded Forty-Four Doors.
CAN YOU TOUCH THE HEART OF THE ANCIENT SMILE?
For centuries, the teachings of Bodhidharma have been shrouded in a subtle mist. Well-meaning translations often insert a “Self” where none exists, turning the radical freedom of Chan into a comfort blanket for the ego. They obscure the diamond edge of the First Patriarch’s transmission.
The High-Fidelity Transmission of Bodhidharma strips away these interpretive layers to present the texts with surgical doctrinal precision. It refuses to compromise the “unobtainable” nature of reality.
But do not mistake this negation for nihilism. As this collection reveals, the purpose of Anatta (No-Self) is not to deny experience, but to liberate it.
“Now, ‘No-mind’ is precisely the True Mind, and the True Mind is precisely No-mind.”
This book is a guide to that True Mind which is No-Mind. It points to a Mind that is ungraspable yet vivid, empty yet spontaneously functioning. It invites you to eliminate all unnecessary contrivance so that your essence can be expressed without obscuration.
Includes High-Fidelity Translations of:
• The Treatise on No-Mind (Wuxin Lun)
• The Bloodstream Sermon (Xuemai Lun)
• The Two Entries and Four Practices
• The Awakening of Nature
Stop seeking a “Knower” behind the knowing. The display itself is the transmission.
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