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PUBLISHER'S NOTE

The works contained in The Collected Translations of Thomas
Cleary were published over a period of more than twenty years
and originated from several publishing houses. As a result, the
capitalization and romanization of Chinese words vary occa-
sionally from one text to another within the volumes, due to
changes in stylistic preferences from year to year and from
house to house. In all cases, terms are rendered consistently
within each text.






TEACHINGS OF ZEN






INTRODUCTION

Zen Buddhism emerged in China some fifteen centuries ago, to be-
come one of the most dynamic spiritual movements of Asia for more
than a thousand years.

After generations of experimentation with Buddhism, Zen masters
found that enlightenment cannot be attained simply by literal adher-
ence to dogma, or by mechanical performances of fixed systems of
practices.

Returning to the source of Buddhism in personal experience of en-
lightenment, Zen teaching emphasized the liberation of subtle men-
tal capacities from bondage to conditioned thinking habits and crude
psychological propensities.

Conventional religious formats had externalized Buddhist teach-
ings in the forms of myth, doctrine, and ritual. Zen masters internal-
ized Buddhist teachings as allegories for perceptions, practices, and
experiences of metaphysical principles, mental postures, psychologi-
cal processes, psychic states, and spiritual capacities.

In projecting such interpretations of Buddhism, Zen teachers were
not really innovating but concentrating on certain core teachings of
the Buddhist scriptures. Even the hallmark Zen teaching that “mind
is Buddha” is not a Zen invention, but is found in scriptural sources.

Although they have been called iconoclastic, Zen masters did not
oppose the practice of conventional religion, except where obsession
with formalities of dogma and ritual inhibited spiritual experience of
formless truth.

On a deeper level, Zen masters sought to restore and express the
living meaning of religion and philosophy; the Zen teaching was
to “study the living word, not the dead word.” Not only did Zen
reawaken Buddhism in this way, but it also revitalized Taoism, Con-
fucianism, Shintoism, and shamanism, bringing out their higher spir-
itual dimensions.
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The essentialist approach to Zen in practical presentation of the
classical allegories and principles of Buddhism is illustrated with un-
paralleled clarity and simplicity by the great master Bankei (1622-
1693), who had both Chinese and Japanese teachers but claimed to
have rediscovered the spiritual reality of Zen through his own experi-
ence:

When we look back on this life, we see that when people are
born, no one has thoughts of joy, sadness, hatred, or bitterness.
Are we not in the state of the buddha mind bequeathed by our
parents? It is after birth that intelligence develops, and people
learn bad habits from others in the course of seeing and hearing
them. As they grow up, their personal mental habits emerge,
and they turn the buddha mind into a monster because of biased
self-importance.

People are born with nothing but the unconceived buddha
mind, but because of self-importance they want to get their own
way, arguing and losing their temper yet claiming it is the stub-
bornness of others that makes them mad. Getting fixated on
what others say, they turn the all-important unique buddha
mind into a monster, mulling over useless things, repeating the
same thoughts over and over again. They are so foolish they will
not give up on things even if getting their own way would in
any case prove to be futile. Folly is the cause of animality, so
they are inwardly changing the all-important unique buddha
mind into a paragon of animality.

Everyone is intelligent, but through lack of understanding
they turn the buddha mind into all sorts of things—hungry
ghost, monster, animal. Once you’ve become an animal, even if
you hear truth you don’t listen, or even if you do listen, being
animal-like, you can’t retain what you’ve heard.

Going from one hellish state to another, from one animalistic
state to another, from one ghostly state to another, from dark-
ness to darkness in an endless vicious cycle, you go on experi-
encing infinite misery for the bad things you have done, with
never a break.

This can happen to anyone, once you’ve gone astray. Just un-
derstand the point of not turning the buddha mind into some-
thing else.
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As soon as a single thought gets fixated on something, you
become ordinary mortals. All delusion is like this. You pick up
on something confronting you, turn the buddha mind into a
monster because of your own self-importance, and go astray on
account of your own ego.

Whatever it is confronting you, let it be. As long as you do
not pick up on it and react with bias, just remaining in the
buddha mind and not transforming it into something else, then
delusion cannot occur. This is constant abiding in the uncon-
ceived buddha mind.

Everyone makes the mistake of supposing that acquired delu-
sions produced by selfish desire and mental habits are inborn,
and so they are unable to avoid confusion. . . .

As I listen to the people who come to me, all of them make
the mistake of turning the buddha mind into thoughts, unable
to stop, piling thoughts upon thoughts, resulting in the develop-
ment of ingrained mental habits, which they then believe are
inborn and unalterable.

Please understand; this is very important. Once you have un-
consciously drifted into delusion, if your state of mind degener-
ates and you flow downward like a valley stream in a waterfall,
there is no way back after you have fallen into vicious cycles.

Again, suppose that you have developed mental habits based
on selfish desires. When people criticize things that suit your
selfish mentality, you become angry and defensive—since they
are, after all, bad things—and you rationalize them as good.
When people praise things that do not suit your selfish mental-
ity, you reject them—being, of course, good things—and you re-
tort that they are bad.

Everything is like this. Delusion can make a defect seem like
a virtue. Having fallen into ignorance, you go through all sorts
of changes, degenerating further and further until you fall into
hell, with precious little chance of regaining your humanity.

The most important thing is not to be self-centered; then you
cannot fail to remain in the buddha mind spontaneously.

To want to be at least as good as others in everything is the
worst thing there is. Wanting to be at least as good as others is
called egotistic pride. As long as you don’t wish to be superior
to others, then you won't be inferior either.
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Also, when people mistreat us, it is because we have pride.
When we consider mistreatment from others to be due to our
own defects and so we examine ourselves, then no one in the
world is bad.

When angry thoughts arise, they turn the buddha mind into
a monster. But anger and delight both, being self-centered, ob-
scure and confuse the luminous buddha mind, so that it goes
around in vicious circles. Without subjective bias the buddha
mind remains unconceived, so it does not revolve in circles. Let
everyone understand this.

The following pages contain essential Zen teachings on realizing
this original buddha mind in all of us. These teachings have been
selected from the voluminous Zen canon for their accessibility, their
clarity, and above all their practical effectiveness in fostering Zen
concentrations and insights. This is Zen guidance presented by the
masters for over a thousand years.
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THE MIND MONARCH

Observe the empty monarch of mind; mysterious, subtle, unfathom-
able, it has no shape or form, yet it has great spiritual power, able
to extinguish a thousand troubles and perfect ten thousand virtues.
Although its essence is empty, it can provide guidance. When you
look at it, it has no form; call it, and it has a voice. It acts as a great
spiritual leader; mental discipline transmits scripture.

Like salt in water, like adhesive in coloring, it is certainly there,
but you don’t see its form; so is the monarch of mind—dwelling in-
side the body, going in and out the senses, it responds freely to beings
according to conditions, without hindrance, succeeding at all it does.

When you realize the fundamental, you perceive the mind; when
you perceive the mind, you see Buddha. This mind is Buddha; the
Buddha is mind. Keeping mindful of the buddha mind, the buddha
mind is mindful of Buddha. If you want to realize early attainment,
discipline your mind, regulate yourself. When you purify your habits
and purify your mind, the mind itself is Buddha; there is no Buddha
other than this mind monarch.

If you want to attain buddhahood, don’t be stained by anything.
Though the essence of mind is empty, the substance of greed and
anger is solid. To enter this door to the source, sit straight and be
Buddha. Once you've arrived at the other shore, you will attain the
perfections.

People who seek the way, observe your own mind yourself. When
you know the Buddha is within, and do not seek outside, then mind
itself is Buddha, and Buddha is the mind. When the mind is clear,
you perceive Buddha and understand the perceiving mind. Apart from
mind is not Buddha; apart from Buddha is not mind. If not for Buddha,
nothing is fathomed; there is no competence at all.

If you cling to emptiness and linger in quiescence, you will bob
and sink herein: the buddhas and bodhisattvas do not rest their minds
this way. Great people who clarify the mind understand this mystic
message; body and mind naturally sublimated, their action is un-
changing. Therefore the wise release the mind to be independent and
free.

Do not say the mind monarch is empty in having no essential na-
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ture; it can cause the physical body to do wrong or do right. Neither
being nor nonbeing, it is concealed and revealed without fixation. Al-
though the essence of mind is empty, it can be ordinary and can be
saintly: therefore I urge you to guard it yourself carefully—a moment
of contrivance, and you go back to bobbing and sinking.

The knowledge of the pure clean mind is as yellow gold to the
world; the spiritual treasury of wisdom is all in the body and mind.
The uncreated spiritual treasure is neither shallow nor deep. The bud-
dhas and bodhisattvas understand this basic mind; for those who have
the chance to encounter it, it is not past, future, or present.

Fu SHAN-HUI (487-569)

Five TYyPES OF MEDITATION METHOD

Know the essence of mind. Its intrinsic essence is pure clarity. It is
essentially the same as a buddha.

Know the functions of the mind. Its functions produce the treasury
of teachings. When its activity is always silent, myriad illusions be-
come suchness.

Constantly be aware, without stopping. When the aware mind is
present, it senses the formlessness of things.

Constantly see your body as empty and quiet, inside and outside
communing in sameness. Plunge the body into the realm of reality,
where there has never been any obstruction.

Keep to unity without shifting. With constant presence, whether
active or still, the student can see the buddha nature clearly.

TAO-HSIN (§80-65T1)

LET YoOUR MIND BE FREE

It has been asked, “How should those who enter the path apply their
minds?”

All things are originally uncreated and presently undying. Just let
your mind be free; you don’t have to restrain it.

See directly and hear directly; come directly and go directly. When
you must go, then go; when you must stay, then stay.



TEACHINGS OF ZEN II

This is the true path. A scripture says, “Conditional existence is
the site of enlightenment, insofar as you know it as it really is.”

Niu-t’ou HUI-CHUNG (683-769)

NoOo PERFORMANCE

It has been asked, “If one wants to practice the path now, what tech-
nique should one perform to attain liberation?”

People who see buddhahood immediately realize the mind source
without performing techniques. When you clearly see buddha nature,
this very mind is Buddha, because it is neither illusory nor real. A
scripture says, “Directly abandoning expedients, just expound the un-
surpassed way.”

Hui-cHUNG

THE NORMAL MIND Is THE WAY

The way does not require cultivation; just don’t defile it. What is
defilement? As long as you have a fluctuating mind, artificiality, or
compulsive tendencies, all of this is defilement.

If you want to understand the way directly, the normal mind is the
way. What I call the normal mind is free from artificiality: in it there
is no right or wrong, no grasping or rejection, no extinction or perma-
nence, no banality or sanctity. A scripture says, “Neither the conduct
of ordinary people nor the conduct of saints, it is the conduct of en-
lightening beings.”

Right now, as you walk, stand, sit, and recline, responding to situa-
tions and dealing with people, all is the way. The way is the realm of
reality. No matter how many the countless inconceivable functions,
they are not beyond the realm of reality. If it were not so, how could
we speak of the teaching of the ground of mind, how could we speak
of the inexhaustible lamp?

All phenomena are mental phenomena; all names are named by
mind. All phenomena arise from mind; mind is the root of all phe-
nomena. A scripture says, “When you know the mind and arrive at
the root source, in that sense you may be said to be a devotee.”

The equivalency of terms, the equivalency of meanings, and the
equivalency of all truths are wholly one, without adulteration. If you
can attain situational free mastery of the teachings, when you define



I2 TEACHINGS OF ZEN

the realm of reality, all is the realm of reality; when you define true
suchness, all is true suchness. If you speak in terms of abstract de-
signs, all realities are abstract designs; if you speak in terms of con-
crete facts, all realities are concrete facts. Bring up one, and a
thousand follow; abstract principle and concrete fact are no different.
All are inconceivable functions; there is no other principle. All derive
from the operation of mind.

Metaphorically, it is like the fact that there is a plurality of reflec-
tions of the moon but no plurality in the real moon. There is a plural-
ity of water sources but not a plurality in the essence of water. There
is plurality in myriad forms, but there is no plurality in space. There
is plurality in principles expounded but no plurality in uninhibited
intelligence.

All kinds of establishments derive from one mind: you may set
them up, and you may dismantle them; both are inconceivable func-
tions, and inconceivable functions are all your own. If there is no
place to stand apart from reality, then where you stand is real; all
is the structure of your own house. If anyone is otherwise, then who
is it?

All things are Buddhist teachings; all things are liberating. Libera-
tion is true suchness, and nothing is apart from true suchness. Walk-
ing, standing, sitting, and reclining are all inconceivable acts.

This does not depend on the time: scripture says, “Everywhere,
everyplace, is Buddha considered to be.” A buddha is one who is capa-
ble of humanity, who has knowledge and wisdom, who accurately
perceives potentials and states of mind and can cut through the web
of doubts of all living beings, getting out of entanglements such as
being and nonbeing, so that both profane and sacred feelings end, and
personality and phenomena are both empty: then a buddha turns the
incomparable wheel of teaching that transcends calculation and mea-
surement, unobstructed in action, communicating both concrete
facts and abstract principles.

It is like clouds rising in the sky: suddenly there, then gone with-
out a trace. And it is like drawing a pattern on water: it neither is
born nor passes away. This is cosmic peace and eternal rest. When it
is enclosed, it is called the matrix of the realization of suchness; when
it emerges from enclosure, it is called the cosmic body of reality.

The body of reality is infinite; its substance neither increases nor
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decreases. It can be great or small, square or round; it manifests visi-
ble forms in accordance with things and beings, like the moon re-
flected in water. Its effusive function does not plant roots: it does not
exhaust deliberate action and does not dwell in non-doing. Deliberate
action is a function of nonartificiality; nonartificiality is the basis of
deliberate action. Because of not being fixated on the basis, one is said
to be independent, like space.

As for the meanings of birth and death of mind and true suchness
of mind, the true suchness of mind is like a clear mirror reflecting
images: the mind is like the mirror, the images are like phenomena.
If the mind grasps phenomena, then it gets involved in external
causes and conditions; this is the meaning of the birth and death of
mind. If it does not grasp phenomena, this is the meaning of true
suchness of mind.

Followers hear about seeing buddha nature; enlightening beings
see buddha nature with their eyes. When you realize nonduality,
terms are equivalent, having no difference in essence but not being
the same in usage. What is called consciousness in a state of delusion
is called knowledge in the enlightened state; following principle is
called enlightenment, following things is called delusion.

When you are deluded, that means you have lost sight of your own
original mind. When you are enlightened, that means you have real-
ized your own original mind. Once enlightened you are forever en-
lightened and do not become deluded anymore. It is like when the
sunlight comes out, it does not combine with darkness; when the
sunlight of knowledge and wisdom emerge, they are not together
with the darkness of afflictions.

When you understand mind and objects, then idle imaginings do
not arise. When idle imaginings do not arise, this is acceptance of the
uncreated. What is fundamentally there is there now; you don’t need
to cultivate the path and sit meditating. Not cultivating and not sit-
ting is the pure meditation of those who realize suchness.

Now, if you see this principle truly and accurately and do not fabri-
cate any actions but pass your life according to your lot, fulfilling
your minimal needs wherever you are, disciplined conduct increas-
ingly taking effect, accumulating pure actions—as long as you can be
like this, why worry about not attaining mastery?

MA-TsU (709-788)



14 TEACHINGS OF ZEN

THE BoDY OF REALITY

The essence of mind is formless; this itself is the subtle body of real-
ity. The essenceof mind is inherently empty; this itself is the infinite
body of space. Demonstrating arrays of practices is the body of reality
of virtues. The body of reality is the root of myriad emanations,
which are named according to the situation. Its knowledge and func-
tion are endless; this is the inexhaustible treasury.

TA-CHU (EIGHTH CENTURY)

GET THE RoorT

You should each individually clarify your own mind, getting to the
root without pursuing the branches. Just get the root, and the
branches come of themselves. If you want to get the root, just get to
know your mind. This mind is basically the root of all mundane and
supramundane phenomena. As long as the mind does not become ob-
sessed with all good and bad, you will realize that all things are basi-
cally just so.

TAa-MEI (CA. 805)

VERBAL TEACHINGS

All verbal teachings are just to cure diseases. Because diseases are not
the same, the remedies are also different. That is why it is sometimes
said that there is Buddha, and sometimes it is said that there is no
Buddha.

True words are those that actually cure sickness; if the cure man-
ages to heal, then all are true words. If they can’t effectively cure
sickness, all are false words.

True words are false words when they give rise to views. False
words are true words when they cut off the delusions of sentient
beings. Because disease is unreal, there is only unreal medicine to
cure it.

PAI-CHANG (720-814)
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INWARD AND OUTWARD VIEWS

To cling to oneself as Buddha, oneself as Zen or the way, making that
an understanding, is called clinging to the inward view. Attainment
by causes and conditions, practice and realization, is called the out-
ward view. Master Pao-chih said, “The inward view and the outward
view are both mistaken.”

PA1-CHANG

SEEKING

A buddha is one who does not seek. In seeking this, you turn away
from it. The principle is the principle of nonseeking; when you seek
it, you lose it.

If you cling to nonseeking, this is the same as seeking. If you cling
to nonstriving, this is the same as striving.

Thus the Diamond Cutter Scripture says, “Do not grasp truth, do
not grasp untruth, and do not grasp that which is not untrue.”

It also says, “The truth that the buddhas find has no reality or unre-
ality.”

PAl-cHANG

LIBERATION IN ALL PLACES

Don’t seek a buddha, don’t seek a teaching, don’t seek a community.
Don’t seek virtue, knowledge, intellectual understanding, and so on.
When feelings of defilement and purity are ended, still don’t hold to
this nonseeking and consider it right. Don’t dwell at the point of end-
ing, and don’t long for heavens or fear hells. When you are unhindered
by bondage or freedom, then this is called liberation of mind and body
in all places.

PAl-cHANG

A METHOD OF AWAKENING

First set aside all involvements and concerns; do not remember or
recollect anything at all, whether good or bad, mundane or transcen-
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dental. Do not engage in thoughts. Let go of body and mind, setting
them free.

When the mind is like wood or stone, you do not explain anything,
and the mind does not go anywhere, then the mind ground becomes
like space, wherein the sun of wisdom naturally appears. It is as
though the clouds had opened and the sun emerged.

Just put an end to all fettering connections, and feelings of greed,
hatred, craving, defilement and purity, all come to an end. Unmoved
in the face of inner desires and external influences, not choked up by
perception and cognition, not confused by anything, naturally en-
dowed with all virtues and the inconceivable use of spiritual capaci-
ties, this is someone who is free.

Having a mind neither stilled nor disturbed in the presence of all
things in the environment, neither concentrated nor distracted, pass-
ing through all sound and form without lingering or obstruction, is
called being a wayfarer.

Not setting in motion good or evil, right or wrong, not clinging to
a single thing, not rejecting a single thing, is called being a member
of the great caravan.

Not being bound by any good or evil, emptiness or existence, de-
filement or purity, striving or nonstriving, mundanity or transcen-
dence, virtue or knowledge, is called enlightened wisdom.

Once affirmation and negation, like and dislike, approval and dis-
approval, and all various opinions and feelings come to an end and
cannot bind you, then you are free wherever you may be. This is what
is called a bodhisattva at the moment of inspiration immediately as-
cending to the stage of buddhahood.

PAl-cCHANG

THIS ABUNDANT LIGHT

You guard a spiritual thing: it isn’t something you could make, and it
isn’t something you can describe. In this ground of ours, there is no
Buddha, no nirvana, and no path to practice, no doctrine to actualize.
The way is not within existence or nonexistence—what method
would one then practice? This abundant light, wherever you are, in
every situation, is itself the great way.

TAN-HSIA (739-824)
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MyYsTiC UNDERSTANDING

Mystic understanding of truth is not perception or cognition. That is
why it is said that you arrive at the original source by stopping the
mind, so it is called the enlightened state of being as is, the ultimately
independent free individual.

NAN-CH'UAN (748-834)

ABSOLUTE TRUTH

The body of truth is not constructed; it does not fall into any category.
Truth is unshakable; it does not depend on the objects of the six
senses. Therefore scripture says buddha nature is constant, while
mind is inconstant. That is the sense in which knowledge is not the
way and mind is not Buddha.

For now, do not say mind is Buddha; do not understand in terms of
perception and cognition. This thing originally does not have all
those names.

NAN-CH'UAN

PRACTICE

Someone asked Nan-ch’uan, “How does one cultivate practice?”

Nan-ch’uan replied, “It cannot be thought up. To tell people to cul-
tivate in such and such a way, or to practice in such and such a way,
is very difficult.”

The questioner now asked, “Then will you let students cultivate
practice at all?”

Nan-ch’uan answered, “I cannot stop you.”

“How should I practice?”

Nan-ch’uan said, “Do what you have to do; don’t just follow be-
hind others.”

ForRmMLESS MIND

The formless mind can operate brilliance, responding to sound, re-
sponding to form, illuminating wherever it is directed. Even though
it may be localized, it is not local; while going along with the flow
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high and low, it is altogether inconceivable. If you look for it, it has
no head; and it has no tail: where do its surges of radiant light come
from? Just this right now is all mental: the mind is used to clarify
mind, and mind reverts to spontaneity. Since it does not abide any-
where, where can you look for it? Its operation has no tracks and no
traces. Get to know the person who is clearly seeking right now—
don’t disregard this and seek another aim.

KAO-CH’ENG (N.D.)

SPIRITUALITY

If there were any object, any doctrine, that could be given to you to
hold on to or understand, it would reduce you to bewilderment and
externalism. It’s just a spiritual openness, with nothing that can be
grasped; it is pure everywhere, its light clearly penetrating, outwardly
and inwardly luminous through and through.

TE-SHAN (D. 867)

LIBERATION

Don’t love sagehood; sagehood is an empty name. There is no special
truth but this radiant spiritual openness, unobstructed and free. It is
not attained by adornment and cultivated realization. From the bud-
dhas to the Zen masters, all have transmitted this teaching, by which
they attained liberation.

TE-SHAN

THE BUSINESS OF ZEN

One day the governor of the province asked Mu-chou (780-877),
“What is the business of Zen?”

Mu-chou said, “Come here, come here.”

The governor approached; Mu-chou said, “You sure can talk non-
sense!”

The governor was speechless. Finally Mu-chou asked, “Whom
have you seen?”

The governor said that he had seen such-and-such an old adept.
Mu-chou asked, “What else?” The governor replied that he had read
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scriptures. Mu-chou suddenly hit his chair and said, “In the teach-
ings, what is this called?”

The governor said, “It is not spoken of in the teachings.”

Mu-chou said, “In the teachings it says, ‘Productive labor as a
means of livelihood is not contrary to the truth.” What about that?”

The governor had no reply.

EVALUATING TEACHERS

When I was journeying, I didn’t choose communities on the basis of
whether or not they had material provisions; I was only concerned
with seeing whether their perception indicated some capacity. If so,
then I might stay for a summer or a winter; but if they were low-
minded, I'd leave in two or three days. Although I called on more than
sixty prominent teachers, barely one or two had great perception. The
rest hardly had real true knowledge—they just want your donations.

TA-suUI (834-919)

THE ESSENTIAL NATURE

The essential nature is originally pure and endowed with myriad vir-
tues, but there come to be differentiations because of following condi-
tions that are tainted or pure. Therefore sages realize this and only
use it in pure ways, thus attaining enlightenment, while ordinary
people miss it and only use it in tainted ways, sinking into moribund
routines. Their essence is not two; that is why the scriptures on tran-
scendent wisdom say that “there is no duality, no division, because
there is no disjunction, no separateness.”

TA-suUI

A PRICELESS JEWEL

Each of you has a priceless jewel in your own body. It radiates light
through your eyes, shining through the mountains, rivers, and earth.
It radiates light through your ears, taking in all sounds, good and bad.
It radiates light through your six senses day and night. This is also
called absorption in light. You yourself do not recognize it, but it is
in your physical body, supporting it inside and out, not letting it tip
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over. Even if you are carrying a double load of rocks over a single-log
bridge, it still doesn’t let you fall over. What is this? If you seek in the
slightest, then it cannot be seen.

TA-AN (D. 883)

FrREe-FLOWING

All things are free-flowing, untrammeled—what bondage is there,
what entanglement? You create your own difficulty and ease therein.
The mind source pervades the ten directions with one continuity;
those of the most excellent faculties understand naturally.

Tzu-HU (800-880)

INDEPENDENCE

There is no other task but to know your own original face. This is
called independence; the spirit is clear and free. If you say there is
some particular doctrine or patriarchy, you’ll be totally cheated. Just
look into your heart; there is a transcendental clarity. Just have no
greed and no dependency and you will immediately attain certainty.

YEN-T'OU (828-887)

DEGENERATION OF ZEN

Ninety years ago, I saw more than eighty teachers from the school of
the great master Ma-tsu. Each of them was an adept, unlike the teach-
ers today who produce branches and tendrils upon branches and ten-
drils. The generality of them are far from sagehood, and each
generation is worse than the last.

How about Nan-ch’uan’s usual saying that we should act in the
midst of different kinds? How do you understand this? Nowadays yel-
low-mouthed punks give complicated talks at crossroads in exchange
for food to eat, seeking obeisance, gathering crowds of three to five
hundred, saying, “I am the teacher, you are the students.”

CHAO-CHOU (778-897)
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THE NORMAL MIND

Chao-chou was asked, “Is a person with a normal mind still to be
taught?”

Chao-chou said, “I don’t go through such a person’s door.”

The questioner asked, “Then wouldn’t it be someone sunk into the
beyond?”

Chao-chou retorted, “A fine ‘normal mind’!”

No FooLING

You come here looking for sayings and talks, novel expressions and
elegant lines, uselessly taking to verbalization. I am old and my en-
ergy is not up to par; I'm a dull speaker and have no idle talk for you.
If you ask me questions, I answer in accord with your questions, but
I have no mysterious marvel that can be conveyed to you, and I won’t
have you get fixated.

I never assert the existence of Buddha and Dharma, of ordinary
person and sage, either in the beyond or the here and now; and I have
no intention of sitting here tying you people down. You go through a
thousand changes, but all of it is you people conceiving interpreta-
tions, carrying them with you, experiencing the results of your own
doings. I have nothing here for you, and nothing exoteric or esoteric
to explain to you, no appearance or intention to represent to you.

T’ou-TzU (819-914)

NATURAL

To speak of practicing the path is an expression of encouragement, a
term of inducement; there has never been any doctrine to give people,
just transmission of various expedient techniques. These are for ex-
pressing the essential idea, to get people to know their own minds.
Ultimately there is no doctrine to get, no path to practice. Therefore
it is said, “The path of enlightenment is natural.”

LUNG-YA (834-920)
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THE OCEAN OF KNOWLEDGE

Have you gotten familiar with the ocean of intuitive knowledge of
the essence and forms of pure original suchness? If you have not got-
ten familiar with it, how about the green mountains here before your
eyes—do you see them?

If you say you see them, how do you see? If you say you don'’t see,
how can the green mountains be called invisible?

Do you understand? It is simply that your ocean of intuitive
knowledge of the essence and forms of pure original suchness is
equipped with seeing and hearing.

If you understand, it is simply as such; if you don’t understand, it
is still simply as such.

HSUAN-SHA (NINTH TO TENTH CENTURY)

YoOoUuR OWN EXPERIENCE

Every reality is eternal, every essence is as is: just don’t seek out-
wardly. If you have a great root of faith, the buddhas are just states of
your own experience; whether you are walking, standing, sitting, or
lying down, never is it not this.

My speaking directly to you now is already pressing the free into
servitude. Would you agree to speak thus? And how do you under-
stand agreeing or not agreeing?

HsuAN-SHA

No THING

There is no thing to Buddhism—it can enliven people, and it can kill
people too. Seeing essential nature and becoming enlightened pene-
trates all time.

HsuAN-SHA

THE REALITY OF MIND

The earth and the sky are entirely composed of mind, but how do you
explain the principle of being composed of mind? And how do you
explain the reality of mind without form pervading the ten direc-
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tions? There is no part that does not come from compassion produc-
ing knowledge, there is no part that does not come from knowledge
activating compassion, and there is no part that does not come from
compassion and knowledge equally illumining the ocean of essential
nature, pervading the universe, completely fluid and free.

Knowing the light and the dark, matter and emptiness, compassion
and knowledge equally wind up at the door of concentration of kind-
ness, with reward, response, and reality, independent and free, widely
benefiting the world. The whole earth and open space are both mani-
festations of the door of concentration of kindness. That is why it is
said that the reality of mind without form pervades the ten direc-
tions.

HsuaAN-sHA

WipeE OPEN

The way of buddhas is wide open, without any stages. The door of
nothing is the door to liberation; having no intention is the will to
help others. It is not within past, present, and future, so it cannot rise
and sink; setups are counter to reality, because it is not in the realm
of the created.

Move, and you produce the root of birth and death; be still, and
you get drunk in the village of oblivion. If movement and stillness
are both erased, you fall into empty annihilation; if movement and
stillness are both withdrawn, you presume upon buddha nature.

You must be like a dead tree or cold ashes in the face of objects and
situations while acting responsively according to the time, without
losing proper balance. A mirror reflects a multitude of images with-
out their confusing its brilliance; birds fly through the sky without
mixing up the color of the sky.

HsuAN-sHA

THE GREAT TASK

As long as you have not accomplished the great task and are not in
communion with the bloodline of the source, you must avoid memo-
rizing sayings and living inside conceptual consciousness. Has it not
been said, “Concepts act as robbers, consciousness becomes waves”?
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Everyone has been swept away and drowned. There is no freedom in
that.

If you have not mastered the great task, nothing compares to stop-
ping, in the sense of quiet cessation, the purifying and quieting of the
body and mind. At all times avoid dwelling obsessively on things, and
it will be easy to unveil this.

KuUu-sHAN (D. CA. 940)

THE OBJECT OF INVESTIGATION

Ku-shan was asked, “What is the basic object of investigation?”
He replied, “How one has gotten to such a state.”

NAMES AND ACTUALITIES

An ancient said, “ ‘Buddha’ and ‘Dharma’ are constructed teaching
methods; the terms Zen and Tao are talk for pacifying children.” The
names have no relation to actualities, actualities have no relation to
names; if you cling to names, you will be blocked from the mystery.
That is why I have told you that sayings do not correspond to po-
tential, words do not set forth actualities. Those who accept words
perish; those who linger over sayings get lost. When you have caught
the fish, you forget the trap; when you have gotten the meaning, you
forget the words. We use a net to catch fish; the fish are not the net.

Ku-sHAN

WHAT Is DISTURBING YOU

What is disturbing you and making you uneasy is that there are
things outside and mind inside. Therefore even when the ordinary
and the holy are one reality, there still remains a barrier of view. So it
is said that as long as views remain you are ordinary; when feelings
are forgotten you’re a buddha. I advise you, don’t seek reality, just
stop views.

FA-YEN (885-958)
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THE EYE OF THE HEART

To expound the vehicle to the source and bring out the great teaching,
it is necessary to attain thorough clarity of the objective eye; only
then can you perceive the distinction between the initiate and the
naive. Because reality and falsehood have the same source, it’s hard
to tell them apart, like water and milk in the same vessel. I always
use the eye in my heart to observe external appearances. I keep ob-
serving until I discern the true from the false. How could anyone who
doesn’t do this be called a teacher?

TUNG-SHAN SHOU-CH’'U (CA. 910/15-990/95)

THE NORMAL MIND

Tung-shan was asked, “The normal mind is the way; what is the nor-
mal mind?”
He replied, “Not picking things up along the road.”

EXCESss

If you want to seek too much, it may hinder the way. For your part,
can you say your work is done? If not, then a thousand kinds of clever
talk do not enhance your mind; what is the reason for ten thousand

kinds of thought?

CHIH-MEN (FL. CA. T000-1020)

THE PivoTAL POINT

“When you try to set your mind on it, you miss it; when you stir your
thoughts, you turn away from it. If you do not try and do not stir, you
are making your living in stagnant water. What is the pivotal point
for a Zennist?” Is there any benefit in this ancient saying? If you say
there is benefit, it binds you fatally with words. If you say there is no
benefit, what is the intention?

This is why it is said, “The heart of nirvana is easy to realize;
knowledge of differentiation is hard to clarify.”

CHIH-MEN
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WHAT THING

What thing is not attained when painstakingly sought?
What thing comes of itself without being sought?
What thing does not break under the blow of an iron hammer?
What thing closes by night and opens by day?

CHIH-MEN

TRUTH AND WORDS

There is originally no word for truth, but the way to it is revealed by
words. The way originally has no explanation, but reality is made
clear by explanation. That is why the buddhas appeared in the world
with many expedient methods; the whole canon dispenses medicines
according to diseases.

SHIH-SHUANG (986-1039)

THE CAUSE OF MISERY

Greed is the basic cause of misery; if you extinguish greed, then it has
no basis. If you have no greed, you are clean and free wherever you
are; the mountains, rivers, and earth do not block the light of your
eyes.

SHE-HSIEN (TENTH TO ELEVENTH CENTURY)

EYEs FOR STUDY

Zen study can only be done with the eyes for Zen study; if you are
simply attracted to others’ sayings and memorize them, you will not
be able to cut through yourself. '

SHEN-TING (TENTH TO ELEVENTH CENTURY)

NoO SECTARIAN STYLE

I have no sayings or statements to have you understand, and no say-
ings or statements to have you study. And I have no sectarian style to
have you set up. I just distinguish right and wrong for you, so that
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you will not jump to conclusions and think you have attained when
you have not.

CH’ENG-KU (FL. CA. 1037)

LoOK INTO YOURSELF

Space has no inside or outside; the same is so of the reality of mind.
If you comprehend space, this is arriving at the principle of reality as
such.

This was the way of the ancient masters, but later descendants
couldn’t continue it. That is because it is easy to understand but hard
to see.

To understand as soon as it’s brought up is called conceiving inter-
pretation according to words; it’s also called dependent penetration.
It is also called parrot understanding. It is not personal realization and
personal awakening. Therefore feelings of doubt do not stop.

Because they have no basis to rely on, and their habit-ridden con-
sciousness is manic, people produce idiosyncratic views. They say, “I
won’t enter this deep pit of liberation,” and “What end is there to
running around in this spiritual realm? Why not seek a way out?” Or
they say, “I have something transcendental within me,” or “I have the
road to penetrating liberation within me.” When asked what the road
to penetrating liberation is, some say, “Donkeys pick wet spots to
piss,” or “In spring the grass is deep green.” Taking up the way of the
ancient masters, instead they uphold verbal teachings as the ultimate
model.

This is called slighting mind and esteeming doctrine, abandoning
the root and pursuing the branches, like a dog chasing a clod. For a
hundred and ten years now, everyone’s been like this. Master Hsueh-
feng said, “The grand masters have passed away, buried in the weeds
by you people today.”

If you manage to enter in by the way of the ancient masters, that
will be like a hundred thousand suns and moons, liberating all sen-
tient beings in the universe. If you enter into verbal teachings, that
will be like the light of a firefly, and you won’t even be able to save
yourself. Why? Because it is still sterile wisdom. Detach from literal
knowledge and look into yourself.

CH’ENG-KU
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WHORING FOR APPEARANCES

If you don’t know there is an original self, and do not know there is
such a thing as the road beyond, and instead learn to question and
answer based on writings and words, what relevance is there? With
three or five notebooks of extracts and notes, wherever you go to
spend the summer or winter in the congregation of a master, you ask
for more instruction on every item, right from the start, and talk
about ascent and descent, perception and function, vertical and hori-
zontal, becoming a clear Zennist, not relying on a single thing. You
say the issue of your own self is clear, and keep it in your chest as the
ultimate rule. Eventually you want to be called a Zen master and to
open eyes for later people. How much you bury away the ancient
masters and misguide later people! If you try to counter birth and
death with things like this, will it work? Even if you immediately
have a great insight and a great awakening, and can talk like clouds
and rain, all you have gained is a slippery tongue—you are further
and further from the way. That’s what is called being a whore for
appearances.

CH’ENG-KU

CEASE AND DESIST

It is essential for you to cease and desist from your previously held
knowledge, opinions, interpretations, and understandings. It is not
accomplished by stopping the mind; temporary relinquishment is not
the way—it fools you into wasting body and mind, without accomp-
lishing anything at all in the end.

I suggest to you that nothing compares to ceasing and desisting.
There is nowhere for you to apply your mind. Just be like an imbecile
twenty-four hours a day. You have to be spontaneous and buoyant,
your mind like space, yet without any measurement of space. You
have to be beyond light and dark, no Buddhism, body, or mind, year
in and year out. If anything is not forgotten, you’ve spent your life in
vain. That is why it is said, “Even if you learn things pertaining to
buddhahood, that too is misuse of mind. You have to be free of preoc-
cupations; you have to be normal.”

Nevertheless, even so, it is undeniably hard to find people. Not just
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now—it has always been hard to find people. It was hard even in an-
cient times; how much the more so nowadays when people who
study things are all drawn into weeds by ignorant old baldies! That is
why it is said, “Our eyes were originally right, but went wrong be-
cause of teachers.”

CH’ENG-KU

FACING SUCHNESS

Fog lacks the endless sky, wind rises over the vast plains; all plants
and trees roar the great lion’s roar, expounding universal wisdom; the
buddhas of past, present, and future are at your feet, turning the
wheel of the great teaching.

If you can understand, you will not expend effort at random. If you
do not understand, don’t say this mountain is steep—the highest
peak is still ahead.

YANG-CH'I (992-1049)

THE PRIMORDIAL

“There is something before heaven and earth, formless and basically
silent; the master of all forms, it does not fade along with the sea-
sons.” Tell me, what is this? Do you know? If you know, the whole
universe and everything in it is luminously clear. If you don’t know,
when confronted by things you cannot turn around.

TAao-wu WU-CHEN (FL. CA. I025-1060)

WHERE WiLL YOU SEEK!?

What is there to Buddhism? Old masters have said, “There is no mat-
ter, so be unconcerned,” and “The body of truth is uncreated and is
not subsumed by any categories.” An ancient worthy said, “When
you don’t believe in Buddha or bodhi, understanding of emptiness is
foremost.” That is why it is said, “Speaking of buddhas and Zen mas-
ters, talking about mysteries and marvels, is all saying too much or
too little.”
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This being so, then where will you seek? You must have the eye to
journey before you can.

FA-HUA (FL. CA 1000-1056)

STRAIGHT AND TRUE

Sit straight, and before you buy shoes measure your feet. Looking
around this way and that isn’t worth a cent.

TA-YU SHOU-CHIH (D. CA. 1060)

WAKING UpP

When you know illusion, you become unattached, without exercising
any technique. When you detach from illusion, you wake up, without
going through any process. Shakyamuni Buddha opened up a thou-
sand gates and ten thousand doors all at once; someone who is spiri-
tually sharp will immediately act on that. As for those who shilly-
shally, you and I are going in different directions.

TSU-HSIN (ELEVENTH CENTURY)

HeEART OF HEARTS

This very mind, heart of hearts, is Buddha, the most spiritual being
in the universe. Wondrous functions free in all ways may be charm-
ing, but the whole lot of it is not as good as authentic truth of mind.

Do not have the arrogance to pretend you are seeking enlighten-
ment; enlightenment cannot be seen. Do not have the arrogance to
pretend you are getting rid of afflictions; afflictions have no front or
back. Before the appearance of signs, there is fundamentally no
change. If you speak of understanding or nonunderstanding, it is all
three necks and two heads. If you go on asking “How?” and “Huh?”"—
what a pain, this Buddha!

TSuU-HSIN

EYEs AND FEET

If you only understand your self and not the environment, you have
eyes but no feet. If you understand the environment but not your self,
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you have feet but no eyes. In either case there is something on your
chest all the time. Since there is something on your chest, uneasiness
is always present, and you get stuck along the way. How can you
attain peace? A spiritual ancestor said, “If you cling to it, you lose
measure and inevitably fall into a false path. Let it go and be natural;
essence neither goes nor stays.”

TsuU-HSIN

TESTING SEEKERS

I have tested all the Zen seekers in the world with four pivotal say-
ings:

“There is life within death.”

“There is death within life.”

“There is permanent death in death.”

“There is permanent life in life.”

Now tell me, what do all the Zen seekers in the world use to test
me!

SSU-HSIN (ELEVENTH CENTURY)

HuMAN SENTIMENT

Buddhism does not obey human sentiments. The elders everywhere
all open their mouths wide, saying “I understand Zen, I understand
Tao!” But tell me, do they understand or not?

As for those who sit in cesspits for no reason, deceiving spirits and
fooling ghosts, even if you killed a thousand or ten thousand of them
and fed them to the dogs, what would be wrong with that?

There’s also a type of Zen followers who get bewitched by those
foxes with their eyes wide open, quite unaware of it themselves.
Plunging into pouring piss, they don’t even feel disgusted.

Hey! You are all adults! How can you accept this? What should
you do yourself?

CHEN-CHING (EXILED 1080)

INDIVIDUAL REALIZATION

This thing cannot be learned, cannot be taught, cannot be transmit-
ted; it can only be attained by individual realization. Once you’ve
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attained realization, you are content, unpreoccupied, thoroughly
lucid, clear and at ease. All spiritual capacities and miracle working
are inherent endowments and need not be sought elsewhere.

CHEN-CHING

PREPAREDNESS

It’s hard to find people ready for Buddhism. Some do not believe in
the fact of the Buddha within themselves, only relying on a little bit
of the influence of the ancients, on imitation wisdom. The domain of
their knowledge is doctrines on characteristics of meditation; in ac-
tion, they turn away from enlightenment and get mixed up in the
dust, stuck and unable to get free. If students come to them, it is like
an imprint stamping clay; they successively hand on the imprint, not
only fooling themselves but also fooling others.

I have no Buddhism to give anyone. I just have a sword—whoever
comes, I cut down, so their lives cannot go on and their seeing and
hearing disappear: then I meet them before their parents gave birth to
them. If I see them go forward, I cut them off.

However, though the sword is sharp, it does not cut the innocent.
Is there anyone who is innocent?

CHEN-CHING

THE PUurRe LumiNous Bobpy

Shakyamuni Buddha said that the continuing birth and death of all
beings is because they don’t know the pure luminous body of the
eternal true essence of mind, and employ all sorts of false thoughts;
because these thoughts are not real, there is habitual repetition.

Do you want birth and death not to continue, the falsely thinking
mind to die out? Just directly get to know the pure luminous body of
the eternal true essence of mind in yourself. Then birth and death
naturally will not continue, and everyone will rejoice together. This
is what is called attainment once and for all time.

If you cannot believe in it and won't listen, then you remain sunk
in habit-ridden consciousness, an ocean of ignorance.

CHEN-CHING
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REMOVING BONDS

I do not understand Zen, I do not understand Tao: I only know how
to dissolve glue and remove bonds, to give medicines according to
ailments.

There is no Zen to study, no Tao to learn. Abandoning the funda-
mental to pursue trivia, busily working on externals, is not as good
as coming back to get to know your own citadel.

In the citadel is your own spiritual monarch to honor, who answers
a hundredfold when called once, who wants all people to wake up
themselves.

Come, come! What you must do is put down your previous knowl-
edge and views of Buddhism all at once; then the mental stamp of
your own cosmic Buddha will be clear through and through.

CHEN-CHING

ONLY MIND

Before you have realized objects are only mind, you produce all sorts
of discriminations; after you have realized objects are only mind, dis-
crimination does not arise. When you know all things are only mind,
then you let go of the forms of external objects. But what about the
earth, the mountains and rivers, light and dark, matter and space:
with all things right before you, what principle of letting go can you
speak of?

Even if you understand this, you are still just halfway. You must
realize there is yet another opening going beyond.

YUN-FENG WEN-YUEH (D. CA. 1060)

TRUTH AND THE WAY

The way is the perennial Way, the truth is the perennial Truth; don't
misapply body and mind chasing after sayings. This is why it is said
that “even the slightest object is dust; as soon as you arouse intent,
you're confused by hallucination.”

YUN-FENG
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StoP

If you can stop right now, then stop; if you seek a time of completion,
there is no time of completion. If you make up intellectual under-
standing of this matter based on words, or try to figure it out concep-
tually, you are as far from it as the sky is from earth.

For people of great power, cutting in two with one slash is not yet
attainment; how much less is being called away by someone else to
give muddled explanations in an abbot’s room, citing scripture and
treatise, bringing up senses and objects, material phenomena, tran-
scendence and immanence, being and nonbeing, gain and loss! Some
day you will die without having found your place.

YUN-FENG

WARPED UNDERSTANDING

In recent times there is another kind of Zen master who enjoys fame
for twenty or thirty years just telling people not to pay attention to
the sayings of others, calling this “passing through sound and form.”
When they are asked about the east, they answer about the west, con-
sidering that “expression beyond convention.” Passing on this warped
understanding, they have thus confused and damaged Zen teaching,
fooling and deluding younger generations.

YUN-FENG

ABSOLUTE AND RELATIVE

When the absolute is absolute, it is incomplete; within completeness
there is also the relative. When the relative is relative, it is not mate-
rial; even within matter, completeness remains. Deep in the night,
there’s the energy that brings on dawn; when the sun is at its peak, it
lights up the skies.

I-cH'ING (1032-1083)

CONCEPTS AND EMOTIONS

Zen is not in conceptual understanding; how can the way be sought
by emotions?

I-cH'ING



TEACHINGS OF ZEN 35S

ORIGINAL ZEN

In the original Zen school, an authentic meeting was not a matter of
climbing up into a high pulpit and setting out verbal points. Why?
This is why it is said that if verbal points miss, home’s ten thousand
miles away.

You simply have to let go over a cliff, willingly accept the experi-
ence, and revive after annihilation. It will be impossible to deceive
you.

This is why past sages skillfully employed expedient techniques,
eventually setting out many methods, setting them up on a nonabid-
ing basis. Since the basis is nonabiding, it can respond to a multitude
of conditions, just like an enormous bell sounding when struck, like
the moonlight reflecting in a thousand rivers. This is unconditional
compassion responding sensitively according to potential, a nondual
message divided according to faculties and natures. Although the
teachings take many tracks, the ideal goal is one.

HuIl-LIN (1020-1099)

THE PATH

Truth has no this or that, the path has no ordinary or holy: through-
out the ages it has been smooth, beyond all cultivation and realiza-
tion. Those who get it produce lotuses in scarlet flames, those who
lose it grasp at reflections in aquamarine pools.

The reason you have not attained it yet is generally because of the
present time. I will sweep away thoughts of both good and bad all at
once for you, and even get you not to make extinction your home,
not to make emptiness your seat, and not to make myriad practices
your clothing, so in action you are like the flight of a bird, and in
stillness you are like open space.

FUu-JjUNG (1042-1118)

A SHORTCUT

A shortcut into the path is to be inwardly empty and outwardly quiet,
like water that is clear and still, myriad images reflecting in it, nei-
ther sinking nor floating, all things spontaneously so.

Fu-juncg
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AVvOIDING RESIDUAL TROUBLE

“All realities are uncreated, all realities are imperishable”—if you can
understand thus, the buddhas are always present. You should take the
mind that frantically seeks every day and use it to investigate this
matter. After a long, long time it will naturally become clear. If you
do not do this, you are living and dying in vain. An ancient said,
“Make an effort; you must understand in this life. Don’t subject your-
self to residual trouble over the ages.”

HUAI-SHAN (FL. CA. IT1§)

Six ROADS

There are six roads before you: one is suitable for travel, five are not.

First, don’t rub your eyes and create optical illusions on the subtle
ground of the sages.

Second, don’t take servant for master on the ground of ordinary
reality.

Third, don’t play with physical energy in a state of light.

Fourth, don’t be an escapist in the room of nothing.

Fifth, don’t talk of yellow and red in a nest of complications.

The sixth road is the only one I'd let you go on. But tell me, how
do you travel this road?

Understand?

If not for your footgear’s wearing out, how do you notice the forked
road is long?

HuAl-sHAN

SELF-DEFEAT

The ultimate way is without difficulty; those who seek it make their
own hardship. The true mind is originally pure; those who exercise it
make their own defilement.

Hui-x’UNG (1096-1158)
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THE LiviNG EYE

The living eye of Zen sees clearly through the heavens: the livelihood
of the six senses takes place everywhere, without borrowing the form
or appearance of another.

Tzu-TE (1090-1159)

LOOKING FOR AND LOOKING AT

I have something here: when you look at it, it’s there, but when you
look for it, it’s not. What is it?

TzuU-TE

THE BLACK PEARL

When you are completely clear, there is no subjective distortion;
when you are completely pure, there is true perception. But even if
you are thus through and through, this is still not the transcendental
key. When the wind and waves have died out, the ocean of mind is as
is; when you get to the bottom of the ocean of mind, for the first time
you see the black pearl.

Tzu-TE

FABRICATIONS

As I see people pursuing the path today, none of them seem to be in
accord with it. Why is this so? Some of them control their minds to
make them settled within, others gather in their thoughts to induce
stabilization. All of them are fabrications. In reality, this is not inner
mastery at all.

If they are able to want to see, these people have to turn around
this mindless state; would they have no understanding? This is why
scripture says, “Bodhisattvas entering concentration are not yet free
of the phenomenon of this concentration.”

Scripture also says, “Having realized the purity of the realm of real-
ity by permanent detachment through laborious meditation, that un-
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derstanding of purity then becomes self-obstruction. You should
know there is an even deeper mind.”

Tzu-TE

THE BLIND LEADING THE BLIND

There are some white-robed lay devotees who keep up the discipline
of not eating after noon as if they were saints, yet are completely
wrapped up in profiteering, ruining commoners and kinfolk. When
they die, every one of them will be like turtles with their shells
stripped off alive, winding up like foxes and badgers skinned alive,
going right to uninterrupted hell, to be sunk forever without a break.
An ancient said, “When one who is blind leads many who are blind,
they lead each other into a pit of fire.” The Scripture of Complete
Enlightenment says, “It is not people’s fault, but the error of false
teachers.”

P'U-AN (D. 1169)

THIS MIND

Bodhidharma came from the West and just pointed to the human
mind, to show its nature and enlighten it. That was undeniably direct
and economical, but when seen with the absolute eye, it is already all
mixed up. There is no choice for now but to make some medicine for
a dead horse.

This mind that is simply pointed to is precisely what the Buddha
could not express in forty-nine years of lectures and talks. It is ex-
tremely rarefied, extremely subtle; few are able to find the true pulse.

This mind cannot be transmitted but can only be experienced in
oneself and understood in oneself. When you get to the point where
there is neither delusion nor enlightenment, you simply dress and
eat as normal, without a bunch of arcane interpretations and lines of
doctrine jamming your chest, so you’re clear and uncluttered.

YING-AN (D. 1163)

AN INEXHAUSTIBLE TREASURY

Correctness in self-management is in the self; the most important
step of a thousand-mile journey is the first one. If you manage both
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of these well, then you have graduated the infinite subtle doctrines of
the hundred thousand doors of the teaching. Therefore this is called
concentration of an inexhaustible treasury.

YING-AN

THE EXPERIENCE OF THE TRUE HUMAN BEING

The founding teacher came from the West and pointed directly at the
human mind to show its nature and foster enlightenment, but in Zen
this is like digging a hole in the ground and burying people alive. It
was out of temporal necessity that medicine for a dead horse was
made, with talk about Buddha, Zen masters, mind, and nature, like
switching sweet fruit for bitter gourd.

As for powerful people, they cut in two with one blow of the
sword, stepping back into themselves, seeing through to the original
face before a single thought is conceived, illuminating the universe,
penetrating everywhere. Then they are no different from Shakyamuni
Buddha. This is called the crowning royal concentration, it is called
the bonfire, it is called the diamond sword, it is called the crouching
lion, it is called the poison drum; it is referred to by various names.

At this time, who makes birth and death? Who makes coming and
going? Who makes good and bad? Who makes opposition and har-
mony? Who makes right and wrong? Who makes heaven and hell?
Who makes the various states of being? The whole world is a door of
liberation; the whole thing is the experience of the true human being
with no position.

YING-AN

MoonN AND CLOoUDS

Comprehending illusion from within enlightenment is like the moon
stamping a thousand peaks; wishing for enlightenment from within
illusion is like clouds dotting the endless sky.

P'u-aAN

ONE TRUE SOURCE

People who have yet to understand use mind to seek mind and make
Buddha seek Buddha. They have no prospect of attainment. What
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they don’t realize is that all conscious beings are of the same one true
source.

P'u-aN

DIRECT EXPERIENCE

You must detach from forms and labels before you can learn the way.
When your learning reaches the effortless knowledge that is not
learned, the path is not a fixed path—the mind itself is the buddha-
mind. Maximum capacity becomes accessible; not from formal exter-
nals, but experienced directly.

P'u-AN

ADEPTS AND SHOW-OFFS

Venerable adepts since ancient times worked on this thing until they
had passed through to where there is no trouble at all; only then did
they dare to take up positions as guides for others. How could they be
compared with those today who show off for fame and profit, blinding
people with confusion?

YING-AN

NONCOMPETITIVENESS

The way the old adepts of ancient times asked about the path was not
competitive or contentious; they would inquire of anyone with some
strength, even a child. Only thus may people be called students of the
way.

Followers of Zen in recent times may say they are going traveling
solely to investigate the great concerns of life and death, but though
they may imitate the appearances of the ancients, they remain very
competitive and contentious. Once you have this problem, the source
of direct pointing cannot be understood.

It is like the case of archers: if they start out competing, they’ll
never achieve good marksmanship. It is after long practice without
thought of winning or losing that they can hit the target. So it is with
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study of the path: if even a single thought of winning and losing
abides in the heart, you will be chained by winning and losing.

YING-AN

UNDERSTANDING

First of all, do not predefine understanding, and do not make a princi-
ple of nonunderstanding.

YING-AN

GOING BEYOND

When you get to the point where even a thousand people, even ten
thousand people, cannot trap you or cage you, that is still not exper-
tise. You must go on to the beyond and activate the transcendental
key, never injuring your hand against the sharp edge, bringing every-
one in the world to life.

YING-AN

ZEN AND GENDER

The Transcendental path is not masculine or feminine.

YING-AN

CHARLATANS

Pay close attention. An ancient worthy said, “A swift hound does not
bare its teeth, but hardly do you make a move before it’s on you right
away!” Students in recent times insist on preaching Zen as religion
before they have understood their own selves. They are all charlatans.

HUAI-T’ANG (TWELFTH CENTURY)

DETERIORATION

If pilgrims have no spiritual bones, their eyes do not know people,
and they do not meet a real true Zen master to open their minds, they
plunge into a bag of curios: gathering in groups of two or three hun-



42 TEACHINGS OF ZEN

dred, they make wild cries and talk wild talk, discoursing on mind
and nature, lecturing on Zen and the way, criticizing and extolling
ancients and moderns. They call this Buddhism and consider it the
essence of the teaching, but this is actually slandering the universal
vehicle, creating seeds of hell.

Such people are very numerous; they are to be pitied. Our path has
deteriorated!

HuAal-t’ANG

THE IMPASSABLE BARRIER

Even if you attain realization of the emptiness of persons and things,
this does not measure up to the way of Zen. Even if you embody
complete function and complete perception, this is still not the es-
sential wonder of Zen. You must break through the impassable bar-
rier and get to know the opening beyond.

Fo-HSING T’AI (TWELFTH CENTURY)

No AcTUAL DOCTRINE

If we are to discuss this matter, the simple fact is that there is nothing
whatsoever to point out to people. If there were anything at all to
indicate to people, Buddhism would not have reached the present day.
For this reason the successions of buddhas extending a hand and the
successions of Zen masters passing on transmission have done so for
lack of practical choice; there has never been an actual doctrine.

FU-AN (TWELFTH CENTURY)

TRUE SPEECH

The sun may cool off and the moon may heat up, but all the bedevil-
ments there are cannot destroy true speech.

What is true speech? Ninety percent accuracy is not as good as
silence.

YUEH-LIN (THIRTEENTH CENTURY)
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PAY ATTENTION

It is presented right to your face, wholeheartedly imparted: if you
have keen faculties and higher wisdom, you will carry it with your
whole body, with unavoidable strictness. As soon as you get involved
in thought, formalizing it in writing and verbal conventions, you
have lost contact. Therefore it is said, “The way is nearby, yet you
seek it afar.”

Just manage to pay attention twenty-four hours a day, whatever
you may be doing, stepping back into yourself and silently bringing
up over and over again the contemplation “What is this?” Keep con-
templating throughout your comings and goings, contemplating until
you reach the point where there is no flavor, and no place to get a grip
or a foothold, and your body and mind are like space, yet do not seem
like space. Suddenly you lose your footing and stomp over the scenery
of the original ground, breaking out in a sweat. This makes your life
joyful!

Then you can respond to people according to potential, picking up
what comes to hand, saying what comes to mind, putting to use what
is right there, having a way out in every expression. Buddhism and
things of the world become one. Then you go to another genuine
teacher to make sure of the profound depths; it is like going into the
oceans: the further you go, the deeper it is. The moment there is any
clinging, any conceit or dependence on others, you are the same as an
outsider. The reason those who study the path in the present time are
not as advanced as earlier ones is often because they gain a little and
consider it enough.

SUNG-YUAN (1139-1209)

QUINTESSENTIAL ZEN

Since time immemorial, when buddhas or Zen masters have dealt
with sharp and clear people with the keen faculties appropriate to the
higher vehicle, they have simply required transcendence of feelings,
detachment from views, and liveliness of functions, knowing some-
thing before it’s brought up, understanding something before it’s said,
cutting through appearances, never pursuing thought in the concep-
tual faculty, making body and mind empty, immaterially spiritual,
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serenely sublimated, inwardly clarifying independent individual per-
ception, outwardly unattached to anything at all. When inside and
outside are clear, there is only one true reality: not being companion
to myriad things, not congregating with the thousand sages, you are
independently liberated, transcendent, independent, and free.

SUNG-YUAN

SELF-OBSTRUCTION

The essence of the message that is specially transmitted outside of
doctrine is present in all states, and the true mind is in all conscious-
ness; the radiant light of its powers, freedoms, and total functioning
shines brilliantly day and night without interruption. Yet people do
not consciously know it; they make their own obstructions, blowing
it off to the back of their brains. Then they go elsewhere to ask about
Buddha, to ask about mastery, to seek Zen, to seek the path. For this
reason they are called pitiful.

P'o-AN (1136-1211)

STAND ON YOUR OWN

Zennists are spontaneously able to roar the lion’s roar while still in
their mothers’ wombs. Only when you are like this can you uphold
this school. As for those who are conceited yet rely on others, depend-
ing on instructions from another, memorizing the sayings of others
as if this were the way to the source, all of them are destroyers of
Buddhism.

The fact that this path has not been flourishing in recent times is
because teachers and disciples give each other approval and recogni-
tion, ignoring cause and effect and duping the people, claiming them-
selves able to uphold this school. It is like sculpting a “sandalwood”
icon out of dung—no matter how long a time passes, it simply stinks.

You should get away from such people as soon as possible. Apply
your own concentrated attention, apply your own eyes and brains;
develop yourself, stand on your own. One day your own eyes will
clear and will radiate light shining through the whole world. Only
then will you live up to the aim of your journey.

When a master craftsman instructs people, he can give them com-
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pass and ruler but cannot give them skill. The function of Zen teach-
ers is otherwise: first they take away your compass and ruler, then
wait until you can cut squares and circles freehand, spontaneously
conforming to compass and ruler; thus the skill is therein.

Even so, this too is a temporary byroad, a little resting place. Going
through the gate of Zen, you still have to study for thirty years.

CH'IH-CHUEH (FL. CA. 1208-1225)

THE REALM OF BUDDHAHOOD

An ancient said, “If people want to know the realm of buddhahood,
they should make their minds clear as open space, detaching from
all false thoughts and all grasping, making their minds unobstructed
wherever they turn.” What is the realm of buddhahood? Basically it
is the normal course of one’s own mind in everyday life; it’s just that
one daily buries one’s head in things and events and is swept along
under the influence of objects.

If you want to harmonize with the realm of buddhahood, if you
can just keep mindful twenty-four hours a day, not giving up through
every state of mind, one day it will be like meeting an old friend in a
busy city: “Oh! So here you are!”

When you get to this state, errant thoughts and all grasping melt
right away, and everything becomes your own subtle function.

CH'IH-CHUEH

THE FAILURE OF ZEN

The failure of the Zen path comes from teachers without deep attain-
ment just setting forth sayings and showing off knowledge as a tool
to capture students, and from students with no great aspiration just
following popular fads and current customs, content to sink them-
selves in the domain of intellectual knowledge and verbiage, not
knowing how to return. The “teachers” and “students” bewitch each
other.

CH'IH-CHUEH
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THE NORMAL COURSE

The normal course of everyday life is not in events and things; the
source not transmitted by a thousand sages is not confined to the
realm of mystic wonder. If you don’t have your feet on the real
ground, with the wonder in the turning point, how are you worth
talking to about this?

If in the midst of events and things you see all the way through,
then the source not transmitted by a thousand sages appears every
moment; if you can shed the realm of mystic wonder, then the nor-
mal course of everyday life will fit into the groove.

CH'IH-CHUEH

THE MIND

How great the mind is! It is so vast it is all-encompassing, so fine
it is all-pervading. Enhancement doesn’t make excess; minimization
doesn’t make lack. Silently it operates spontaneously; serenely it re-
sponds skillfully. It is swift without speeding; it arrives without
going. Location and mass cannot contain it; measurements and num-
bers cannot plumb it.

It is clearly there in the midst of everyday activities, but students
cannot avail themselves of it because emotional thoughts stultify
them and desire for gain dulls them. In subtle ways, they are com-
pelled by creation, subsistence, change, and extinction; in crude
ways, they are compelled by earth, water, fire, and air. Forgetting
themselves, they pursue things; abandoning the real, they pursue the
artificial. Ultimately swept away irrevocably, everyone in the world
is like this.

If you can get rid of the veils over the mind, restore the root of
nature, and clearly see the mind in the midst of everyday life, then
emotions, thoughts, and desires; creation, subsistence, change, and
extinction; earth, water, fire, and air, are all your own subtle func-
tions.

CH’'IH-CHUEH
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INSIDE AND OUTSIDE

“There is no thing before the eyes”—a long sword against the sky.
“The idea is before the eyes”—a thousand peals of thunder roar.
Whether you get it or not, you still do not escape losing your life.

This matter is so vast it contains the universe, so fine it penetrates
atomic particles. It is not comprehended by perception and cognition,
not understood by worldly knowledge and intellectual brilliance.
Yuan-wu said, “It should not be that it exists when you speak of it
but not when you don’t.” Miao-hsi said, “It cannot be that it is there
when you’re sitting on a cushion and not there when you get off the
meditation seat.”

Here, turn over the tongues of these two elders, and then you will
know there is a living road right in front of you. Twenty-four hours a
day, throughout all of your activities, you “enter the forest without
disturbing the grasses, go into the water without stirring up waves.”
Even in an urban environment, you are not caged or bridled by sound
and form; even if prosperous and well positioned, you are not moved
or changed by the glory of success. Thus it is said, “Break out from
inside, and your power is strong; break in from outside, and your
power is weak.”

Fo-CcHIH (FL. CA. 1228)

ACTION AND STILLNESS

Let your actions be like clouds going by; the clouds going by are
mindless. Let your stillness be as the valley spirit; the valley spirit is
undying. When action accompanies stillness and stillness combines
with action, then the duality of action and stillness no longer arises.

PEI-CHIEN (1185-1246)

DiscovERY OF MIND

Teachers have appeared in the world to uphold this thing, spreading a
net to bring in those of the very highest capacity. When you find out
their essential subtlety, it is not beyond the discovery of each individ-
ual’s own mind.



48 TEACHINGS OF ZEN

Once the mind is clear, this very word clarity doesn’t stick any-
where anymore; it is like a snowflake on a red-hot fireplace.

When you get to such a state, you still need long-term refinement
and polishing to reach complete maturity.

Once the roots are firm, there is no need to worry that the branches
might not flourish. Only then can you deal with important matters
and take on great responsibilities. Life and death, calamity and for-
tune, cannot move you at all; whether you are in adversity or prosper-
ity, withdrawn or expansive, in activity or in quietude, you hit the
target in every case.

In action, you adapt to changes with intuitive penetration and
complete fluidity without bound. In stillness, you are open and clear,
independently illumined, not imprisoned by special wondrous states.
This is what is meant by the saying “All times and all places are my
livelihood.”

WU-CHUN (D. 1249)

DAILY ACTIVITIES

The path is in daily activities, but if you linger in daily activities,
then you are taking a thief for your son. If you seek some special life
outside of daily activities, that is like brushing aside waves to look
for water.

Wu-cHUN

THE PATH AND THE END

The path cannot be sought—the important thing is just to stop the
mind. However, this stopping is not to be forced. You need to search
morning and night until you reach the point where the road of con-
ception comes to an end, whereupon you’ll suddenly spontaneously
stop. After this stopping, the racing and seeking mind stops.

It is like a traveler stopping at an inn. In his desire to get where
he’s going, he puts his effort into traveling, for if he doesn’t travel he
won'’t get there. Once he’s arrived, all the toils and pains of the road
come to an end and he goes running off no more.

Wu-cHUN
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THE Pi1voT OF THE ZEN GATE

The pivot of the Zen gate is not a matter of going from group to group;
how does the guiding principle of Zen seekers need taking on one
teacher after another?

If you see horns on the other side of a fence, clearly there’s an
inference to be made. If you still want to depict it in words, that’s
like the case of a master painter making a lifelike portrait of an ox—
after all it’s not a live ox.

I have heard that the verbal teachings of the Zen masters are for
orienting the efforts of people of the time: if their efforts are not dis-
oriented, don’t bother to orient them. The verbal teachings of Zen
masters and buddhas are prescriptions for curing the insane; if the
mind and spirit are not deranged, don’t bother to cure them.

The only words to be said to those who know are urgency and
intentness. If you don’t clearly understand your own self, you have
no way to fend off birth and death; if you do not understand the sur-
roundings, how can you tell right from wrong?

CHUEH-AN (12505)

WORLDLY AFFAIRS

Men of affairs who are in positions of wealth and rank yet are not
trapped by wealth and rank, and are also able to break through the
iron face of the mortal being and focus their minds on this path, must
already have the seed of wisdom; otherwise, how could they reach
this?

The trouble is not being able to do real true work in deadly earnest.
We see many who think and compare, consciously anticipating en-
lightenment, trying deliberately to achieve cessation, rejoicing when
others privately acknowledge them, wanting people to praise them.

As soon as you give rise to these thoughts, this is the root of birth and
death.

Hsi-souU (FL. CA. 1249)

AWAKEN ON YOUR OwWN

Learning the path of Zen study has no special mysterious gateway or
essential road: it requires individuals to awaken on their own. If you
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have awakened correctly once, you see mountains are not mountains
and rivers are not rivers; then after that you see mountains are moun-
tains and rivers are rivers. If you are not awakened, when you see
things you are obstructed by seeing, influenced by things, confused
by objects. This is what is called restlessness of habit-ridden con-
sciousness, in which there is no reliable basis.

YUN-KU (FL. CA. 1256)

THE GREAT WAY

The great way is right before our eyes, but it is still hard to see what
is right before our eyes. If you want to know the true substance of the
great way, it is not apart from sound and form, words and speech.

WU-MEN (1183-1260)

BuppHISM AND HUMAN SENTIMENT

Even if one’s body is wrapped in hot iron, and molten copper is poured
down one’s throat, one should never equate Buddhism with human
sentiment.

When human sentiments are thick, the sense of truth is slight.
What does the world know of true capacities and human sentiments?
Where there are only vain human sentiments, there is no real capac-
ity; how long can human sentiments last?

WUu-MEN

THOROUGH COOKING

Once three scholars on the way to the civil service examination
stopped to buy refreshments from a woman who sold pastries by the
wayside. One man was calm and quiet, while the other two argued
over literature. The woman asked where they were going. The latter
two told her they were going to take the civil service examination.
She said, “You two scholars won’t pass the exam; that other man
will.” The two men swore at her and left.

When the results of the examination turned out as the woman had
predicted, the two scholars who had failed went back to find out how
she had known they would not pass, while the third man would.
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They asked her if she knew physiognomy. “No,” she said, “all I know
is that when a pastry is thoroughly cooked, it sits there quietly, but
before it’s finished it keeps on making noise.”

WUuU-MEN

NOMINAL ZEN STUDY

Master Shih-t’ou said, “A thousand kinds of sayings and ten thousand
sorts of explanations are just intended to teach you to always be un-
confused.” What is popular in groups nowadays is just nominal Zen
study; to try to find even one person who is always unconfused is like
trying to pick the moon from the sky.

TUAN-CH'IAO (CA. 1241)

Lifre AND DEATH

The matter of life and death is important; impermanence is swift.
Aspirants of Zen all understand the path, but when you ask them
why we live and why we die, ten out of ten are dumbstruck. If you go
on this way, even if you journey throughout the whole world, what
will it accomplish?

TUAN-CH'IAO

DAILY ACTIVITIES

The way is in daily activities; it is used every day, unknowingly.
That is why it is said, “Knowing is false consciousness, not knowing
is indifference.” At this point, tell me, is knowing right or is not
knowing right?

The elders since time immemorial and the pilgrims all over the
world have all scraped through the bottoms of their rice bags and
worn out their footgear, but I have never seen anyone who could get
through this double barrier.

If you can’t get through, it’s better to just walk when walking, just
sit when sitting.

HSUEH-YEN (FL. CA. 125§3)
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CLARIFYING MIND

What is most essential to Buddhism is based on clarifying the mind.
If you want your mind to be clear, it is important to put opinions to
rest. If opinions are not stopped, then wrong and right are confused;
if the mind is not clear, reality and illusion are mixed up. If you stop
opinions and clear the mind, then reality and illusion are both empty,
wrong and right do not stand.

HSUEH-YEN

THREE TYPES OF LEARNING

The Buddhist path has its source in the three types of learning—
discipline, concentration, and insight. Discipline holds the mind with
regulations, concentration illumines the mind with stillness, insight
clarifies the mind with wisdom.

If one has insight without concentration or discipline, then one
remains unrestrained, uselessly engaging in verbalization without
being able to stop repetitive routines and shed birth and death.

If one has concentration without discipline or insight, then one
remains in empty stillness and uselessly lingers in blank emptiness
and cannot elucidate the great teaching to guide people.

If one has discipline but no concentration or wisdom, then one
continues clinging, uselessly getting mired in rules, unable to unify
right and wrong and equalize others and self.

Nevertheless, insight is concentration, and concentration is disci-
pline: discipline can produce concentration, concentration can pro-
duce insight.

Insight, concentration, and discipline originate in one mind. If the
mind fundamentally does not exist, where do discipline, concentra-
tion, and insight come from?

So it exists without existing, vast as cosmic space: all worlds of the
whole universe, all the plants, trees, and forests, the birds, beasts, and
people, as well as the eighty-four thousand troubles of the world, are
all none other than this mind.

When the mind is not aroused, this is discipline; when the mind is
unmoved, this is concentration; when the mind is not obscured, this
is insight.

HSUEH-YEN
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THE EYES FOR THE JOURNEY

To journey, you must have eyes for the journey; if you don’t have
eyes, the old baldies sitting in carved wood chairs everywhere will set
out used furniture from the past before you, putting big prices on
them, boasting in a hundred ways that they are rare and marvelous
treasures. You may lose your eyes and brains all at once; unable to get
anywhere, you may not avoid being confused by them and getting
into a bunch of antique curios, never to emerge.

HsI-YEN (1198-1262)

WHERE Is THE PROBLEM!?

When people spend ten or twenty years, or even a whole lifetime, just
clarifying this matter, detached from the world and forgetful of ob-
jects, and yet they do not penetrate through to freedom, where is the
problem? Genuine seekers should try to bring it out.

Is it lack of spiritual potential? Is it not having met an enlightened
teacher? Is it inconsistency? Is it inferiority of faculties and weakness
of will? Is it floating and sinking in mundane toils? Is it settling in
emptiness and stagnating in stillness? Is it that miscellaneous poi-
sons have gotten into the mind? Is it that the time has not yet ar-
rived? Is it failure to wonder about sayings? Is it that they think they
have attained what they have not, or think they have realized what
they have not?

KAO-FENG (1260S)

THE FIRE OF ZEN

This thing is like an enormous fire, fierce flames pervading the sky,
with never the slightest interruption. Everything in the world is
thrown into it, immediately evaporating away like a fleck of snow.

KAO-FENG

TURNING DOCTRINE INTO SICKNESS

Those who have spent ten or twenty years brushing aside the weeds
looking for the way and yet have not seen the buddha nature often
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say they are trapped by oblivion and excitement. What they don’t
realize is that the substance of this very oblivion and excitement is
itself buddha nature.

It is a pity that deluded people do not understand; they arbitrarly
cling to doctrines and turn them into sicknesses, using sickness to
attack sickness. They make it so they get further estranged from bud-
dha nature the more they seek it. The more they hurry, the more
they’re delayed.

Even if one or two turn their attention around, look back into
themselves and realize their error, empty out and forget both medi-
cine and disease so that their eyes emerge and they clearly understand
the simple message of Zen, seeing into their original buddha nature,
in my estimation this is still something on the shore of birth and
death. If you would talk about the road of transcendence, you should
know it is even beyond the green mountains.

KAO-FENG

DonN’T CLING TO THE CUSHION

It is essential in Zen study that you do not cling to a sitting cushion
for practice. If you sink into oblivion or distraction, or plunge into
ease and tranquillity, totally unawares, not only will you waste time,
you will not be able to digest the offerings of donors. When the
light of your eyes falls to the ground one day, in the end what will
you rely on?

KAO-FENG

THE INEXHAUSTIBLE TREASURY

This matter is like a pile of trash under the eaves of someone’s house;
from morning to night rain beats on it, wind blows on it, but nobody
pays attention to it. They do not realize there is an inexhaustible
treasure trove within it; if they could avail themselves of it, they
could take from it and put it to use for a hundred aeons and a thou-
sand lifetimes without exhausting it.

You should know that this treasury doesn’t come from outside; it
all emerges from your faith. If you can have complete faith in it, you
certainly won’t be cheated. If you do not have complete faith, you
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will never realize it even in countless aeons. So I ask you to have faith
in this way, so you can avoid being destitute beggars.

But tell me, where is this treasury right now?

If you don’t go into the tiger’s den, how can you catch a tiger cub?

KAO-FENG

THE LiMIT OF EFFORT

When you investigate this matter, the extreme limit of effort is like
planting flowers in the sky or fishing for the moon in the water: there
is simply no place for you to set about it, no place to apply your mind.
Time and again people beat the drum of retreat as soon as they run
into this state; they don’t realize that this is actually news of getting
home.

If they are bold, people face the state where there’s no place to set
to work, when the mind cannot be applied, like great generals in the
midst of huge armies, directly capturing their adversaries, mindless
of gain or loss. If you truly have such a grasp of the essential, and such
keenness, you can achieve success in a fingersnap, attaining sagehood
instantly.

KAaoO-FENG

THREE BARRIERS

The bright sun is in the sky, shining on everything; why is it blocked
by a cloud?

Everyone has a shadow, which never leaves; why can’t you step
on it!?

The whole world is a fire pit; attaining what state of mind can you
avoid being burned?

KAoO-FENG

STuDY THE LiviING WORD

If you want to reach this state, you should immediately get rid of
your previous learned understanding, both that which is clear and
that which is obscure, gradually making your whole body like a hot
iron ball, next door to death: take up a saying of an ancient and toss
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it in front of you, looking at it like a born enemy. Day and night be as
if you were sitting in thorns, and someday you will naturally have a
breakthrough.

Do not under any circumstances stick to the form of sitting. When
you do sit, you must employ expedient means; if you do it without
inner mastery, you belabor your spirit in vain. An ancient said,
“When the mind is vacant and the surroundings are still, it is just
because of stagnation. When you study Zen, you should study the
living word, not the dead word. If you understand through the dead
word, you cannot even save yourself.”

Hsu-T’ANG (1185-1269)

THE SCENERY OF THE ORIGINAL GROUND

The scenery of the original ground is completely fluid and without
bounds before mortals and buddhas are there; suddenly it is obscured
by false perceptions, whereupon we stagnate and sink into mundane
toils, grasping all objects, until we are infected by psychological af-
flictions. If you are unable to turn attention around to illumine the
self right away, how can you pass through so many myriad entangle-
ments?

Whether in adverse or favorable situations, neither grasp nor cling;
cut right through speech and silence, being and nothingness, action
and stillness. When dealing with things, responding to potentials,
like a flying sword discus, like a blazing fire, you leave no shadow or
trace at all. Thus you are empty and spiritual, tranquil and sublime;
with one perception you illumine myriad distinctions, a thousand
differentiations. Arriving directly at a state of great peace, you find
there is no stagnation at all.

HA1-YIN (CA. 1282)

FULFILLMENT

Virtue has no fixed teacher—focus on goodness is the teacher. If
teachers are effective, then you know they are to be regarded as
teachers.

You find out the truth and fulfill your nature to arrive at your des-
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tiny; to transcend at once, without going through a process, you need
to find out the ultimate.

A monk asked Chao-chou, “Does a dog have buddha nature or
not?” Chao-chou said, “No.” This is not “no” meaning nonexistence
of an existence, nor is it “no” meaning pure nonexistence. It is a non-
rational mystic razor, a sublime method of transforming life’s for-
tunes.

Go right ahead and bring it up; right away you’ll empty out. Like a
silver mountain, an iron wall, you’ll be impervious to gain and loss,
praise and blame; neither honor nor censure, neither pain nor plea-
sure, can trap you.

You do not plunge into the sentiments of the ordinary, nor do you
fall into the understanding of the sage. Empty and spiritual, serene
and sublime, you do not tarry anywhere but attain fulfillment every-
where.

At this time, you should know there is a final statement; only then
are you a mature person. Completing the task of the mature person is

called transcending the world in the midst of the world, highest of
all.

Hai-vinN

DELUSION AND ENLIGHTENMENT

When deluded, you are deluded about the contents of enlightenment;
when enlightened, you are enlightened about the contents of delu-
sion. When delusion and enlightenment are both forgotten, it is like
a man cutting off his own head: if his head is cut off, there’s no one
to do the cutting.

If you see this clearly, right away you’ll have no second thought.
An ancient said, “Clearly, clearly there is no enlightenment; if there
is any dogma, it is delusion.” When you get here, you can’t take a
stand and you can’t stay: if you take a stand you will be in peril; if
you stay, you will be blind.

Just do not react automatically to the outside world, and do not
take refuge in voidness within. Do not pursue trivialities outside, and
do not stay in trance inside.

It is imperative that ideas do not inhibit mystery, expressions do
not inhibit ideas, and functions do not inhibit potentials. Once these
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three things are clear, they naturally appear everywhere without need
for concentration, naturally clear everywhere without need for spe-
cial attention.

In this state, frequently meeting is not intimacy, transcendent
aloofness is not estrangement. When dealing with them accordingly,
one is not obstructed by events; when sitting quietly, one is not lost
in the noumenon. Being the master wherever one may be, one finds
the source in everything, appearing and disappearing, now reserved,
now expansive, having attained great freedom.

And yet one must also know there is an opening beyond.

HA1-YIN

EXPEDIENTS

“Faith is the basis of the path, the mother of virtue; it nourishes all
roots of goodness.”

Every word uttered by sages of yore as expedient methods were
medicines given in accordance with particular ailments—when was
there ever any actual dogma to bind people?

If you are confused, there are a thousand differentiations, ten thou-
sand distinctions. If you are enlightened, everything is the same one
family.

WU-CHIEN (FL. CA.1265-1300)

DIRECTED EFFORT

Unexcelled sublime enlightenment is originally in-herent in every-
one, but because of accumulated ages of arbitrary ideas and clinging
attachments, people cannot clarify the scenery of the original state
all at once. People of great strength should employ real true directed
effort, bringing up an ancient saying in all situations, secretly evoking
it without interruption through successive states of mind. When you
suddenly break through the feeling of doubt, for the first time you
will have some freedom.

WU-CHIEN
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LIBERATION AND BLOCKAGE

The ancients circulate verbal teachings of buddhas and Zen masters
for the edification of later learners, with the subtlety to pull out nails,
remove stakes, dissolve stickiness, and remove bonds. When it came
to taking care of details over and over, making unconventional
changes for effectiveness, they were like rolling round boulders down
mountains ten miles high. Perpetuating such examples among those
of later ages was for no other reason than to remove mental clinging,
contentiousness, intellectual opinion, and theoretical understanding,
to place people in the empty and clear, clean and naked, bare and
untrammeled state of great liberation.

Now it is otherwise. There tend to be those who are blocked by
worldly knowledge and intellectual sharpness, divided into those
who argue forcefully and those who overcome themselves; and there
are ascetics who fall into quietism or ambitious activism. When you
observe their behavior, they all claim to have the claws and fangs
of time immemorial, but when it comes to situational adaptation in
contact with conditions at large, they are invariably living in ghost
caves in mountains of darkness.

This matter is certainly not to be rushed. It is essential that the
individual be clear and precise in getting the gist, and after that not
leak at all twenty-four hours a day. Only then is it appropriate to go
to another for certain discernment, lest one still be blown by the wind
of intellectual understanding. If one is unwilling to give up what one
has treasured, it will become a serious problem in the future.

Even more problematic is when one wants to clarify this matter
without a genuine basis and without the necessary attainments. How
is that different from worms dancing in hopes of soaring into the
misty clouds and undergoing a miraculous transformation? Can they
do it?

KU-LIN (FL. CA. 1297-1308)

NAMELESS AND TRACELESS

When mind does not stick to things and consciousness does not dwell
in mystery, great knowledge is nameless, true emptiness is traceless.
So where do you place your feet twenty-four hours a day? If you are
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immediately unconcerned, you fall into perception and cognition; yet
as soon as you get into deliberate arrangement, you do not escape
dependence and attachment.

Ku-LIN

COLLECTING CONVERSATION PIECES

Fen-yang called on more than seventy teachers: only one or two had
insight and vision; the rest were nothing to talk about. Recently there
are some people whose knowledge is not clear and who have not
learned their own fundamental task; unable to make an existential
investigation, instead they work from books, trying to get a supply of
things to talk about. They are mistaken—they have thrown away real
gold to go after rubble.

Ku-LIN

ToTAL ZEN

Zen is your original face; there is no special Zen to study other than
this. And there is nothing to see or hear either—the totality of this
seeing and hearing is Zen; outside of Zen, no other seeing or hearing
can be found.

MING-PEN (1263-1323)

A METHOD OF STOPPING

Zen is the teaching of the true ground of mind. If you are sure you
want to comprehend the great matter of life and death, you should
know that with a single thought of doubt or confusion you fall into
the realm of demons.

When you are concentrating, if your thoughts are mixed up, and
random ideas are in a jumble, don’t mind them at all, regardless of
whether they’re good or bad, true or false. Just turn to a saying, until
you reach the point where as soon as you resort to the saying it stops
torpor, distraction, and miscellaneous thoughts flying in confusion.
After a long time of this, they will spontaneously stop.

Even if they don’t stop, you still don’t need to forcibly suppress
them; just keep concentrated right mindfulness continuous, and
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that’s all. If concentrated right mindfulness is stable and continuous,
thoughts will naturally dissolve. When thoughts dissolve, then there
is hope of transcendent realization of sudden enlightenment.

Once you have attained enlightenment, you will naturally have
insight: it can be said that in your own mind you will naturally com-
prehend the near future, the distant future, what is false and what is
not false, and whether there are so many great and small awakenings.
You won’t need to ask anyone else.

If you haven’t awakened yet, for now do not idly ponder this
trivia—it will only increase your torpor and distraction.

MING-PEN

TURNING ATTENTION AROUND TO
Look WITHIN

Turning the attention around to look within is the domain of inde-
pendent liberation from ordinary sentiments and transcendent access
to the realm of great enlightenment. If your work has not yet reached
this state, how is attention turned around? How does one look
within?

If you have not yet arrived at the stage of true enlightenment, if
there is any theory of turning around or introspection, it is all self-
deception. When you are thoroughly enlightened, the light of mind
turns around without depending on being turned around, awareness
introspects without depending on being introverted.

Because there is no dependence, there is no light to turn around
and no looking to direct within. This is called absorption in one prac-
tice. The buddhas and Zen masters have all dug in their heels here—it
is quite unattainable by conceptual consciousness and emotional il-
lusion.

Nowadays some ignoramuses go to quiet, isolated places and
gather in their looking and listening, cutting off seeing and hearing,
so that they are like wood or stone, and they call that turning the
attention around and looking within. They can go on “looking” this
way for thirty years, wishing every moment to shed birth and death,
but they will not succeed.

MING-PEN
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LOOKING INTO A SAYING

Just believe in yourself, and bring up the saying you are looking into.
Keep on looking into it no matter how long it takes, and you will
naturally penetrate someday. While you are looking into it, don’t give
rise to any doubtful thinking, and don’t give rise to any hurry for
enlightenment.

When you are doing the work looking into a saying, whatever ex-
traordinary marvels or effects you may perceive or experience, these
are all bedeviling entanglements; as long as you do not let your mind
pursue them, they will eventually dissolve of themselves. If you sud-
denly conceive a momentary feeling of enjoyment or attachment,
from this you will fall into the realm of bedevilment. You may think
you’ve awakened, but actually you’re deranged.

Enlightenment is like someone returning home: everything is fa-
miliar, so one is naturally comfortable and clear about everything,
without any further thoughts of doubt or confusion at all. If there is
still half a speck of doubt or confusion, it certainly isn’t your home.
Then you must toss it away and seek elsewhere; otherwise you’ll get
conceited and develop idiosyncratic views.

MING-PEN

No ARRANGEMENT

Mind is originally clear and calm, fundamentally free from pollution;
and there is no difference between doing and not doing concentration.
In all activities it is only essential to understand one’s own mind
clearly.

This mind does not come under any arrangement at all; it must be
experienced by realization. If it is not realized by way of authentic
enlightenment, whatever the myriad mystical understandings or
thousand kinds of thoughts you may have, you are “like someone
trying to rub space with your hands.” How can you apprehend the
body of space for you to rub?

MING-PEN



TEACHINGS OF ZEN 63

REALITY AND IMITATIONS

It is imperative to speak according to reality and act according to real-
ity; only that constitutes harmonization.

We regularly see Zen teachers of recent times teaching people to
bring up a saying: “Myriad things return to one; where does one re-
turn?” They also teach people to contemplate this story: A monk
asked Chao-chou, “Does a dog have buddha nature or not?” Chao-
chou said, “No.” They make them come for interrogation morning
and evening, and keep them wondering, calling this great doubt, ne-
cessitating great enlightenment. Although this is a clever expedient
for a period of time, nevertheless it has added increased obstruction.

On this acount, complete ignoramuses have disguised themselves
as Zen monks: they don’t know the scriptural teachings, don’t keep
the precepts, and are utterly at a loss when questoned; they just say
they have asked for instruction from a teacher. Bringing up a saying,
they recite it and think about it, like a village school teaching chil-
dren to repeat after an adult. While they’re awake they remember,
then when they fall asleep they forget. Some concentrate too hard,
and become more confused the more they doubt, eventually reaching
the point where they lose their minds and go crazy.

Some fabricate prognostications, saying strange things to deceive
and threaten the ignorant. Some spend their whole lives in unknow-
ing quietism in a ghost cave in a mountain of blackness, never attain-
ing the slightest empowerment. They still don’t realize that it’s like
an ox drawing a cart; if the cart isn’t moving, do you hit the cart or
the ox?

Also, Buddha said that if you cling to anything, this is called con-
ceptual attachment, whereby you fall into the notion of permanence;
but if you are totally mindless, that is called naturalism, fallen into a
nihilistic view.

Hs1ao-YIN (FL. CA. 1330)

SHARP BUT INCONSPICUOUS

To learn this path it is important to be sharp yet inconspicuous.
When you are sharp, you are not confused by people; when you are
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inconspicuous, you don’t contend with people. Not being confused
by people, you are empty and spiritual; not contending with people,
you are serene and subtle.

L1AO-AN (FL. CA. 1330)

FUNCTIONS OF ZEN

Zen is a razor to cut off birth and death; Zen is a bodkin to undo
knots; Zen is a mirror to distinguish the beautiful and the ugly; Zen
is a sword to cut off error and delusion; Zen is an axe to cut down a
forest of brambles; Zen is a strategy for defeating enemies; Zen is a
basis for attaining enlightenment and exercising mastery.

Liao-AN

No Dogma

When the ancients uttered a word or half a phrase, it was to resolve
sticking points, untie bonds, pull out nails, and remove stakes; how
could they have had any dogma to bind people? We see many students
who cling to the pointing finger, taking it for the moon; they seek
mastery and marvel, they seek intellectual understanding, instead of
a way to the source. They are to be deeply pitied.

So for people of superior faculties and keen insight, this matter is
not hard to see. As for those of lesser potential and capacity who are
also lazy and pursue trivia in neglect of the fundamental, they have
no hope of attainment. In reality, they exclude themselves.

LiAo-AN

BEYOND MEASURE

The essence of mind is unpolluted, basically complete in itself. Just
detach from false mental objects and there is the Buddha of being
asis.

When deluded, you deviate from the real and pursue the false;
when enlightened, you abandon the false and return to the real.

After you have reached the point where reality and falsehood both
melt and delusion and enlightenment lodge nowhere, then you use
up your old karma according to conditions, trusting essence and en-
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joying natural reality, exercising kindness and compassion, helping
out the orphaned and the unsheltered, forgetting subject and object,
annihilating shadow and form, becoming a person beyond measure,
living in a realm of experience beyond measure, and doing a task be-
yond measure.

Liao-AN

CURING MADNESS

The teachings of the whole vast canon are all prescriptions for curing
the mad. If you see through the origin, the mad mind abruptly stops,
and you may spontaneously burst out in a laugh.

Liao-AN

THE FUNDAMENTAL

Just get the fundamental, don’t worry about the outgrowths. What is
the root, what are the outgrowths? Knowing the mind and seeing its
essence is the root; explaining Zen and expounding the path are out-
growths. If you know the mind and see its essence, you may speak at
will and go where your feet take you—nothing is not the path.

Liao-AN

MISTAKING A THIEF FOR YOUR SON

“People studying the way do not know the real simply because they
have been acknowledging the conscious mind. The root of infinite
aeons of birth and death, ignorant people call it the original human
being.” If learners do not distinguish skillfully, and mistake the con-
scious mind for the self, this is what is referred to in the teachings as
taking a thief for one’s son—the family fortune will never be estab-
lished.

Liao-AN

A PLACE TO START

If beginners studying Zen fear they have as yet no place to start and
no direction, even so, there’s nothing else to say but that you each
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have an original face, which you have never recognized. This original
face is one with all buddhas: twenty-four hours a day, as you are
speaking, silent, active, quiet, walking, standing, sitting, and lying
down, all of this is due to its empowerment. Just recognize this in-
wardly, and there you have a place to start; there you have direction.

WEI-TSE (D. 1348)

THE SUBTLE PATH

The subtle path of buddhas and Zen masters is not an irrational cre-
ation of knotty problems, nor is it eccentricity or weirdery. And it is
not something that is very lofty and hard to practice: it is just what
you presently use all the time in your everyday activities. If we have
to give it a name, we might call it the natural real Buddha in your
own nature, or the master within your own self.

In everyday terms, at all times and in all places, you see and hear
with Shakyamuni Buddha’s eyes and ears, you speak and breathe with
Zen founder Bodhidharma’s tongue and nose. In ultimate terms, the
individual lives of all the buddhas and Zen masters of the ten direc-
tions are all in your grip—whether to gather them together or let
them disperse is all up to you.

WEI-TSE

AWARENESS ITSELF

The subtle, perfect essence of awareness is basically spontaneously
open and calm, equanimous and pure, vast as space. It cannot be
pointed out in terms of any concrete form, it cannot be approached in
terms of location. It cannot be entered into by any door or road, it
cannot be depicted or copied by the colors of the spectrum.

WEI-TSE

STOPPING AND SEEING

“Calmness and insight develop through stilling thoughts: the mind
of the buddhas manifests therein.” This saying seems to refer to ces-
sation and observation, or stopping and seeing.

The ocean of nature to which all things alike return is essentially
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united, quiet, always clear and calm. When it is stirred by the influ-
ences of conditions, then billows of consciousness and waves of emo-
tion well up in ten thousand ways. If not for stopping, there is no way
to clarify its clarity and calm its calmness.

The cosmos of reality completely manifesting unity is always evi-
dent and always clear when views are gone and things disappear: as
soon as it is obscured by the dust of behavioral and intellectual ob-
structions, then the fog of confusion and clouds of delusion coalesce
into myriad forms. If not for seeing, there is no way to bring to light
its evident clarity.

When all agitations have ceased and not a single wave arises, myr-
iad phenomena are clear, without confusion, without obstruction.
Thus seeing is not separate from stopping. Once the layers of obscu-
rity have been cleared and no clouding occurs, the ten directions are
empty, without stirring, without agitation. Thus stopping is not out-
side of seeing.

Stopping is like concentration, seeing is like insight. Insofar as we
see by stopping, concentration is the catalyst of insight; insofar as we
stop by seeing, insight is the basis of concentration. When the cata-
lyst of insight does not run dry, stopping is sufficient to assist the
function of seeing; when the basis of concentration is not lacking,
seeing is adequate to fulfill the achievement of stopping.

Stopping without seeing may deteriorate into stagnation; seeing
without stopping may degenerate into inquisitiveness. Stopping is of
course stopping motion, but it is also the root of motion: so when
stopping without seeing, one either falls into empty quiescence, or
distraction arises. Seeing is of course illumining the obscure, but it is
also the root of obscurity: so when seeing without stopping, either
one drifts into thought and reflection, or immersion in illusion oc-
curs. Therefore stopping and seeing need each other; neither one can
be neglected.

So this stopping is not intrinsic stopping: it depends on motion and
stillness to manifest its achievement. And this seeing is not indepen-
dent seeing: it depends on obscurity and clarity to reveal its function.
Since they are not beyond achievement and function, how can they
be called true stopping and true seeing?

If stopping and achievement are not set up, and seeing and function
are both forgotten, after that both motion and stillness are stopping
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with true seeing, and both darkness and light are seeing with true
stopping.

When stopping with true seeing merges motion and stillness, then
the hundreds of thousands of buddhas enter into right concentration
in the midst of billows of feeling and waves of consciousness, which
do not harm that which is essentially unified and silent. When seeing
with true stopping merges darkness and light, then the eighty thou-
sand methods of practice illumine right knowledge in the midst of
the fog of confusion and clouds of illusion, which do not inhibit that
which causes views to vanish and things to disappear.

When you get to this, then thoughts become still without being
stilled, calmness and insight arise without being produced, the mind
of the buddhas appears without being revealed. To try to liken it to
the body of cosmic space or the light of a thousand suns would be to
be further away than the sky is from the earth.

WEI-TSE

THE GREAT WAY

People who study the path today do not understand the great way—
they only strive to fulfill greed and ambition. At the very outset of
their inspiration to study the way, their initial understanding is al-
ready mistaken.

The way is the path of fundamental purity: for immense aeons, and
even up to the present day, it has no gain or loss, no new or old, no
light or dark, no form or name. It is not more in the buddhas and not
less in ordinary people. To insist on calling it the way is already defil-
ing; to say something is accomplished by methods of learning the way
is what I have called mistaken. It was for lack of choice that the an-
cients referred to people heading for transcendence as students of the
way. The study is that there is nothing to study; the way is that there
is nothing to be a way. Since there is nothing to study, there is no
clinging; since there is nothing to be a way, there is no following. If
one idly slips and says the word Buddha, one must simply wash out
one’s mouth for three years—only thus can one be called a real stu-
dent of the way.

Nan-ch’uan said, “The way is not in the province of knowing, nor
in the province of unknowing. Knowing is false consciousness, un-
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knowing is indifference. If you truly arrive at the way without doubt,
it is like cosmic space—how can you insist on affirmation and de-
nial?”

SHU-CHUNG (D. 1386)

THE ORIGINAL FACE

What was my original face before my parents gave birth to me? This
kung-an is a sharp sword for cutting through the net of birth and
death, a giant axe for felling the tree of afflictions. Just look into it
closely at all times, whatever you are doing, never forgetting it for a
moment. After a long time at this, it will naturally become unmixed,
coming up spontaneously without being brought up, coming to mind
spontaneously without being brought to mind: from head to heels,
the whole body is just this one saying.

When you get to this point, you cannot even find any arising of
previous mundane toils and false ideas. Suddenly the bottom falls out
of the bucket of lacquer, before and after are cut off; then you will
attain realization.

Even so, there is still a final revelation.

NAN-SHIH (FL. CA. 1368-1425)

REaL TRUTH

Generally speaking, on this path it is important to work on real truth.
When real truth stamps the mind, the path becomes self-evident. If
the mind is not true, then even if you attend lectures every day and
discuss the path constantly, this just provides topics of conversation
and is ultimately of no benefit on the path.

So what is real truth? It is just a matter of looking back into the
purity of your own mind in the course of daily activities, not being
influenced by anything wrong. That is because mind is like a mon-
key, consciousness like a horse: without the chain and bridle of great
awareness watching them, it will be truly hard to control them no
matter how clever your devices.

But when you have whipped and thrashed them into submission,
so they merge back into oneness, and all traces of birth and extinction
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disappear, then you naturally realize basic subtle illumination, thor-
oughly empty yet uncannily penetrating and effective.

Actuality itself is mind—there is nothing extra. Speech and action
both accord with perfect objectivity. Only then can it be said that you
are not deceiving your mind.

When you reach the point of not deceiving your mind, then all
things, whether mundane or transcendental, are Buddha teachings;
whether it is aroused or unaroused, your mind is the buddha mind.

Hui-cHING (1528-1598)

GENUINE SEEKERS

Genuine seekers of true enlightenment should first question them-
selves and discover their inherent spiritual light. Then they must
meet others to find out the handle of going beyond. As they penetrate
the subtle crux of being and nonbeing, grasping and rejection are both
empty; as they pass through the dark machinations of gain and loss,
they devote no energy to matters of glory and disgrace.

Hui-cHING

CLARITY AND CALMNESS

When stopping and seeing have no entryways, then oblivion and dis-
traction are used for doors. When oblivion and distraction have no
ground, clarity and calmness are the sources. Thus those who travel
the way unfailingly make skillful use of the fire of stopping and
seeing to burn off the dross of oblivion and distraction. Once the re-
finement is complete, the essence of stopping and seeing becomes
concentration and insight.

Thus sages may overturn heaven and earth without being dis-
turbed; this is the power of concentration. They make penetrating
investigation into all things without getting confused; this is the ef-
ficacy of insight.

If this is so, then in ordinary people clarity and calm are oblivion
and distraction, while in sages oblivion and distraction are concentra-
tion and insight.

TzU-PO (1543-1604)
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DISCOVERING THE LIGHT OoOF MIND

Beginners learning the way should make their will firm and strong:
twenty-four hours a day, wield the sword of positive energy to over-
come demons and curses, cutting off psychological afflictions. When
you look into a saying continuously, you spontaneously discover the
light of mind, containing heaven and earth, every land completely
revealed.

CHIEN-JU (1549-1619)

Two TEsTS

I have tested people by means of two things, and have never yet seen
anyone pass through. What are these two things? One is testing them
by writings. These writings are the body of teachings consisting of
the sayings of the buddhas. If you say you have experienced realiza-
tion, this must be realization of your own mind. One’s own mind is
itself the buddha mind; if you have realized the buddha mind, you
should understand the words of buddhas. If you understand the words
of buddhas, then you must be able to immediately understand the
teachings of the scriptures expounded by the buddhas, as well as the
diverse stories of the Zen masters, without doubt or confusion. If any
have doubts, then their claims of realization are not necessarily so.

The second thing is testing the mind in the course of daily activi-
ties and interactions. There seem to be some who act as masters to
some extent, to whom people resort, but they are not really enlight-
ened. But leaving them aside, what about when in tranquil quietude
detached from things, or while sitting in meditation; there seems to
be something there, going up and down—that is, right and wrong,
gain and loss, doubt and confusion, grasping and rejecting. Can you
be at peace? If you are at peace, then even if every plant and tree in the
world turned into a human being, each with infinite tongues, with
countless challenging questions of infinite complexity on every
tongue, all posed simultaneously, it would only require a fingersnap
to answer them all. That would be considered attainment of great
confidence and freedom.

If you are as yet unable to be at peace, not only are you unable to
interact with keen liveliness—even when you are at rest with noth-
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ing to do you are already mixed up. Therefore it is said, “For others to
approve me is easy; for me to approve myself is hard.”

YUAN-CHENG (CA. 1§70S-16205)

PURE EYES

Learners use the teachings of the canon to open their own pure eyes;
if one’s own eyes are fundamentally pure, what is the need to open
them any further? The teachings are expounded for those who have
not understood. The Scripture of Complete Enlightenment says,
“Buddhahood is only attained after permanent cessation of ignorance
by means of purity of panoramic awareness.” If you know that igno-
rance is originally nonexistent and the nature of consciousness is un-
real, then mountains and rivers do not block the light of your
eyes—how can senses and objects damage the body of awareness?
Seeing through countless worlds does not seem hard.

YUAN-LAI (1575-1630)

NATURAL REAL BuDDHA NATURE

The natural real buddha nature is always inherently complete and
luminous; it was thus before our parents gave birth to us, it is thus
right now, and it will always be thus forever.

Originally there is not a single thing. Since there’s not a single
thing, what is to be called original? If you can see into this, you will
save the most mental energy.

When divergent thoughts arise, adamantly cut them off yourself.
This is expediently called concentration and insight, but it is not a
reality; this mind itself is inherently concentrated and inherently in-
sightful.

Huang-po said, “This mind is always intrinsically round and
bright, illuminating everywhere. People of the world don’t know it,
and just recognize perception and cognition as mind. Empty percep-
tion and cognition, and the road of mind comes to an end.” He also
said, “If you want to know the mind, it is not apart from perception
and cognition; and yet the original mind does not belong to percep-
tion and cognition either.”

When you come to this, it is really essential for you to look into
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yourself; it is not a matter of verbal explanation. The more the talk,
the further removed from the way. Those who are successful at intro-
spection know for themselves when the time comes and do not need
to ask anyone—all false imaginations and emotional thoughts natu-
rally disappear. This is the effect of learning the way.

A thousand falsehoods do not compare to a single truth. If you are
not thus, even if you consciously apply your mind, seeking effective-
ness daily, it is all in the realm of impermanence, becoming and pass-
ing away. A master teacher said, “If you want to cultivate practice
and seek to become a buddha, I don’t know where you will try to seek
the real.” If you can see reality within the mind spontaneously, hav-
ing reality is the basis of attaining buddhahood. If you seek Buddha
externally without seeing your own essential nature, you are an utter
ignoramus.

TA-TU (SEVENTEENTH CENTURY)

THE SPIRITUAL LIGHT

“The spiritual light shines independently, transcendentally liberated
from organs and objects of sense.” This statement has said it all. If
you can understand this, how could I presume to talk a lot? If you
can’t, then I'll go on and make some complications for now.

The spiritual light of living beings originally has no obstruction,
yet deluded feelings arise in confusion. From this there are six sense
organs within and objects of the six senses outside: with the opposi-
tion of organs and objects, false consciousness arises uncontrolled,
producing good and bad, initiating virtuous and evil actions. Because
of these actions, living beings revolve in a variety of mundane states,
like a pulley wheel, wave after wave, age after age, emerging and sink-
ing, with no end to it. The buddhas took pity on them and expounded
the great teaching to them, all just to clarify this independent shining
of spiritual light.

If the spiritual light is not obscured, organs and objects suddenly
disappear, mind is forgotten, and the world is silent: panoramic
awareness all-embracing, the substance of awakening is being as is.

If the light is not revealed, you need a method. The method is not
asking someone to explain, it is not studying scriptures, it is not
doing a lot of charitable acts, it is not closing the eyes and sitting as
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if dead. Just look intently into the question of what your original face
is in the course of daily life. Don’t think about whether it is hard or
easy, or remote or near; and don’t worry that your own faculties and
potential are slow and dull, or that you are too heavily obstructed by
past habits. Just go right ahead and do it; after a long time, eventually
you will bump into it all of a sudden.

YUAN-HSIEN (1618-1697)

EFFORT IN STUDY

Everyone has a torch giving off great light: originally it spontaneously
illumines heaven and earth; there is no distance to which it does not
reach. It is no different from the buddhas and Zen masters, but when
it gets covered by false ideas and material toils, so that it cannot come
out, it is therefore necessary to use effort in study to polish it.

What is effort in study? It means placing your everyday mental and
physical energies on one saying, without allowing any deviation.
After a long time, not only will your mental and physical energies
congeal into one mass; the whole earth, mountains and rivers, and
the space of the ten directions will also congeal into a single mass,
like an iron pill.

One day, through some chance event, the iron pill will explode,
producing the eyes of Zen; then the mountains, rivers, and whole
earth are all one vast treasury of light.

YUAN-HSIEN

PARTICIPATION

The path of Zen values participation. What participation means is
that it cannot be ordered by teachers and elders, it cannot be done for
you by colleagues, it cannot be adulterated by external energies, it
cannot be confined by outward form; it is only in the power of your
own mind.

Go right ahead boldly and fiercely like a great warrior with a single
sword mounted on a lone horse, plunging into a million-man army to
kill the commander. That would be outstanding, would it not?

But if you think about whether it will be hard or easy, and worry
about whether it is far or near, anxious about whether you will suc-
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ceed or fail, then you cannot even stand on our own, let alone partici-
pate in Zen.

YUAN-HSIEN

TRUE MIND

There are not many arts to Zen study: it just requires knowing your
own true mind. Now observe that within this body the physical ele-
ments combine temporarily, daily heading for extinction: where is
the true mind?

The flurry of ideas and thoughts arising and passing away without
constancy is not the true mind.

That which shifts and changes unstably, sometimes good, some-
times bad, is not the true mind.

That which wholly depends on external things to manifest, and is
not apparent when nothing is there, is not the true mind.

The heart inside the body cannot see itself, blind to the internal; it
is not the true mind.

What is unaffected by feelings outside the body, cut off from the
external, is not the true mind.

Suppose you turn the light of awareness around to look within,
and sense a recondite tranquillity and calm oneness; do you consider
this the true mind? You still do not realize that this recondite tran-
quillity and calm oneness are due to the perception of the false mind:
there is the subjective mind perceiving and the object perceived—so
this recondite tranquillity and calm oneness totally belong to the
realm of inner states. This is what is meant by the Heroic Progress
Scripture when it says, “Inwardly keeping to recondite tranquility is
still a reflection of discrimination of objects.” How could it be the
true mind?

So if these are not the true mind, what is the true mind? Try to see
what your true mind is, twenty-four hours a day. Don’t try to figure
it out, don'’t try to interpret it intellectually, don’t try to get someone
to explain it to you, don’t seek some other technique, don’t calculate
how long it may take, don’t calculate the degree of your own
strength—just silently pursue this inner investigation on your own:
“Ultimately what is my own true mind?”

YUAN-HSIEN
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EMPTY AND QUIET

People learning the way should first empty and quiet their minds.
This is because the mind must be empty and quiet before it can mys-
tically understand the subtle principle. If the mind is not emptied, it
is like a pitcher full of donkey milk—how can you also fill it with
lion milk? If the mind is not quiet, it is like a lamp in the wind, or
like turbulent water—how can it reflect myriad forms?

Therefore learners should first stop cogitation and minimize ob-
jects of attention, making the mind empty and quiet. After that you
have a basis for attaining the way. As Te-shan said, “Just have no
mind on things and no things in your mind, and you will naturally be
empty and spiritual, tranquil and sublime.”

Nevertheless, you should not settle in empty quietude, sitting re-
laxed and untrammeled in nothingness. You must be truly attentive,
investigating diligently, before you can break through the barrier of
illusion and accomplish the great task. People’s forces of habit, accu-
mulated since beginningless time, are deep-seated; if you want to up-
root them today, it will not be easy. You need to have a firm will
constantly spurring you on. Strive to make progress in the work,
without thinking about how much time it may take. When you have
practiced for a long time, you will naturally become peaceful and
whole. Why seek any other particular method?

YUAN-HSIEN

AvoIDING Foxes AND DoagaGs

The basic essential nature inherent in all people is clearly evident
when you constantly perceive it within yourself; if you pursue exter-
nal objects, then it becomes obscured; you get confused and are not
awake.

That is why people of old would look into a saying—immediately
attention is gathered on one point, and you are not drawn by the ex-
ternal world. Eventually the world is forgotten and objects disappear;
then the original inherent light naturally comes through revealed.

If you arbitrarily start trying to figure the saying out, you immedi-
ately enter a mistaken path. If you want to ask other people, that too
increases your confusion and distress. Therefore the method of look-
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ing into a saying is just to keep your mind on it, with a feeling of
doubt that does not dissipate. Great doubt results in great enlighten-
ment, small doubt results in small enlightenment, no doubt results
in no enlightenment. This is an established fact.

People nowadays are unwilling to look into sayings: they just get
together in groups to discuss this and that saying as being thus and
so, calling it great enlightenment when they’ve managed to explain
them clearly. Since the teachers have no true insight, when they see
a resemblance in the words of others, they give them useless stamps
of approval, saying they are people of attainment. The teachers and
their followers are engaging in a mutual deception, defrauding each
other.

That is why the way of Zen today has deteriorated and died out,
while gangs of foxes and packs of dogs claim honor everywhere, fool-
ing the whole world. They will go to hell like an arrow shot. If you
want to study Zen, be sure not to fall into the company of those gangs
of devils.

YUAN-HSIEN
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INTRODUCTION

Zen is traditionally called the School of the Awakened Mind, or the
Gate to the Source. The premise of Zen is that our personality, cul-
ture, and beliefs are not inherent parts of our souls, but “guests” of a
recondite “host,” the Buddha-nature or real self hidden within us. We
are not limited, in our essence or mode of being, to what we happen
to believe we are, or what we happen to believe the world is, based
on the accidental conditions of our birth and upbringing.

This realization may not seem to have positive significance at first,
until it is remembered how much anger, antagonism, and grief arises
from the ideas of “them” and “us” based on historically conditioned
factors like culture, customs, and habits of thought. Any reasonable
person knows these things are not absolute, and yet the force of con-
ditioning creates seemingly insurmountable barriers of communica-
tion.

By actively awakening a level of consciousness deeper than those
occupied by conditioned habits of perception, the realization of Zen
removes the strictures of absolutism and intolerance from the think-
ing and feeling of the individual. In doing so, Zen realization also
opens the door to impartial compassion and social conscience, not in
response to political opportunity, but as a spontaneous expression of
intuitive and empathic capacities.

This book is a collection of quotations from the great Eastern mas-
ters of Zen. It has no beginning, middle, or end. The masters talk
about the practicalities of Zen realization in many different ways,
speaking as they did to different audiences in different times, but all
of them are talking about waking up, seeing for yourself, and standing
on your own two feet. Start anywhere; eventually you’ll come full
circle.






Zen Reader






ENTRY INTO THE WAy,
BY THE FOUNDER OF ZEN

There are many avenues of entry into the way, but they are essen-
tially of just two types, referred to as principle and conduct.

Entry by principle is when you realize the source by way of the
teachings and deeply believe that all living beings have the same real
essential nature, but it is veiled by outside elements and false ideas
and cannot manifest completely. If you abandon falsehood and return
to reality, abiding stably in impassive observation, with no self and
no other, regarding ordinary and holy as equal, persisting firmly, im-
movable, not following other persuasions, then you deeply harmonize
with the principle. Having no false notions, being serene and not
striving, is called entry by way of principle.

Entry by conduct refers to four practices in which all other prac-
tices are included. What are the four? First is compensation for op-
position. Second is adapting to conditions. Third is not seeking
anything. Fourth is acting in accord with truth.

The practice of compensation for opposition means that when peo-
ple cultivating the way are beset by suffering, they should think how
in past times they themselves neglected the fundamental and pur-
sued the trivial over countless ages, flowing in waves of existences,
arousing much enmity and hatred, with no end of offense and injury.
Although they may be innocent right now, they think of their suffer-
ing as the results of their own past evil deeds, not something inflicted
upon them by gods or humans. Thus they accept contentedly, with-
out enmity or complaint. Scripture says, “There is no anxiety when
experiencing suffering, because of perfect knowledge.” When this at-
titude is developed, you are in harmony with the way. Because we
make progress on the way by comprehending opposition, this is
called the practice of compensating for opposition.

Second is the practice of adapting to conditions. Living beings have
no absolute self; they are all influenced by conditions and actions.
Their experiences of pain and pleasure both come from conditions.
Even if they attain excellent rewards, things like prosperity and fame,
these are effects of past causes only now being realized. When the
conditions wear out, they return to nothing, so what is there to re-
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joice about? Gain and loss come from conditions; there is no increase
or decrease in the mind. When the influence of joy does not stir you,
there is profound harmony with the way; therefore, this is called the
practice of adapting to conditions.

Third is the practice of not seeking anything. Worldly people wan-
der forever, becoming attached by greed here and there. This is called
seeking. The wise realize that the principle of absolute truth is con-
trary to the mundane. Mentally at ease in nonstriving, physically
they adapt to the turns of fate.

All existents are empty; there is nothing to hope for. Blessings and
curses always follow each other. Living in the world is like a house
on fire, all corporeal existence involves pain—who can be at peace?
Because of understanding this point, we let go of all existences, stop
thinking, and seek nothing. Scripture says, “Seeking is all painful; not
seeking anything is bliss.” Not seeking anything is clearly the con-
duct of the way, so it is called the practice of not seeking anything.

Fourth is the practice of acting in accord with truth. The principle
of purity of essential nature is called truth. In terms of this principle,
all appearances are empty; so there is no infection, no attachment, no
this, no that. Scripture says, “In truth there are no beings, because it
is free from the defilement of beings. In truth there is no self, because
it is free from the defilement of self.”

Therefore, if the wise can believe in this principle, they should
act in accord with truth. The substance of truth has no stinginess:
practicing charity with one’s person, life, and goods, the mind has no
regret. Liberated from empty personality and things, independent and
unattached, with the sole purpose of getting rid of defilement, edify-
ing people informally, this constitutes your own practice, and can
also help others. It can also adorn the path of enlightenment.

As this is true of charity, it is also thus with the other five perfec-
tions, or ways of transcendence. Practicing the six ways of transcen-
dence in order to get rid of false ideas, without objectivizing practices,
is called practice in accord with truth.

BODHIDHARMA

ForM AND SHADOW

Shadows arise from forms, echoes come from sounds. If we fiddle
with shadows and ignore the forms, we do not recognize that the
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forms are the roots of the shadows. If we raise our voices to stop
echoes, we are not cognizant of the fact that sounds are the roots of
the echoes. To try to head for nirvana by getting rid of afflictions is
like removing forms to look for shadows. To seek Buddhahood apart
from living beings is like seeking echoes by silencing sounds.

So we know that illusion and enlightenment are one road. Igno-
rance and knowledge are not separate. We make names for what has
no name. Because we go by the names, judgments of right and wrong
arise. We make rationalizations for what has no reason. Because we
rely on the rationalizations, argument and discussion arise. Illusion
is not real: who is right, who is wrong? The unreal is not actual: what
is empty, what exists? Thus I realize that attainment gains nothing,
and loss loses nothing.

LaymAN HsiaNG

NONDUALITY

When the illusory body faces a mirror and its form is reflected, the
reflected form is not different from the illusory body. If you only want
to get rid of the reflection but leave the body, you do not realize the
body is fundamentally the same as space.

The body is basically not different from the reflection. You cannot
have one without the other: If you try to keep one and get rid of the
other, you’ll be forever estranged from the truth. Even more, if you
love the holy and hate the ordinary, you’ll bob in the ocean of birth
and death.

Afflictions have reasons based on mind; when mindless, where can
afflictions abide? If you do not bother to discriminate and grasp ap-
pearances, you will attain the way naturally in an instant. While
dreaming, you act in dreams; when you awaken, dreamland doesn’t
exist. If you think back to waking and dreaming, they are not differ-
ent from deluded dualism.

If you seek to gain by reforming illusion and grasping awakening,
how is that different from involvement in commerce? When move-
ment and stillness are both forgotten, and you are ever serene, then
you spontaneously merge with reality as it is.

If you say that sentient beings are different from Buddha, then you
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are forever alienated from Buddha. Buddha and sentient beings are
not two; this naturally comprehends all.

PAoO-CHIH

THE NONDUALITY OF GooD AND EviL

My own mind and body are blissful and happy, calm and serene, with-
out good or evil. The body of reality is independent, without location;
whatever strikes the eye is none other than true awakening.

The objects of sense are originally empty and null; ordinary people
arbitrarily create attachments and fixations. Nirvana and samsara are
equal; who in the world gets differential treatment? The uncontrived
Great Way is natural and spontaneous; you don’t need to use your
mind to figure it out.

Enlightening beings are untrammeled, spiritually effective. What-
ever they do is always imbued with sublime awareness. Seekers cling-
ing to method sitting in meditation are like silkworms spitting out
thread binding themselves. The essence of reality is originally com-
pletely clear; when the sickness is healed, what is the need to cling
to the medicine? When you know all things are equal, you are se-
renely clear and open, blissfully happy.

PAO-CHIH

THE NONDUALITY OF QUIETUDE AND
DISTURBANCE

Seekers who disdain clamor to seek quietude are as it were throwing
away flour but seeking cake. Cake is originally flour, which changes
according to use.

Afflictions are not other than enlightenment. When there is no
minding, there are no objects. Samsara is not different from nirvana.
Craving and anger are like flames, like shadows.

The wise have no mind to seek Buddha. The ignorant cling to
wrong and right. Passing all their lives in wasted toil, they do not see
the sublime peak of realization of being as is. If you realize the es-
sence of lust is empty, then even hellfire is cool.

PAoO-cHIH
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THE NONDUALITY OF PHENOMENA AND
NOUMENON

The mind-monarch is independent and serene; the real nature is origi-
nally unbound. Everything without exception is Buddha-work; why
should you concentrate thought in sitting meditation? Errant imagi-
nations are originally empty and null; one need not cut off attention
to objects.

The wise have no mind to be grasped; they are naturally noncon-
tentious and peaceful. If you do not know the Great Way of noncon-
trivance, when can you realize the hidden mystery?

Buddhahood and ordinary life are of one kind; ordinary beings are
themselves Buddhas. The common man creates arbitrary distinc-
tions, clinging to the existence of what has none, rushing in confu-
sion. When you realize desire and wrath are void, what place is not a
door to reality?

PAO-CHIH

THE NONDUALITY OF BUDDHAHOOD AND
ORDINARY LIFE

Ordinary life and Buddhahood have no distinction. Great knowledge
is not different from ignorance. Why should one seek outwardly for a
treasure, when the field of the body has its own bright jewel?

The right way and wrong ways are not two. When perfectly known,
ordinary and sage are on the same road. Illusion and enlightenment
originally have no distinction; nirvana and samsara are one suchness.

In the final analysis, clinging to objects is empty and null; only
seek clear spaciousness of mind and thought. There is not a single
thing that can be attained; serenely, spontaneously, you enter the ul-
timate.

PAao-cHIH

THE NONDUALITY OF DISCIPLINE AND
LICENSE

The actions of great people are uninhibited, not controlled by pre-
cepts and regulations. Discipline and license basically have no origin
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of their own, yet ignorant people are bound by them. The doings of
those who know are all empty; followers get stuck on the road.

The physical eyes of enlightening beings are completely percep-
tive; the celestial eyes of individual illuminates have cataracts. If you
arbitrarily cling to being and nonbeing in emptiness, you will not
arrive at the noninterference of matter and mind.

Enlightening beings live with ordinary people; their purity is never
stained by the world. Ignoramuses are greedy for nirvana; for the
knowers, life and death are ultimate reality.

The nature of things is empty and has no verbal explanation; there
is nothing at all in interdependent occurrence. The hundred-year-old
without knowledge is a child; the child with knowledge is a hundred
years old.

PAao-cHIH

THE NONDUALITY OF ENLIGHTENMENT AND
AFFLICTION

People who do not know how to practice the way therefore want to
get rid of afflictions. Afflictions are originally void and null; you are
trying to use the way to seek the way beyond.

The instantaneous mind is it. What is the need to seek somewhere
else? The Great Way is right before the eyes; the ignorant who are
deluded do not comprehend.

Buddha-nature is natural and spontaneous; it is not caused, condi-
tioned, or fabricated. If you do not know the three poisons are unreal,
you grasp at random and flounder in life, growing old. Before, when
you were deluded, it wasn’t too late; now you finally realize it isn’t
too early.

PAO-CHIH

WASTE OF EFFORT

Seekers cut off contusion in every state of mind, but the mind that
does the cutting off is a thief. When one thief sends off another, when
will you ever realize the basis of speech and silence? You may recite
a thousand scrolls of scripture without understanding how the scrip-
ture applies to yourself; if you do not understand the comprehensive
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completeness of what the Buddha taught, you are just wasting effort
following lines and counting ink marks.

Ascetic exercises and austere practices may be done seeking meri-
torious qualities in later life, but seeking is itself a barrier to wisdom;
how could the Great Way be attained thereby? It is like crossing a
river in a dream: the boatman, having crossed over the river, suddenly
awakens to find he’s been sleeping in bed, and has lost the way to
ferry the boat. The boatman and the people he ferries over never
know each other.

Sentient beings, confused and bound up, come and go in the realms
of desire, form, and abstraction, to the extremes of exhaustion. When
they realize that life and death are like dreams, all their sense of seek-
ing will spontaneously stop.

Pao-cHIH

VANITY

How many ignorant people in the world try to seek the Way by means
of the Way! Searching widely amongst a profusion of doctrines, they
cannot even save themselves. Only pursuing the confused explana-
tions of others’ writings, they claim to have arrived at the subtlety of
noumenon.

Wasting a life in idle labors, they sink forever in birth and death.
When polluted attachment binds the mind unrelentingly, the mind
of pure knowledge afflicts itself; the forest of the cosmos of realities
turns into a wasteland of brambles.

As long as you cling to yellow leaves as gold, you won’t know to
give up the gold for jewels. The reason you lose your mind and run
around crazily is that you forcibly try to keep up appearances; you
may be reciting scriptures and treatises in your mouth, but in your
heart you're always lifeless.

If you realize the original mind is empty some day, the fullness of
reality as is will not leave you lacking.

PAao-cHIH

SEEK NOTHING

The inner view and the outer view are both wrong; the way of Bud-
dhas and the way of demons are both mistaken. If you are subject to
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these two evils, then you will reject suffering and seek pleasure.
When you awaken to the root, birth and death are essentially empty;
where can Buddhas or demons stay?

It is just because of the discriminations of arbitrary feelings that
successive lives are isolated and alienated. The repetitious routines
of mundane ways go on unceasing; if you form compulsive habits,
you cannot get rid of them. The reasons for flowing in the waves of
birth and death all come from arbitrary production of schemes for
control.

The body is fundamentally empty and unreal; when you go back
to the basis, who is calculating? Being and nonbeing can be done on
your own; don’t bother figuring with a confused mind. The body of
sentient beings is the same as cosmic space; where can afflictions
stay? Just seek nothing at all, and afflictions will naturally fall away.

PAO-CHIH

PRINCIPLE AND PRACTICE

The Great Way is not attained by practice; talk of practice is for the
ordinary and the ignorant. When you have found the principle and
look back on practice, for the first time you will realize you have
misused time and effort.

As long as you have not realized the great principle that permeates
all, it is essential that speech and action should support each other.
Do not hold to the intellectual understanding of others; turn the light
of awareness back to the root, and it is not there at all.

Who understands this talk? I'll have you turn to yourself to seek.
After having seen past faults and gotten rid of the sores of sensual
desires, liberated, roaming free and independent, wherever I may be I
sell refinement on the cheap; whoever is inspired to buy will get to
be carefree just like me.

PAO-CHIH

THE NATURE OF THINGS

The nature of things is fundamental perpetual silence, open and clear,
without limits or boundaries. If you place your mind in the midst of
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grasping and rejecting, you will be under the influence of those two
states.

If you concentrate, enter trance, and sit in meditation, focusing
on an objective, setting your mind on awareness and contemplation,
practicing the way like a mechanical mannequin, when will you ever
arrive at the goal?

All things are fundamentally empty; there is nothing to stick to.
Objects are like floating clouds, certain to disperse. When you realize
the basic emptiness of fundamental essence, that will be like a fever’s
breaking. Don’t speak of it to the ignorant, or they’ll beat your body
to pieces.

Pao-cHIH

FALSE BUDDHAS

A gold Buddha can’t get through a furnace, a wood Buddha can’t get
through a fire, and a clay Buddha can’t get through water. The real
Buddha sits within: enlightenment, nirvana, suchness, and Buddha-
nature are all clothes sticking to the body. They are also called afflic-
tions; don’t ask and there is no vexation.

In the noumenal ground of reality, where is there to grasp? When
the individual mind is not aroused, myriad things have no fault. Just
sit investigating the truth for twenty or thirty years; if you don’t un-
derstand, then cut off my head.

It is useless to bother to try to grasp dreams, illusions, and false
appearances. If the mind does not differ, myriad things are also thus.
Since it is not gotten from outside, what is there to get wrapped up in
or hung up on any more? Why go on being like goats, picking up
things at random and putting them in your mouth?

CHAO-CHOU

TRANSCENDING DUALISM

If you want to avoid experiencing reversal, just cut off dualism; then
measurements cannot govern you. You ‘are neither Buddha nor sen-
tient being; you are not near or far, not high or low, not equal or even,
not going or coming. Just do not cling to written letters that obstruct
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It, and neither side can hold you. You will escape both pain and plea-
sure, and escape the opposition of light and dark.

The true principle is that even reality is not really real, and even
falsehood is not unreal. It is not something calculable. Like space, it
cannot be cultivated. If any intellectual fabrication occurs in the
mind, then it is governed by measurements. This is like divination
signs—they are governed by metal, wood, water, fire, and earth. It is
also like sticky glue; the king demon can grab you, stuck in five
places, and go home freely.

PAI-CHANG

PROVISIONAL TEACHINGS

If a Buddha would not speak, then people would have no hope of liber-
ation; but if a Buddha speaks, then people pursue the words and create
interpretations, so there would be little advantage and much disad-
vantage. That is why the Buddha said, “I would rather not explain the
truth, but enter into extinction right away.”

But then afterwards he thought back on all the Buddhas of the past,
who had all taught the doctrines of three vehicles. After that he made
temporary use of verses to explain, and provisionally established
names and terms.

Originally it is not Buddha, but he told people, “This is Buddha.”
Originally it is not enlightenment, but he told people, “This is en-
lightenment peace, liberation,” and so on. He knew people couldn’t
bear a burden of ten thousand pounds, so for the time being he taught
them the incomplete teaching. And he realized the spread of good
ways, which was still better than evil ways.

But when the limits of good results are fulfilled, then bad conse-
quences ensue. Once you have “Buddha,” then there are “sentient
beings.” Once you have “nirvana,” then there is “birth and death.”
Once you have light, then there is darkness. As long as cause and
effect with attachment continue to operate, there is nothing that does
not have consequences.

PAl-CHANG
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THREE STEPS

The words of the teachings all have three successive steps: the ele-
mentary, the intermediate, and the final good.

At first, it is just necessary to teach people to develop a good mind.
In the intermediate stage, they break through the good mind. The last
stage is finally called really good.

This is what is meant by the sayings, “An enlightening being is
not an enlightening being, but is called an enlightening being; the
truth is not truth, yet is not other than truth.” Everything is like this.

If, however, you teach only one stage, you will cause people to go
to hell. If all three stages are taught at once, they’ll go to hell on their
own. This is not the work of a real teacher.

PAl-CHANG

ELEMENTARY, INTERMEDIATE, AND
FiNAL GooOD

Realizing that the present mirroring awareness is your own Buddha
is the elementary good. Not to keep dwelling in the immediate mir-
roring awareness is the intermediate good. Not to make an under-
standing of nondwelling either is the final good.

Such a person is one of the Buddhas, neither an ordinary person
nor a sage. Yet do not mistakenly state that a Buddha is neither an
ordinary person nor a sage. The founder of Zen said, “With no ability
and no sagacity, this is enlightened sagehood.” Yet if you say a Buddha
is a sage, that is also wrong.

PAI1-CHANG

DIFFERENCES IN MEANING

The gradations of the language of the teachings—haughty, relaxed,
rising, descending—are not the same. What are called desire and aver-
sion when one is not yet enlightened or liberated are called enlight-
ened wisdom after enlightenment. That is why it is said, “One is not
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different from who one used to be; only one’s course of action is dif-
ferent from before.”

PAl-cHANG

CLEANING THE MIND

Zen study is like washing a dirty garment. The garment is originally
there; the dirt comes from outside.

Having heard it said that all sound and form, existent or not, are
such filth, do not set your mind on any of it at all.

The thirty-two marks of greatness and eighty refinements of the
idealized Buddha under the tree of enlightenment are all in the prov-
ince of form; the twelve sections of doctrines of the canon are all in
the province of sound. Right now cut off the flow of sound and form,
existent or not, and your mind will be like space.

You should study in this way as attentively as you would save your
head from burning. Only then will you be capable of finding a road
already pre-prepared to go upon when you come to the end of your
life.

If you have not accomplished that yet, if you try to compose your-
self to start learning this when you get to the moment of death, you
will have no hope of success.

PAl-cHANG

FaciNG THE END

When facing the end, generally beautiful scenes appear. According to
your mental inclinations, the most impressive are experienced first.
If you do not do bad things right now, then there will be no unpleas-
ant scenes when you face death. Even if there are some unpleasant
scenes, they too will change into pleasant scenes.

If you fear that you will go mad with terror at the moment of death
and will fail to attain freedom, then you should first be free right now.
Then you’ll be all right. Right now, in respect to each and every thing,
don’t have any obsession at all, and do not remain fixated on intellec-
tual interpretation. Then you will be free.

PAI-CHANG
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Now AND FOREVER

The cause is right now; the result is at the moment of death. When
the resultant action is already manifest, how can you fear? Fear is
over the past and present; since the past had a present, the present
must have a past. Since there has been enlightenment in the past,
there must also be enlightenment in the present. If you can attain
now and forever the single moment of present awareness, and this
one moment of awareness is not governed by anything at all, whether
existent or nonexistent, then from the past and the present the Bud-
dha is just human, and humans are just Buddhas.

This is, furthermore, meditation concentration. Don’t use concen-
tration to enter concentration, don’t use meditation to think of medi-
tation, don’t use Buddha to search for Buddhahood. As it is said,
“Reality does not seek reality, reality does not obtain reality, reality
does not practice reality, reality does not see reality; it finds its way
naturally.” It is not attained by attainment.

That is why awakening people should thus be properly mindful,
subsisting alone in the midst of things, composed, yet without
knowledge of the fact of subsisting alone.

The nature of wisdom is such as it is of itself; it is not disposed by
causes. It is also called the knot of essence, or the cluster of essence.
It is not known by knowledge, not discerned by consciousness. It is
entirely beyond mental calculation. Still and silent, essence totally
realized, thought and judgment are forever ended. Just as if the flow
of the ocean had stopped, waves do not rise again.

PAai-cHANG

THE SPHERE OF THE ENLIGHTENED

It is like the water of the ocean: even without wind there are waves
everywhere. Suddenly knowing of the waves all around is the gross
within the subtle; letting go of knowledge in the midst of knowing is
like the subtle within the subtle. This is the sphere of the enlight-
ened.

From this point on you really know. This is called the pinnacle of
Zen, the sovereignty of Zen. It is also called knowledge of what is
knowable; it produces all the various states of meditation, and
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anoints the heads of all spiritual princes. In all fields of form, sound,
fragrance, flavor, feeling, and phenomena, you realize complete per-
fect enlightenment. Inside and outside are in complete communion,
without any obstruction at all.

PAl-cCHANG

STOPPING AND SEEING

Before the cosmic net is spread, how can its thousands of pearls be
seen? When it is suddenly raised by its universal rope, the myriad
eyes spontaneously open. When mind and Buddha are both observed,
that is seeing; when mind and Buddha are both forgotten, that is stop-
ping. Once concentration and insight are balanced, what mind is not
Buddha, what Buddha not mind? Mind and Buddha being thus, then
myriad situations, myriad conditions, are all meditation.

Ts’AO-T’ANG

TAciT ACCORD

Nan-ch’uan was asked, “If the Great Way is not in the realm of per-
ception or cognition, how is it realized?”

Nan-ch’uan said, “It is necessary to realize how to reach it sponta-
neously by tacit accord with it.”

He continued, “The basis of realization does not come from percep-
tion or cognition. Perception and cognition involve objects, and only
exist in relation to things. The spiritual subtlety is inconceivable; it is
not relative. That is why it is said that the subtle function is mastered
spontaneously, not depending on something else.

“So it is said that this is not a matter of light or dark, and is apart
from being and nonbeing. It is penetrated mystically by plunging into
the noumenon, unbeknownst to anyone.”

THE SUBSTANCE OF MIND

The substance of your mind is apart from annihilation and apart from
eternity; its essence is neither polluted nor pure. Calm and complete,
it is equal in ordinary people and sages, functioning responsively
without convention. All realms of experience and all states of being
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are only manifestations of your own mind—do the moon reflected in
water or images in a mirror have origination and extinction?

If you actually know this, you are fully equipped. The reason that
the sages have manifested a spiritual presence to provide exemplars,
and have set forth a wide variety of puzzling sayings, is simply to
illustrate the fundamental peace of the body of reality, bringing about
a return to the root.

SHIH-T'OU

BEYOND MINDLESSNESS

Don’t say mindlessness is itself Zen; there is an even more recondite
road herein. After you have overturned the donkey-tethering stake,
as you hit the south you move the north.

HuAI1-SHAN

UNDERSTANDING

Questions are endless, and answers are inexhaustible: if it’s a matter
of curing illness, it doesn’t take a donkey load of medicine.

What does that mean? When sages of yore passed on a word or half
a phrase, it was something they did only because they had no other
choice. If you talk a lot about different points of view, that is contrary
to the essence of the way.

Indeed, the subtlety is beyond all images; the principle unifies all
methods. Even while presenting many approaches, the light is hidden
in the absolute.

So it seems that the way depends on the mind’s awakening; it is
not in words. Continuously evident, it has never been cut off. Not
belaboring the mind, turn your own light around for a while. Daily
activities are completely included—how can opposition stand?

Therefore it is said that the whole universe is just an illusion, un-
less you immediately realize the vehicle of truth and attain the mys-
tic path all at once, forgetting all about subject and object, arriving
at basic unminding, seeing through worldly troubles, understanding
gangs of devils. If you effectively understand thus, it will make you
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happy for life. If you still don’t understand, it’s just because you your-
selves are avoiding it.

Hui-LIN

APPLICATION

Ch’eng-t’ien was asked, “How should I apply my mind twenty-four
hours a day?”

He replied, “When chickens are cold, they roost in trees; when
ducks are cold, they plunge into water.”

The questioner said, “Then I don’t need cultivated realization, and
won’t pursue Buddhahood or Zen mastery.”

Ch’eng-t’ien responded, “You’ve saved half my effort.”

AWAKENING

Once you realize universal emptiness, all objects are spontaneously
penetrated: integrating the world and beyond, it contains all states of
being within. If you lose the essence, there is nothing after all; if you
attain the function, there is spiritual effect. The genuine path of un-
minding is not a religion for the immature.

FEN-YANG

Bopy AND MIND

Do you want to know what my body is? My body is the same as the
whole earth.

Do you want to know what my mind is? My mind is the same as
space itself.

Do you want to know what my vision is? I see there is nothing to
see.

Do you want to know what I hear? I hear the unheard.

Since I have been seeing and hearing, why then do I speak of the
unheard? “If you listen with your ears, after all you cannot under-
stand; when you hear through your eyes, only then will you know.”

SSU-HSIN
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THE PRIMORDIAL BUDDHA

The sun rises in the east, the moon sets in the west. When one rises,
one sets. From ancient times until now, people like you all know this
and see this. The primordial cosmic Buddha is infinitely boundless,
independent in all circumstances, in a thousand different daily af-
fairs—why do you not see it?

It is because you still have calculation in your mind and your
views are limited to effect and cause: you are not yet able to transcend
religious sentiments and get beyond the shadows and traces. If you
instantly understand that conditional occurrence is uncreated, you
will shine with illumination like the sun and moon, envelop and sup-
port like the sky and earth.

HuaNG-LUNG HUI-NAN

SUBJECTIVE FEELINGS

When subjective feelings arrange your effort, and activity is obsessed
with objects, the matter of your self is neglected; not believing in true
universal knowledge in oneself, you’ll never attain true awakening.

CHEN-CHING

MATTER AND EMPTINESS

Seeing matter itself as emptiness produces great wisdom so one does
not dwell in birth and death; seeing emptiness as equivalent to matter
produces great compassion so one does not dwell in nirvana.

YUN-FENG

EXPEDIENTS AND REALITY

Stop, stop! Once the Great Form had disappeared and the Pure Sound
had died out, the door of expedients was opened to convey the influ-
ence of truth indirectly. With this the Three Baskets and Five Vehi-
cles set up teachings in response to potentials. Like a nation’s
military forces, they were only used when unavoidable.

After that, Bodhidharma came from the West solely transmitting
the mind seal. One flower blossomed in five petals, and Zen spread
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all over China. It was much like those born deaf becoming dumb.
Why? Because you each have something that shines through all time,
open as space, clear as a bright mirror: It can be experienced now, and
there is certainly no possibility of it deceiving people’s eyes.

But what are your eyes? Can you experience it? If you can experi-
ence it, then countless Buddhas, the Three Vehicles, the Twelve Parts
of the Teachings, the six generations of Grand Masters, and the teach-
ers everywhere all shatter to smithereens in your eyes.

If you cannot experience it, ahead is Mt. An, behind is Mt. Chu.

YUN-FENG

ABSOLUTE AND RELATIVE

When the absolute is absolute, it is incomplete; within completeness
there is also the relative. When the relative is relative, it is not mate-
rial; even within matter, completeness remains. Deep in the night,
there’s the energy that brings on dawn; when the sun is at its peak, it
lights up the skies.

I-cH’'ING

WHO’s GOoT THE PEARL?

Remain silent, and you sink into a realm of shadows; speak, and you
fall into a deep pit.

Try, and you’re as far away as sky from earth; give up, and you'll
never attain.

Enormous waves go on and on, foaming breakers flood the skies:
who's got the bright pearl that calms the oceans?

I-cH’'ING

MEANINGLESS TALK

Bottomless in depth, boundlessly vast, foaming waves flood the sky;
how can you determine the current of the water? If you can discern
the current of the water then you will know the source. If you don’t
yet know the source, for now I am speaking meaningless talk to you.

But how do you understand this “meaningless talk?” Is it that I
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tend to criticize people? Is this meaningless talk? Is it that speaking
about worldly judgments and comparisons is meaningless talk? This
is not the point.

As I see you, you are a sorry bunch. You leap up idly, and nine
times out of ten crudely, merely having remembered a useless saying
or an outworn speech. When you are confronted with a challenge,
though, you cannot clear it up.

Nowadays there’s a kind of elder who likes to instruct people by
means of sayings, like giving out verbal orders in a small village. That
is called slandering universal insight. It is truly hard to repent. Why
don’t you search your own guts? When you are lying sick and helpless
on your death bed, none of the sayings you learned all your life will
be of any use at all.

SSU-HSIN

ZEN AND THE TEACHINGS

Dharma Master Chao said, “Wisdom has the perception to find out
the recondite, without any knowledge; spirit has the function of re-
sponsive understanding, without any rumination.”

Even in speaking thus, the ancient certainly expended a lot of ef-
fort! How can that compare to sitting near the fireplace when it’s
cold, and sitting by bamboo groves and valley streams when it’s hot?

Even so, I ask you, what about the ultimate matter?

YUN-FENG

EyeE AND CATARACT

Do you want to understand? The whole world is one of your eyes, the
body produced by your parents is a cataract. All ordinary people ig-
nore the indestructible, marvelously clear, unfailingly mirroring eye,
and cling fast to the dust cataract produced by the relationship of
their father and mother. Therefore they take illusions for realities,
and grasp at reflections as the physical forms themselves.

P'u-aN
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GREAT WispoM

Those of superior faculties and great wisdom get the point right off
the bat—guidance doesn’t mean gumbeating and lip-flapping. Truly
awakened people with clear eyes would just laugh.

The great masters of India and China only met mind to mind—
from the first there was never any “mind” to attain. But if you make
a rationale of mindlessness, that is the same as having a certain men-
tality.

YING-AN

SPIRITUAL KNOWLEDGE

The great enlightenment that broke down the ultimate particle mani-
fested both substance and functions completely, expounding 5,048
scrolls of teachings, each word embodying truth, pointing out 84,000
subtle ways to truth, all ending up in the ocean of essential nature. Its
application is not in vain. Fact and principle are universally included,
freely concentrating and expanding.

Primordially there is just a single energy, temporally expressed by
means of provisional terms. It contains all things, and pervades all
times. Beyond all natures and characterizations, It is a solitary light,
the source of completeness, spiritual knowledge. From the eon of the
void right up to now it has never perished and never been born, never
increased and never decreased.

Originally there are no four kinds of birth and six courses of being;
all of them arise from false ideas. Ancient sages, out of compassion
and mercy, bequeathed scriptures and established classics, wanting
to get people to return to themselves. Provisionally designating the
names Confucianism, Buddhism, and Taoism, they set up images to
represent the heart, employed words to lead to the essential.

Thus the Confucians take Confucius and Mencius as models, Tao-
ists study Lao-tzu and Chuang-tzu, and Buddhists search out true
emptiness. The three are basically one body: that body is neither void
nor material, neither existent nor nonexistent. It contains heaven and
earth, including everything. It benefits sentient beings, its constant
radiance shining independently.

This subtle basis is rarely expounded. The sages are long gone, and
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falsehood is deep; bedevilment is strong, while true teaching is weak.
After Bodhidharma came from the West, not insisting on writings
but just pointing to the human mind for perception of its nature and
attainment of enlightenment, fortunately we had one flower blossom
in five petals. When the fruit had formed, the sixth grand master dis-
seminated it throughout the land. The mutual objective recognition
of minds was called transmission of the lamp. Perfectly clear spiritual
knowledge taught in accord with potentials.

There were some, however, who sunk into voidness and lingered
in stillness. There were some who went frantically seeking, clinging
to forms; they took up walking sticks and traveled over a thousand
mountains and ten thousand rivers, not knowing for themselves that
the body is the site of enlightenment. Their every thought was on
objects, turning away from awakening. Retreating and forgetting half-
way along the path, they sank forever into the realm of devils.

P'u-aAN

TRANSMISSION OF ZEN

Have you not read how Bodhidharma faced a wall for nine years when
he first went to Shao-lin, absolutely inscrutable?

The future second grand master stood in the snow and cut off his
arm, yet Bodhidharma still would not trust him.

The second grand master said, “Please pacify my mind.”

Bodhidharma said, “Bring me your mind and I will pacify it for
you.”

The second grand master said, “Having looked for my mind, I can-
not find it.”

Bodhidharma said, “I have pacified your mind for you.”

The mind of the second grand master opened up, and he attained
great enlightenment.

When your original mind is all-pervasive, only then will you un-
derstand the meaning of Bodhidharma’s coming from the West. It was
transmitted successively, reaching the sixth grand master.

Teaching nowadays can hardly be compared with the wise ones
of old; there is the name without the reality. Who among latter-day
students knows they are turning away from awakening and getting
mixed up in objects?

P’'u-aN
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ZEN SEEKING

A grand master said, “With uniform equanimity, everything disap-
pears of itself.” Only then do you attain great effectiveness. When
you come to the boundary of life and death, you calmly become abso-
lutely still, without any further effort whatsoever. Just being so, like
a polar mountain—does that not hit the mark?

Zen students in recent times may call themselves seekers, but
wherever they take up residence they just keep false ideas in their
minds, making contentious disputation a way of life. They are really
pitiful.

Genuine seekers are not like this. Observe how the ancient sages
since time immemorial went from community to company, got to
know genuine spiritual friends, and spent ten or twenty years retreat-
ing into themselves, like dead ashes and withered trees, carefully
finding out what’s at the root and the stem. They had to find reality
before they could adapt to conditions while remaining natural and
spontaneous, worthy of the name of a Zen student or high-minded
pilgrim.

If your state of mind is not clear, how can you stop arousing your
mind and stirring thoughts twenty-four hours a day, like countless
waves lapping all around? How can you dissolve them away?

At this point, if you have no penetrating liberation, you are just an
ignorant thief stealing the community’s food. When your time is up,
all the mechanical knowledge and intellectualism you have acquired
in your life will be of no use at all in facing death.

Even if you do countless good works all your life, you will have
less and less hope of transcending birth and death. You will only get
human or heavenly blessings and rewards; when the rewards are fin-
ished, as before you have no way out.

YING-AN

LioNns AND GEESE

In olden times, Ta-sui called on over seventy teachers. Those who
had great vision were only one or two; the rest had accurate knowl-
edge and perception.

Hsiang-lin associated with Yun-men for eighteen years, working
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as an attendant; every word, even half a phrase, he would record on
his paper robe.

By these two extremes we can see how sincere the ancients were
about truth. When they reached penetration, they were empowered,
transcending beyond all traps, devices, strategies, and emotional and
intellectual interpretation. This is what is meant by the saying that
the lion king does not roar at random.

In recent times, the Zen schools are weak and dilute. What is their
problem? The problem lies in individual lack of self-trust. And where
does this problem come from?

It generally comes from the basis not being correct. As long as the
basis is not correct, even if you put yourself in a Zen community, you
will see the Zen community as an inn; even if you talk about study-
ing Zen and learning Zen, you will be like geese hearing thunder.

From these two extremes we can also see the difference between
people of the present and people of olden times.

YING-AN

BAD FRIENDS

Recently a kind of devil has emerged, referred to in the teachings as
bad friends. They each expound different interpretations, claiming to
help people.

Some teach people to stop their minds and not think at all, cutting
off any stirring thought the moment it arises.

Some teach people to do nothing at all, not even burn any incense
or perform any prostrations.

Some only teach people to rationally understand past and present,
just like bumbling professors.

Some refer to what the ancient adepts held forth with naked
hearts, and claim they were setting up schools.

Some see a student come and utter a saying that seems right, then
half a day later pose a question with another saying; the student pres-
ents another.saying, and if it fits they say this one has penetration.

Now tell me—do these ways of “helping people” actually live up
to direct pointing to mind? Clearly there is no connection at all.

YING-AN
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DREAMING AND WAKING

Delusion is dreaming; enlightenment is awakening. When you're de-
luded, you don’t know it’s a dream; when you wake up from the
dream, then you realize it was a dream.

An ancient worthy said, “When you’re in a dream, how can you
know the dream is unreal? When you wake up, then you become con-
scious that what was in the dream doesn’t exist. When you’re de-
luded, it’s like something in a dream; when you’re enlightened, it’s
the same as waking up.”

Delusion and enlightenment are originally nonexistent; it’s just
that the Buddhas spoke of them for remedial purposes after they had
realized enlightenment.

That is why there are sayings and writings, expedient means for
helping people, explaining delusion from the point of view of enlight-
enment, in accord with the mutual quelling of medicine and disease.

Once people are enlightened, there is fundamentally no delusion;
what is the use of talking about medicine?

P’'u-aAN

SOLITARY SHINING

If people who study the path are intending to concentrate on Zen,
they should only concentrate on the Zen of the “solitary shining of a
lone lamp in the hall of nirvana.” Do not set up specific periods, hop-
ing to awaken to the path within a certain time. That is laughable.

This Zen has no trouble and no pain: the only important thing is
to step back and trust completely; hang your pack high and break
your staff. Stiffen your spine, and be like wood or stone inside, and
like open space outside.

Suddenly the tub of lacquer comes apart, and the five clusters and
eighteen elements are washed clear and clean; all beings are suddenly
liberated.

Once you have seen this highway, it is not the place to stop: when
you arrive at clear understanding of universal truth, only then will
you find true and false, right and wrong, clearly distinguished in every
case. This is called insuperably great independent spiritual mastery.

YING-AN
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STEPS ON THE WAY

Those who would learn Buddhahood should just break through the
seeds of karma by means of the power of great devotion, then recog-
nize cause and effect and be wary of sin and virtue.

Detach from all mental objects, stop all thoughts: do not let either
good thoughts or bad thoughts enter your thinking, do not keep either
Buddhist teachings or worldly phenomena in mind.

Let go of body and mind, until you reach a state of great rest, like
letting go over a cliff ten miles high, being like open space. And don't
produce representations of discriminations of random thoughts aris-
ing and passing away; the moment a view sticks in your mind, use
the sword of wisdom to cut it right off, not letting it continue.

HuAai-T’ANG

CoOVER THE UNIVERSE

Zen is not thought, the path has no achievement; yet if not thought
it is not Zen, and without achievement it is not the path.

At this point, where do you arrive?

When you have cut through your conceptual faculty, how do you
discriminate?

When you do not fall into consciousness, how do you approach?

As soon as you get into the clusters and elements, you’re already a
lifetime away.

What you must do is cover the whole universe, with no opinion
about Buddha or doctrine, bringing it up in the midst of sharp edges,
putting it to use in heated situations.

Just trust in it thus, and naturally every step will tread on the real
ground; you can hold still and be the master, go along with things or
spurn things, setting out and setting aside according to the time.

When you turn upward, Buddhas and devils disappear without a
trace; mountains and seas vanish.

When you turn downward, clerics are clerics, lay folk are lay folk.

You transcend seeing and hearing, get rid of all dependence, and
ride at leisure on top of sound and form, mastering that which startles
the crowd.

Huail-t’ANG
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INWARD AND OUTWARD VIEWS

To cling to oneself as Buddha, oneself as Zen or the way, making that
an understanding, is called clinging to the inward view.

Attainment by causes and conditions, practice and realization, is
called the outward view.

Master Pao-chih said, “The inward view and the outward view are
both mistaken.”

PAl-cHANG

OBJECTIVITY AND SUBJECTIVITY

Things have never declared themselves empty, nor do they declare
themselves form; and they do not declare themselves right, wrong,
defiled, or pure. Nor is there a mind that binds and fetters people.

It is just because people themselves give rise to vain and arbitrary
attachments that they create so many kinds of understanding, pro-
duce so many kinds of opinion, and give rise to many various likes
and fears.

Just understand that things do not originate of themselves. All of
them come into existence from your own single mental impulse of
imagination mistakenly clinging to appearances.

If you know that mind and objects fundamentally do not contact
each other, you will be set free on the spot. Everything is in a state of
quiescence right where it is; this very place is the site of enlighten-
ment.

PAl-CHANG

INHERENT NATURE

Inherent nature cannot be named. Originally it is not mundane, nor
is it holy; it is neither defiled nor pure. It is not empty or existent
either, and it is not good or bad.

When it is involved with impure things, it is called the two vehi-
cles of divinity and humanity.

When mental involvement in purity and impurity is ended, the
mind does not dwell in bondage or liberation; it has no mindfulness
of striving or nonstriving, or of bondage or liberation.
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Then, even though it is within birth and death, the mind is free;
ultimately it does not commingle with all the vanities, the empty
illusions, material passions, life and death, or media of sense.

Transcendent, without abode, it is not constrained by anything at
all; it comes and goes through birth and death as through an open
door.

PAl-cHANG

REALIZATION

The basic attainment is not produced by production. Manjushri said,
“It is only realized by realization, not produced by production.” The
immemorial tradition has been only to teach people to understand
the way, and not seek anything else. If you think about it and ratio-
nalize, that all belongs to statement and doctrine.

All the principles of the three vehicles and five natures I call points
of practice: if you can apply them sufficiently wherever you are, that
will do. If you discourse on the way, that is not it; if you get obsessed,
you will be imprisoned by that knowledge. That is also to be called
worldly knowledge. The teaching says that those who are obsessed
with canonical studies are hunters and fishers, who kill universal
Buddhism for profit.

NAN-CH'UAN

THE EYE OF THE LIVING

Someone asked T’ou-tzu, “What is the eye of the living?”
T’ou-tzu said, “No warmth.”

SUPERFICIAL IMITATION

A student asked T’ou-tzu, “What is avoiding superficial imitation?”
T’ou-tzu said, “I'm not fooling you.”
The student asked, “What do you mean?”
T’ou-tzu said, “It won’t do to teach you superficial imitation.”
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SUBJECT AND OBJECT

Someone asked T’ou-tzu, “How is it when subject and object are both
forgotten?”

T’ou-tzu said, “No such thing. Don’t entertain such an under-
standing.”

BEDEVILMENT

What is bedevilment? Bedevilment means error. If you conceive in-
tent to grasp the external, this is error. If you conceive intent to grasp
the internal, this is error. If the mind is not aroused, then it is not
agitated; if the mind is not agitated, this is correct.

Fu SHANHUI

THE BURDEN OF NOTHING

A student asked T’ou-tzu, “How about when I don’t bring a single
thing?”
T’ou-tzu said, “Where did you get this?”

TRANSFORMATION

A single pill of alchemical elixir transmutes iron into gold; a single
word of ultimate truth transforms an ordinary person into a sage.
This being true even of worldly phenomena, I ask you, what is the
principle behind transforming ordinary people into sages? Try to ex-
press it to everyone.

Even if you are not forthcoming, you have already said it in your
gut. What is the principle behind transformation of ordinary people
into sages? For now, tell me what is transformed! Don’t sleep! What
is it?

Is it a shout or a caning? Views like this are tantamount to the
view of those who beat iron gongs on the street, telling beads and
chanting.

For your part, what should you do? You must have eyes before you
can discern right from wrong. Don’t just go on as you are. Time does
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not wait for anyone. You should make earnest effort. When you wake
up after sleeping, try to see—what principle is this?

TUNG-SHAN

THE WHOLE EXPERIENCE

High-minded mystics and pilgrims should have the eyes of Zen.
When they open their mouths, they exhaust the senses of a thousand
sages, make a thousand mental objects unbinding; father and mother
both die, guest and host do not stand.

If you understand in this way, it is still just a little bit of Zen per-
ceptive understanding, not the whole experience of Zen.

What is the whole experience? Go back and have some tea.

CHIH-MEN

THE SELF

Chih-men was asked, “What is my self?”
He replied, “Who is asking?”
The questioner said, “Please help me more.”
Chih-men said, “The robber is a coward at heart.”

ZEN MASTERS

Zen masters must clearly understand themselves, must have discrim-
inating perception of objective truth, and call on teachers everywhere
before they can determine the religious heritage of the Zen school
and see where water and milk part ways.

TUNG-SHAN

TRUE NATURE

The real nature of ignorance is the Buddha-nature; the ephemeral
body is the body of teachings. If you can trust in this, you will inevita-
bly save energy.

This could refer to the story of Sudhana entering the tower of Mai-
treya, where infinite doors of truth were everywhere; he attained uni-
versal nonresistance, and realized the nonorigination of phenomena.
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This is called acceptance of phenomena as nonoriginated. Infinite
realms and objects, subjective and objective, are on a hair tip without
obstruction; the ten times, ancient and modern, are never apart from
the immediate moment of consciousness.

But I ask you, what is the immediate moment of consciousness?
The very essence of your ignorance is actually the intangible lumi-
nous nature of your fundamental awakeness.

It is because you do not realize the root source of birth and death
that you cling to the false as real. Under the influence of falsehood,
you fall into repetitious routines and suffer all sorts of misery.

If you can turn attention around and look back, you will realize
the original true nature is unborn and imperishable, and this is why
it is said that the real nature of ignorance is the Buddha-nature, and
the ephemeral body is the body of teachings.

The impure elemental body has no ultimate reality at all. It is like
a dream, like an illusion, like a reflection, like an echo. For infinite
eons it has drifted along in the waves of birth and death, compelled
by craving, never at rest for a moment, going from one state to an-
other, piling up a mountain of bones, drinking oceans of milk.

Why? Because you have no insight and do not realize the five clus-
ters are fundamentally empty, without any substantial reality at all;
you pursue falsehood, you are subject to birth, caught up in greedy
desire, unable to be free. This is why the Buddha said, “Of the causes
of all miseries, greed is fundamental; if you extinguish greed, they
have no basis.”

If you can realize that the ephemeral body is unreal and condi-
tional, fundamentally empty and inert, these views will not arise.
There is no self, person, being, or life.

All phenomena are thus; that is why it is said that the ephemeral
body is the body of teachings. When awakened, there is no thing to
the body of teaching; there is only the ungraspable, mysterious uni-
versal way, listening to truth and expounding truth, the true religion
with no fixations.

This is why it is said, “The essence of the root source is the natural
real Buddha.”

SHIH-SHUANG

MUSTER YOUR SPIRIT

You should muster your spirit to penetrate the root source. Here you
cannot speak of enlightenment, nirvana, thusness, liberation, tran-



ZEN READER 121

scendence, immanence, sitting in meditation, entering concentra-
tion, building bridges, or digging public wells.

Get it?

Even so, it won’t do to say nothing.

When I set out on my journey, I didn’t have the right intention to
study Zen and learn the way; I just wanted to go to the eastern capital
to listen to one or two scriptures and treatises to sustain me for every-
day life.

I didn’t expect that I'd wind up traveling around until I happened
to meet the Zen master Shou-shan. Getting stuck by him, I simply
ran with sweat.

At that time, [ unconsciously bowed, but I've never gotten over my
regret.

What do I regret? I regret not having dragged him off his Zen chair
and given him a thrashing.

Even so, “Officially, nothing so much as even a needle is admitted;
privately, even a horse and carriage can get through.”

SHEN-TING

Host AND GUEST

Ch’eng-t’ien was asked, “What is host within guest?”

He replied, “Unrecognized when met.”

Then he was asked, “What is guest within host?”

Ch’eng-t’ien replied, “Poverty at home is not yet poverty; poverty
on the road saddens people to death.”

Finally he was asked, “What is host within host?”

Ch’eng-t’ien replied, “The words of the monarch are like strands,
their dissemination is like strings.”

STUDYING ZEN

Do you want to study Zen? You must let go.

Let go of what? Let go of the four elements and five clusters, let go
of consciousness conditioned over incalculable time.

Focus on right where you stand and try to figure out what the rea-
son is.

Keep on pondering, and suddenly the flower of mind will bloom
with enlightenment, illuminating the whole universe.
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This can be called getting it in the mind, responding to it in action.
Thereupon you can turn the earth into gold and churn the rivers into
cream. Wouldn’t that make life exhilarating?

Do not just memorize sayings, recite words, and discuss Zen and
the way based on books. The Zen way is not in books.

Even if you can recite the teachings of the whole canon and all the
masters and philosophers, they are just useless- words of no avail
when you are facing death.

The ancients sought illumined guides only after they themselves
had awakened and understood, in order to pick out the rubble and
completely purify their realization of truth.

When they could measure pounds and ounces accurately, they
were like people opening variety stores carrying all sorts of goods.

CHIEN-JU

AvoIiD DRIFTING OFF

If you really want to deal with birth and death, just avoid drifting off
under any circumstances, whether you are dressing or eating, attend-
ing the calls of nature, walking, standing, sitting, or lying down.

Be like someone who sees a ferocious tiger, totally engrossed in
getting away and escaping with his life.

Or be like someone on a battle front, who only wants to kill the
leader of a rebellion: only when he has taken the leader’s head can he
rest.

Why bother with grasping and rejection, purity and defilement,
profane and sacred, right and wrong, and so on?

Otherwise, it’s all a waste of effort—when will peace ever be at-
tained?

If you work in this way, it has some relevance to birth and death;
otherwise, it’s all contrivance, without benefit on the way. A former
teacher said, “Don’t get stuck in small successes, you must reach the
state of the ancients before you attain freedom in life and death.”
Otherwise it is all something on the shore of birth and death; there’s
really no end in sight.

CHIEN-JU
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THE EXPERIENCE OF ZEN STUDY

The experience of studying Zen is like hiding your body in fire: even
if you have iron guts and a brass heart, here they will surely melt and
flux.

Even so, space must shatter to smithereens and earth sink away
before you will have a way to turn around. Only at such a time should
you get a thrashing.

CHIEN-JU

OTHER THINGS

Studying Zen, learning the way, is originally for the sake of birth and
death, no other thing.

What do I mean by other things? Arousing the mind and stirring
thoughts right now; having contrivance and artificiality; having
grasping and rejecting; having practice and realization; having purity
and defilement; having sacred and profane; having Buddhas and sen-
tient beings; writing verses and songs, composing poems and odes;
discoursing on Zen and the way; discoursing on right and wrong; dis-
coursing on past and present.

These various activities are not relevant to the issue of birth and
death; they are all “other things.”

CHIEN-JU

VIRTUE AND ENLIGHTENMENT

Cultivating blessings without cultivating the way has been scorned
by Zen masters as delusive; practicing charity with the wrong atti-
tude is pointed out in scripture as demonic activity.

From this point of view, the foremost blessing is not comparable
to the teaching of the mind ground. If you do not know the mind, it
will certainly be hard to eliminate the seeds of greed, wrath, and folly:
even if you have heavenly blessings, after having risen you will sink
again, like a bird with its feet tethered flying up in vain.

Therefore cultivating blessings is not as good for students of the
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way as is seeing essential nature. If you can see essential nature, then
blessings are no longer limited.

TA-TU

THE QUEST

The quest of real followers of the path is just to oppose birth and
death; they do not look for it in the sayings found in various sources
in ancient and modern books. They just step back into themselves
and bring it to mind, coolly yet keenly, at the very root and stem.

Suddenly their hands slip, they lose their footing, and they’re lost:
this is graduation from the study of a lifetime. Perceiving indepen-
dently, like a solitary lamp, for the first time they are manifestly em-
powered.

They are like mountains; how could the fears of life and death
shake them any more?

YING-AN

UNMINDING

If you want to understand readily, just be unminding at all times and
all places, and you will naturally harmonize with the path.

Once you are in harmony with the path, then inside, outside, and
in between are ultimately ungraspable; immediately empty yet solid,
you are far beyond dependency.

This is what ancient worthies called “each state of mind not touch-
ing on things, each step not positioned anywhere.”

YING-AN

THE KEY TO SPIRITUAL EFFECT

The reason the ancients had spiritual effect in learning the way was
that the thieving mind had died completely. If the thieving mind does
not die entirely away, there is no way you will ever attain self-
fulfillment.

Speaking in simple terms, if you kill off a tenth of the thieving
mind, you’ve learned a tenth of the way; if you kill off five tenths of
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the thieving mind, you’ve learned five tenths of the way. When the
thieving mind is entirely gone, everything is the way.

MING-PEN

SWIFTER AND SLOWER WAYS

Worldly afflictions are as extensive as an ocean, noisy and clamorous;
but they all arise from the thoughts in your own mind. When not a
single thought is conceived, you are liberated from them all.

Since it depends on one’s own self, how hard could it be? Attaining
Buddhahood shouldn’t take even a finger snap.

Viewed in this way, it seems very easy; but even so, you must be
the one to do it. An ancient also said, “The moment you produce a
thought, it is an object; just don’t have a single thought, and objects
disappear, so mind dies out spontaneously, and there is nothing more
to pursue.”

Those who already have good roots will understand this kind of
talk the moment they hear it. Those who may be slower should look
into it over and over—ultimately what principle is this?

TAa-TU

Know YourR OwN MIND

You really have to know your own fundamental mind before you can
stop and rest.

If you know your mind and arrive at the fundamental, that is like
space merging with space.

TA-TU

EMPTINESS

Bodhisattvas in the beginning stage first realize that all is empty.
After that, they realize that all is not empty.

This is nondiscriminatory wisdom. It is what is meant by the say-
ing that “form itself is emptiness.”

It is not emptiness as annihilation of form; the very essence of
form is empty.

The practice of bodhisattvas has emptiness as its realization. When
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beginners see emptiness, this is seeing emptiness; it is not real empti-
ness. Those who cultivate the way and attain real emptiness do not
see emptiness or nonemptiness; they have no views.

TAO-HSIN

OBJECTIVE REALITY

If objective reality is not manifest, what awakening at all is there to
talk about? It is all escapism and reality-avoidance. What do you call
this? It is like putting a stone on grass; when you remove the stone,
habit energies are still there as before.

You must understand wherever you are; you must be master of the
objective world, avoiding compulsion by sense objects. It is very, very
difficult; there are a thousand difficulties, myriad difficulties.

TA-suUIl

PRACTICE

Just detach from all sound and form, but do not dwell in detachment,
and do not dwell in intellectual interpretation—this is practice.

As for reading scriptures and studying the doctrines, according to
worldly conventions it is a good thing, but from the perspective of
one who is aware of inner truth, it chokes people. Even those in the

tenth stage cannot escape completely; they flow into the river of birth
and death.

PAI-CHANG

ALONG THE WAY

Ta-sui was asked, “What is the point to concentrate on along the
way?”
He replied, “Don’t be self-conceited.”

IMMATURITY

As soon as you get some sense of contact, you want to be teachers of
others. This is a big mistake.

TA-sUI
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THE FIRST POINT

Ta-sui was asked, “What is the very first point?”
He replied, “Don’t think falsely.”

SINCERITY

The worthies of past ages all sought the truth and did not deceive
themselves. They were not like moths throwing themselves into
flames, destroying themselves in the process.

TA-sUI

EVERYWHERE

Ta-sui was asked, “Buddha’s truth is everywhere; so where do you
teach students to plant their feet?”

He replied, “The vast ocean lets fish leap freely; the endless sky
lets birds fly freely.”

FORESIGHT AND DIAGNOSIS

You must discern the result in the cause, and discern the cause in the
result.

TA-suUI

WHAT AND WHO

A student asked T’ou-tzu, “What is ‘turning the wheel of the teaching
in fire’?”

T’ou-tzu said, “Understood everywhere.”

The student asked, “What about after understanding?”

T’ou-tzu said, “No wheel of teaching to turn.”

The student asked, “What should be done about temporary lapses
in presence?”

T’ou-tzu said, “Who informs you about them?”
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No MISTAKE

Someone asked T’ou-tzu, “How is it when there is no mistake mo-
ment to moment?”
T’ou-tzu said, “Bragging.”

THE OBSTRUCTION OF NONOBSTRUCTION

A student asked T’ou-tzu, “What is the one expression of Nonob-
struction?”

T’ou-tzu said, “ ‘Thus.” ”

The student said, “This is still an obstruction.”

T’ou-tzu said, “Yes, it is.”

MIND AND MATTER

Resistance does not mean walls and fences, nonresistance does not
mean open space. If you can understand in this way, mind and matter
are fundamentally the same.

TSU-HSIN

THE EYE

In the teachings it says that all compounded things are like dreams,
illusions, bubbles, and shadows; they are like dew and like lightning,
and should be seen in this way.

What eye do you see with? When you have fully attained this eye,
you will see the mountains, rivers, and earth do not ruin or adulterate
yourselves, nor do yourselves ruin or adulterate the mountains, riv-
ers, and earth. There is no more sacred doctrine therein to make for
understanding or obstruction. And there is no ordinary convention to
make for understanding or obstruction.

But can you believe it? If you can believe it, then consciousness
conditioned by ignorance turns into endless meditation. If you can’t
believe, endless meditation turns into consciousness conditioned by
ignorance.

TSU-HSIN
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INDEPENDENCE

To know by thinking is secondary; to know without thinking is ter-
tiary. It is essential for the individual to directly bear responsibility
and put down the two extremes of clarity and unclarity from your
learning hitherto; when you reach the state of cleanness and naked-
ness, then you must go on over to the Beyond, where you kill Buddhas
when you see Buddhas, kill Zen masters when you see Zen masters.

In Zen, this is still the work of servants. Independent people
should not seek Zen or Tao or mystery or marvel from the mouths of
old monks sitting on the corners of meditation seats and stuff that
into stinking skinbags, considering it the ultimate principle. Isn’t this
a mistake?

YING-AN

UNDERSTANDING ZEN

In reading scriptures and studying the doctrines, you should turn all
words right around and apply them to yourself.

All the verbal teachings point to the inherent nature of the imme-
diate mirroring awareness. As long as this is not affected by anything,
existent or otherwise, it is your guide. It can shine through all realms,
whether they exist or not.

This is adamantine wisdom, wherein you have your share of free-
dom and independence. If you cannot understand in this way, then
even if you could recite the whole canon and all its branches of
knowledge, that would only make you conceited. Paradoxically, it
shows contempt for Buddha; it is not true practice.

PAl-cHANG

"FALSE TEACHERS

Even if you seek tranquillity, delight in goodness, and search for the
source, if you don’t meet someone with genuine true knowledge and
understanding, it will turn instead into major error. The fault lies in
false teachers.

P’'u-AN
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CLEANING HOUSE

If you want to cut off the path of birth and death, you should throw
away everything you have always treasured in your mind. Then your
six senses will naturally be clean and naked. One day you will have a
flash of insight and no longer worry that the road of birth and death
will not be cut off.

If you do not make real application basic, and instead desire lots of
knowledge and intellectual understanding, considering this the sub-
tlety of self-realization, then you will be blown by the wind of knowl-
edge and intellectual understanding, making you colder and hotter,
constantly occurring to you, so that your nose is stuffed up and your
head is unclear, day in and day out. This is a calamity you bring on
yourself—it is not the fault of another.

YING-AN

VERBAL TEACHINGS

The verbal teachings of Buddhas and Zen masters that have come
down from the past are like bits of tile used to knock on a door; it is
a matter of expediency that we use them as entrances into truth.

For some years now, students have not been getting to the root of
the aim of Zen, instead taking the verbal teachings of Buddhas and
Zen masters to be the ultimate rule. That is like ignoring a hundred

thousand pure clear oceans and only focusing attention on a single
bubble.

YING-AN

THE WAY OF BUDDHAS AND ZEN MASTERS

The way of Buddhas and Zen masters is open as cosmic space, vast as
the ocean—how can careless mediocrities tell of it? And how can it
be measured like feet and inches, or calculated like thatch?

Only those of great faculties, great capacity, and great power, exert-
ing great intensity, stomp right through where not a single thought
has arisen, not a single bubble has emerged, after that sitting and re-
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clining on the heads of the Buddhas and Zen masters. Only then do
they have a little bit of realization.

HsUEH-YEN

AcCT OoN REALITY

In learning this path, it is only important to walk on the real ground,
to act on the basis of reality. The slightest phoniness, and you fall
into the realm of demons.

If your vision is perfectly clear and you are not confused by objects
twenty-four hours a day, then you gain power. If your vision does not
penetrate freely, how can you do what is beyond measure?

An ancient said, “Even if there is anything beyond nirvana, I say it
too is like a dream illusion.” If your own eyes are not yet open, how
can you understand?

The conduct of those transcendent people is like diamond flames,
like a raging fire—there is no way for you to get near. It is not forcibly
contrived; it is so by nature.

Liao-AN

ACQUIESCENCE

Every point you find impenetrable in the realm of work on the way is
just your own mind making obstacles. If this mind would acquiesce
completely, you would arrive at the stage of Buddhas and Zen masters
immediately, and there would be nothing supposedly obstructing you
any more.

The right attitude for studying the way is just complete spontane-
ous acquiescence. Who cares whether it takes twenty or thirty
years—you’ll be naturally at peace, without the slightest bit of doubt
or confusion. How can there be any obstruction again after spontane-
ous acquiescence? How can anyone arrive by way of externals?

MING-PEN

ONE SOURCE, SAME AIM

Ultimately, why should people who brush aside the weeds looking for
the way necessarily be concerned with the cycle of birth and death? It
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is essential to clarify the one actuality that is prior to “sentient be-
ings” and “Buddhas.”

If you try to look for it in quietude, it goes and crouches in clamor;
if you look for it in clamor, then it stands in quietude. If you want to
place it in the realm of nothingness, yet it is a living thing.

How can you get it? If you let action and stillness flow from one
source, and apply the ancient and the modern to the same aim, pol-
ishing and refining over and over, without getting hung up over the
time it may take, then naturally the autumn water will become still,
and the golden waves will suddenly appear, shining through the
mountains, rivers, and earth, the myriad distinctions and thousands
of differences.

It is only because temperaments are not the same that there are
differences in quickness and slowness.

CHUEH-AN

Two AILMENTS

In learning the way there are not more than two kinds of sickness:
either lingering in clear stillness, or staying in the midst of confusion
and disturbance. Those who are fierce and intense will sharply reject
both of these and leap through and beyond the Other Side in one
bound: not only do other and self, sound and form, subject and object
all vanish at once; no sign of birth and death can be found at all.

Only then can you be called an uncontrived free wayfarer with
nothing more to learn, having attained the great cessation, great rest,
and great bliss. But when you get to such a state, you can only be said
to have realized yourself and understood yourself; if you talk about
the thirty-six rivers of Shu, there are yet great difficulties ahead.

WUu-CHUN

COMPLETE POTENTIAL

Complete potential responds universally; perception is before activa-
tion of potential. Leaving aside perception for the moment, what
about the aftermath of response?

If you do not make your steps broad and pay close attention, you
will fall into stagnant water, with no hope of getting out.
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If you can turn around and look at your shadow, this is already
being slow about it.

When I talk like this, does it seem like my tongue is dragging on
the ground? This is why in the Lankavatara-sutra Buddha says that
mind is the source and emptiness is the door to the truth.

All the different speech of the world, mundane and transmundane,
is an immense state of liberation.

Is this not what Buddha said, that only mind is the source? Where
do you still worry you will not penetrate? What place is not your self?

If, however, you get the gist immediately in this way, I already
know you will have understood it dogmatically. Let those with the
adamantine eye discern!

Huail-Tt’ANG

EVERYWHERE

Everywhere is where followers of the way lay down their lives. Every-
where is where followers of the way tune their minds.

Everywhere is the treasury of endless capacities of followers of the
way. Everywhere is not everywhere; it is called everywhere.

I often see students who are narrow-minded, who gain a little bit
in a limited context, with a limited perspective, and consider this
enough, immediately insisting on stopping and resting. Eating their
fill and sleeping, not taking care of anything at all, they consider
themselves lively, but they are destitute ghosts.

Hui-k’'uNG

AWARENESS

When aware that the content of awareness is empty, empty aware-
ness is complete. When hearing the content of hearing is finite, finite
hearing does not remain.

Even if you can see in this way, you are already involved in process.
Has it not been said, “If feelings retain notions of the holy, this is still
involvement in external objects; if the idea of self is not forgotten, it’s
the same as leaking.”

How could it be possible to suppose that discoursing on mind and
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nature and lecturing on Zen and the path are effective vehicles to the
source?

WUuU-CHIEN

PROGRESSIVE REALIZATION

Each form, each particle, is a Buddha. One form is all Buddhas. All
forms, all particles, are all Buddhas. All forms, sounds, scents, feel-
ings, and phenomena are also like this, each filling all fields.

This is the gross within the subtle; this is a good realm. This is the
cognition and perception of all those in progress; this is the exit in
life and entrance in death of all those in progress, crossing over every-
thing, existent and nonexistent.

This is what is spoken of by those in progress. This is the nirvana
of those in progress. This is the unexcelled Way. This is the spell that
is peer to the peerless. This is the foremost teaching, considered the
most profound of all teachings. No human being can reach it, but all
enlightened ones keep it in mind, like pure waves able to express
the purity and pollution of all waters, their deep flow and expansive
function.

All enlightened ones keep this in mind. If you can be like this all
the time, no matter what you are doing, then the body of pure clear
light will be revealed to you.

PAil-cHANG

DETAILED INSTRUCTIONS

If we are to discuss the conditions of this great matter, although it is
originally inherent in everyone, actually complete in each individual,
lacking nothing at all, nevertheless for beginningless ages the seeds
of the root of attachment, subjective ideas, and emotional thinking
have become so deeply ingrained as habits that they block and cover
the subtle light and thwart its real true function. Living totally
within the shadows of subjective ideas of body, mind, and the world,
you therefore flow in the waves of birth and death.

When Buddhas and Zen masters appear in the world, everything
they say, all their various techniques, expounding Zen and the teach-
ings, are without exception tools for breaking attachments according
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to the situation; basically there is no real doctrine to give people. So-
called cultivation is just clearing away the reflections of force of habit
and false thinking, according to ones own mind; insofar as effort is
applied to this, it is called cultivation.

If false thinking suddenly stops for an instant, and you see through
your own mind, the vastness of its original perfect light, the purity of
its original state, no thing in it at all, this is called awakening. There
is nothing to be awakened or cultivated other than this mind.

Because the substance of mind is like a mirror, the reflections of
subjective thinking climbing around on objects are just dust and dirt
on the true mind. That is why it is said, “The forms of thoughts are
dust, the feelings of consciousness are dirt.” If false thoughts are
melted down, the original substance itself appears: it is just like pol-
ishing a mirror—when the dirt is cleaned off, clarity appears.

It is naturally like this, but we humans have accumulated eons of
ingrained habits that have become hard and fast; the roots of self-love
are deep and hard to pull out.

In the present life, if we have the fortune to know for ourselves
what is intrinsic through the inner influence of inherent insight out-
wardly inspired by good friends, so we aspire to understand and shed
birth and death, to tear out the very root of immeasurable ages of
birth and death all at once, how could this be a small matter?

If you are not a person of great power and capacity who can bear it
alone and plunge right in with a single sword, it is truly the most
difficult thing there is. When an ancient said that it is like opposing
ten thousand people all alone, he wasn’t fooling!

On the whole, in this final age of the teaching, there are many
practitioners, but few who succeed in genuine appreciation and appli-
cation; there are many who waste power and few who attain power.
Why is this? Generally because they have not taken a direct approach;
they just use their subjective feelings to evaluate things based on pre-
viously learned opinions, intellectual interpretations, and verbal ex-
pressions. Suppressing random thoughts, they work at the gateway of
shadows of a light. First they take mysterious words and marvelous
sayings of ancient people and store them in their chests, making
them out to be real doctrines, taking them for their own knowledge
and vision, not knowing that it is utterly useless in this context.

That is precisely what is meant by the saying, “Reliance on others
for understanding blocks the gateway of one’s own awakening.”
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Now if you are going to do the work, first you must set aside intel-
lectual interpretations and just work precisely on one thought, cer-
tain faith in the original purity of your own mind. Completely
untrammeled, round and bright, it fills the universe. Originally there
is no body, mind, or world, and no false ideas or emotional thinking.
This one thought, itself originally unconceived, manifests all sorts of
objects, all illusory, unreal—they are only reflections appearing in the
true mind.

When you see through them in this way, then in the emergence
and disappearance of wandering thoughts you can see for sure at a
glance where thoughts arise and where they pass away. Focus your
effort in this way, and no matter what wandering thought may occur,
the moment you confront them they shatter, melt, and crumble
away. Do not go along with them, and don’t continue them. This is
what Yung-chia meant when he said “It is essential to cut off the
continuing mind.”

After all, the insubstantial drifting mind is fundamentally rootless;
under no circumstances should you make it out to be something real
lying in your chest. The moment it appears, repudiate it; once you
repudiate it, then it vanishes. Don’t try to suppress it, for you will go
along with it, making it like a gourd bobbing on water.

You just need to set body, mind, and the world to one side, and
bring up this one thought, simply and precisely, like a precious sword
across the sky—whether Buddha or devil, you cut them off equally,
like cutting through tangled threads, pushing them to the side to
move ahead—so-called direct, straightforward mindfulness of reality
as such. Straightforward mindfulness involves no thought; if you can
observe without thought, you can be said to be heading for the wis-
dom of Buddhas.

The very first inspiration to practice requires certain faith in the
teaching of mind alone. Buddha said the triple world is only mind,
myriad things are only consciousness. So many Buddhist teachings
only explain this saying, clearly enabling every individual to believe
in it. The two main roads of the ordinary mortal and the sage are
simply the two routes of confusion and awakening within one’s own
mind. All good and bad causes and effects are totally ungraspable out-
side this mind.

Our subtle essence is natural; originally it is not in the domain of
realization, so how can it get lost? Now when we say it is lost, that
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just means one does not understand there is originally not a single
thing in one’s own mind, and one has not realized the original empti-
ness of body, mind, and world; being obstructed by them, it is said to
be lost. Operating only with the fluctuating mind thinking subjec-
tively, taking that for truth, people therefore take all sorts of illusions
associated with objects of the six senses to be realities.

Now when you aspire to go against the current and attain transcen-
dence, it is totally essential to shed your previous knowledge and un-
derstanding completely. No knowledge or technique is applicable—it
is just a matter of seeing right through your own present body, mind,
and world: all are illusory reflections of ephemeral light manifested
in your own mind, like images in a mirror, like the moon reflected in
water.

Look upon all sounds as like wind passing through the trees; look
upon all objects as like clouds floating through the sky, all of them
illusory, unreal things. Not only are externals like this: your own
mind’s subjective notions and emotional thinking, the seeds of the
roots of all attachments, forces of habit, and psychological afflictions,
are empty, ephemeral, illusory, unreal.

Looking deeply in this way, whenever a thought arises be sure to
check where it’s going. Don’t let it go too easily, and don’t be de-
ceived or deluded by it. When you work in this way, you are approach-
ing true attentiveness. Other than this, if you spread out mysteries
and marvels, knowledge and views, techniques and methods to linger
over, you are completely out of touch.

So the fact is that explaining how to do the work is also just an
expedient. It is like the use of military force: weapons, being instru-
ments of ill omen, are only to be used when it cannot be avoided.
Similarly, when the ancients spoke of bringing up sayings to study
Zen, it was all because they could not help but do so.

Although there are many kung-an, the saying “Find out who is
really invoking the name of Buddha” is the one with which it is most
easy to attain power in the midst of worldly toils. While it is easy to
attain power with it, nevertheless it is like a piece of tile used to
knock on a door; in the end it is to be discarded, though not without
putting it to use once.

To employ this to do work right now, you must trust it completely,
rely on it steadily, and persevere in it continuously. Be sure not to
vacillate; it won’t do to be like this today and like that tomorrow,
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worrying you won’t get enlightened, or disliking this as not mysteri-
ous or marvelous—these thoughts and calculations are all obstruc-
tions. It is necessary to explain them away first, so doubts and worries
do not arise on specific occasions.

When you have done the work to the point where you have at-
tained some power, and external objects do not enter in, but there are
afflictions inside the mind arising arbitrarily in unruly ways—it may
be desirous thoughts coming out, or psychological turmoil, or hang-
ups of all sorts, tiring your mind and sapping your energy, beyond
your control—these are seeds of forces of habit, stored in your reposi-
tory consciousness over incalculable ages, now coming out under the
pressure of the work.

It is absolutely necessary that this point be distinctly clear. You
must see through these phenomena to begin with and pass right
through them. Be sure not to be trapped by them, be sure not to fiddle
around with them, and be sure not to take them for realities. Just
clarify your spirit, exert yourself, and pluck up your courage: take up
the saying you are looking into, and use it to chase away these
thoughts when they arise. There are originally no such things in us—
ask where they come from, and ultimately what they are; be sure to
see what they come down to.

Keep on pushing like this, and you’ll simply make spirits and
ghosts weep; you’ll obliterate tracks and traces. Strive to drive them
all into extinction, not leaving any at all. Apply effort in this way,
and you'll naturally see some good news. The moment you push all
the way through, all errant thoughts will fall away at once, like the
shadows of flowers in the sky dropping, like the waves of a mirage
settling.

Once you’ve gone through this, you’ll gain immeasurable ease and
comfort, immeasurable freedom. This is the beginner’s empower-
ment; it is not considered a mysterious marvel.

Now when you reach ease and freedom, still do not become joyful.
If you become joyful, the demon of joy will stick to your mind and
add yet another kind of obstacle.

If you come to forces of habit and seeds of the root of attachment
that are so firmly rooted deep in the unconscious that a saying can
exert no effect on them, then look into where the mind’s perception
cannot reach.

If you can’t do anything yourself, then perform prostrations before
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Buddhas, recite scriptures, and practice repentance. You also need to
inwardly hold the essence of sacred spells, relying on the esoteric
symbols of Buddha to dispel these obstacles. Because the esoteric
spells are all impressions of the indestructible mind of Buddhas,
when we use them it is like wielding a diamond club, smashing ev-
erything into atomic particles. The secret of the mind seal of the Bud-
dhas and Zen masters since high antiquity is not beyond this.
Therefore it is said that the Buddhas of the ten directions hold the
essence of spells, attaining unexcelled universal true enlightenment.

In the schools of the Zen masters, it was feared that this would fall
into common emotion, so it was kept secret and not spoken of; it’s
not that it wasn’t used. This should be done on a regular daily basis;
over a long period of time it becomes pure and mature, and very much
power is gained. Just refrain from wanting or seeking spiritual experi-
ences.

HAN-SHAN

DIRECT REALIZATION

The matter of Zen is only realized directly by people of superior facul-
ties; those of mediocre and lesser potential have no part in it. Without
opening any doors or setting out any pathways, it presents the whole
right to your face, to be personally realized and personally attained,
without any further how or why.

Speaking in extreme terms, the statement, “This very mind is Bud-
dha” says it all. This statement, however, is still in the realm of in-
ducement. If you actually understand it, every breath is cut off, all
conceptions are cut off—you just silently accord, that’s all. Other-
wise, you are mistaking your consciousness for the master.

Ta-TU

THE PoisoN SEA

If Zen students have not shed their stage of vision and have not for-
gotten their knowledge of principle, they fall into the poison sea of
liberation. Their emotionalized perception is not yet erased, their ob-
jectivized perceptions are not empty: they are totally a mass of igno-
rance, composed of conditioned consciousness.
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As long as the mass of ignorance composed of conditioned con-
sciousness is not broken up, and the poison sea of liberation is not
dried up, this is precisely the root of birth and death.

CH'IH-CHUEH

UNIVERSAL GOOD

Buddha said to the bodhisattva Universal Eye, “Is there anyone who
can tell the whereabouts of the various illusory appearances in magi-
cal writings?” He answered, “No.”

Buddha said to Universal Eye, “Since even the illusory appearances
in illusions cannot be explained, how about the esoteric physical
realm of the Universally Good bodhisattva, the esoteric verbal realm
of the Universally Good bodhisattva, the esoteric mental realm of the
Universally Good bodhisattva? Yet if you enter into them, you can
penetrate and can see.”

It is bright in the mind’s eye, radiant in material form; don’t call
the silver world a temporary silver citadel.

PEI-CHIEN

NoO SEPARATION

One moon appears everywhere in all bodies of water; the moons in
all bodies of water are contained in one moon. This is a metaphor for
one mind producing myriad things and myriad things producing one
mind. This refers to dream illusions, flowers in the sky, half-seeming,
half empty.

What if drifting clouds cover the sky; where is the clear light in the
waters? Here, if you open up the eye of true insight, you will see that
the moon has never not been there, the light has never disappeared—
light and dark are as one, death and life have no separation.

HSUEH-YEN

No

When you look into the word “No,” it is only essential to arouse a
feeling of doubt about the word “no” and look into it. Ask yourself,
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why did Chao-chou say the word “No”? Look into it this way twenty-
four hours a day.

When you are looking into it, don’t ask whether there is thinking
going on or not; thinking and not thinking are both in the realm of
illusion.

At present it is only necessary for you to keep up the feeling of
doubt at the saying you’re looking into. You do not need to think
about anything at all; any thought you conceive apart from the saying
you’re looking into, no matter whether it is a thought of Buddha or a
thought of the teaching, is not right mindfulness, but a seed of birth
and death.

People who are really and truly doing the work are intent on it
twenty-four hours a day, as intent as if they were saving their heads
from burning, as if they were facing ten thousand adversaries single-
handed. When would they find the leisure time to be obsessed with
their personal lives or worldly conditions? And what leisure do they
have to seek edification from others? What idle time, furthermore, do
they have to question others, to look for sayings and statements, to
seek interpretation and understanding?

Some people are at a loss and helpless if they don’t get instruction
from someone for three days. They are all in a whirl, chasing illu-
sions; they are not doing the work.

In general terms, people doing the work are like thieves intent on
stealing others’ valuables. When they are walking, they are walking
intent on stealing; and when they are sitting they are sitting intent
on stealing. When at leisure they are intent on stealing at leisure, and
when in a hurry they are intent on stealing in a hurry. Why would
they willingly reveal their intention of stealing, so others could see?
The keener their intent to steal, the more they keep it a hidden secret.
If you can be like this in every state of mind, in every moment of
thought, and continue thus unremittingly for a long time, surely you
will reach the stage of the ancients.

This is not like those who are unable to be the master steadily
twenty-four hours a day, but just want to forcibly be the master while
going along with the whirl of random thoughts, rushing to their cush-
ions to imitate a posture while frantically seeking, thought after
thought, unwilling to stop and rest. How can they ever find accord?

MING-PEN
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SAMENESS AND DIFFERENCE

In the Zen school there is a type of brilliant people who start out by
attaining a semblance of understanding at teachers’ words, then take
it at that. At that time, if the teachers have no leisure to question
whether they are enlightened or not enlightened, they let them go for
the while.

At this point they teach their own insight to others; now they
don’t want anyone to doubt sayings, they only value ready-made un-
derstanding. Thus they drag each other down into a web of intellec-
tual views. When they talk it seems like Zen, but their actions are
totally unconnected.

There is a kind of beginner who is ignorant and slow, who hears
that to study Zen one should look into a saying and arouse a great
feeling of doubt, after which one may suddenly awaken insight, and
then spends twenty or thirty years firmly relying on a saying for con-
templation, continuously from beginning and end, unwilling to let it
go. Eventually illusions suddenly vanish completely and they
awaken.

After that, whenever learners ask them for help, they invariably
want to have people look into sayings, arouse a feeling of doubt, and
make concentrated effort. With teachers like this, while it is hard to
make progress to insight, nevertheless they do not wind up ruining
people’s natures.

Ever since there have been Zen schools, although they speak of
simply pointing to the human mind, they have employed countless
different methods. Relying on the one principle of simple pointing,
the teachers have guided differently in accord with people’s disposi-
tions as well as their own personal experience of enlightenment; yet
in every case the supreme principle and the ultimate end were the
same, the great matter of understanding and shedding birth and
death, nothing else.

People’s mentalities have many differences, and they cannot just
“crap once and be done.” There are statements to the effect that one
should also see others after awakening, and there are statements to
the effect that one still needs practice after attaining insight: these
are for cases where awakening has not been thorough, and people still
have different attachments and cannot remove sticking points and
untie bonds for others.
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Thus there are recommendations to see others or practice more,
but for those who are enlightened once and for all there are no such
teachings.

Although the ancients did not look into model stories and arouse
the feeling of doubt, it must be remembered that their attitude before
enlightenment was thoroughly dissimilar from that of people today.
If you taught people today not to make concentrated effort, every one
of them would sit inside a web of delusions.

An ancient said, “Relying on others to formulate understanding
blocks the door of your own awakening.” The Scripture of Complete
Enlightenment says, “If people in the degenerate age want to attain
the way, don’t make them seek enlightenment, for they will only
increase their formal learning, which will inflate their idea of them-
selves.”

MING-PEN

BUDDHA’S TREASURY OF LIGHT

I observe the Buddha’s treasury of light producing all oceans of lights:
whether sage or ordinary mortal, animate or inanimate being, none
are not endowed with this body of light and openly demonstrating
the function of this light. Root and branches are completely included,
withdrawal and expansiveness are uninhibited, self-help and helping
others are inexhaustible.

It is like the sun rising in the sky, shining on all without discrimi-
nation. The illuminator and the illumined are both empty and silent,
while all sentient beings benefit from the light, accomplishing their
individual tasks. They never know each other, and don’t rely on each
other: no one knows why it is as it is, but that does not diminish
the illumination provided by the sunshine. This is like the inherent
spiritual light; it is not gotten from another, yet those who are blind
to it do not awaken.

Are they blind to the end? If they can return to the light in an
instant, it will be the same as having been there all along. So it is
said, “The path is not far from people; it is realized in this very mind.”
Is that not so?

Liao-AN
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THE PUrRe LAND

The Pure Land is only mind; there is no land outside of mind. In this
land that is only mind, there is no east in the east, no west in the
west—all directions are contained in it.

The so-called Buddha-lands numerous as atoms in the ten direc-
tions are all realms within one’s own Pure Land; the Buddhas of past,
present, and future numerous as grains of sand in the Ganges River
are Buddhas in one’s own Pure Land.

Even Amitabha Buddha of the world of Bliss is simply one Buddha
of one realm of one’s own Pure Land.

WEI-TSE

THE SWORD OF ZEN

Of old it has been said, “There are basically no words for the way, but
we use words to illustrate the way.” It is also said, “If speech does not
avoid cliché, how can it get you out of bondage?”

If powerful people are like long swords against the sky, cold and
stern, inviolable, then they will finally have some freedom.

The expedients of Zen masters are like bonfires: get close to them,
and you lose your life. If you understand by thinking and know by
pondering, you’re a thousand miles away.

WU-CHIEN

THE GREAT WAY

The Great Way is always present, but though it’s present, it’s hard to
see. If you want to understand the true essence of the way, do not
get rid of sound and form, words and speech; words and speech are
themselves the Great Way.

You do not need to remove afflictions; afflictions are originally
empty and null. Arbitrary feelings may wrap you up, but all are like
shadows, like echoes; who knows what is bad, what good?

If you consciously grasp forms as real, your insight into essence
will surely be imperfect. If you deliberately perform works seeking
Buddhahood, these works are major evidences of birth and death.

While works of birth and death always follow you, you remain un-
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awakened in a pitch dark hell. Once you have realized the principle,
there has never been a difference; after awakening, who is late, who
early?

The realm of reality is as vast as cosmic space; it is the knowing
mind of sentient beings that is small. Just as long as you do not be-
come egotistic and selfish, you will be ever sated with the spiritual
food of nirvana.

PAao-cHIH

THE STRAIGHT PATH

I announce the straight path to all people: nonbeing is in fact not
nonexistence. Nonbeing and non-nonexistence are not two; why
should we talk about voidness in contrast to being? Being and nonex-
istence are names set up by confused minds; when one is refuted, the
other does not remain.

Both names are made by your feelings; when there are no feelings,
there is basic reality as such. If you want to seek Buddha but keep
your feelings, you are hauling a net up a mountain to snare fish: it is
a useless waste of effort, without benefit. How long will you misuse
your time?

If you do not understand that mind itself is Buddha, you are as if
riding a donkey in search of a donkey. If you do not hate or love any-
thing, this affliction should disappear.

To get rid of this, you must detach from the body; when detached
from the body, there is no Buddha, no cause. When no Buddha or
cause can be grasped, there is naturally no doctrine or person.

Pao-cHIH

THE INGREDIENTS

It is laughable how slovenly people are, each holding onto a different
view. They just want to stand by the pan, expecting a pancake; they
do not know how to go back to the root and see the flour. The flour
is the root of right and wrong; it changes in a hundred ways, depend-
ing on how people prepare it.

What is needed is to free the intellect in all ways, not to become
partial or obsessed. Freedom from attachment is itself liberation; if
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you seek anything, you will again meet a snare. With a loving heart,
be evenhanded to all, and the enlightenment of reality as such will
spontaneously appear; if you keep a dualistic consciousness of others
and self, you will not see the face of Buddha right in front of you.

PAo-cHIH

THE NONDUALITY OF MATTER AND EMPTINESS

The nature of things fundamentally has no color, but people idly cre-
ate adornments. If you interpret cessation and contemplation through
your ego, your own mind is in turmoil, unbalanced, mad.

If you do not know the subtle principle of complete penetration,
when will you attain understanding of real eternity?

If you cannot cure your own sickness, and yet teach medicinal pre-
scriptions to others, outwardly this may seem to be good, but in-
wardly you are like a rapacious beast.

The ignorant fear hell, but the wise consider it no different from
heaven. If the mind is never aroused toward objects, then wherever
you walk is the site of enlightenment.

Buddhas are not separate from people, but people create disparity
themselves. If you want to get rid of the three poisons, you will never
leave the conflagration; the wise know that mind is Buddha, while
the ignorant wish for paradise.

PAo-cHIH

NATURALNESS

What is coming from nowhere? It means not depending on any prac-
tices.

What is going nowhere? It means not grasping any doctrine.

What is detachment from past existence? It means not dwelling
on traces of the past, detaching from labels, and not intellectualizing
anything.

What is detachment from present existence? It means the present
mind is unaffected by the duality of being and nonbeing.

What is detachment from future existence? It means the mind does
not grasp the future, but realizes the naturalness of things.

Fu SHAN-HUI
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VIRTUE AND KNOWLEDGE

As long as you are bound by all sorts of things, existent and nonexis-
tent, you cannot be free. This is because you first possess virtue and
knowledge before being firmly established in inner truth, so you are
ridden by virtue and knowledge. It is like menials employing a noble.

It is better to settle the inner truth first, and then afterwards gain
virtue and knowledge. Then if you need virtue and knowledge, as the
occasion appears you will be able to turn gold into earth and earth
into gold, change sea water into buttermilk, smash the polar moun-
tain into dust, and place the waters of the four oceans into a single
pore. You create unlimited meanings within one meaning, and make
one meaning of unlimited meanings. |

PAai-cHANG

KNOWING AND BEING

There are people in the world who constantly lecture on scriptures
and ethics, who know what is wrong and what is not wrong, what is
sinful and what is not sinful, what is offensive and what is not offen-
sive. They are outwardly proper in their bearing, but have not stopped
bad patterns in their inner minds; are they able to attain liberation
from miseries? _

Suppose someone inwardly has full knowledge of cause and effect,
and the various conditions for misery and happiness, and he is also
proper and mannerly in outward appearance, yet cannot take care of
himself, and keeps five hundred iron barbs inside his clothes—do you
think this person can be free of pain? If people who study the way
now are outwardly proper but inwardly do not stop bad patterns in
their minds, they will be like this.

Fu SHAN-HUI

INSIGHT

It has been asked, “The principle and knowledge of the subtle truth
of suchness is mysterious and profound: how can those of shallow
perceptions gain insight?”

One should not misrepresent Buddha—Buddha did not speak in
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this way. All things are neither deep nor shallow in themselves—it is
just that you yourself don’t see, and think that means extreme pro-
fundity.

When you have insight, everything you see is subtle; why put the
bodhisattvas on a pedestal, or particularly set up sages? As Master
Sheng said, ‘It’s not that knowledge is deep—things are deeper than
knowledge.’ This is just an expression of lament that knowledge can-
not reach things.

Don’t be discriminatory, don’t keep a grasping and rejecting atti-
tude. For this reason it is said, “Truth has no comparison, because it
is not relative to anything.”

The scriptures have body and mind for their meanings: the Flower
Ornament Scripture says, “The body is the treasury of truths, the
mind is the unobstructed lamp. [lluminating the emptiness of all
things is called liberating people.”

Hui-cHUNG

IMAGES AND RELICS

If you think you can become enlightened just by worshipping images
and relics, this is a mistaken view. This is actually possession by the
poisonous serpent of temptation.

DoGEN

DISCIPLINE

If you insist upon disciplinary regulations and vegetarianism as fun-
damental, make them established practices, and think you can attain
enlightenment that way, you are wrong.

DoGEN

OVERCOMING GREED

If you would be free of greed, first you have to leave egotism behind.
The best mental exercise for relinquishing egotism is contemplating
impermanence.

DoGEN
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TACT

When you see others’ errors and you want to guide them because you
think they are wrong and you feel compassion for them, you should
employ tact to avoid angering them, and contrive to appear as if you
were talking about something else.

DoGEN

EMOTIONAL VIEWS

Students of recent times cling to their own emotional views and go
by their own subjective opinions, thinking Buddhism must be as they
think it is, and denying it could be any different. As long as they
are wandering in illusion seeking something resembling their own
emotional judgments, most of them will make no progress on the
way of enlightenment.

DoGEN

APPEARANCE AND REALITY

» Most people of the world want others to know when they have
done something good, and want others not to know when they
have done something bad.

» If you refrain from doing something because people would think
ill of it, or if you try to do good so others will look upon you as
a true Buddhist, these are still worldly feelings.

» If you have compassion and are imbued with the spirit of the
Way, it is of no consequence to be criticized, even reviled, by the
ignorant. But if you lack the spirit of the Way, you should be
wary of being thought of by others as having the Way.

» What you think in your own mind to be good, or what people of
the world think is good, is not necessarily good.

» If people who keep up appearances and are attached to them-
selves gather together to study, not one of them will emerge
with an awakened mind.

» You should not be esteemed by others if you have no real inner
virtue. People here in Japan esteem others on the basis of out-
ward appearances, without knowing anything about real inner
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virtue; so students lacking the spirit of the Way are dragged
down into bad habits and become subject to temptation.

DoOGEN

PrRACTICING TRUTH

24

If you study a lot because you are worried that others will think
badly of you for being ignorant and you’ll feel stupid, this is a
serious mistake.

People of the world cannot necessarily be considered good—Ilet
them think whatever they will.

To “leave the world” means that you do not let the feelings of
worldly people hang on your mind.

You should not do what is bad just because no one will see it or
know of it.

You should think about the fact that you will surely die. This
truth is indisputable.

Even if you don’t think about the inevitability of death, you
should determine not to pass your time in vain.

Our lives are only here for now.

One should not differentiate good and bad on the basis of taste.
One need not necessarily depend on the words of the ancients,
but must only think of what is really true.

If you want to travel the Way of Buddhas and Zen masters, then
expect nothing, seek nothing, and grasp nothing.

DoOGEN

MORALS

24

The ancients thought it shameful to seek advancement or to
want to be the head of something, or the chief or senior.

No one should torment people or break their hearts.

Just regard people’s virtues, don’t be obsessed with their faults.
People should cultivate secret virtue.

No matter how bad a state of mind you may get into, if you keep
strong and hold out, eventually the floating clouds must vanish
and the withering wind must cease.
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Do not be so proud as to hope to equal the great sages; do not be
so mean as to hope to equal the ignoble.

If one pursued selfish schemes to stay alive, there would be no
end to it. .

There is fundamentally no good or bad in the human mind; good
and bad arise according to circumstances.

Though a nobleman’s power is greater than that of an ox, he
does not contend with an ox.

To plow deep but plant shallow is a way to natural disaster; if
you help yourself but harm others, how could there be no conse-
quences?

DoGEN

UNDERSTANDING

\4

Don’t cling to your own understanding. Even if you do under-
stand something, you should ask yourself if there might be
something you have not fully resolved, or if there may be some
higher meaning yet.

Although a suspicious mind is bad, still it is wrong to cling to
what you shouldn’t believe in, or to fail to ask about a truth you
should seek.

Even if you have thoroughly studied the stories of the ancients
and you sit constantly like iron or stone, as long as you are
attached to yourself you cannot find the Way of the enlightened,
ever.

Although the Way is complete in everyone, realization of the
Way depends on a combination of conditions.

Tenacious opinionation is not transmitted by your parents; it is
just that you have tacitly come to believe in opinions for no
reason other than that over time you have picked up what peo-
ple say.

Whether or not beginners are imbued with the spirit of the Way,
they should carefully read and study the sagacious teachings of
the scriptures and treatises.

Once having understood, you should read the teachings of the
sages mahy times.

Truth is not greater or lesser, but people are shallow or deep.

DoGeN
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» Even if you are in a high place, don’t forget you may fall. Even if
you are safe, don’t forget danger. Even though you are alive
today, don’t assume you will be alive tomorrow.

» The mind has no fixed characteristics; depending on circum-
stances, it may turn out any way at all.

» Even if it is painful and lonely, associate with worthy compan-
ions.

» Consider how you will travel the path, without taking notice of
slander from others, without heeding resentment from others.

» Do not think of studying Buddhism in order to gain some advan-
tage as a reward for practicing Buddhism.

» Everyone has great faults, and pride is the greatest fault.

» Prefer to be defeated in the presence of the wise than to excel
among fools.

» If the mentality that seeks honor and advantage does not cease,
you will be ill at ease all your life.

» Students of the Way must individually examine their own
selves. To examine yourself means to reflect upon how you
should carry yourself, mentally and physically.

» If the heart is not empty, it will not admit truthful words.

DoGEN
PRESENCE

» If you don’t understand the Way as it meets your eyes, how can
you know the Path as you walk?

> Progress is not a matter of far or near.

» All things have their function; it is a matter of use in the appro-
priate situation.

» Don’t waste time.

SHIH-T'OU
CuLTisMm

How could it be permissible to form a cult, gather followers and cro-
nies, dash off writings, and toil in pursuit of objects for love of honor
and advantage?

TUNG-SHAN
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CLARITY

14

If you can forget both clamor and silence, you will surely under-
stand the simultaneous realization of the absolute and the rela-
tive.

Buy afterwards; try first.

All obstructions due to actions come from false conceptions.
Only a clear mind knows itself.

LiN-CH'UAN

WAKING Up

\4

The body of Buddha fills the cosmos, manifest to all sentient
beings everywhere.

The peak experience lights up the heavens and covers the earth,
illumines past and present.

The great cause of the Buddhas is not apart from your daily af-
fairs.

Look with intense concentration at the state before any forms
are distinguished, before any illustration is evident.

The sphere of perfect communion is clear everywhere—why are
people in such a hurry?

Daio

MIND MATTERS

If you misunderstand your mind, you are an ordinary mortal; if you
understand your mind, you are a sage.

In this it makes no difference whether you are a male or female,
old or young, smart or simple.

JAKUSHITSU

ZEN IN ACTION

If you wish to understand yourself, you must succeed in doing so in
the midst of all kinds of confusions and upsets. Don’t make the mis-
take of sitting dead in the cold ashes of a withered tree.

Emyo
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GEeTTING IT RIGHT

14

04

What is the benefit of exerting mental effort in the wrong way?
Realization without making sure of right and wrong is of dubi-
ous benefit.

GuUON

REALIZATION

14

Zen is not a conception—if you set up an idea of it, you tum
away from the source.

The Way is beyond cultivated effects; if you set up accomplish-
ment, you lose the essence.

After having killed all, you see that mountains are mountains,
TiVers are rivers.

Let go over a mile-high precipice, and appear with your whole
body throughout the universe.

Sitting peacefully on a cushion day and night seeking to attain
Buddhahood, rejecting life and death in hopes of realizing en-
lightenment, is all like a monkey grasping at the moon reflected
in the water.

See for yourself.

Plunge boldly into the Beyond, then be free wherever you are.
Letting go of all objects and letting all things rest is the foremost
technique, but if you stick to this technique it is not right.
Those with higher knowledge and keen faculties penetrate
through to great realization without needing explanations, de-
vices, or objectives.

SHOITSU

EVERYDAY ZEN

24

People see others in terms of themselves. If you are ambitious,
that is the way you see others. If you are greedy, you see others
in terms of desire.

It is easy to keep things at a distance. It is harder to be aloof of
them.

When you are deluded, you are used by your body. When you are
enlightened, you use your body.
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If there is any judgment in your heart, it will be blocked by the
judgment.

There is no Buddha outside your heart. Always keep a pure,
clean heart.

It is only necessary to see and hear directly.

If you actually manage to see your basic mind, you must treat it
as if you were raising an infant.

BuNnaN

OBSERVATIONS

24

The poor suffer from want, the rich suffer from possessions. The
upper classes suffer from their high status, the lower classes suf-
fer from their low status.

When you die, you go alone. Who goes with you? What can you
take along with you?

Although their fundamental essence is the same, awakened peo-
ple turn inward while emotional and intellectual people pursue
externals.

If you want to realize the essence that is the same as all Bud-
dhas, first you must clearly understand the root of ignorance.
When people seeking enlightenment see forms, they question
what it is that sees. When they hear, they question what it is
that hears. When they feel, they question what it is that feels.
When they know something, they question what it is that
knows.

When you walk, practice while walking. When you rest, prac-
tice while resting. When you speak, practice while speaking.
When you’re busy and easily distracted, question what it is that
gets distracted.

In a single day an ordinary person “transmigrates” countless
times, rarely keeping a human mind, much less roam in heav-
enly states.

TOREI

ZEN PROVERBS

2 4

\4

What is appropriate provisionally does not suit the real.
Unless the medicine stuns you, it won’t cure the disease.
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If you want both eyes to be perfectly clear, you must not dwell
on mental or physical elements, and not get entangled in ob-
jects.

Flowing water doesn’t go stale.

Whoever receives a salary without doing any service is uneasy
sleeping and eating.

Not being present, even temporarily, is like being dead.

Who can be master in any place and meet the source in every-
thing?

You too can be host within the world, and also come as a guest
from outside creation.

It is not gotten from another.

A petty officer often thinks of the rules; a seasoned general
doesn’t talk of soldiering.

The hungry will eat anything; the thirsty will drink anything.
Government officials are easily tested, but that doesn’t finish
the matter.

Not falling into causality is forced denial; not being blind to
causality is finding the wondrous along with the flow.

Just do good; don’t ask about the road ahead.

Strictly executing the absolute imperative is still but half the
issue.

When your heart is crooked, you don’t realize your tongue is
forked.

If you have a reason, you don’t need to shout.

Outwardly, do not react; inwardly, do not dwell in emptiness.
Outwardly, do not pursue ramifications; inwardly, do not re-
main in trance.

Sweeping away tracks makes traces, all the more evident the
more you try to hide.

Suspicion in the mind makes ghosts in the dark.

Are there any elephant tusks in a rat’s mouth?

The nobility of the ancients was no more than purity and seren-
ity—what need for bushels of emblems?

Don’t brag so much.

When the house is rich, the children are haughty.
Overindulging people is folly.
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TRANSLATORS' INTRODUCTION

These letters were written by the Zen teacher known as Yuanwu
to various friends, disciples, and associates—to women as well as to
men, to people with families and worldly careers as well as to monks
and nuns, to advanced adepts as well as to beginning seekers.

Yuanwu is best known as the author of the single most famous
Zen book, The Blue Cliff Record, a collection of meditation cases
with prose and verse comments. The Blue Cliff Record is an intricate
web of Zen lore with endless subtleties. Here in these letters,
Yuanwu delivers the Zen message in a more accessible form, in direct
person-to-person lessons.

Yuanwu was a public spokesman for a tradition of wisdom that he
saw coming down from time immemorial. In Yuanwu’s Zen tradi-
tion, the man usually considered the historic founder of Buddhism
was seen as just one buddha in a long line of enlightened ones extend-
ing back before history as we know it. In fact, Mahayana Buddhist
texts regularly speak of “all the buddhas of the past, present, and fu-
ture.” Mahayana sutras like The Flower Ornament Scripture depict a
vast universal process of enlightening teaching taking place in all
worlds in all times through an infinite variety of forms.

The enlightened ones appeared in the world as teachers to alert
people to the unsuspected fact that all of us possess an inherent po-
tential for objective wisdom and unselfish compassion called buddha
nature. These teachers meant to enable us to become aware of our
buddha nature and to gain the use of it in our everyday life. Zen Bud-
dhism, like all other branches of Mahayana Buddhism, maintains
that it is the true destiny of every person to become enlightened.

From the perspective of Zen Buddhism, emotional allegiances,
dogma, mechanical ritual, clerical careerism, and sectarian institu-
tions must be seen as the enemies of true religion. True religion is by
nature multiform; it consists of whatever practices and techniques
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and perspectives are effective in awakening the people of particular
times and places and restoring their awareness of reality-in-itself, an
absolute reality that contains all relative realities, without their get-
ting trapped in any of their limited perspectives. No particular tech-
nique is worshipped as a panacea; all techniques are no more than
expedient means employed by expert teachers to meet the specific
needs of specific seekers.

The practice of Zen consists of a collection of liberative techniques
that rest on a profound analysis of human perception and condition-
ing. In common with the seers of the other equivalent traditions
around the world, the Zen adepts observed that ordinarily people are
encased in a shell of emotion-laden conditioned perceptions that
shape their motivations and limit their experience to a narrow range
of standardized perspectives. Ordinarily people reify the concepts
they have been unwittingly conditioned to believe in and to project
upon the world—they see them as objectively true realities “out
there,” rather than as the arbitrary cultural constructs they are. Thus
the Zen teachers actively worked to “untie the bonds and melt the
sticking points” that were keeping their students’ minds tied to habit-
ual routines and conventional perceptions.

The Zen tradition, like all of Mahayana Buddhism, is invincibly
optimistic about human possibilities—our true identity, our inherent
buddha nature, can never be destroyed. It is our basic essence, and it
is with us always, waiting to be activated and brought to life. “The
sword that kills is the sword that brings life,” runs an old Zen saying.
The sword of wisdom that cuts away the conditioning and contrived
activities that make up our false personality is what frees us and
brings our enlightened potential out into the open.

The Mahayana seers did not agree with the modern materialists
that we are basically animals forced by the demands of civilization
to pit our feeble rationality and precarious moral sense against our
submerged yet implacable instinctual drives. Nor did the Mahayana
teachers follow the dualistic religions in seeing earthly life as an
arena of sin and temptation where humankind is tested to qualify for
a heavenly afterlife.

From the Mahayana point of view, once the human mind is washed
clean of its conditioning and stripped of its delusions, the ordinary
world is the site of enlightenment, suffused with the light of the
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Source, where liberated humans can wander at play, naked and free,
living the life of wisdom and compassion.

Needless to say, Yuanwu (who was born in 1063 and died in 1135
ce) lived in a world in many ways very different from our own. In
Yuanwu’s time, Manhattan Island was a leafy forest crisscrossed with
streams of clear water. The great cities of Mexico and Peru had not
fallen to conquerors from across the sea. The Americas, Africa, Aus-
tralia, and Oceania were home to a mosaic of diverse cultures, each a
symbolic world unto itself, with its own rich history and tradition
and way of life.

The Old World of Eurasia and North Africa had already seen em-
pires come and go for millennia: armies, taxes, bureaucracies, castes
of nobles and warriors vying for power, ancient traditions of scholar-
ship and learning, populations of peasants and herders eking out a
living. The West European onslaught against the rest of the world
had not yet begun, and the world was home to immeasurably greater
cultural diversity than it is today. No one had yet dared to assert that
military superiority was the same thing as cultural superiority.

China in Yuanwu’s time was dotted with giant urban centers that
were the focal points of administration, commerce, and high culture.
A network of officially recognized Buddhist institutions existed
throughout the country. The ancient political philosophy of Confu-
cianism had been revived and reworked under Buddhist influences.
Taoism, too, was taking on new forms strikingly parallel to Zen. Chi-
nese art and literature in the Song dynasty reached an unprecedented
level of clarity and elegance.

But there were severe problems as well. Sporadic peasant uprisings
broke out to challenge the growing inequality of wealth. A reform-
minded faction in the imperial bureaucracy aroused the bitter opposi-
tion of the bulk of the landlord elite and went down to defeat. Though
adequate to the task of keeping the peasantry in check, the bloated
military establishment was about to go down to crushing defeat at
the hands of a relative handful of barbarian invaders. Whatever its
glories, the world of Song dynasty China was anything but the serene
homeland of “the wisdom of the East” that some modern Westerners
like to imagine.

Given the vast historical distance that separates us today from
Song dynasty China, it is all the more remarkable how directly Yuan-
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wu’s letters communicate with us about the universal issues of the
life of wisdom.

Maybe we mistakenly overestimate the differences between our-
selves and the people of other times and places. The differences in
the technological environments are obvious. But then, as now, people
were caught up in their conditioning, driven on by their hopes and
fears, eager to live up to socially defined goals and pursue images of
the good life. Aren’t the perceptions of most of us today still struc-
tured in terms of self and others, gain and loss, love and hate, desire
and aversion? Don’t we automatically assume that these dualities re-
flect an objective reality that leaves us no choice in the matter?

If so, then the message of Yuanwu’s writings still holds something
of great value for us. That message is multidimensional and unfolds
more fully in the translation below. But for now, just a taste of the
timeless wisdom:

If you can cut off outward clinging to objects and inwardly
forget your false ideas of self, things themselves are the true self,
and the true self itself is things: things and true self are One
Suchness, opening through to infinity.

If you are attached to perception, then this is a perception—it
is not the arriving at the Truth. Those who arrive at Truth tran-
scend perception, but they manage to use perception without
dwelling in perception. When you pass directly through percep-
tion and get free of it, it is all the fundamental Truth.
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‘““TF WHERE YOU STAND IS REALITY, THEN YOUR
ACTIONS HAVE POWER"’

Ever since antiquity, with excellence beyond measure, the saints and
sages have experienced this Great Cause alone, as if planting great
potential and capacity. By the power of their vows of compassion,
they have brought forth direct indications of the One Thing that is
most profound and most recondite, the common essence of all the
myriad forms of being.

Without setting up stages, they abruptly transcend to realize this
essence alone. Since before the time when nothing existed, this es-
sence has been ever still and unmoved, determining the basis of all
conscious beings. It permeates all times and is beyond all thought. It
is beyond holy and ordinary and transcends all knowledge and views.
It has never fluctuated or wavered: it is there, pure and naked and full
of life. All beings, both animate and inanimate, have it complete
within them.

That is why when Shakyamuni Buddha was first born, he immedi-
ately pointed to the heavens and to the earth and with a great lion’s
roar brought it right out in front. Then after he had left home and
sought enlightenment for six years, he awakened at the sight of the
morning star. In the end, on Vulture Peak, he initiated the Zen trans-
mission by holding up a flower. All that was important is that we
should possess the comprehension of this True Eye.

From the time of Shakyamuni, the True Eye was secretly transmit-
ted through the twenty-eight Indian Patriarchs and the six Chinese
Patriarchs. Those who did not know of the existence of the True Eye
of enlightened perception thought that there was some kind of super-
natural power or magical ability involved, and just spoke of going
along with the waves and pursuing the current, never searching out
the root of the transmission. If you discover its ultimate import, there
is no need to poke into it.

In olden times, when Marquis Li met Zen master Shimen, Shimen
said to him: “This is the business of a truly great man, not something
that can be done by mere generals and high officials.” Li understood
right away, and expressed himself in verse:

To study the Way you must be an iron man
Lay hold of the mind and act decisively
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Heading directly for unexcelled enlightenment
Paying no attention to any affirmation or denial

In general, when superior wisdom, excellent capacity, and natural
potential are already there, it is just a matter of working to penetrate
through surely and truly. When you put it to use, you command Great
Potential and unfurl Great Function, moving even before any impulse
to action, operating free of things.

Yantou said: “Spurning things is superior, following things is infe-
rior. If we talk about battle, each one’s strength is in the turning
point.”

If you can turn fast on top of things, then everything will submit
to you, and everything will be in your grasp. Capturing and releasing,
rolling up and rolling out—all can be transformed. At all times you
remain peaceful and tranquil, without having anything whatsoever
hanging on your mind. In action you accord with the situation and
its potential, holding the means of discernment within yourself.
Shifting and changing and successfully adapting, you attain Great
Freedom—all things and all circumstances open up before your blade,
like bamboo splitting, all “bending down with the wind.”

Therefore, if where you stand is reality, then your actions have
power. Needless to say, leading brave heroes, commanding fierce war-
riors, routing powerful bandits, comforting the farmers, pacifying the
nation, and assisting the work of restoring social harmony and cul-
tural florescence all depend on this one revelation.

Turning the topmost key, achieving something that cannot be
taken away in ten thousand generations, you see and hear the same as
the ancient buddhas and share the same knowledge and functioning.

The Fourth Patriarch said: “If not for mind, there’s no question of
buddha.”

Deshan said: “A buddha is just someone with no concerns.”

Yongjia said: “It is not apart from here, always profoundly clear and
still. If you search for it, you know you cannot see it.”

Linji said: “The real being, with no status, is always going in and
out through the doors of your face.”

This is the substance of all these sayings.

REAL TEACHING AND REAL LEARNING

Since high antiquity, the source vehicle has been transcendence and
direct realization, with teachers and apprentices joined in under-
standing, with nothing haphazard about it.
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This is why the man who was to become the Second Zen Patriarch
stood in the snow and cut off his arm to prove his sincerity to Bo-
dhidharma, the First Patriarch. This is why the Sixth Patriarch
worked pounding rice in the Fifth Patriarch’s community at Huang-
mei. This is why other Zen adepts worked diligently for twenty or
thirty years. How could the seal of approval be given lightly?

In general, genuine Zen teachers set forth their teachings only after
observing the learners’ situation and potential. Real teachers smelt
and refine their students hundreds and thousands of times. Whenever
the learner has any biased attachments or feelings of doubt, the
teacher resolves them and breaks through them and causes the
learner to penetrate through to the depths and let go of everything, so
that the learner can realize equanimity and peace while in action.
Real teachers transform learners so that they reach the stage where
one cannot be broken, like a leather bag that can withstand any im-
pact.

Only after this does the Zen teacher let the transformed student go
forth to deal with people and help them. This is no small matter. If
the student is incomplete in any respect, then the model is not right,
and the unripe student comes out all uneven and full of excesses and
deficiencies, and appears ridiculous to real adepts.

Therefore, in order to teach the Dharma, the ancient worthies
worked for completeness and correctness, and clarity in all facets.
This means inwardly having one’s own practice as pure as ice and
jade, and outwardly having a complete and well-rounded mastery of
techniques, a perspicacious view of all conscious beings, and skill in
interchange.

When such adepts met with potential learners, they examined
each and every point in terms of the Fundamental. When the learners
finally did understand, then the teachers employed techniques to pol-
ish and refine them. It was like transferring the water from one vessel
into another vessel, with the utmost care not to spill a drop.

Among the methods the adepts employed, we see driving off the
plowman’s ox or taking away the hungry man’s food. Unfathomable
to spirits or ghosts, the genuine Zen adepts relied solely on the one
great liberation. They didn’t reveal the typical deformities of pretend-
ers to enlightenment and “grow the horns characteristic of other spe-
cies.” At ease, without striving at contrived activity, they were true
saints of discipline and virtue who had left behind the dusts of sen-
sory attachments.
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There is a saying by Bodhidharma: “Those whose actions and un-
derstanding were in accord we call spiritual ancestors.”

WHAT Is A ZEN TEACHER!?

Going on pilgrimages in search of enlightened teachers, going beyond
convention—basically, this is done because of the importance of the
great matter of birth and death.

Contacting people to help them is being a good spiritual friend.
Bringing to light the causal conditions of the great matter operates on
the principle of mutual seeking and mutual aid.

Ever since ancient times, it is only those who are able to bear the
responsibility of being a vessel of the Great Dharma who have been
able to undertake the role of a Zen teacher and stand like a wall a
mile high. These people have been tempered and refined in the blast
furnace of the teachers of the Source, taking shape under the impact
of their hammers and tongs, until they become real and true from
beginning to end. Otherwise, they do not appear in the world as
teachers. If they do appear, they are sure to startle the crowd and
move the people. Because their own realization and acceptance of the
responsibility of communicating Truth was not hasty and haphazard,
when they passed it on to others they were not rushed or careless.

We all know the classic examples. Master Rang staying with the
Sixth Patriarch at Caoqi for eight years. Mazu at Guanyin Temple.
Deshan and Longtan. Yangshan and Guishan. Linji and Huangbo. In
every case it took at least ten or twenty years of close association
between teacher and pupil before the pupil was fully prepared to be-
come a teacher himself.

That is why, with the genuine Zen teachers, every word and every
phrase, every act and every state resonated with the music of gold and
jade.

Virtually no one in the latter generations has been able to see into
what they were doing. You will only be able to see where they were
really at when you achieve transcendental realization and reach the
stage that all the enlightened ones share in common.

I recall this story from olden times. Mazu asked Xitang, “Have you
ever read the scriptural teachings?” Xitang said, “Are the scriptural
teachings any different?” Mazu asked, “If you haven’t read the scrip-
tures, how will you be able to explain for people in various ways?”
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Xitang said, “I must care for my own sickness—how could I dare try
to help other people?” Mazu said, “In your later years, you are sure to
rise to greatness in the world.” And that’s the way it turned out later.

As we carefully consider the ancients, did they not achieve great
penetration and great enlightenment toward the one great causal con-
dition leading to transcendence? They cut off words and imagery and
divorced themselves from the confusion of conditioned discrimina-
tion; they just knew for themselves, enjoying peace and freedom
alone in a state of rest.

Yet Mazu still spurred Xitang on sternly like this, wanting him to
achieve complete mastery of adaptive transformation, without stick-
ing to one corner or getting bogged down in one place.

We must fully comprehend all times past and present and practice
harmonious integration, merging into wholeness with no boundaries.
It is important in the course of helping people, and receiving oncom-
ers from all sides, that we fish out at least one or two “burnt tails”
with the potential to become vessels of the Dharma from within the
cave of weeds, people fit to become seedlings of the life of wisdom.
Isn’t this the work of using expedient means to repay the benevolence
and virtue of the buddhas and ancestral teachers?

You must master your spirit, so that whenever you impart some
expedient teachings you have the ability in every move to come out
with the body of enlightenment and avoid blinding people’s eyes. You
will do no good if you misunderstand the result and are wrong about
the causal basis. This is the most essential path for spiritual friends
and teachers.

The great Zen teacher Huinan of Huanglong Temple once said:
“The job of the teacher is to sit upright in the abbot’s room and re-
ceive all comers with the Fundamental Matter. The other minor busi-
ness should be entrusted to administrator-monks. Then everything
will be accomplished.”

How true these words are! When as a Zen teacher you employ peo-
ple as administrative assistants, you must take great care in entrust-
ing them with appropriate responsibilities, so that affairs will not be
mishandled.

Zhenru of Dagui Temple said: “There is no special trick to being a
Zen teacher and guiding a community of learners; all that’s important
is to be skillful in employing people.”

Please think this over.
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A proverb says: “Cleverness is not as good as a reliable model.”
Baizhang established a set of guidelines for Zen communities, and no
one has ever been able to overthrow them.

Now you should just follow these guidelines conscientiously and
take the lead in observing them yourself and do not violate Baizhang’s
elegant standards. Then everyone in your congregation will follow
them too.

In the final breakthrough, a patch-robed monk penetrates through
to freedom from death and birth. To succeed at this, you must know
the move that a thousand sages cannot trap, the move that cuts off
the root of life.

The ancient worthies greatly imbued with the Tao could skillfully
capture or release, could skillfully kill or bring life. All the teachers
who had attained great liberation used these techniques.

It is not difficult to know about such methods. Whether or not you
have mastered them shows up in how you do things. When you can
cut through decisively and make them work instantaneously in the
situation—only then do you attain power in the long run.

Our ancestral teacher Yangqi spoke of the diamond cage and the
thicket of thorns and used them to distinguish dragons and snakes
and capture tigers and rhinos. If you are a genuine descendant of his
family, then you will bring them forth at ease and cut off the tongues
of Zen monks.

THE TRUE ScHoOOL OF LINJI

The true school of Linji opened its great potential from Linji’s great
predecessors Mazu and Huangbo, unfurling its great function, escap-
ing all cages, leaving all nests. Charging like tigers and galloping like
dragons, flying like shooting stars, striking like lightning, the adepts
of the Linji school rolled up and rolled out, captured and released,
always employing expedient means based on the Fundamental, al-
ways continuous and accurate. When it came to Fengxue and Xing-
hua, the teaching of the school became more and more lofty, and its
workings more and more steep. “West River sports with a lion, frost
flowers energize the Diamond King.”

No one could have a clue what the Linji school was all about with-
out entering deeply into the inner sanctum and personally receiving
the seal and promise of enlightenment. Uninitiated observers just
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gave their own arbitrary names and descriptions to what they thought
they saw, only adding to the foolish word play.

Even having the mettle to storm heaven, and upholding the truth
outside conventions, even defeating people’s weapons without fight-
ing and killing people without batting an eye—even this does not
quite resemble what the Linji school is getting at. Nor for that matter
does switching around the constellations and turning the pivot of
heaven and the axis of the earth.

Therefore, Linji and his successors taught using such devices as
the three mysteries and the three essentials and the four perspectives,
and the four levels of guest and host, and the Diamond King’s pre-
cious sword, and the lion crouched to spring, and the shout not acting
as a shout, and the probing pole and the reed shade, and distinguish-
ing guest and host and illumination and action in a single shout.
They used so many lines at once! So many scholars have tried to
assess these techniques and add explanations, without realizing in
the least that their assessments are totally unfounded, because “there
is no such blade in our sovereign’s armory.”

When the adepts of the Linji school bring forth some device for you
to see, it happens in the blink of an eye. You must be the superior
type of learner who has achieved realization and experiential recogni-
tion of the Zen message. Receiving it straight on and bringing it up
from the side, you must be a true seedling of the school—how could
you depend on intermediaries?

When Baoshou first appeared in his teaching hall, Sansheng pushed
a monk forward, and Baoshou immediately hit him. Sansheng said,
“If you help people like this, not only have you blinded this monk,
but you have blinded the eyes of everyone in the whole city.” Baoshou
threw down the teacher’s staff and returned to his quarters.

Once when Xinghua saw a fellow student approaching, he immedi-
ately shouted. The other monk also shouted. Xinghua shouted again.
The other monk also shouted again. Xinghua said, “Look at this blind
man!” Then he drove him out of the teaching hall with blows. One
of his attendants asked, “What was this monk’s offense?” Xinghua
said, “He had both the provisional and the real, but I made two passes
at him right in front of his face, and yet he didn’t understand. If I
don’t beat a blind guy like this one, when would I ever beat anyone?”

Please observe the true style of the Linji school as it is displayed in
these stories. It is absolutely transcendent and does not value any
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particular strategy. The correctness of one’s eye for the Truth is the
only thing it considers important.

If you want to uphold the true school and maintain the eye of the
Source, you must be completely liberated from head to foot, with a
liberation that penetrates the bone and penetrates the marrow and is
not entangled with anything whatsoever. Only then can you truly
succeed to the Linji school. Only then can you set up the great banner
of this teaching and light the great lamp of this teaching. Only then
can you continue the work of Mazu and Baizhang and Shoushan and
Yangqi without being a usurper.

TRANSMITTING WIisDOM

For Buddha’s pure transmission on Spirit Peak, for Bodhidharma'’s se-
cret bequest on Few Houses Mountain, you must stand out beyond
categories and apart from conventions and test it in the movements
of the windblown dust and grasses.

With your eyes shining bright, you penetrate through obscurities
and recognize what is happening on the other side of the mountain.
You swallow your sound and eliminate your traces, without leaving
behind anything whatsoever. Yet you can set in motion waves that
go against the current and employ the ability that cuts off the flow.
You go right up to people and nip them. You are swift as a falcon that
gets mistaken for a shadow as it soars into the air with its back to the
deep blue sky. In the blink of an eye, it’s gone. Point to it and it
comes. Press it and it goes. It is unstoppably lofty and pure.

This is the way this true source is put into circulation, to serve
as a model and standard for later generations. All those who would
communicate the message of the source must be able to kill a per-
son’s false personality without blinking an eye—only then can they
enter into it actively.

One example was old man Huangbo. He knew of this state in-
nately. When he was on his travels, he came to Mount Tiantai, where
he saw a saint walking across the waves, cutting off a torrent—
Huangbo immediately wanted to strike him dead. When he reached
Baizhang and heard the story about how a single shout from Mazu
had left Baizhang deaf for three days, he drew back and stuck out his
tongue. We know this was the action of Huangbo'’s great potential.
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How could those with simplistic opinions and shallow learning form
any opinion of it?

Later on Huangbo taught our ancestral teacher Linji and used the
whole essence of this. By not holding back his compassion, Huangbo
formed Linji into a capable successor who was to give shelter to
everyone in the world.

People with the will to reach the Truth must be fully developed
and thoroughly polished to make them go beyond conventions and
transcend sects. After this they will have the means to take away the
hungry man’s food and drive off the plowman’s ox, so they can con-
tinue the traditional guidance function and not mistake turning
toward and turning away. They can only be seedlings of transcen-
dence when at the subtle level they can see through every drop, and
at the expansive level even the thousand sages cannot find them.

Old master Zufeng used to say, “Even Shakyamuni Buddha and
Maitreya Buddha are His servants. Ultimately, who is He?”

How can this admit of arbitrary and confused probing? You will
only get anywhere if you know He exists.

In general, when as a Zen teacher you would energize the indomi-
table spirit of a great person in your disciples and make them move
ahead into the superior stream, you must set to work and make them
so they cannot be trapped and cannot be called back.

As you help people and respond to their potential, it should all be
clear and free. You mustn’t roll around in the nest of weeds or play
with your spirit in the ghost cave. If the supposed teacher uses con-
trived concepts of “mysteries” and “marvels” and “the essence of
truth,” if he cocks his eyebrows and puts a gleam in his eye and ca-
vorts around uttering apt sayings and thereby binds the sons and
daughters of other people’s families with doctrines he claims are ab-
solute realities, then he is just one blind man leading a crowd of blind
people—how can this produce any genuine expedient teachings?

Since you already occupy the position of being called a teacher,
you certainly cannot take it lightly. For your own part, you must be
impeccable, aloof, and transcendent, like a lion on the prowl, with a
spirit that frightens the crowd. You must always be unfathomable as
you appear and disappear and release and capture. Suddenly, the lion
crouches down and springs forward, and all the other animals scatter
in a panic. Isn’t this especially extraordinary?

If you are such a person, then you have already discerned the out-
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line of this from three thousand miles away. That is why Yantou said:
“An enlightened teacher is like a gourd on the water, floating free and
at ease, who cannot be reined in or tied down.”

When you make contact with Truth, then it covers heaven and
earth. Always nurturing it and putting it into practice, you arrive at
this stage. Only then do you have a share in the one line that comes
from Spirit Peak and Few Houses Mountain. Only then can you take
turns as guest and host with Huangbo, Linji, Yantou, and Xuefeng.
Only then will your teaching be effective, so that “when the wind
moves, the grasses bend down”—and you will not have appeared in
the world as a Zen teacher in vain.

Uphold and disseminate the Dharma for twenty or thirty years,
and then among the others there will naturally be those who can
share in the stream of this realization with you, people of learning
and perception who will join you in protecting it.

Who says that no one perceives “the priceless pearl”? I say the
black dragon’s pearl shines forth wherever it is.

PREPARING SUCCESSORS

The buddhas and ancestral teachers transmitted mind by mind. In
this transmission, teacher and disciple were both supremely enlight-
ened. Both had penetrated through to liberation, and so they acted
like two mirrors reflecting each other. This is not something that
words and images can capture.

When you far transcend all patterns and assessments, and the
arrow points meet, without ever having any objective other than
Truth, then you receive the marvel of the Way, become a successor of
the ancestral teachers, and continue the transmission of the Lamp.
You cut off the path of ideation and go beyond thinking and escape
from emotional consciousness, to reach a clear, open state of freedom
that sweeps all before it.

When it comes time to select people to whom you will impart the
bequest, it is necessary to pick those of unique spirit whose enlight-
ened perception is fully mature. Then they will not let the family
reputation decline, and they will attain the teeth and claws that have
always marked the Zen school since time immemorial. Only then
will they be in accord with and truly assist in the transmission of
Truth by Truth.
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It is by this means that the Zen transmission has continued for
many centuries, becoming more and more illustrious the longer it
lasts. As the saying goes, “When the source is deep, the stream is
long.”

Nowadays many have lost the old way, and many try to usurp the
style of Zen, setting up their own sects, keeping to clichés, and con-
cocting standardized formulas and slogans. Since they themselves are
not out of the rut, when they try to help other people, it is like a rat
going into a hollow horn that grows narrower and narrower until the
rat is trapped in a total impasse. Under such circumstances, how can
the universal teaching not decline?

In the old days, when I first met my teacher Wuzu, I blurted out
my realization and presented it to him. It was all words and phrases
and intellectual points, all empty talk of “buddhadharma” and “es-
sence of mind” and “mystic marvels.”

What I got in return was my old teacher citing a couple of dry
phrases: “The verbal and the nonverbal are like vines clinging to a
tree.” At first I shook this saying back and forth, using my verbal
cleverness. Then I began to theorize and expound principles. There
were no lengths to which I did not go in the end, as I tried to escape
the dilemma he had posed: everything I brought up was included in
it. Eventually I began to weep without realizing it. Still, I was never
able to get into this saying at all. Again and again I earnestly tried to
concentrate on it.

At that point my teacher told me, “You should just put an end to
all your arbitrary views and understandings and judgments. When
you have cleansed them away all at once, you will naturally gain in-
sight.” Then he said, “I have already explained it all for you. Now go.”

I sat in my place and investigated the matter thoroughly until
there was no seam or gap. Then I went into my teacher’s room, and I
spoke freely in a confused way. So he scolded me, saying, “Why are
you babbling?” At that point I admitted to myself that a man whose
eyes were truly clear was seeing into what was in my heart.

In the end, I wasn’t able to enter into it, so I left the mountain.
Two years later I returned.

Finally, “the bottom fell out of the bucket” for me as I was contem-
plating the saying: “She calls to her maid again and again, though
there’s nothing the matter, because she wants her lover to hear her
voice.” Then at last I saw that what my teacher had told me before
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was real medicine. It’s just that [ was deluded at the time and could
not penetrate into it.

So I know that the real truth is like Liangsui’s saying: “I know
everything that you people know, but you people do not know what I
know.” How true these words are!

Xuefeng asked Deshan, “Do I have any part in the business of the
vehicle of the school that has come down from antiquity?” Deshan
hit him with his staff and said, “What are you saying?” Later Xuefeng
said, “When I was at Deshan'’s, at a blow from his staff it seemed as if
I had stripped off a thousand layers of sweat-soaked shirts clinging to
my flesh.”

Linji got hit three times by Huangbo and went to Dayu to ask if he
was at fault or not. Dayu told him, “Huangbo was so kind to you, but
you still come looking for fault.” Linji had a powerful realization and
unconsciously said, “After all, there’s not much to Huangbo’s Bud-
dhism.”

Both Xuefeng and Linji were outstanding members of the Zen com-
munity, and both were enlightened under the impact of a blow from
the teacher’s staff. Later on they both greatly energized the Zen
school and made a ladder and a boat for the salvation of the world.
Zen students today should think back on them: were they crude and
shallow?

Yet in recent times some people say that using the staff to deal
with people is falling into device and object. They claim that to enter
into the subtle refinements it is necessary to investigate the true na-
ture of mind thoroughly, to discuss mysteries and marvels exhaus-
tively, to be consistent and meticulous at all times, and to pick up
every stitch.

But what about all the schools of Buddhism that interpret the
scriptural teachings, with their minute analyses, their revelations of
hidden aspects, their discovery of ultimate reality and penetration of
the true nature of buddhahood? Are these not subtle refinements? If
this were all there is to it, then what was the need for the ancestral
teacher of Zen to come from the West?

It is evident that since the stream of the Teaching has gone on so
long, many divergent views have cropped up. Since they do not get
the true transmission, they make the ambrosia of the Buddhist teach-
ings into poison. Is this the fault of Deshan and Xuefeng and Huangbo
and Linji?
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A proverb says: “If the rope is short, it will not reach far enough to
draw water from a deep spring.”

ADEPTS IN ACTION

The Ultimate Path is simple and easy, yet profound and abstruse.
From the start it does not set up steps. Standing like a wall miles
high, it is called the fundamental sustenance.

Thus in Magadha the Buddha carried out the true imperative by
shutting his door and staying in seclusion. At Vaishali, Vimalakirta
revealed the fundamental principle by keeping his mouth shut and
refusing to speak.

Even so, there are adepts who will not forgive them for these dis-
plays. How much less would they forgive getting involved with mar-
vels and delving into mysteries, discoursing upon the true nature of
mind, and having a sweaty shirt stuck to their skin and being unable
to strip it off! That would appear even more broken down and de-
crepit.

From Bodhidharma to Huineng, the example set by the Zen patri-
archs was exceptionally outstanding. The practical strategies of ad-
epts like Linji and Deshan were immediately liberating. When the
great Zen masters went into action, they were like dragons galloping
and tigers charging: heaven and earth turned, and nothing could stop
their revivifying people. They never dragged through the muddy
water of emotionalism and intellectualism. Since time immemorial,
as soon as they had certain penetration of the ultimate, those with
great realization and enlightenment have been like swift falcons and
hawks—riding the wind, dazzling in the sun, with the blue sky at
their backs.

They penetrated directly through and made themselves com-
pletely unobstructed twenty-four hours a day, with their realization
pervading everything in all directions, rolling up and rolling out, cap-
turing and releasing. They did not even dwell in the station of sage,
so how could they have been willing to remain in the ordinary cur-
rent? Their hearts were washed clean, and they encompassed both
present and past. Picking up a blade of grass, they used it as the golden
body of buddha, and picking up the golden body of buddha, they used
it as a blade of grass.

For them there was never any such thing as better or worse or
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grasping and rejecting. They were just vibrantly alive meeting the
situation. Sometimes in guiding learners they took away the person
but not the world, sometimes they took away the world but not the
person, sometimes they took away both, and sometimes they took
away neither. They moved beyond conventions and sectarian limits
and were totally clear and free. How could they have had any interest
in trapping people, in pulling the wool over their eyes, in manipulat-
ing them, in bending them out of shape?

It is necessary to get to the reality and reveal to learners the thing
in each one of them that is the fundamental matter of great libera-
tion, without dependencies, without contrived activities, without
concerns.

This is how the ancients were aware in advance of the dust blow-
ing in the wind and the grasses moving. As soon as any obstructive
illusions sprouted, they would immediately mow them down. Still,
they could hardly find anybody willing and able to share in the life of
wisdom.

How could the genuine Zen teachers be compared with those pho-
nies who roll around in the weeds together, pulling each other along,
dragging each other into intellectual and verbal judgments and arbi-
trary choices, creating clichés to bury the sons and daughters of other
people’s families? It is obvious that such people are “wetting the bed
with their eyes open.” Those clear-eyed Zen adepts would never have
put on such a display!

The will and energy of the truly great astounds the common herd.
You must aim to be their true successor of the genuine school of Linji.
With a shout and a blow, an act and a state, face reality and annihilate
falsity. Haven’t you seen this saying: “Having used the razor-sharp
sword of wisdom, be quick to hone it again”?

MOVE WITH A MIGHTY FLow

When your vision penetrates through and your use of it is clear, you
are spontaneously able to turn without freezing up or getting stuck
amid all kinds of lightning-fast changes and complex interactions and
interlocking intricacies. You do not establish any views or keep to
any mental states; you move with a mighty flow, so that “when the
wind moves, the grasses bend down.”

When you enter into enlightenment right where you are, you pene-
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trate to the profoundest source. You cultivate this realization till you
attain freedom of mind, harboring nothing in your heart. Here there
is no “understanding” to be found, much less “not understanding.”

You go on like this twenty-four hours a day, unfettered, free from
all bonds. Since from the first you do not keep to subject and object
or self and others, how could there be any “buddhadharma”? This is
the realm of no mind, no contrived activity, and no concerns. How
can this be judged with mere worldly intelligence and knowledge and
discrimination and learning, if the fundamental basis is lacking?

Did Bodhidharma actually bring this teaching when he came from
the West? All he did was to point out the true nature that each and
every person inherently possesses, to enable people to thoroughly
emerge clear and pure from the orbit of delusion and not be stained
and defiled by all their erroneous knowledge and consciousness and
false thoughts and judgments.

“Study must be true study.” When you find a genuine teacher of
the Way, he will not lead you into a den of weeds; he will cut through
directly so you can meet with realization. He will strip off the sweaty
shirt that is clinging to your flesh, to enable your heart to become
empty and open, without the slightest sense of ordinary and holy, and
without any external seeking, so that you become profoundly clear
and still and genuine and true. Then even the thousand sages cannot
place you. You attain a state that is unified and pure and naked, and
pass through to the other side of the empty aeon. There even the
Primordial Buddha is your descendant, so how could you seek any
more from others?

Ever since the ancestral teachers, all the true adepts have been like
this. Take the example of the Sixth Patriarch. He was a man from a
frontier area in the south who sold firewood for a living, an illiterate.
When he met the Fifth Patriarch face to face, he opened his heart and
openly passed through to freedom.

The saints and sages live mixed in among the ordinary people, but
even so, it is necessary to use appropriate means to reveal this matter
that makes no separation between the worthy and the ignorant and is
already inherent in all people.

Once you merge your tracks into the stream of Zen, you spend
your days silencing your mind and studying with your whole being.
You realize that this Great Cause is not obtained from anyone else
but is just a matter of taking up the task boldly and strongly, and
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making constant progress. Day by day you shed your delusions, and
day by day you enhance your clarity of mind. Your potential for en-
lightened perception is like fine gold that is to be refined hundreds
and thousands of times. What is essential for getting out of the dusts,
what is basic for helping living creatures, is that you must penetrate
through freely in all directions and arrive at peace and security free
from doubt and attain the stage of great potential and great function.

This work is located precisely in your own inner actions. It is just
a matter of being in the midst of the interplay of the myriad causal
conditions every day, in the confusion of the red dusts, amid favorable
and adverse circumstances and gain and loss, appearing and disap-
pearing in their midst, without being affected and “turned around” by
them, but on the contrary, being able to transform them and “turn
them around.”

When you are leaping with life and water cannot wet you, this is
your own measure of power. You reach an empty, solidified silence,
but there is no duality between emptiness and form or silence and
noise. You equalize all sorts of wondrous sayings and perilous devices
and absolute perceptions; ultimately there is no gain or loss, and it is
all your own to use.

When you go on “grinding and polishing” like this for a long time,
you are liberated right in the midst of birth and death, and you look
upon the world’s useless reputation and ruinous profit as mere dust
in the wind, as a dream, as a magical apparition, as an optical illusion.
Set free, you pass through the world. Isn’t this what it means to be a
great saint who has emerged from the dusts of sensory attachments?

DonN’T Mix PoisoN wiTH YOUR FoobD

Zhaozhou said, “During my thirty years in the south, the only times
I mixed mundane concerns into my mental activity were during the
morning and noon meals.”

From this we should realize that in carrying out this matter, the
ancient worthies did not take it as a casual thing. On the contrary,
they took it seriously and treated it with respect. That’s how they
persevered in their practice and attained insight. That’s how they
reached thoroughgoing clarity and never fell into empty vanity in ac-
tion or speech. Thus they managed to unify worldly phenomena and
enlightened truth.
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In the present time, those who want to draw near to reality must
boldly mobilize their energies and transform what is within them.
You must not cling to wrong knowledge and wrong views. You must
not mix poison into your food. You must be uniformly pure and true
and clean and wondrously illuminated to step directly into the sce-
nery of the fundamental ground and reach the peaceful and secure
stage of great liberation.

Then you stand aloof and alone, so that wind cannot blow in and
water cannot wet you. The true essence becomes manifest, and in
your daily activities you have a measure of power. As you hear sounds
and see forms, you don’t give rise to grasping or rejecting. With every
move you have a road to get out on.

Haven’t you read this story? A monk asked Jiufeng, “I have heard
tell that you met Yanshou in person—is this true?” Jiufeng said, “Is
the wheat in front of the mountain ripe yet or not?”

If you can recognize what Jiufeng was getting at on the intimate
level, you will behold the ability of a true patch-robed monk, what is
known as the sword that kills, the sword that brings life. Please al-
ways keep your eye on this. When you get beyond conventions, then
you will naturally know where it’s really at.

WHAT Is IT?

Zhaozhou said, “I don’t like to hear the word buddha.”

Tell me, why was he like this? Was it because buddha means “om-
niscient person” that he didn’t want to hear the word? Clearly, this
was not the reason. Since it wasn'’t this, then why didn’t he want to
hear the word? If you are a clear-eyed person, then you’ll know where
it’s really at as soon as you hear of this. Let me ask you: Where is it
really at, what does it really mean? Try to divulge what you think
about this so I can see.

When Luzu saw a monk coming, he would face the wall—was this
helping people or not? Where is the proper proportion? If you want to
act in accord with him, what approach should you take?

Every time Baizhang went to the hall, when he had finished ex-
pounding the Dharma, and the assembly was dispersing, he would
call to them again. When they turned around he would say, “What
is it?”

Yaoshan said, “Tell me about what Baizhang used to say as every-
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one was leaving the hall: whom was it used to contact, and how could
insight be attained from it?”

STEP BACK AND TURN TO REALITY

Gao the patch-robed one, * with his fearless and sharp nature, traveled
all over the country visiting the expert craftsmen of the Zen school.
The former prime minister and Zen master Zhang Wujin came to
know of him and respected him deeply as a vessel of the teaching.

Since Gao had an extraordinary spirit, he was not content to follow
small understanding. After demonstrating his sincerity, he became
one of my associates. We reached accord at a single word, and he shed
the halter that had hitherto bridled him. Though he had still not
reached total comprehension, he was a robust and lively fellow whom
nobody could suppress or rein in.

When we trace back where this came from, after all it was due to
Master Wujin inspiring him. Subsequently Gao braved the freezing
cold and came for a while to visit me at Xianping. When he came to
announce his departure, he asked for some words of teaching, which
I accordingly gave him. This is what I told him:

“Those who wear the patched robe of a Zen wayfarer should be
completely serious about taking death and birth as their business.
You should work to melt away the obstructions caused by condi-
tioned knowledge and views and interpretive understanding, and pen-
etrate through to a realization of the great causal condition
communicated and bequeathed by the buddhas and ancestral teach-
ers. Don’t covet name and fame. Step back and turn to reality, until
your practical understanding and virtue are fully actualized.

“When there is real attainment, the more you try to hide it, the
more it cannot be concealed. All the sages and the devas and nagas
will try to push a person of real attainment forward, especially after
years of cultivation and refinement. Wait until you are like a bell
sounding when struck or a valley returning an echo. Wait until you
are like pure gold coming forth from a forge where it has been smelted
and refined ten thousand times, so that it will not change in ten thou-
sand generations, so that it is ten thousand years in a single moment.

*This was Dahui Zonggao, one of Yuanwu'’s most illustrious successors, whose own
letters and lectures are translated by J.C. Cleary in Swampland Flowers (New York:
Grove Press, 1978).
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“When the grip of transcendence is in your hand, when the grasses
bend down as the wind blows, then won’t you be expansive and gen-
erous with resources to spare?

“Remember, what is important in practice is perseverance and con-
sistency.”

KINDLING THE INEXHAUSTIBLE LAMP

By even speaking a phrase to you, I have already doused you with
dirty water. It would be even worse for me to put a twinkle in my eye
and raise my eyebrow to you, or rap on the meditation seat or hold
up a whisk, or demand, “What is this?” As for shouting and hitting,
it’s obvious that this is just a pile of bones on level ground.

There are also the type who don’t know good from bad and ask
questions about Buddha and Dharma and Zen and the Tao. They ask
to be helped, they beg to be received, they seek knowledge and say-
ings and theories relating to the Buddhist teaching and to transcend-
ing the world and to accommodating the world. This is washing dirt
in mud and washing mud in dirt—when will they ever manage to
clear it away?

Some people hear this kind of talk and jump to conclusions, claim-
ing, “I understand! Fundamentally there is nothing to Buddhism—it’s
there in everybody. As I spend my days eating food and wearing
clothes, has there ever been anything lacking?” Then they settle
down in the realm of unconcerned ordinariness, far from realizing
that nothing like this has ever been part of the real practice of Bud-
dhism.

So we know that you must be someone genuinely within the tradi-
tion before you can be fully familiar with the fundamental portion of
the vehicle of the school that has come down from time immemorial.
If you really have an entry into enlightenment, then you know when
to start and when to stop, when to advance and when to withdraw,
and you can distinguish what is permissible from what is not.

Leaving behind all leakages, day by day you get closer to the truth
and more familiar with it. As you go further, you change like a pan-
ther who no longer sticks to its den—you leap out of the corral. Then
you no longer doubt all the sayings of the world’s enlightened teach-
ers—you are like cast iron. This is precisely the time to apply effort
and cultivate practice and nourish your realization.
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After that you can kindle the inexhaustible Lamp and travel the
unobstructed Path. You relinquish your body and your life to rescue
living beings. You enable them to come out of their cages and elimi-
nate their attachments and bonds. You cure them of the diseases of
being attached to being enlightened, so that having emerged from the
deep pit of liberation, they can become uncontrived, unencumbered,
joyfully alive people of the Path.

So then, when you yourself have crossed over, you must not aban-
don the carrying out of your bodhisattva vows. You must be mindful
of saving all beings, and steadfastly endure the attendant hardship
and toil, in order to serve as a boat on the ocean of all-knowledge.
Only then will you have some accord with the Path.

Don’t be a brittle pillar or a feeble lamp. Don’t bat around your
little clean ball of inner mystical experience. You may have under-
stood for yourself, but what good does it do?

Therefore the ancient worthies necessarily urged people to travel
the one road of the bodhisattva path, so they would be able to requite
the unrequitable benevolence of our enlightened predecessors who
communicated the Dharma to the world.

Nowadays there are many bright Zen monks in various localities
who want to pass through directly. Some seek too much and want to
understand easily. As soon as they know a little bit about the aim of
the Path and how to proceed, they immediately want to show them-
selves as adepts. Yet they have already missed it and gone wrong.
Some don’t come forth even when they are pushed to do so, but they
too are not yet completely enlightened.

You are a master of Buddhist teaching methods only when you can
recognize junctures of times and patterns of causal conditions and
manage not to miss real teaching opportunities.

HipDEN TREASURE

Brave-spirited wearers of the patched robe possess an outstanding, ex-
traordinary aspect. With great determination they give up conven-
tional society. They look upon worldly status and evanescent fame as
dust in the wind, as clouds floating by, as echoes in a valley.

Since they already have great faculties and great capacity from the
past, they know that this level exists, and they transcend birth and
death and move beyond holy and ordinary. This is the indestructible
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true essence that all the enlightened ones of all times witness, the
wondrous mind that alone the generations of enlightened teachers
have communicated.

To tread this unique path, to be a fragrant elephant or a giant,
golden-winged bird, it is necessary to charge past the millions of cate-
gories and types and fly above them, to cut off the flow and brush
against the heavens. How could the enlightened willingly be petty
creatures, confined within distinctions of high and low and victory
and defeat, trying futilely to make comparative judgments of instan-
taneous experience, and being utterly turned around by gain and loss?

For this reason, in olden times the people of great enlightenment
did not pay attention to trivial matters and did not aspire to the shal-
low and easily accessible. They aroused their determination to tran-
scend the buddhas and patriarchs. They wanted to bear the heavy
responsibility that no one can fully take up, to rescue all living be-
ings, to remove suffering and bring peace, to smash the ignorance and
blindness that obstructs the Way. They wanted to break the poison-
ous arrows of ignorant folly and extract the thorns of arbitrary views
from the eye of reality. They wanted to make the scenery of the fun-
damental ground clear and reveal the original face before the empty
aeon.

You should train your mind and value actual practice wholeheart-
edly, exerting all your power, not shrinking from the cold or the heat.
Go to the spot where you meditate and kill your mental monkey and
slay your intellectual horse. Make yourself like a dead tree, like a
withered stump.

Suddenly you penetrate through—how could it be attained from
anyone else? You discover the hidden treasure, you light the lamp in
the dark room, you launch the boat across the center of the ford. You
experience great liberation, and without producing a single thought,
you immediately attain true awakening. Having passed through the
gate into the inner truth, you ascend to the site of universal light.
Then you sit in the impeccably pure supreme seat of the emptiness
of all things.

Moving into action as an enlightened teacher, with rolling waves
in the ocean of speech, you unleash the skills of unobstructed under-
standing and eloquence. With chosen pupils you set up a situation or
utter a saying to reveal extraordinary perceptions. You cause all be-
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ings, whether ordinary or sage, whether sentient or insentient, to
look up to the awesome light and receive its protection.

But this is not yet the stage of effortless achievement. You must go
further beyond, to where the thousand sages cannot trap you, the
myriad conscious beings have no way to look up to you, the gods have
no way to offer you flowers, and the demons and outsiders cannot spy
on you. You must cast off knowledge and views, discard mysteries
and marvels, and abandon all contrived actions. You simply eat when
hungry and drink when thirsty, and that’s all.

At this stage you are never aware of having mind or not having
mind, of gaining mindfulness or losing mindfulness. So how could
you still be attached to what you have previously learned and under-
stood, to “mysteries” and “marvels” and analyses of essential nature,
to the fetters of names and forms and arbitrary opinions? How could
you still be attached to views of “Buddha” and views of “Dharma” or
to earth-shaking worldly knowledge and intellect? You would be
tying and binding yourself, you would be counting the grains of sand
in the ocean—what would there be to rely on?

All those who are truly great must strive to overcome the obstacles
of delusion and ignorance. They must strive to jolt the multitudes
out of their complacency and to fulfill their own fundamental intent
and vows. Only if you do this are you a true person of the Path, with-
out contrived activity and without concerns, a genuine Wayfarer of
great mind and great vision and great liberation.

A Lotus IN FIRE

I wouldn’t say that those in recent times who study the Way do not
try hard, but often they just memorize Zen stories and try to pass
judgment on the ancient and modern Zen masters, picking and choos-
ing among words and phrases, creating complicated rationalizations
and learning stale slogans. When will they ever be done with this? If
you study Zen like this, all you will get is a collection of worn-out
antiques and curios.

When you “seek the source and investigate the fundamental” in
this fashion, after all you are just climbing up the pole of your own
intellect and imagination. If you don’t encounter an adept, if you
don’t have indomitable will yourself, if you have never stepped back
into yourself and worked on your spirit, if you have not cast off all



ZEN LETTERS 187

your former and subsequent knowledge and views of surpassing won-
der, if you have not directly gotten free of all this and comprehended
the causal conditions of the fundamental great matter—then that is
why you are still only halfway there and are falling behind and cannot
distinguish or understand clearly. If you just go on like this, then even
if you struggle diligently all your life, you still won’t see the funda-
mental source even in a dream.

This is why the man of old said: “Enlightenment is apart from ver-
bal explanations—there has never been any attainer.”

Deshan said: “Our school has no verbal expressions and not a sin-
gle thing or teaching to give to people.”

Zhaozhou said: “I don’t like to hear the word buddha.”

Look at how, in verbally disavowing verbal explanations, they had
already scattered dirt and messed people up. If you go on looking for
mysteries and marvels in the Zen masters’ blows and shouts and fa-
cial gestures and glaring looks and physical movements, you will fall
even further into the wild foxes’ den.

All that is important in this school is that enlightenment be clear
and thorough, like the silver mountain and the iron wall, towering
up solitary and steep, many miles high. Since this realization is as
sudden as sparks and lightning, whether or not you try to figure it
out, you immediately fall into a pit. That is why since time immemo-
rial the adepts have guarded this one revelation, and all arrived to-
gether at the same realization.

Here there is nowhere for you to take hold. Once you can clear up
your mind and you are able to abandon all entanglements, and you
are cultivating practice relying on an enlightened spiritual friend, it
would be really too bad if you weren’t patient enough to get to the
level where the countless difficulties cannot get near you, and to lay
down your body and your mind there and investigate till you pene-
trate through all the way.

Over thousands of lifetimes and hundreds of aeons up until now,
has there ever been any discontinuity in the fundamental reality or
not? Since there has been no discontinuity, what birth and death and
going and coming is there for you to be in doubt about? Obviously
these things belong to the province of causal conditions and have ab-
solutely no connection to the fundamental matter.

My teacher Wuzu often said, “I have been here for five decades,
and I have seen thousands and thousands of Zen followers come up
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to the corner of my meditation seat. They were all just seeking to
become buddhas and to expound Buddhism. I have never seen a single
genuine wearer of the patched robe.”

How true this is! As we observe the present time, even those who
expound Buddhism are hard to find—much less any genuine people.
The age is in decline and the sages are further and further distant. In
the whole great land of China, the lineage of Buddha is dying out right
before our very eyes. We may find one person or half a person who is
putting the Dharma into practice, but we would not dare to expect
them to be like the great exemplars of enlightenment, the “dragons
and elephants” of yore.

Nevertheless, if you simply know the procedures and aims of prac-
tical application of the Dharma and carry on correctly from beginning
to end, you are already producing a lotus from within the fire.

You must put aside all the conditioning that entangles you. Then
you will be able to perceive the inner content of the great enlighten-
ment that has come down since ancient times. Be at rest wherever
you are, and carry on the secret, closely continuous, intimate-level
practice. The devas will have no road to strew flowers on, and
demons and outsiders will not be able to find your tracks. This is
what it means to truly leave home and thoroughly understand one-
self.

If, after you have reached this level, circumstances arise as the re-
sult of merit that lead you to come forth and extend a hand to com-
municate enlightenment to others, this would not be inappropriate.
As Buddha said, “Just acquiesce in the truth; you surely won’t be de-
ceived.”

But even for me to speak this way is another case of a man from
bandit-land seeing off a thief.

BRINGING OuT THE FAMILY TREASURE

If you want to attain Intimacy, the first thing is, don’t seek it. If you
attain through seeking, you have already fallen into interpretive un-
derstanding.

This is especially true because this great treasury extends through
all times, clearly evident, empty and bright. Since time without be-
ginning it has been your own basic root: you depend on its power
entirely in all your actions.
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You will only pass through to freedom when you cease and desist
to the point that not even a single thought is born. Then you pene-
trate through without falling into sense and matter and without
dwelling in conceptualizations and mental images.

When you absolutely transcend these, then the whole world does
not hide it. Everywhere everything becomes its Great Function, and
every single thing flows forth from your own breast. The ancients
called this bringing out the family treasure. Once this is attained, it
is attained forever. How could it ever be used up?

Just be wary that your investigation does not rest on a firm footing,
and that you will not be able to penetrate through to realization. You
must bravely cut off all entanglements, so there is not the slightest
dependence or reliance. Relinquish your body and give up your life
and directly accept the suchness that faces you; there is no other.
Then even if the thousand sages came forth it wouldn’t change you
at all. Leaving it to the flow at all times, eating food and wearing
clothes, you nurture the embryo of sagehood to maturity, not keeping
to intellectual understanding. Isn’t this an especially excellent teach-
ing and a most essential shortcut?

A BOATLOAD OF MOONLIGHT

The early sages lived with utmost frugality, and the ancient worthies
overcame hardships and lived austerely. They purified their will in
this, forgetting food and sleep. They studied with total concentration
and accurate focus, seeking true realization. How could they have
been making plans for abundant food and fine clothes and luxurious
housing and fancy medicines?

When it gets to the point where the path is not as good as in an-
cient times, then there is criticism that the wheel of the Dharma is
not turning and that the wheel of food is taking precedence. Because
of this the Zen monasteries call their chief elders “meal-chiefs.” Isn’t
this completely opposite from the ancient way?

Nevertheless, in the gate of changing along with conditions, we
also carry out the secondary level. “On the northern mountain wel-
coming wayfarers from all directions, we look to the southern fields.”

This fall it happens that there is a big crop. We have asked you to
oversee the harvest, and now that you are about to go, you have asked
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for some words of instruction, so I have told you about the foregoing
set of circumstances.

What is important is to respect the root and extend it to the
branches. This will benefit both root and branches and also illumi-
nate the legitimate and fundamental task of people of complete en-
lightenment and comprehensive mastery. If you work hard to carry
this out, you will surely improve.

In general, to study the Path and seek out the Mystery, you must
have a great basis in faith. You use this faith to believe in a deep
sense that this matter does not lie in words or in any of the myriad
experiential states. In fact, in truth, the Path is right where you stand.

Put aside the crazy and false mind that has been concocting your
knowledge and understanding, and make it so that nothing whatso-
ever is weighing on your mind. Fully take up this matter in your
perfect, wondrous, inherent nature, which is fundamentally pure and
quiescent. Subject and object are both forgotten, and the road of
words and thoughts is cut off. You open through and clearly see your
original face. Make it so that once found, it is found forever and re-
mains solid and unmoving.

After that you can change your step and transform your personal
existence. You can say things and put forth energy without falling
into the realms of the delusions of form, sensation, conception, evalu-
ation, and consciousness. Then all the phenomena of enlightenment
will appear before you in regular array. You will reach the state where
everything you do while walking and sitting is all Zen. You will shed
the root of birth and death and forever leave behind all that covers
and binds you. You will become a free and untrammeled wayfarer
without concerns—why would you need to search the pages for
someone else’s dead words?

“There are ancestral teachers on the tips of the hundred grasses.”
With these words Jiashan pointed it out so people could become ac-
quainted with it.

Kuanping said, “The great meaning is there in the fields.”

Baizhang extended his hands, wanting to let people know.

If you can become round and complete as a ripe grain of rice, this
is the transmission of the mind-seal. If you still long for a peaceful
existence, this will make you experience the first noble truth that
suffering exists. But how will you say something about coming out of
the weeds? “A boatload of bright moonlight carries it back.”
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TRUTH AND PERCEPTION

The present perception is the Truth, but the Truth is beyond this
perception. If you are attached to perception, then this is a percep-
tion—it is not the arriving at the Truth. Those who arrive at Truth
transcend perception, but they manage to use perception without
dwelling in perception. When you pass directly through perception
and get free of it, it is all the fundamental Truth.

This Truth is not being or nonbeing. It is not speech or silence. Yet
it can manifest both being and nonbeing, both speech and silence. It
is forever constant and unchanging.

Therefore Yunmen said, “It cannot be existent when you speak of
it and nonexistent when you don'’t, or existent when you think of it
and nonexistent when you don’t.”

You must subtly arrive at this Truth and get its great function.
Always let transcendent wisdom appear whether you are speaking or
silent, whatever you are doing. Is there any need to say that it is close
at hand when you are in your teacher’s presence and far away when
you are in the countryside? As you go directly forward, naturally you
will encounter it wherever you are.

All the enlightened ones and ancestral teachers take this one true
thing very seriously. It is spread among beings of all potentials, high
and low, noble and lowly, without any preferences or aversions. It is
in all the myriad kinds of action, naturally real, clear and complete.

If you make a special thing out of your views of “buddhadharma”
and “mystic marvels,” then there is a lack. But if you are able to re-
frain from creating arbitrary views, and are clean and naked like this,
then it is completely revealed.

If this matter were in words, then it should be definable in a single
statement, with no further change. Why would there be thousands
and thousands of sayings imparted by enlightened adepts, with no
end to them? From this we know that it is not within words, but we
need to use words to illustrate this matter. Sharp-spirited people
should directly comprehend this idea.

Those who realize transcendence pass through words and phrases
and can make them come to life. They can use one saying as a hun-
dred thousand sayings or use a hundred thousand sayings as one say-
ing. Why should you have any more doubts about famous Zen sayings
like these: “Mind itself is buddha”; “It’s not mind, not buddha”; “It’s



192 ZEN LETTERS

not mind, not buddha, not a thing”; “Mind is not buddha, knowledge
is not the Way”; “East Mountain walks on the water”; “Strike the
midnight bell at noon”; “A donkey is eating grass in the backyard”;
“Hide your body in the Northern Dipper”? All these sayings are
strung on one thread.

The venerable Yanyang asked Zhaozhou, “When one doesn’t bring
a single thing, then what?” Zhaozhou said, “Put it down.” Yanyang
asked, “If I don’t bring a single thing, what should I put down?”
Zhaozhou said, “I see you cannot put it down.” At these words, Yan-
yang was greatly enlightened.

Later Huanglong wrote a verse to go with this story:

Not bringing a single thing

He can’t lift it even using both arms

A clear-eyed man like Zhaozhou is hard to find
At a word, Yanyang realized his error

If he stepped back, he’d fall into a deep pit

In his heart was boundless joy

Like that of a pauper finding a jewel

Once the poison is forgotten, there’s no connection
Snakes and tigers became his intimate friends
Different species, equally understood

Over the lonely centuries,

The Pure Wind has never stopped.

If you discuss Zhaozhou'’s answer, “Put it down,” from the stand-
point of common sense, Yanyang said he wasn’t bringing a single
thing, so how could Zhaozhou tell him to put it down?

From this we know that the eye of objective reality illuminates the
finest subtleties: Zhaozhou exposed the serious disease of carrying
one’s conditioned perceptions around everywhere, to make Yanyang
begin to feel shame. But Yanyang still did not realize what Zhaozhou
meant, so he persisted with his question. Zhaozhou again pointed out
his error, at which point Yanyang dissolved and at last was thor-
oughly set free. Later on Yanyang got to the point that he could tame
wild tigers and poisonous snakes. Isn’t this a case of inner feeling and
outward response?

Layman Pang was with his whole family sitting around the fire.
Layman Pang suddenly said, “Difficult, difficult—ten bushels of oil
hemp spread out on a tree.” Mrs. Pang said, “Easy, easy—on the tips
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of the hundred grasses, the meaning of Zen.” Their daughter Lingzhao
said, “Not difficult, not easy—eating when hungry, sleeping when
tired.”

Usually when I relate this story to people, most of them prefer
Lingzhao’s remark for saving energy, and dislike what Old Man Pang
and Old Lady Pang said about difficult and easy. This is nothing but
“making interpretations by following the words.” People who think
like this are far from getting to the root of the fundamental design.

That is why “the arising of the tracks of words is the origin of paths
that deviate from Truth.”

Only if you can forget the words and embody the meaning will
you see how these three Zen teachers each put forth a hand and to-
gether held up the bottomless basket, how they strained out mussels
and clams. You will see how in every move they had the ability to
kill people’s false selves and conditioned perceptions, and how in
every place they had a road to get out on.

DIrReECT POINTING

When Bodhidharma came from the West bringing the Zen transmis-
sion to China, he didn’t set up written or spoken formulations—he
only pointed directly to the human mind.

If we speak of direct pointing, this just refers to what is inherent
in everyone: the whole essence appears responsively from within the
shell of ignorance. This is no different in ordinary people than in all
the sages since time immemorial. It is what we call the natural, real,
inherent nature, fundamentally pure, luminous and sublime. It swal-
lows up and spits out all of space. It is a single solid realm that stands
out alone, free of the senses and their objects.

Just detach from thoughts and cut off sentiments and transcend
the ordinary conventions. Use your own inherent power and take up
its great capacity and great wisdom right where you are. It is like
letting go when you are hanging from a mile-high cliff, releasing your
body and not relying on anything anymore.

Totally shed the obstructions of views and understanding, so that
you are like a person who has died the great death. Your breath is cut
off, and you arrive at great cessation and great rest on the fundamen-
tal ground. Your sense faculties have no inkling of this, and your con-
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sciousness and perceptions and sentiments and thoughts do not reach
this far.

After that, in the cold ashes of the dead fire, it is clear everywhere,
and among the stumps of the dead trees everything is illuminated.
Then you merge with solitary transcendence and reach unapproacha-
ble heights. You don’t have to seek mind or seek buddha anymore:
you bump into them wherever you go, and they do not come from
outside.

The hundreds and thousands of aspects and facets of enlighten-
ment since time immemorial are just this. This is mind: there is no
need to go on seeking mind. This is buddha: why keep struggling to
seek buddha?

If you make slogans based on words and sprout interpretations
based on objects, then you fall into the bag of antique curios, and you
will never be able to find this true realm of absolute awareness be-
yond sentiments.

At this stage you are free to go forward in the wild field without
choosing, picking up whatever comes to hand: the meaning of the
ancestral teachers is clear in all that grows there. What’s more, the
thickets of green bamboo and the masses of yellow flowers and the
fences and walls and tiles and pebbles are inanimate things teaching
the Dharma. The water birds and the groves of trees expound the
truths of suffering, emptiness, and selflessness. Based on the one true
reality, they extend objectless compassion, and from the great jewel
light of nirvana they reveal uncontrived, surpassingly wondrous
powers.

Changqing said, “When you meet a companion on the Path, stand
shoulder to shoulder and go on: then your lifetime task of learning
will be completed.”

ENLIGHTENED REALITY AND WORLDLY
PHENOMENA

All things are set on a nonabiding basis. The nonabiding basis is based
on nonabiding. If you can reach a thorough realization of this, then
all things are One Suchness, and you cannot find even the slightest
sign of abiding.

The whole of your present activities and behavior is nonabiding.
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Once the basis is clear to you, it will be like having eyes: the sun is
shining brightly, and you can see all kinds of colors and forms. Isn’t
this the mainspring of transcendent wisdom?

Yongjia said: “Without leaving wherever you are, there is constant
clarity.” No words come closer to the truth than these. If you start
seeking, then we know that you are unable to see. Just cut off any
duality between “wherever you are” and “constant clarity,” and make
yourself peaceful and serene. Avoid concocting intellectual under-
standing and seeking. As soon as you seek, it is like grasping at
shadows.

Layman Pang asked Mazu, “Who is it that does not keep company
with the myriad things?” I say to you: Turn the light around and re-
flect back on yourself and see.

Mazu replied, “When you drink up all the water in West River in
one swallow, then I'll tell you.” This answer was like an eight-
cornered mortar running through space.

If you can come to grips with this and penetrate through, then
what you see before your eyes will reach equilibrium, and the illu-
sions that have afflicted you since time without beginning will be
washed away.

Deshan beckoned with a fan from across the river, and someone
immediately understood. The Bird’s Nest Monk blew on a blanket
and someone was enlightened. Doesn’t this show that when the time
for this Great Cause arrives, the roots and sprouts grow of them-
selves? Doesn’t this confirm that there is space for the teacher’s ac-
tion and the learner’s reaction to reach accord? Doesn’t this prove
that when the people involved have been practicing inwardly, with-
out interruption, they can be activated by a genuine teacher?

When you have complete trust in the mind and you see through to
its true nature, then there is not the least bit of leakage in daily activi-
ties. The totality of worldly phenomena is the buddhadharma, and
the totality of the buddhadharma is worldly phenomena—they are
equally One Suchness.

How could it be there when you speak of it and not there when
you don’t, or there when you think of it and not there when you
don’t? If that is so, then you are right there in the midst of false imagi-
nation and emotional interpretations—when have you ever experi-
enced penetrating realization?

When there is continuous awareness from mind-moment to mind-
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moment that does not leave anything out, and mundane reality and
enlightened reality are not separate, then you will naturally become
pure and fully ripe and meet the Source on all sides. If anyone asks
questions, you answer according to the question, and if there are no
questions, you remain clear and still. Isn’t this the essential guideline
for really passing through birth and death to freedom?

When you have passed through the Last Word, then you won’t even
need to “see through” speech and no-speech, transcendence and ac-
commodation, provisional and real, illumination and function, giving
and taking away. Who recognizes the mastery of a great Zen teacher
like Zhaozhou? To do this, you must be a seedling of our house.

THis GREAT CAUSE

In the olden days, whenever teachers and students met, it was for the
sake of this Great Cause, and they never failed to use it to inspire and
uplift. Even when they were eating or sleeping or at leisure, they were
always concentrating their minds on this.

That is why they were able to experience a meeting of potentials
in a word or a phrase, a blow or a shout, or any momentary event or
activity. This was because with sincerity and concentrated focus, and
without so much defilement by wrong ideas and perceptions, they
were able to take it up directly, and it didn’t seem difficult.

These days the brethren are errant and dull and all mixed up with
miscellaneous concerns. Even if they study with an enlightened
teacher and are exposed to his influences for a long time, they still
vacillate and waver and cannot proceed directly to penetrating real-
ization. The problem is the lack of purity and focus over the long
term.

If you can work hard on the Way day and night heedless of food
and sleep, have no worries that you will not equal the ancients.

MEET THE SOURCE ON ALL SIDES

Those who are determined to practice the Way practice self-aware-
ness and self-understanding twenty-four hours a day. They think of
this and focus on this. They know that the one Great Cause is there
right where they stand, that it is in sages without being augmented
and in ordinary people without being diminished. They know that it
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stands alone free of senses and sense objects, and that it far transcends
material things.

Wayfarers don’t set up fixed locations in anything they do. They
are clear and tranquil, with solid concentration, and the myriad
changes and transformations never disturb them. They appear in re-
sponse to conditions and go into action as they encounter events,
leaving nothing incomplete.

You should just be empty and quiet, transcending everything.
Once the main basis is clear, all obscurities are illuminated. “Ten
thousand years—a single thought. A single thought—ten thousand
years.” Passing through from the heights to the depths, the great
function of the whole potential is in operation. It is like when a
strong man flexes his arm: he doesn’t depend on anyone else’s
strength. Then the illusory blinders of birth and death vanish forever,
and the true essence indestructible as a diamond is all that shows.
Once realized, it is realized forever—there is no interruption.

All that the enlightened teachers, ancient and modern, have said
and done—the scriptural teachings, the enlightenment stories, the
meditation stories, the question-and-answer sessions, all their teach-
ing functions—all of this illuminates this true essence alone.

If you can be free and clear in actual practice for a long time, natu-
rally you will come to meet the Source on all sides and become uni-
fied and whole.

Haven’t you seen Fadeng's verse?

Going into a wild field, not choosing,
Picking up whatever plant comes to hand,
Rootless but finding life,

Apart from the ground but not falling.

Right before your eyes, it has always been there. Facing the situa-
tion, why don’t you speak?

If you don’t know it in your daily life, where then will you look for
it? Better find out.

TrRULY GENUINE

Right now if students are in fact truly genuine, source teachers can
contact their potential and activate it with a single word or phrase, or
a single act or scene. What could be difficult about that?
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The only problem is when your faculties are unstable and your
consciousness shallow, whirled around and around like the wind in
the treetops. True reality is shown to you thousands and thousands
of times, but you still cannot mesh with it.

Even worse are those who are still wrapped up in making emo-
tional interpretations and claim that there is no such thing as entry
into enlightenment. If you think like this, then even in a blue moon
you will never even dream of true reality.

Therefore, in learning the Way, what is most valuable is being true
and sincere.

SERENE AND FREE

People who study the Way begin by having the faith to turn toward
it. They are fed up with the vexations and filth of the world and are
always afraid they will not be able to find a road of entry into the
Way.

Once you have been directed by a teacher or else discovered on
your own the originally inherently complete real mind, then no mat-
ter what situations or circumstances you encounter, you know for
yourself where it’s really at.

But then if you hold fast to that real mind, the problem is you
cannot get out, and it becomes a nest. You set up “illumination” and
“function” in acts and states, snort and clap and glare and raise your
eyebrows, deliberately putting on a scene.

When you meet a genuine expert of the school again, he removes
all this knowledge and understanding for you, so you can merge di-
rectly with realization of the original uncontrived, unpreoccupied,
unminding state. After this you will feel shame and repentance and
know to cease and desist. You will proceed to vanish utterly, so that
not even the sages can find you arising anywhere, much less anyone
else.

That is why Yantou said, “Those people who actually realize it just
keep serene and free at all times, without cravings, without depen-
dence.” Isn’t this the door to peace and happiness?

In olden times Guanxi went to Moshan. Moshan asked him,
“Where have you just come from?” Guanxi said, “From the mouth of
the road.” Moshan said, “Why didn’t you cover it?” Guanxi had no

reply.
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The next day Guanxi asked, “What is the realm of Mount Moshan
like?” Moshan said, “The peak doesn’t show.” Guanxi asked: “What
is the man on the mountain like?” Moshan said, “Not any character-
istics like male or female.” Guanxi said, “Why don’t you transform?”
Moshan said, “I'm not a spirit or a ghost—what would I transform?”

Weren'’t the Zen adepts in these stories treading on the ground of
reality and reaching the level where one stands like a wall miles high?

Thus it is said: “At the Last Word, you finally reach the impenetra-
ble barrier. Holding the essential crossing, you let neither holy nor
ordinary pass.”

Since the ancients were like this, how can it be that we modern
people are lacking?

Luckily, there is the indestructible diamond sword of wisdom. You
must meet someone who knows it intimately, and then you can bring
it out.

ACTIVE MEDITATION

The ancients worked hard for the sake of the one Great Cause. Their
determination is indeed worthy of respect, and they served as an ever-
lasting example for later generations.

When you set your body on the meditation bench, it is no more
than silencing and emptying the mind and investigating with your
whole being. Just make your mind and thoughts clarify and become
still. A fine place to do active meditation work is amid confusion and
disturbances. When you do active meditation, you must penetrate
through the heights and the depths, without omitting anything. The
whole essential being appears ready-made before you, and it no longer
arises from anywhere else. It is just this one Great Potential, turning
smoothly and steadily. Why talk any more about “worldly phenom-
ena” and “enlightened truth”? If you maintain a uniform equilibrium
over months and years, naturally your stand will be true and solid.

You will experience realization, like water being poured into
water, like gold being traded for gold. Everything will be equalized in
One Suchness, profoundly clear, real, and pure. This is knowing how
to live. '

Just do not give birth to a single thought: let go and become crystal
clear. As soon as any notions of right and wrong and self and others
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and gain and loss are present, do not follow them off. Then you will
be personally studying with your own true enlightened teacher.

If you do that, what worry is there that this work will not be ac-
complished? You must see for yourself!

How 1TO BE A HOUSEHOLDER-BODHISATTVA

This affair is a matter of people of sharp faculties and superior wis-
dom who do not consider it difficult to understand a thousand when
hearing one. It requires a stand that is solid and true and faith that is
thoroughgoing.

Then you can hold fast and act the master and take all sorts of
adverse and favorable situations and differing circumstances and fuse
them into one whole—a whole that is like empty space, without the
least obstruction, profoundly clear and empty and illuminated, never
changing even in a hundred aeons or a thousand lifetimes, unitary
from beginning to end. Only then do you find peace and tranquillity.

I have seen many people who are intellectually brilliant but whose
faculties are unstable and whose practice is shallow. They think they
witness transformation in verbal statements, and they assume that
there is no way to go beyond the worldly. Thus they increase the
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