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Foreword

In the true teaching of Lord Buddha, Complete Enlightenment is
made of incomplete enlightenments. This means that in the heart of
your daily mindful actions, thoughts, and speech, Complete En-
lightenment 1s already there, and you should not strive to look for
Complete Enlightenment anywhere else.

Suppose you are on the road between Boston and New York.
Looking in one direction is Boston; looking in the other direction is
New York. If you want to go to Boston, you should turn in the di-
rection of Boston. Once you have turned in the direction of Boston,
Boston is already in you. But if you turn in the direction of New
York, Boston 1s lost. Lost, but it is still there for you, if you know
how to turn around. Every point of the road contains Boston. And
any point of the road contains New York. Complete Enlightenment
and Complete Ignorance are exactly the same. They contain each
other.

In our practice, we listen to the Dharma, we participate in
Dharma discussions to deepen our understanding, and we find ways
to apply the Dharma in our daily life: sitting, standing, walking, eat-
ing, drinking, cleaning, cooking . . .. The Sutra of Complete Enlight-
enment is a Dharma discussion between the Buddha and several
great bodhisattvas in the presence of a large Sangha. If you know
how to be there and how to listen, you will be able to actually partici-
pate in it. It is still going on. And if you do well, you will not get
caught in words (like samadhi, samapatti, and dhyana!), sentences,
and ideas. Many people just enjoy ideas, even great ideas, and are not
able to put them into practice. This is something the Buddha does
not want us to do.
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Because of Master Zongmi’s connection to the southern tradition,
the Ch’an school, in turn, was influenced by The Sutra of Complete
Enlightenment.

However, people have long questioned the authenticity of The
Sutra of Complete Enlightenment. When sutras were compiled and
catalogued during the Tang dynasty, people had reservations about
the translator of The Sutra of Complete Enlightenment and the date
of its translation. Even the title is peculiar. In the Chinese title, the
word sutra appears twice. A translation of the complete title from
the Chinese is Mahavaipulya-purnabuddha-sutra-prasannartha-
sutra. Modern scholars have yet to satisfactorily resolve these am-
biguities. In fact, two other texts, The Surangama Sutra and The
Awakening of Mahayana Faith Sastra, have been scrutinized for
similar reasons. Nevertheless, these three texts have had a tremen-
dous impact on Chinese Buddhism.

Over the centuries, scholars may have had doubts about the trans-
lation of The Sutra of Complete Enlightenment, but, at least among
Chinese Buddhists, no one doubts the profound importance of its teach-
ings. The sutra is filled with beautifully written passages and useful
instruction. According to Master Zongmi, The Sutra of Complete En-
lightenment includes both the gradual and sudden teachings of the
Mahayana tradition and both the incipient as well as the ultimate Bud-
dhist teachings. Therefore, people of all backgrounds can benefit from
this sutra.

The Sutra of Complete Enlightenment often speaks of the
Complete Enlightenment practitioners can attain through its teach-
ings. In the first chapter, the Buddha points out that Complete En-
lightenment can give rise to purity, true suchness, bodhi, nirvana,
and the paramitas. It also mentions that all Buddhas attained Bud-
dhahood because they practiced methods of Complete Enlighten-
ment. Again, in the seventh and eighth chapters, the Buddha teaches
three methods of practice: samatha, amapatti, and dhyana. Ch’an
practitioners usually regard these as gradual methods of practice,
but in the context of this sutra, they are presented as sudden meth-
ods of practice. The Sutra of Complete Enlightenment also uses many
(at least twenty-three) analogies as well as ordinary language to con-
vey its profound ideas. Its power of expression is yet another rea-
son why The Sutra of Complete Enlightenment is so revered.
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This commentary on The Sutra of Complete Enlightenment is
based on a series of lectures delivered to the general public at the Ch’an
Center in New York City. These lectures covered a period of four
years (from 1982 to0 1985). Had I spoken on a regular basis, the lecture
series might have been completed sooner, but I was often away from
New York, either on lecture tours or in Taiwan.

I chose to speak on this sutra for a simple reason. The Sutra
of Complete Enlightenment, along with the two other texts I previ-
ously mentioned, are of great significance in Chinese Buddhism and
the Ch’an school. Before this sutra, I lectured on The Awakening of
Mahayana Faith Sastra, and after I finished with The Sutra of Complete
Enlightenment, ] went on to speak on The Surangama Sutra.

I do not profess that The Sutra of Complete Enlightenment con-
tains the highest teachings of the Buddha. I simply use the concepts
and methods of practice taught in this sutra to guide practitioners,
especially to guide them on the ways in which they can incorporate
Buddhism into their daily lives.

The flavor of this book is somewhat different from my previ-
ous English publications. Most of my other books are based either
on lectures given during retreats or during special classes for seri-
ous Ch’an practitioners, and so emphasize methods and concepts
of practice as well as guidance in cultivating a Ch’an attitude. The
series of lectures on The Sutra of Complete Enlightenment also in-
cluded such guidance, but in this case, emphasis was placed on
providing the Ch’an view of life, how one can practice the teach-
ings of The Sutra of Complete Enlightenment in daily life, and
the benefits one may derive from it.

My commentary is based entirely on what I have learned and
experienced from Buddhadharma. For this reason, I could exercise
greater flexibility in my lectures than scholars who followed the
commentaries of previous masters and patriarchs. I did not limit
myself to the conventional format of traditional Chinese Buddhist
commentaries. Sometimes I dealt briefly with only the main points
of a section. At other times, I spoke at length on a single sentence.
Also, I chose not to comment on the section on the Bodhisattva of
Sound Discernment, as I feel it comprises largely repetitious varia-
tions of the three practices of samatha, samapatti, and dhyana. To
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comment on this section would entail meticulous explanations of these
practices, which would not be suitable for a general audience. More-
over, there is a danger in presenting methods of practice in printed
form. General readers may start to use these methods without the
guidance of a master and experience negative results. However, the
chapter on the Bodhisattva of Sound Discernment is included in the
English translation of the sutra.

If readers are interested in knowing more about The Sutra of
Complete Enlightenment, it is recommended that they read the origi-
nal text and The Great Exegesis of the Sutra of Complete Enlight-
enment by Master Zongmi in Chinese. I only know of one other
English translation, by Charles Luk. Also, for those who are inter-
ested, there is a book written by Professor Peter Gregory entitled
Tsung-Mi and the Sinification of Buddhism, which explains more
fully the connection between Master Zongmi and The Sutra of Com-
plete Enlightenment.

For the benefit of the Sunday lecture audience, 1 referred to
Charles Luk’s translation when I lectured. His translation proved
to be enormously beneficial for this purpose, and for that I am deeply
grateful. For this book, however, we originally planned on using
the translation of Pei-gwang Dowiat, a task she willingly accepted.
I am thankful for her arduous efforts. In 1995 I gave the whole manu-
script to my attendant monk, Guo-gu Shi, for review. He carefully
read the original Chinese sutra with the English translation and saw
the need to delay the publication date and rework the manuscript.
After some consideration, I asked him to retranslate the sutra and
polish up the commentary. Having read through different commen-
taries on the sutra for several months, he spent three months re-
translating the sutra. Most of the Chinese commentaries he relied
on were by Master Zongmi and Master Tixian of the T’ien T’a1 sect.
He also listened to a set of audiotapes of my earlier commentaries
on this sutra given in Taiwan to my monastic disciples ten years
ago. These commentaries were short but deeper and more concise.
Guo-gu Shi also relied on these to make the commentary in this
book more complete.

Translating an ancient text, especially an ancient Chinese
text, is a great and difficult endeavor since the classical Chinese
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“Virtuous man, newly initiated bodhisattvas and sentient beings
in the Dharma Ending Age seeking the Tathagata’s pure mind of Com-
plete Enlightenment should hold the right thought of separating from
myriad illusions. First, they should rely on the samatha practice of the
Tathagatas and strictly observe the precepts. They should reside peace-
fully among an assembly of practitioners and sit in meditation in a quiet
room.

“They should always be mindful that the body is a union of the
four elements. Things such as hair, nails, teeth, skin, flesh, tendons,
bones, marrow, and brain all belong to the element of earth. Spittle,
mucus, pus, blood, saliva, sweat, phlegm, tears, semen, urine, and ex-
crement all belong to the element of water. Warmth belongs to the el-
ement of fire. Motion belongs to the element of wind. When the four
elements are separated from one another, where is this illusory body?
Thus one knows that the physical body ultimately has no substance
and owes its appearance to the union [of the four elements]. In real-
ity it is not different from an illusory projection.

“Due to the provisional union of the four conditions [of vision,
hearing, perception, and awareness], the illusory six sense faculties
come to exist. The inward and outward combination of the six sense
faculties and the four elements [of earth, water, fire, and wind] gives
rise to the illusory existence of conditioned energy. [In this process],
there ‘seems to be’ something which is cognizant. This is provision-
ally called ‘mind.?

“Virtuous man, this illusory mind cannot exist without the six
sense objects [of sight, sound, smell, taste, touch, thought]. When the
four elements disperse, the six sense objects cannot be found. Once
the elements and the sense objects disperse and are extinguished, ul-
timately there is no cognizant mind to be seen.

“Virtuous man, when the illusory bodies of sentient beings be-
come extinguished, the illusory minds also become extinguished. When
the illusory minds become extinguished, the illusory sense objects also
become extinguished. When the illusory sense objects become extin-
guished, the illusory extinguishing also becomes extinguished. When the
illusory extinguishing becomes extinguished, that which is not illusory is
not extinguished. It is like polishing a mirror. When the defilements are
wiped off, brightness appears.



24 = Complete Enlightenment

“Virtuous man, you should know that both body and mind are l-
lusory defilements. When these appearances of defilement are perma-
nently extinguished, purity will pervade all ten directions.

“Virtuous man, for instance, the pure mani jewel reflects the
five colors as they appear before it, yet the ignorant see the mani as
actually possessing the five colors. Virtuous man, although the pure
nature of Complete Enlightenment likewise manifests as body and
mind, [people] respond in accordance with their capacities, yet the
ignorant speak of the pure Complete Enlightenment as having in-
trinsic characteristics of body and mind. For this reason, they are un-
able to depart from illusion. Therefore, I say that body and mind are
illusory defilements. It is in terms of separating from illusory defile-
ments that bodhisattvas are defined. When defilements are thor-
oughly removed, their corresponding [cognition] is [completely]
eliminated. Since there is nothing corresponding to defilement, there
is also no ‘one’ there to designate.

“Virtuous man, if bodhisattvas as well as sentient beings in the
Dharma Ending Age realize the awakening of the extinction of illu-
sory appearances, at that time unlimited purity and infinite empti-
ness will be revealed and manifested in their enlightenment. Because
the enlightenment is complete and illuminating, it reveals the mind in
its purity. Because the mind is pure, objects of vision are pure. Be-
cause vision is pure, the eye faculty is pure. Because that faculty is
pure, the visual consciousness is pure. Because the consciousness is
pure, hearing is pure. Because hearing is pure, the faculty of hearing
is pure. Because that faculty is pure, the consciousness is pure. Be-
cause the consciousness is pure, perception is pure. The same holds
true for the nose, tongue, body, and mind.

“Virtuous man, because the sense faculties are pure, the objects of
sight are pure. Because the objects of sight are pure, the objects of sound
are pure. The same holds in the cases of smell, taste, touch, and thought.

“Virtuous man, because the six sense objects are pure, the earth
element is pure. Because the earth element is pure, the water element
1s pure. The same holds for the elements of fire and wind.

“Virtuous man, because the four elements are pure, the twelve
entrances, the eighteen realms, and the twenty-five existences are
pure. Because these are pure, the ten powers, the four kinds of fear-
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lessness, the four unhindered wisdoms, the eighteen exclusive at-
tributes of the Buddha, and the thirty-seven aids to enlightenment
are all pure.” The same holds for the purity of everything all the way
up to the eighty-four thousand dharani doors.

“Virtuous man, because the nature of Absolute Reality is pure,
one’s body is pure. Because one’s body is pure, a multitude of bodies are
pure. Because a multitude of bodies are pure, likewise sentient beings in
all ten directions are completely enlightened and pure.

“Virtuous man, because one world is pure, a multitude of
worlds are pure. Because a multitude of worlds are pure, all things
completely exhausting empty space in the past, present, and future
are impartially equal, pure, and unmoving.

“Virtuous man, since empty space is equal, identical, and un-
moving as such, you should know that the nature of enlightenment is
also equal, identical, and unmoving. Since the four elements are un-
moving, you should know that the nature of enlightenment is also
equal, identical, and unmoving. Since [everything] up to the eighty-
four thousand dharani doors are equal, identical, and unmoving, you
should know that the nature of enlightenment is also equal, identical,
and unmoving.

“Virtuous man, as the nature of enlightenment is pervasive and
tull, pure, and unmoving, being perfect and boundless, you should
know that the six sense faculties also fully pervade the dharmadbatu.
Because the sense faculties are pervasive and full, you should know
that the six sense objects also fully pervade the dharmadhatu. Be-
cause the sense objects are pervasive and full, you should know that
the four elements also fully pervade the dharmadhatu. So it is with
everything up to all the dharani doors, which also fully pervade the
dharmadhatu.

“Virtuous man, because the nature of wondrous enlightenment
pervades everything fully, the nature of the sense faculties and the
sense objects is indestructible and clear. Because the sense facultics
and the sense objects are indestructible, [everything] up to all the
dharani doors is indestructible and clear. It is like hundreds of thou-
sands of lamps illuminating a room: their illumination pervades fully
and 1s indestructible and clear.

“Virtuous man, since his enlightenment is fully accomplished,
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you should know that a bodhisattva neither is bound by dharmas nor
seeks to be free from dharmas. He neither detests birth and death nor
clings to nirvana; neither reveres those who uphold the precepts nor
condemns those who violate them; neither esteems experienced
practitioners nor slights beginners. Why? Because all [sentient be-
ings] are enlightened. It is like clear vision that is completely aware of
what is in front: when this clarity is perfect, it has no likes or dislikes.
Why? Because the essence of this clarity is nondual and itself has no
likes or dislikes.

“Virtuous man, these bodhisattvas and sentient beings in the
Dharma Ending Age who have gained accomplishments through
cultivating the mind have neither cultivated nor accomplished any-
thing. Complete Enlightenment is universally illuminating in
quiescent-extinction without duality. Hundreds of thousands of mil-
lions of asamkyas of Buddha worlds, as innumerable as the grains of
sand of the Ganges, are like flowers in the sky, randomly arising and
perishing. They are neither identical to nor separate [from the nature
of Complete Enlightenment]. Since there is no bondage or liberation,
one begins to realize that sentient beings have intrinsically accom-
plished Buddhahood, and that birth and death and nirvana are like
yesterday’s dream.

“Virtuous man, because birth and death and nirvana are like
yesterday’s dream, you should know that they neither arise nor per-
ish, neither come nor go. That which is actualized is neither gained
nor lost, neither grasped nor discarded. One who truly actualizes
[enlightenment] does not contrive, stop, allow things to be as they
are, nor annihilate [vexations]. In the midst of the actualization, there
is neither a subject nor an object. Ultimately there is neither actual-
ization nor one who actualizes! The nature of all dharmas is equal
and indestructible.

“Virtuous man, bodhisattvas should thus practice, thus
[progress through] these gradual stages, thus contemplate, thus abide
in and uphold, thus use expedient methods, and thus become en-
lightened. In seeking this Dharma, they will not be confused and per-
plexed.”

At that time, the World Honored One, wishing to clarify his
meaning, proclaimed these gathas:
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Ending Age, you have asked the Tathagata about the very secret and
profound ultimate expedient methods, which are the highest teach-
ing for bodhisattvas and the ultimate truth in the Mahayana. These
methods are capable of causing practicing and beginning
bodhisattvas in all ten directions and all sentient beings in the
Dharma Ending Age to obtain [the stage of] resolute faith'® and per-
manently sever doubts and regrets. Listen attentively now. I shall ex-
plain it to you.”

Hearing this, Bodhisattva Vajragarbha was filled with joy and
listened silently along with the assembly.

“Virtuous man, all worlds begin and end, are born and perish,
have a before and after, exist and do not exist, coalesce and disperse,
arise and cease. Thoughts follow one another in succession, going
and coming in a ceaseless circle. With all sorts of grasping and reject-
ing, these [changing processes] are all cyclic existences. If one were to
discern Complete Enlightenment while still in cyclic existence, then
this nature of Complete Enlightenment would have the same [na-
ture] as the turning flow [of cyclic existence]! If one wished to be free
from cyclic existence, then there would be no place where [Complete
Enlightenment] could exist. For instance, when one moves one’s
eyes, still water appears to have waves; when one fixes one’s gaze, a
circling flame appears to be a wheel of fire. The fact that moving
clouds make it seem as if the moon were moving and a sailing boat
makes one feel as if the shore were moving also exhibits the same
principle.

“Virtuous man, while the motion is going on, it is impossible
for those things to be still. How much more would this be so if one
were to discern the Complete Enlightenment of the Buddha with the
defiled mind of birth and death, which has never been pure; how
could it not [appear to] be in motion?'® For this reason, you gave risc
to these three doubts.

“Virtuous man, for example, because of an illusory illness [of
the eye], a flower is falsely seen in an empty sky. When the illusory
illness [of the eye] is eliminated, one does not say: ‘Now that this ill-
ness is eliminated, when will other illnesses arise?” Why? Because the
illness” and the flower'® are not in opposition. Likewisc, when the
flower vanishes into the empty sky, one does not say: ‘When will
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Reality, there are indeed no bodhisattvas or sentient beings. Why? Be-
cause bodhisattvas and sentient beings are illusory projections. When
illusory projections are extinguished, there exists no one who attains or
actualizes. For example, eyes cannot see themselves. Likewise, this na-
ture is intrinsically impartial and equal, yet there is no ‘one’ who is
equal.

“Because sentient beings are confused, they are unable to eliminate
and extinguish all illusory projections. Because of the illusory efforts and
activities of those who extinguish and those who do not extinguish
[vexations],” there manifest distinctions. If one can attain accordance
with the Tathagata’s quiescent-extinction, there is in reality neither qui-
escent-extinction nor the one who experiences it.

| “Virtuous man, all sentient beings since beginningless time have
deludedly conceived ‘self’ and that which grasps on to the self; never
have they known the succession of arising and perishing thoughts!?
Therefore, they give rise to love and hatred and indulge in the five de-
sires.?? Woslim, f

“If they meet a good teacher who guides them to awaken to the
nature of pure Complete Enlightenment and to recognize these aris-
ing and perishing [thoughts], they will understand that it is the very
nature of such rising [thoughts] that causes toils and anxieties in their
lives. s

“If, further, a man permanently severs all toil and anxiety, he
will realize the dbarmadhbatu in its purity. However, his understand-
ing of purity may become his obstruction and he will not attain free-
dom and ease regarding Complete Enlightenment. This is called ‘the
ordinary man’s accordance with the nature of enlightenment.”

“Virtuous man, all bodhisattvas realize that this very under-
standing is a hindrance. Although they sever themselves from this
hindrance of understanding, they still abide in this realization. The
realization of hindrance is yet another hindrance. Therefore they do
not have freedom and ease. This is called ‘the bodhisattva before the
stage of the first bhumi’s accordance with the nature of enlighten-
ment.”!

“Virtuous man, ‘attaining’ illumination and realization™ is a
hindrance. Thus a great bodhisattva is constantly in realization with-
out abidance, where the illumination and the illuminator simulta-
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N

“If bodhisattvas engage only in contemplating [all things as be-
ing like an] illusion, through the power of the Buddhas they can trans-
form and manifest things in the world into all sorts of functions and
fulfill all their pure, wondrous practices as bodhisattvas. While main-
taining dharani, they do not lose mindfulness in quiescence, nor do
they lose wisdom derived from stillness. These bodhisattvas solely
practice samapatts.”

“If bodhisattvas engage only in extinguishing illusions without
getting involved in functions, they will singly sever all vexations.
When vexations are completely severed they will actualize Absolute
Reality. These bodhisattvas solely practice dhyana.

“If bodhisattvas first engage in utter stillness and then, with the
wisdom mind begotten by stillness, clearly illuminate all illusions
and perform bodhisattva deeds, they practice samatha first, followed
by samapatti.

“If bodhisattvas, with the wisdom begotten by stillness, fully
actualize the nature of utter stillness and then sever vexations and
transcend birth and death permanently, they practice samatha first,
followed by dhyana.

“If bodhisattvas, with the wisdom begotten by quiescence
and stillness, manifest the power of illusions and create all sorts of
transformations and manifestations for the purpose of liberating sen-
tient beings, after which they sever vexations and enter quiescent-
extinction, they practice samatha first, followed by samapatti, ending in
dhyana.

“If bodhisattvas, with the power of utter stillness, sever vexations
and then perform the wondrous pure practices of a bodhisattva to lib-
erate sentient beings, they practice samatha first, followed by dhyana
and ending in samapatti.

“If bodhisattvas, with the power of utter stillness, sever the
vexations in the mind, liberate sentient beings and establish the
world, they practice samatha first, followed by both samapatti and
dhyana.

“If bodhisattvas, with the power of utter stillness as a support,
generate transformations and manifestations, and then sever vexa-
tions, they practice both samatha and samapatti first, followed by
dhyana.

“If bodhisattvas, with the power of utter stillness as a support,
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the contemplation of stillness amidst the distinct nature of all phenom-
ena, then give rise to transformations and manifestations, they practice
dhyana first, followed by samatha, ending in samapatti.

“If bodhisattvas, with the power of quiescent-extinction, from
the uncontrived intrinsic nature [of all dharmas) give rise to the func-
tion of manifesting pure realms, then return to the contemplation of
stillness, they practice dhyana first, followed by samapatti, ending in
samatha.

“If bodhisattvas, with the power of quiescent-extinction, with
various purities abide in stillness, yet give rise to transformations and
manifestations, they practice dhyana first, followed by both samatha
and samapatti.

“If bodhisattvas, with the power of quiescent-extinction as a
support, engaging in utter stillness, then give rise to transformations
and manifestations, they practice both dhyana and samatha first, fol-
lowed by samapatti.

“If bodhisattvas, with the power of quiescent-extinction as a
support, engaging in performing transformations and manifesta-
tions, then give rise to utter stillness and pure luminous wisdom,
they practice both dhyana and samapatti, followed by samatha.

“If bodhisattvas, with the wisdom of Complete Enlightenment,
perfectly harmonize all [dualities] and never depart from the nature
of enlightenment® in relating to the diverse [dharma) natures* or
phenomena,” they are perfect in the threefold practice of according
with the intrinsic nature of pure [samadhi].

“Virtuous man, these are called the twenty-five practices of
bodhisattvas. All bodhisattvas practice in this way. If bodhisattvas
and sentient beings in the Dharma Ending Age wish to rely on these
practices, they should uphold practices of purity,® quietly contem-
plate and wholeheartedly repent. At the end of twenty-one days, af-
ter placing a numbered tally for each of the twenty-five methods,
they should wholeheartedly pray [and seek divination] by picking a
tally at random. The number picked will indicate whether the
method is gradual or sudden. However, a single thought of doubt or
regret will cause them to fail in accomplishment.”

At that time, the World Honored One, wishing to clarify his
meaning, proclaimed these gathas:
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awakens to the self no longer identifies with the self. This awakening,
which is beyond all experience, is the mark of the person. Virtuous
man, both what is awakened to and the awakening are not the self.
Thus, even if this man’s mind were perfectly awakened to nirvana, it
would be but the self [because] as long as there is even the slightest
trace of awakening or striving in the mind to realize the principle,* it
would be the sign of the person.

“Virtuous man, what is the sign of sentient beings? It is the ex-
perience which is beyond self-awakening and it is that which is
awakened to in the minds of sentient beings. Virtuous man, if for ex-
ample a man says, ‘T am a sentient being,” we know that what he
speaks of as ‘sentient being’ refers neither to himself nor another per-
son. Why is he not referring to his self? Since this self is sentient be-
ing, it is not limited to his self. Since this self is sentient being, therefore
it is not another person’s self. Virtuous man, the experiences and awak-
enings of sentient beings are all [traces of] the self and the person. In the
awakening beyond the traces of the self and person, if one retained the
awareness of having realized* something, it would be called the sign of
sentient beings.

“Virtuous man, what is the sign of life? It is the mind of sentient
beings that illuminates purity, in which they are aware of what they
have realized. Karmic [consciousness] and wisdom cannot perceive
themselves. This is comparable to the root of life. Virtuous man,
when the mind 1s able to illuminate and perceive enlightenment, it is
but a defilement, because both perceiver and perceived are not apart
from defilement. After ice melts in hot water, there is no ice to be
aware of its melting. The perception of the existence of the self en-
lightening itself is also like this.

“Virtuous man, if sentient beings in the Dharma Ending Age do
not understand these four characteristics [of the self], even after cul-
tivating the Path diligently for many kalpas, [it is still] called practic-
ing with attachments” and they will not be able to accomplish the
fruition of sainthood. Therefore, this is called [cultivating] the True
Dharma in the Dharma Ending Age. Why? Because they mistake the
various aspects of the self for nirvana, and regard their experiences
and awakenings as accomplishments. This is comparable to a man
who mistakes a thief for his own son. His wealth and treasure will
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enment and who wish to cultivate themselves should, if they live in a
monastic community with other practitioners and are occupied by vari-
ous involvements, examine themselves and engage in contemplation as
much as circumstances permit in accordance with what I have already
taught.

“If they are not occupied by various involvements, they should
set up a place for practice and fix a time limit: 120 days for a long pe-
riod, 100 for a medium period, and 80 for a short period. Then they
should dwell peacefully in this pure place. If the Buddha is present,
they should hold correct contemplation of him. If the Buddha has
entered nirvana, they should install his image, generate right mind-
fulness, and gaze at him as if he were still living in the world. They
should adorn [the sanctuary] with banners and make offerings of
flowers and within the first twenty-one days make obeisance to the
Buddhas in all ten directions with utmost sincere repentance. Thus
they will experience auspicious signs and obtain lightness and ease
[of the mind]. After these twenty-one days, their minds should be
well collected.

“If the retreat period overlaps with the three-month summer
retreat [of sravakas], they should adhere to and abide with the retreat
of a pure bodhisattva instead. Their minds should stay away from the
[ways of] sravakas, and they do not have to be involved with the
community at large. On the first day of the retreat, they should say
this in front of the Buddha: I, bhikshu or bhikshuni, upasaka or
upasika so-and-so, in the bodhisattva vehicle, will cultivate the prac-
tice of quiescent-extinction and together enter [with other
bodhisattvas] into the pure abode of Absolute Reality. I will take the
great Complete Enlightenment as my monastery. My body and mind
will peacefully abide in the Wisdom of Equality. The intrinsic na-
ture of nirvana is without bondage. Without depending on the
sravakas, I now respectfully pray that I can abide for three months
with the Tathagatas and great bodhisattvas in all ten directions. For the
great cause of cultivating the unsurpassed wondrous enlightenment of a
bodhisattva, I will not be with the community at large.”

“Virtuous man, this is called the retreat manifested by the
bodhisattva. At the end of the three kinds of periods of retreat,” he is
free to go unhindered. Virtuous man, if practitioners in the Dharma
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Ending Age go into retreats on the Bodhisattva Path, they should not
accept [as authentic] any experience which they have not heard [from
the Tathagata].

“Virtuous man, if sentient beings practice samatha, they should first
engage in perfect stillness by not giving rise to conceptualization. Having
reached the extreme of stillness, enlightenment will come about. Such stll-
ness [acquired] in the beginning [of practice] pervades a universe from
one’s body; as does enlightenment. Virtuous man, when enlightenment
pervades a universe, a single thought produced by any living being in
this universe can be perceived by these practitioners. When their en-
lightenment pervades hundreds of thousands of universes, the same
condition prevails. They should not accept [as authentic] any experi-
ence that they have not heard [from the Tathagata.

“Virtuous man, if sentient beings practice samapatti, they should
first be mindful of the Tathagatas in all ten directions and the
bodhisattvas in all worlds. Relying on various methods, they will
diligently cultivate samadhi in gradual steps, bearing hardship. They
should make great vows [to save sentient beings] and thus ripen their
seeds [of Complete Enlightenment]. They should not accept [as au-
thentic] any experience that they have not heard [from the
Tathagata].

“Virtuous man, if sentient beings practice dhyana, they should
begin with methods of counting.®® [Gradually] they will be clearly
aware of the arising, abiding, and ceasing of each thought, as well as
the state before the arising of a thought, the state after the arising of a
thought, and the scope and number of these thoughts. Further on,
they will be aware of every thought, whether walking, standing, sit-
ting, or lying down. By gradually advancing still further, they will be
able to discern a drop of rain in hundreds of thousands of worlds as if
seeing, with their own eyes, an object used by them. [Again], they
should not accept [as authentic] any experience that they have not
heard [from the Tathagata].

“These are the foremost expedient methods in practicing the
three contemplation techniques. If sentient beings thoroughly prac-
tice and master all three of them with diligence and perseverance, it
will be called, “Tathagata appearing in the world.” In the future
Dharma Ending Age, if sentient beings with dull capacities who wish
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Tathagata, and the Distinctions within the Intrinsic Nature of the
Tathagatagarbha. You should respectfully receive and observe it.

“Virtuous man, this sutra reveals only the realm of the Tathagatas
and can only be fully expounded by the Buddha, the Tathagata. If
bodhisattvas and sentient beings in the Dharma Ending Age rely on it
in their practice, they will gradually progress and reach Buddhahood.

“Virtuous man, this sutra belongs to the sudden teaching of the
Mahayana. From it sentient beings of sudden [enlightenment] capac-
ity will attain awakening. This sutra also embraces practitioners of all
other capacities who engage in gradual cultivation; it is like a vast
ocean which allows small streams to merge into it. All who drink this
water, from gadflies and mosquitoes to asuras, will find fulfillment.

“Virtuous man, if there were a man who, with the purest inten-
tions, gathered enough of the seven treasures” to fill a great
chiliocosm and gave them all as alms, he could not be compared to
another man who hears the name of this sutra and understands the
meaning of a single passage. Virtuous man, if someone teaches hun-
dreds of sentient beings as innumerable as the grains of sand of the
Ganges such that they attain arhatship, his merit cannot be compared
to that of an expounder of half a gatha of this sutra.

“Virtuous man, if a man hears the name of this sutra and has faith
in it without any doubt, you should know that he has sown the seeds of
merit and wisdom not with just one or two Buddhas; indeed he has cul-
tivated roots of goodness and heard the teaching of this sutra from
Buddhas as innumerable as the grains of sand of the Ganges. Virtuous
man, you should protect all practitioners of this sutra in the Dharma
Ending Age so that evil demons and heretical practitioners will not dis-
turb their bodies and minds and cause them to regress.”

At that time in the assembly, the Fire Head Vajra, the Wrecking
Vajra, the Nila%8 Vajra, and other vajra [guardians] numbering eighty
thousand, together with their retinues, rose from their seats, prostrated
themselves at the feet of the Buddha, circled him three times clockwise,
and said in unison: “World Honored One! If in the Dharma Ending
Age there are sentient beings who practice this definitive Mahayana
teaching, we will guard and protect them as we would our own cyes.
We will lead our retinues to their place of practice to guard and protect
them day and night so that they will not regress. We will sce to it that
their families will forever be free from all calamities and hindrances,






Notes

1. Great Illuminating Storehouse of Spiritual Penctration (shen tong da guang
ming zang). Spiritual (shen) signifies inconceivability; penetration (tong)
refers to nonobstructedness; great illuminating (da guang ming) signifies
the manifestation of the Buddha’s merit and wisdom; storehouse (zang)
refers to the repository or essence from which all dharmas arise and mani-
fest. One can understand the Spiritual Penetration and Great Illumination
as the function ( yong) whereas the Storehouse is the essence, (tz).

2. Quiescent-extinction is a rendering for ji mie, which is a Chinese rendering
for the Sanskrit word nirvana. Quiescent, ji signifies the stillness of the na-
ture of emptiness; extinction (mie) signifies the purity of nirvana, free from
defilements.

3. “Equal and identical” is one of the many shades of meaning of ping deng.
Ping can be translated literally as level or equal but also connotes impar-
tiality. In this context, deng may be rendered as identical, same, or indis-
tinguishable. Within the context of time (past, present, and future), the
translator has chosen to render ping deng as equal and identical. Elsewhere,
the term has been rendered as impartial equality.

4. Literally, this should be translated as “joined his palms together with the
tips of the fingers crossed” (cha shou). This is one of the ancient Indian ges-
tures for respect. It symbolizes the nonduality of the realm of the Buddhas
(the left hand) and the realm of ordinary sentient beings (right hand).

5. Causal ground (yin di) can also be understood as the mind-ground (xin
di). It refers to both the circumstance when the Buddha first initiated the
bodhi-mind (chu fa pu ti xin) and to the intrinsic nature of mind (xin
xing) or Buddha-nature (fo xing). Original arising, ben qi simply means
the fundamental starting point of Dharma practice (fa xing), which
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Resolute faith (jue ding xin) is a stage where one’s faith no longer backslides
(xin xin cheng jin). This is a stage where a bodhisattva has reached at least
the first level of the Ten Faiths. This level in the doctrinal system is referred

to as the Path of Seeing. See glossary for further information on Bodhisattva
positions.

“In motion” refers to “samsaric.”
Illness or yi refers to ignorance.
Flower signifies birth and death and nirvana.

These four terms — affection, love, craving, and desire (en, ai, tan, yu)—
are subtle distinctions of attachment and desire, which, despite their role
in the secular world, are all causes for the continuance of cyclic existence.
Here love (az) should be understood as attached love (zhi a7) or self-cen-
tered love. The translator has simply translated this term as attached love
or grasping in some later passages. The same word is sometimes trans-
lated into like, as in the case of like and dislike, in later paragraphs and
chapters.

“The different types of births in the world . . . are created by sexual de-
sire” points to the fact that all samsaric beings still have within them the
roots and potential of sexual desire (yin yu xing), and (yin yu xi qi), which
perpetuates cyclic existence. This sentence does not mean that all births
literally come into being through sexual activity, because births through
humidity and transformation are not results of sexual activity. Births
through humidity and transformation are either caused by the combina-
tion of various conditions in the natural environment such as moisture,
sunlight, and air or by the power of a deity or spirit. Bodhisattvas can
also manifest transformation bodies for the purpose of liberating sen-
tient beings.

Activity is a rendering of xing, which is usually translated as nature, as in
“the nature of Complete Enlightenment.” However in this context, xing
refers to te xing, which means characteristic, quality, function, or acuvity.

Obstruction of principle (/i zhang) is an obstruction one may have in un-
derstanding or accepting the ultimate truth or view of Reality.

Obstruction of phenomena (shi zhang) refers to all the vexations and afflic-
tions one may have that bind one to samsara.






31.

32.

33.

The Sutra of Complete Enlightenment ‘= 69

Ten Faiths are the Ten Abodes (shi zhu), Ten Practices (shi xing), and
Ten Transferences (shi hui xiang), which elevate one to the level of
sagehood (xian wei). After one fulfills all the practices and realizations
in the position of Ten Faiths, one enters the position of Ten Abodes,
which is the beginning of Path of Practice (xi# dao wei). When one ful-
fills the three stages of Ten Abodes, Ten Practices, and Ten Transfer-
ences, one enters the position of Ten Grounds (shi di) or bhumis and
moves to the position of sainthood (sheng wei). This is referred to as the
Path of Ultimate Attainment (jix jing wei). The above are gradual levels
of realization and practice. However, depending on the depth of one’s
realization of emptiness, it is possible for a practitioner to ascend to the
highest position, bypassing (dun chao) the lower stages.

This is the attainment of one of the three positions (san xian wei), of Ten
Abodes, Ten Practices, and Ten Transferences, depending on one’s real-
ization. These three positions are all subsumed under the Path of Prac-
tice (xix dao wei).

Hlumination is a literal translation of zhao. In this context, zhao refers to
understanding, as in understanding (jie) of Dharma. Realization is a render-
ing for (jue), which can mean awareness of, awakening or realization. In
this case, jue refers to realization or perception ( jian).

This section refers to the attainment of at least the first stage of the Ten
Grounds. At this stage, one’s practice will never regress (xing bu tui). If one
attains the eighth ground or bbumi, one’s position will never regress again
(wei bu tuz).

34. These are what are known as the Three Higher Studies (san zeng shang xue),

35.

which subdue the three poisons of greed, anger, and delusion.

Wisdom of All Aspects (yi gie zhong zhi) is one of three wisdoms of a
Buddha. Wisdom of All Things (y: gie zbi), sarvajnata in Sanskrit, is the
omniscient wisdom that realizes the emptiness of all things. Wisdom of
the Path (dao zong zhi), margajnata in Sanskrit, refers to the wisdom of
knowing all there is to know about the conventional realm, especially
with regard to saving sentient beings. Wisdom of All Aspects, or Uni-
versal Wisdom, sarvakarajnata in Sanskrit, refers to the perfect knowl-
edge of Reality as it 1s.
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« - . . . . .
Practicing with attachments” is a rendering of yox wei, samskrta in San-
skrit. See glossary for further information.

Storehouse consciousness (a lai ye shi) is also known as the eighth con-
sciousness (di ba shi), alayavijnana in Sanskrit.

“Attachment to the dharma of nirvana” (fa ai) refers to the arhats who have
realized the emptiness of the self (ren wu wo) and have not yet realized the
emptiness of dharmas (fa wu wo).

In this context, the Bodhisattva of Universal Enlightenment is referring
back to the answer that the Buddha gave to the previous bodhisattva about
the teaching as a guiding vision for future practice. Therefore, the transla-
tor has taken the liberty to add this line in the text.

“Perfect enlightenment” refers to anuttara-samyak-sambodbi.
Walking, standing, sitting, and lying down.

“Wisdom of Equality” (ping deng xing zhi), samatajnana in Sanskrit, is the
enlightened realization that self and others are equal and identical.

“The three kinds of periods of retreat” refers to 120 days, 100 days, or 80
days.

“Counting” is a literal translation of (shu). This approach actually includes
methods such as counting and following the breath, Five Contemplations
of Stilling the Mind (wu ting xin guan), Four Foundations of Mindfulness
(si nian chu), Sixteen Special Practices (shi liu te sheng) associated with the
Four Noble Truths (sz shen ti), and Contemplation of the Four Immeasur-
able Minds (si wu liao xin).

The mind of Complete Enlightenment.

The seven treasures are: gold, silver, lapis lazuli, crystal, mother-of-pearl,
red pearl, and carnelian.

Thunderbolt.

Mahabrahma-devaraja (ta fan wong) is the king or controller of the world

of samsara.
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about his practice based on Buddha-nature before his attainment of
Buddhahood. When the Buddha was still immersed in vexation, he
practiced the Dharma of the Tathagatas of his own accord and initiative.
The practice was the basis for his enlightenment, for his attainment of
Buddhahood.

The Dharma practice of the Tathagatas which Manjusri speaks
of involves the immaculate Buddha-nature — that which is frec from
vexations, that which is wisdom. The purpose of practice is to dis-
cover for ourselves the essence of our very being — the Buddha-na-
ture. It is very meaningful and worthwhile for us to practice until this
Intrinsic nature — our wisdom — is uncovered.

One often reads in sutras and commentaries phrases such as
“original nature” or “original wisdom.” It can be misleading. To say
that we were originally pure and that vexations arose later is only a
manner of speaking. In reality, there was no time when we were
originally pure. Nor was there a time when we became buried in
vexation. It is not a matter of historical progression; nor is it a falling
from grace. To say that we were originally pure means only that we
all have Buddha-nature as our basis, and that we all have the rare po-
tential to realize it. We are Buddha-nature. It is our true condition.
For this reason I prefer the phrase “intrinsic nature.”

Manjusri asked the Buddha how a bodhisattva can develop the
“pure mind within the Mahayana.” The word “bodhisattva” refers to
a being who has the ability to attain Buddhahood but has postponed
its final attainment in order to remain in the world to help sentient
beings. Even though Sakyamuni Buddha reached supreme enlighten-
ment, it is possible for him to continue helping and saving sentient
beings. When the Buddha helps, it can be said that he is adopting the
role of a bodhisattva. The bodhisattvas who pose questions in this
sutra, as well as Bodhisattva Avalokitesvara, are great bodhisattvas.

Emphasis on the role of the bodhisattva has made Buddhism es-
pecially tolerant of and receptive to other religions and practices.
Buddhism sometimes views great religious leaders, saints, and phi-
losophers of other traditions as “transformation bodies,” or incarna-
tions, of bodhisattvas. When Buddhism was transmitted to Japan, the
ancient deities of the Japanese were regarded as bodhisattvas. The
same is true for certain prophets of Islam and Christianity. In China,
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tion is quite different for people who are fully enlightened. They are
free from the birth and death of the physical body and from the aris-
ing and perishing of emotional afflictions. It is because of the arising
and perishing of afflictions that sentient beings experience physical
birth and death. They will continue this unending cycle and remain
prisoners of this self-inflicted world of samsara until they fully real-
ize their true suchness. If we did not possess true suchness, then
practice would be futile. It is because of this intrinsic nature that
practice is possible. When vexations are gone, true suchness is re-
vealed.

Bodhi is an enlightened state. Bodhi is also wisdom. There are
different kinds of bodhi, depending on the level of enlightenment.
The bodhi of Sakyamuni Buddha is unexcelled supreme enlighten-
ment. The bodhi of great bodhisattvas and the bodhi of arhats are
profound, yet they do not match that of the Buddha. Ordinary sen-
tient beings are completely ignorant of bodhi. In order to realize it
fully, they must make sincere vows to reach enlightenment not only
for themselves, but for the benefit of all. This necessitates diligent
practice.

Practice means developing the bodhi mind and cultivating it in
all circumstances. When someone accomplishes this goal and com-
pletes his or her bodhi mind, the cycle of the birth and death of the
physical body and its every possible affliction is severed. Such a state
is called nirvana. The methods used to reveal bodhi and attain Bud-
dhahood are called “paramitas” or perfections. There are numerous
paramitas described in the Buddhist sutras, and each one signifies the
perfection of a particular aspect of the practice. There are six basic
paramitas: charity, moral discipline, patience, diligence, meditation,
and wisdom. Actually, any method that helps to alleviate vexation in
our minds and bodies can be called a paramita.

People who study with Dharma teachers know that practice is
extremely useful. Once they practice and begin to see results, how-
ever, it doesn’t mean that their problems, suffering, and vexations
will disappear. Genuine practitioners are aware of this. Only people
who haven’t made the initial effort to practice, or who haven’t gotten
results, may fantasize about enlightenment. “Once enlightened, al-
ways enlightened” is such a fantasy. Practice should not end after you






Bodbisattva Manjusri = 93

when you completely still your mind and become calm and clear can
wisdom and compassion develop.

We should practice until all the dustlike particles of vexation
have solidified. Only then can we fulfill our original vows to attain
Complete Enlightenment. This is Buddhahood. All those striving
for Buddhahood ultimately must rely upon great bodhi — great en-
lightenment — so that vexations can be eradicated. This is what the
Buddha encourages us to work toward through the various
paramitas. It is not an easy endeavor. Nonetheless, regardless of the
difficulty or the length of time it may take, we must proceed, putting
forth our best effort in our spiritual evolution.

“What is ignorance? Virtuous man, since beginningless time, all
sentient beings have had all sorts of delusions, like a disoriented
person who has lost his sense of direction. They mistake the four
great elements as the attributes of their bodies, and the condi-
tioned impressions of the six sense objects as the attributes of
their minds. They are like a man with an illness of the eyes who
sees an [illusory] flower in the sky, or a second moon.

“Virtuous man, there is in reality no flower in the sky, yet
the sick man mistakenly clings to it. Because of his mistaken
clinging, he is not only deluded about the intrinsic nature of the
empty space, but also confused about the arising of the flower.
Because of this false existence [to which he clings], he remains in
the turning wheel of birth and death. Hence this is called igno-
rance.

“Virtuous man, this ignorance has no real substance. It is
like a person in a dream. Though the person exists in the dream,
when [the dreamer] awakens, there is nothing that can be
grasped. Like an [illusory] flower in the sky that vanishes into
empty space, one cannot say that there is a fixed place from
which it vanishes. Why? Because there is no place from which it
arises! Amidst the unarisen, all sentient beings deludedly per-
ceive birth and extinction. Hence this is called the turning wheel
of birth and death.

“Virtuous man, one who practices Complete Enlighten-
ment of the causal ground of the Tathagata realizes that [birth
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sessed or owned. If Complete Enlightenment had a permanent self-
nature, it would be impossible for the unenlightened to become en-

lightened. There was a hard-practicing monk during the Ming dynasty
(1368-1644) who read two lines of verse:

After liberation there are more vexations.
After one has experienced True Reality
one will enter samsara.

The monk was puzzled because it seemed to contradict what he had been
told. If one has vexations after liberation, what is the use of liberation? If
after enlightenment one continues the cycle of birth and death, why prac-
tice? He realized there must be a deeper meaning underlying the words, so
he made a vow not to eat or sleep until he understood the verses. Eventu-
ally he attained enlightenment and realized that if a person were attached to
liberation, it would only be more vexation. If he thought he had attained
true suchness, it would just be one more attachment, and he would sink
deeper into the cycle of birth and death.

Our sense of personal identity, the self that arises from the body
and mind, is false. On the other hand, a “true self” waiting to be dis-
covered is also false. We have to let go of all concepts of existence and
emptiness in order to be in accordance with Complete Enlighten-
ment. If you say you are devoid of attachment and yet persist in say-
ing that there is enlightenment and a Buddha Path to follow, then
you are still moved by vexation. The Path #s the ultimate totality of
all things. There is nothing separate from it. If you say, “I have at-
tained the Path,” then there is still a separation of subject and object,
something to be gained and something to be left behind. There are no
relative conceptions in Complete Enlightenment — no Buddhahood
to be reached, no enlightenment to be attained.

Bodhisattvas following this teaching will reach Buddhahood.
Sentient beings who are in accordance with this teaching will not be-
come trapped in erroneous views, even in the Dharma Ending Age.
There are two main inverted erroneous views. People are cither at-
tached to their concepts of existence, which leads to a life filled with
struggle and frustration, or they are attached to a concept of nonex-
istence, which leads to apathy and escapism. Buddhadharma embraces
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neither view. There is a story about a wolf who couldn’t find food. He
searched without luck until he went insane. One day he thought he
found something. It was his left leg, but he didn’t realize it, and so he ate
it. It was delicious. Afterward, his stomach was satisfied, but he realized
he’d lost something else. If in reaching the Buddha Path we feel we’ve
attained something wonderful, then we are no different from the wolf.
We must practice until we reach the stage of no gain or loss. We are all
like the wolf in that we feel happy if we attain or are given something.
We don’t realize that it is only our own left leg. The universe is whole
and complete. Nothing has ever been separate from us. It is ourselves
that create the feeling of separation.

“Realizing that ignorance is like a flower in the sky” aptly de-
scribes our awakening from delusion. There is no such thing as a
flower growing in the sky. If people see one, something is wrong
with their eyes! Likewise, it is only because our minds are agitated
that we sense opposition in the environment. As there is no flower in
the sky, the nature of reality has no duality. Dualistic perception is
the result of a mind of vexation. If we understand this directly, we are
free from vexation, suffering, birth, and death. In a dream one may
experience anger, happiness, and sadness, but when one awakens one
realizes it was all unreal.

Do you realize what you are doing this very moment? Are you
dreaming or awake? We may be awake relative to those who are sleep-
ing, but in comparison to those with true wisdom, we are sound asleep.
We are dreaming the dream of vexation. We are lost in the dream of birth
and death. All sentient beings are dreaming. Only in reaching Buddha-
hood will we completely awaken. In our “dream of existence” we expe-
rience many things: family, career, fame, failure, happiness, shame, sickness,
death. When one is thoroughly enlightened, one sees that none of these
things has any more substance than a mirage.

Enlightenment s like a clear sky, whereas the mind of vexation is like
a sky filled with moving clouds and rain. For those who have awakened,
the vexations that clouded the mind and created the illusion of movement
no longer exist. There is nothing to obscure the mind’s intrinsic brightness
and purity. Such a mind is genuinely nondiscriminating, all-pervasive, and
unchanging. It is Complete Enlightenment.
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to practice. Who is practicing? Our bodies are also unreal. If I am un-
real, then who is talking? If you are unreal, who is listening?

Bodhisattva Samantabhadra is concerned that people who hear
these words will consider practice an illusion and not bother with it.
If, as the Buddha says, practice doesn’t exist, then it shouldn’t matter
if we practice or not. Do you agree? If you have such an attitude,
then you will remain in samsara, never realizing that you live in a
dream.

Generally, unless a sleeping person is having a nightmare, he or
she will not want to wake up. The dreamer prefers to remain in the
dream. In the same way, if your daily life is relatively pleasant, you
probably won’t care to practice in order to realize that your life is il-
lusory. No one likes to be wakened from nice dreams. Sentient be-
ings mistakenly view their moment-to-moment illusory existence as
a continuous, connected lifetime. Because they are unaware that their
life is unreal, they do not attempt to wake up. For this reason, Bodhi-
sattva Samantabhadra asks the Buddha for an expedient method that
will encourage sentient beings to practice Buddhadharma so that
they may eventually awaken from the dream of existence.

The Buddha says that illusions do not exist. When illusions dis-
appear, all that remains is wondrous emptiness. Realizing this is en-
lightenment — liberation from the suffering of illusory existence. To
say “I am enlightened” is wrong. To what are you enlightened? One
would just be creating comparisons between enlightenment and ex-
istence, between enlightenment and worldly phenomena. Existence
and worldly phenomena are all illusory. Only illusions can be com-
pared to illusions. If a person says that he is enlightened, then he is at-
tached to the belief that there is something called “enlightenment”
that can be attained. He would still be living in a dream.

On the other hand, if a person says that there is no such thing as
enlightenment, he is also wrong. He is attached to yet another con-
cept and is still deluded. The correct approach is to say nothing.
Only through the eradication of labeling and attachment is one in ac-
cordance with the unmoving nature of enlightenment. Realizing the
unmoving, the realm of illusions and dreams is transcended.

There is a story about an old monk who sat on a train reciting
the Buddha’s name. A young man remarked loudly, “Monk, how come
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that arise from our thoughts and feelings are also unreal. If vexations
were real, it would be impossible to get rid of them. Because they are il-
lusory, we can liberate ourselves from them. Practice, for this reason, is
only for ordinary sentient beings. Buddhas do not need to practice.
When the turbulent waters calm and impurities settle and sink, then pu-
rity is complete. No further calming is required. In our practice we use
the unreal mind to transcend the unreal mind. We use an illusory
thought to watch for the arising of other illusory thoughts. Unless we
concentrate on one thought, an endless sequence of thoughts will fol-
low, sweeping us along in their never-ending cycle. If we can truly fix on
one thought, the mind will stop, and it won’t be necessary to use that
thought anymore. There is no need to keep a watchdog in a house if
there are no thieves.

When all illusory conceptualizations in the mind disappear,
wisdom spontaneously arises. Wisdom is the absence of illusion;
wisdom is emptiness, and emptiness is unmoving, It is inconceivable
and ungraspable. One can’t carry a bit of emptiness or wisdom
around. Things that are graspable, whether thoughts or forms, are
unreal. Emptiness is the only true reality. To understand this is en-
lightenment.

If a person still carries ideas of self, of good and bad, of man and
woman, and of right and wrong, he is dreaming. We will enter emp-
tiness only when we stop discriminating. A genuinely enlightened
person realizes that everything is an illusion, yet chooses to remain in
the world for the benefit of others. In a truly awakened state, aware-
ness is undefiled.

“Enlightenment” is a term that is contrasted with illusion. It is
only a word that describes a concept. As such, it is also an illusion.
Words and concepts cannot describe enlightenment; we only use
them for the sake of expedience. If enlightenment were relative to il-
lusion, then it too would be an illusion. For instance, students are
relative to teachers. Teachers exist only because there are students to
teach. If everyone were qualified to teach, what need would there be
for teachers? Only those who are still in samsara need to have an idea of
enlightenment. Thoroughly enlightened beings have no need for the
name or concept. A sage sees no difference between himself or herself
and ordinary sentient beings. On the other hand, it would be incorrect
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When the illusory flower vanishes,

the empty space remains in its original unmoving state.
Ilusion depends on enlightenment for its arising,
With the extinction of illusion,

enlightenment is wholly perfect,

for the enlightened mind is ever unmoving.

All bodhisattvas and sentient beings

in the Dharma Ending Age

should forever leave illusions far behind

until all illusions are extinguished.

It is like producing fire with wood,

when the wood is burned out,

the fire is also extinguished.

Enlightenment has no gradual steps;

the same applies to expedient means.

We all have attachments, or to use a contemporary term, addictions.
They may be material or mental; they may be worldly, philosophical,
or physical. Attachments may be superficial and transient or deeply in-
grained and stubbornly fixed. Attachments have one thing in common,
however: they all create aggravation, turmoil in our lives.

Through practice, it is possible to separate yourself from at-
tachments. Gradually, step by step, you can drop attachments, until
all vexations are eliminated. The sutra speaks of four levels of attach-
ment to transcend. Some teachers speak of the process as “separa-
tion,” but this is misleading because it implies that one is escaping or
running away from attachment. This is not the case; rather, recogniz-
ing attachment is #self separating from attachment.

Recognizing attachment usually proceeds sequentially. First, we
detach ourselves from the illusions of worldly phenomena. Second,
we regard our own minds as illusory, and in so doing, detach our-
selves from it. Third, we realize that the thought of being free from
the mind is also an attachment, and in so doing cease clinging to that
concept as well. Fourth, we detach ourselves from separation itself.

It is extremely difficult to progress through these four levels of
separation, and detach oneself from innumerable attachments.
Achieving the first level of separation, that of detaching oneself from
worldly phenomena, is the easiest task of the four. However, it is still
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level, one is free from all levels of separations and is completely enlight-
ened. If he stopped at the third level, he would exhibit an attitude called
“stubborn emptiness.” It is a view that negates the existence of every-
thing. Although it is free from attachment to materialism, it is still a
form of attachment because it adheres to the idea of annihilation. At the
fourth level, the final obstacle is transcended. You are completely frec.
If there remains something to separate from, or if the idea of separation
persists, then practice must continue.

In the sutra, the Buddha uses the analogy of fire being produced
by the rubbing together of two pieces of wood. When the wood is
consumed and turns to ashes, the fire goes out. The wood represents
attachment, and the fire represents separating oneself from all attach-
ment. When there are no more attachments, there is no more need
for separation, just as fire disappears when there is no more fuel.
Once the wood and fire disappear completely, there will be no possi-
bility of another fire starting again. A practitioner who reaches the
fourth level will not have any problems with attachment,
nonattachment, or separation.

People who are striving to reach the first level and those who
have reached the fourth level are completely different. However,
in outward appearances, the difference may not be noticeable.
People at the fourth level behave in many ways like ordinary
people, but there is a big difference between ordinary sentient
beings and completely enlightened sentient beings. People who
have not yet mastered the first level are attached to mind, body,
and worldly phenomena. They discriminate between themselves
and other things. They desire good things and avoid bad things.
People at the fourth level may say, “This is good, this is bad,” but
their thoughts, words, and actions do not stem from discrimina-
tions and attachments. They are genuinely free from attachment.
Their thoughts, words, and actions are a product of wisdom.

A Buddha or bodhisattva would not say, “Since I am fully enlight-
ened and have no more attachments, I can do whatever I want. I can kill
and steal and lie.” Enlightened beings adhere to morality and worldly
conventions and conduct themselves accordingly. They do so because
of wisdom, not attachment.

The sutra says that when we recognize illusions, we are already
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Originally, your mind is identical with the Buddha-mind. It is
complete and pure. But with the perception of having a body and
mind comes the false idea that the body and mind are outside and
separate from Buddha mind. At that moment, perfect enlightenment
is gone, and it will return only with cultivation and practice. Upon
realizing that body and mind are transitory and unreal, Complete
Enlightenment returns. Enlightenment can come in an instant.
People would like to contrast perfect enlightenment with the illusory
nature of body and mind, but this itself is the essence of the problem.
Eliminating comparisons is enlightenment. You cannot attain en-
lightenment by leaving illusion. If enlightenment were separate from
illusion, it would be impossible to attain.

“Illusion” and “enlightenment” are names and nothing else. It
does not matter whether we talk about any of this. In fact, talking
about enlightenment and illusion is a waste of time; but because there
are people who need to hear it, the sutras exist.

If there is a wooden peg in a table, you can try to remove it by
hammering it out with another peg. Of course, you have only filled the
hole with another peg. You could repeat this nonsensical process over
and over; in so doing, at least you will get a clearer idea of the emptiness
of the hole. Once you can say, “Yes, now I know the hole is empty,”
then there is no further need to replace one wooden peg with another.
This is an analogy for the teachings and for our practice. Each person
must realize the illusory nature of his or her own mind.

“Virtuous man, if bodhisattvas as well as sentient beings in the
Dharma Ending Age realize the awakening of the extinction of il-
lusory appearances, at that time unlimited purity and infinite
emptiness will be revealed and manifested in their enlightenment.
Because the enlightenment is complete and illuminating, it re-
veals the mind in its purity. Because the mind is pure, objects of
vision are pure. Because vision is pure, the eye faculty is pure. Be-
cause that faculty is pure, the visual consciousness is pure. Be-
cause the consciousness is pure, hearing is pure. Because hearing
is pure, the faculty of hearing is pure. Because that faculty is pure,
the consciousness is pure. Because the consciousness is pure, per-
ception is pure. The same holds true for the nose, tongue, body,
and mind.”
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their homes, and he thought it strange, because to him the world
seemed immaculately pure.

Is this enlightenment? No. Such an experience is still part of the
first level of practice. The person still discriminates; he still sees his
surrounding environment apart from himself. Although shallow, the
expertence 1s nonetheless worthwhile.

If we look at the world only with our eyes and do not think
about what we are seeing, is the world pure and clean? Once, during
class, I asked my students if they looked at their excrement in the toi-
let after moving their bowels. One student said that he did. I asked
him if it was dirty. He replied that he did not know, since all he did
was look at it. “In that case,” I asked, “would you be willing to pick
it up to take a closer look?” He changed his mind after that.

Once I watched a mother removing a diaper from her child. I
said, “Oh boy, it looks really dirty in there!” The woman replied,
“Not at all. This is great.” She smelled the diaper, smiled, and said, “It
smells great.” She was happy because the child had a healthy bowel
movement. There are workers in some hospitals who look at stool
samples for a living. They analyze them in order to diagnose patients.

Clean, pure, dirty, these are all subjective terms. The meaning
changes with each individual’s experience. Clean and dirty are con-
cepts that exist only in the mind. When your mind is pure, then ex-
ternal objects will also be pure.

I knew a person who had diabetes. His foot started to decay.
Throughout this process he was very protective of his foot and did every-
thing he could to make it better. Eventually it was amputated. Afterward,
the doctor asked if he would like to see his dismembered foot. He replied
with disgust, “I don’t want to see that dirty rotten thing.”

Once the foot left his body, he no longer viewed it as his, but
while it was attached to his leg, the foot was precious. Both views are
subjective. At the first level of experience, concepts of clean, pure,
and dirty are strictly subjective. Once your mind reaches the level of
purity, everything you see is also pure — external objects as well as
the body.

The following is a famous kung-an (Japanese: koan): A student
asks his master, “What is the Buddha?” The master replics, “A piece of
dry dog shit.”






Bodbisattva of Universal Vision = 127

with. These categories are expedient teachings, invented to help explain
the Dharma better. If one of the categories is pure, it follows that they
must all be pure. All things, however, start with the mind.

“Virtuous man, because the four elements are pure, the twelve en-
trances, the eighteen realms, and the twenty-five existences are pure.
Because these are pure, the ten powers, the four kinds of fearless-
ness, the four unhindered wisdoms, the eighteen exclusive at-
tributes of the Buddha, and the thirty-seven aids to enlightenment
are all pure. The same holds for the purity of everything all the way
up to the eighty-four thousand dharani doors.”

Once one is enlightened, there is no realm — from that of ordinary
beings to that of the Buddha — which is not pure. The terminology
in this paragraph of the sutra is extensive and complex, yet the mean-
ing is clear: when the mind is free of vexation, everything is pure.

The four elements of air, fire, water, and earth describe the
physical form of human beings as well as the so-called objective
world. The “twelve entrances” refer to the six sense faculties and six
sense objects. The twelve entrances together with the six mental ac-
tivities associated with them are the “eighteen realms.” The “twenty-
five existences” refer to the different types of sentient beings that
inhabit the three realms of samsara, the realms of desire, form, and
formlessness. The “ten powers,” the “four kinds of fearlessness,” the
“four unobstructed wisdoms,” and the “eighteen exclusive attributes
of the Buddha” are all functions of the Buddha’s wisdom.

The “thirty-seven aids to enlightenment” are methods and guide-
lines for practice. We need not go into these methods in detail. The im-
portant point is that if we can maintain a mindful, concentrated mind
and diligently avoid nonvirtuous thoughts, speech, and action, then all
thirty-seven methods are encompassed.

The “eighty-four thousand dharani doors” refer to the infinite,
uncountable ways one can enter the door of enlightenment. Dharani
literally translates as “complete control.” What it means is that all
methods are interdependent and mutually penetrate cach other. To
master one method is to master all methods. You nced not master ev-
ery dharani door. If a house has fifty doors, you only need to walk
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know the eighty-four thousand dharani doors? In complete, perfect
enlightenment, there is nothing that can be attached to. There are no
sentient beings, no gradual steps to Buddhahood, no Buddha.

Philosophy, religion, and science have different ways of ex-
plaining the workings of the body, mind, and worldly phenomena.
Buddhism explains the mind as a series of uninterrupted thoughts. If
the thoughts are separated, there is no mind to be found. The mind
that seems to exist only does so because of the body’s interaction
with its surrounding. Eyes receive light, ears receive sound, and so
on, and the mind perceives them through a continuum that we call
space and time.

The experience and knowledge that we have accumulated from
the past and our expectations and imaginings about the future cannot
be separated from the external environment. There is no such thing
as the mind outside of the external environment and the body that
makes contact with it.

For an enlightened person, there is no mind, no sentient beings,
no external environment, no Buddha, no vexation, no wisdom. But
only people who are enlightened have the right to make this state-
ment. For ordinary people, the four elements and the eighty-four
thousand dharani doors still exist.

“Virtuous man, because the nature of Absolute Reality is pure,
one’s body is pure. Because one’s body 1s pure, a multitude of
bodies are pure. Because a multitude of bodies are pure, likewise
sentient beings in all ten directions are completely enlightened
and pure.”

We must remember that the words spoken above come from a com-
pletely enlightened being, not an ordinary person. However, if you
see into your self-nature, then you perceive what the Buddha per-
ceived and absolute reality is manifest. You perceive that everything
in the universe has been, is, and always will be pure and clean. When
this is understood directly, it is called enlightenment.

An enlightened person sees everything as Buddha-nature. Of
course, it is extremely difficult to attain this level. Only with sincere
and diligent practice can the mind become and remain undisturbed
by vexations.






Bodbisattva of Universal Vision = 131

nothing is left, including the mind. If anything — even a single self-cre-
ated thought — is in the mind, attachment remains.

“Virtuous man, because one world is pure, a multitude of worlds
are pure. Because a multitude of worlds are pure, all things com-
pletely exhausting empty space in the past, present, and future are
impartially equal, pure, and unmoving.”

The Buddha progresses from speaking about the purity of a
single being to the equal and unchanging nature of the universe. It is
a sweeping statement, yet it is true. The unchanging nature of the
universe can only be perceived and understood by those who have
purified their minds. Normally, our minds are like a cluttered house.
Through practice we reorder the house, making it easier to move
around, but this is only a partially correct analogy, a relative purity. If
the mind were a blackboard and vexation were chalk marks, one
might think that the goal of practice would be to erase the scribbles
from the board; and in the case of the mind, to gradually remove all
thoughts and vexations unul it becomes pure and bright. However,
when all marks are erased and the board is clean and empty, practice
is not over. An empty, clear, and bright mind is still a mind. If a mind
exists, then so does attachment, and complete liberation has not yet
been attained.

When Complete Enlightenment is attained, nothing remains,
yet all is encompassed. Buddhist teachings divide the universe into
two material realms and one mental realm. The body and the so-
called objective world make up the two material realms and the in-
teraction of the body with worldly phenomena makes up the
mental realm. Through the interaction of body and worldly phe-
nomena, sentient beings experience pain, pleasure, past, future,
time, and space. When one is completely enlightened, the three
realms no longer exist and there is no further need for cultivation. If
there is no longer a body, an objective world, or their interactions,
how can there be a need for practice?

At this point, there are no more attachments. Space and time are
boundless. There are no limiting notions of future or past, great or
small. There are no distinctions. Buddha-nature pervades everything.
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the West to be barbarians or “foreign devils” for as silly a reason as hav-
ing body hair. Westerners, too, look down upon other races and nation-
alities. Even animals discriminate. A small dog in his own home will
bark furiously at any strange dog walking past, even if that dog is twice
its size. Humans and animals are able to distinguish among places and
forms. When we seize upon these differences and cling to them, vexa-
tions appear.

Buddha-nature is “impartially equal.” It is the same with space
and time. “Impartially equal” means that space is everywhere with-
out distinction; there is no difference between this space and that
space. There is no difference between one time and another.

If everything has the same fundamental nature, then there
should be no attachment to any one thing. If you can let go of all at-
tachments and distinctions, you will uncover your Buddha-nature.

Since we all have Buddha-nature, would you be willing to share
yours with someone else? Would you be willing to part with some of
your Buddha-nature? Such ideas are nonsense. Buddha-nature per-
vades all things. My Buddha-nature is your Buddha-nature is every-
one else’s Buddha-nature. However, it does not mean that if we all
uncover our Buddha-nature we will all be one Buddha.

True, Buddha-nature is impartially equal, and space, time, and
form do not exist, but Buddhas still have their own power and vows;
and they still help others. Sentient beings perceive Buddhas to be ac-
tive individuals, but Buddhas do not perceive themselves in the same
way. They perceive all space, time, and forms as being equal, so they
do not feel that they are moving, changing, helping. Where, then, is
the Buddha? All things, small or large, sentient or nonsentient, are
Buddha. Even the most infinitesimal thing is the complete Buddha.
Buddha has no fixed spatial location; thus any particle contains the
totality of all Buddhas.

When I sit in this chair, ’m taking up space. Nobody else can sit
here. No one can occupy another person’s position. However, if we
imagine that our bodies do not exist, then one room could easily ac-
commodate all the people of the world. We could run a marathon on
a grain of sand. A grain of sand would encoinpass the entire universe.

It is impossible for most of us to accept that the universe is
within a grain of sand. As long as we make distinctions between this
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things just because we have an idea that they are all the same; rather, we
should understand that in an enlightened state there simply is no at-
tachment to any particular form.

I tell people that the goal of practice is to enter the door of
Ch’an, but there is no door. If a door existed, then it would be sepa-
rate from us. For this reason, Ch’an states that no door is the door.
After you enter the door through your practice, you realize that there
never was a door to enter. Ch’an is not a place or destination. It’s an
awakening.

Some time ago I lectured at Columbia University. The lecture
took place in a basement. After I had finished speaking, we exited
through the wrong door and wandered deeper into the building,
opening door after door. We were like mice running through a maze.
Finally we came out onto what seemed to be a rooftop tennis court
with taller buildings around us. We thought we would have to climb
one of the fire escape ladders to a higher roof and call for help, but
there was a door across the court. We entered that door and climbed
another flight of stairs, only to find that we were at street level again.
We hadn’t been on a roof as we had assumed.

The door of Ch’an is like this. If you put all of your effort into
your practice, you will eventually get to the final point and discover
that there never was a door at all.

“Virtuous man, as the nature of enlightenment is pervasive and
full, pure, and unmoving, being perfect and boundless, you
should know that the six sense faculties also fully pervade the
dbarmadhatu. Because the sense faculties are pervasive and full,
you should know that the six sense objects also fully pervade the
dbharmadbatn. Because the sense objects are pervasive and full,
you should know that the four elements also fully pervade the
dbarmadhatu. So it is with everything up to all the dharani
doors, which also fully pervade the dharmadhatu.”

This and the previous paragraphs have to do with the nature of en-
lightenment. They also talk about the six sensc faculties and six dusts,
or sense objects. They refer to them as being universal and complete.
If something is universal, it does not discriminate between this and
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As the six consciousnesses are universal and complete, so too are
the six sense faculties and the objects that they perceive. They are all
pure and unmoving. This may pose a problem. If the sense faculties are
universal, does that mean your eyes, ears and nose are infinitely large? If
your eyes are everywhere, then as I stomp my foot on the floor I am
also stomping on your eyes. The world would be a very painful place if
this were the case. Obviously, this is not what the sutra means.

The Buddha is talking about the experience of someone who has
already attained Complete Enlightenment. This person no longer has
any attachments. He would not say, “These are my eyes, this is my
nose.” He sees no difference between one body and another. Of course
the question can then be raised: “If you are enlightened, why don’t you
hand over your eyes, ears, and nose?” To answer this we must make a
distinction between the Buddha’s Nirmanakaya, or Transformation
Body and Dharmakaya, or Dharma Body. The Dharmakaya is univer-
sal, with no separation from anything else. It is the Dharmakaya that
the Buddha speaks of.

The Nirmanakaya — the Transformation Body, which mani-
fested as a prince in India 2500 years ago and attained Buddhahood
— exists for the sake of sentient beings. Its function is to adapt to
whatever area, world, or place the Buddha enters. Therefore it is not
something that he can frivolously give up. It has a use. From the
Buddha’s standpoint, the body is not important, except that it is used
for the benefit of sentient beings. Thus the body ceases to belong to the
person who becomes enlightened. The body of an enlightened being
exists for others.

After enlightenment the six consciousnesses become pure, un-
limited, and unmoving. They are still. The mind does not run off in
every direction after what it likes or away from what it dislikes.
Naturally, when this happens all other things become pure, unlim-
ited, and unmoving as well. It doesn’t mean that your nose will
grow to an unlimited size. Rather, because you have given up your
attachment to your nose and its function, it becomes limitless in its
ability. The sutra says that everything up to all the dharani doors
fully pervades the dharmadhatu. As the six consciousnesses, the
sense faculties, and the objects of perception become pure and un-
bounded, all of the dharani doors — the methods leading to enlight-
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enment — are also transformed in the same way. They too become
universal and unlimited.

When one has attained Complete Enlightenment, there is no
longer a need for the many methods of practice for themselves. A
Ch’an master once said to someone reading the sutras, “All of
these books are nothing but used toilet paper.” For someone who
is already enlightened, the dharani doors are like used toilet paper.
They have fulfilled their function in helping the practitioner to
awaken, and so they are no longer of any use to him or her. For
such an individual, the dharani doors do not exist. In this scnse
they are pure. Of course, for those who have not yet discovered
their Buddha-nature, the sutras should still be treated with re-
spect and the dharani doors should still be followed. For the innu-
merable unenlightened sentient beings, there are still innumerable
methods of practice.

“Virtuous man, because the nature of wondrous enlightenment
pervades everything fully, the nature of the sense faculties and
the sense objects is indestructible and clear. Because the sense
faculties and the sense objects are indestructible, [everything]
up to all the dharani doors is indestructible and clear. It is like
hundreds of thousands of lamps illuminating a room: their illu-
mination pervades fully and is indestructible and clear.”

A person who has attained complete, perfect enlightenment no
longer discriminates between this and that. To an enlightened being,
everything is unlimited. This limitlessness is beyond existence and
nonexistence.

If we say that enlightenment exists, then we are making it
relative to nonexistence. We are giving it a specific form and plac-
ing it within boundaries; as such it is fixed and cannot be com-
plete, unlimited, and universal. If we say that it does not exist,
then we risk regarding it as if it has disappeared altogether. If en-
lightenment did not exist, then it would be impossible to attain.
Thus, it would logically follow that if anyone could somchow be-
come enlightened, then that person too would disappear and
cease to exist. If there is no such thing as Buddhahood, then there
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the constant fear that others will do them harm in one way or an-
other. In trusting no one and guarding their every thought, word,
and action, these people suffer a great deal.

Obviously we do exist in some way. Our existence is not static;
we are always changing. We have lived countless lives before this life,
and after we die we will live many more. We are born, we get old, we
die, we are born again. Therefore we still have to pay great attention
to our lives. Whatever we do will affect us.

The nonexistence Buddhadharma speaks of is not nihilistic.
Rather, it is an absolute proclamation: the nature of enlightenment is
complete, universal, and perfect. Within all sentient beings, every-
thing right here and right now is total liberation.

Are you questioning your existence? If you are, then pinch
your cheek. If it hurts, then you exist. Thus you cannot say that
Buddhism is nihilistic, that it expounds emptiness in the sense of
there being nothing at all. The sutra says that everything always
has and always will exist. Perhaps this seems confusing in light of
what [ said earlier.

I recently received a letter from a woman in Taiwan that said,
“I've had my teeth for twenty-five years and now the dentist has pulled
them all out. They aren’t mine anymore.”

I wrote her back, saying, “Don’t worry about it. Eventually,
none of your body will be yours.” This is equitable. If you take sus-
tenance to create and maintain your body, it’s only fair that you give
your body back and allow it to become something else.

An earthworm eats soil and eliminates soil, so why does it bother
to eatat all? In the same way our bodies are destined to decompose and
return to the earth. We may ask, “Why trouble ourselves to live?”
When all is said and done, we are not much different from earthworms.
We should understand, however, that it is because of our karma that we
are born. For that reason we should continue with our human lives.

There is a story about a man who, after he died, was reborn as a
snake. He retained his intelligence and memory, so he knew that he
had become a snake due to the retribution of previous karma. He
grew fast as a snake and needed to eat all the time; but he was not a
good hunter. He always felt pangs of hunger. He thought to himself,
“The life of a snake is not good. I know I'm a snake because of bad
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The snake could not escape his karma. He could only accept it
and live his life as best he could. With this attitude he was able to work
with his attachments and vexations. It is the same with our desire to be-
come enlightened. If we give up our mistaken ideas, we will likely re-
place them with correct ideas; but even correct ideas aren’t the end of it
all. In going from the incorrect to the correct we are still making dis-
tinctions. We still have a concept of self and others. We have to tran-
scend ideas of correct and incorrect and self and other in order to attain
complete liberation.

The nature of enlightenment is universal. We cannot attain it
as long as we attach to any particular thing. Instead, if we accept
our bodies and everything in our environment as being no differ-
ent from eternal, unchanging nature, then we are one with en-
lightenment.

In fact, we are not separate from Complete Enlightenment. We
just do not realize it. There is nothing to gain or find. If enlightenment
were something outside of us, then the Buddha would have been very
selfish not to have given us some of his own. Sakyamuni Buddha
could have at least broken off a little piece of it to give to us.

The truth is, the Buddha has nothing to give. From the perspec-
tive of Buddhas, sentient beings are intrinsically Buddhas because the
Buddha-nature which exists in all sentient beings has never been de-
stroyed or reduced in any way. It 1s like hundreds of thousands of
lamps that light a room, the whole of which is filled with light that is in-
destructible and unadulterated. Some of the lamps may shine more
brightly than others, but this does not diminish the light that shines
from them. There is no obstruction or conflict among them.

Our nature and that of the Buddha are the same. Although we
are ordinary, common people, our essence is perfect, complete, and
universal. It is simply because we have not given up our attachments
and still have vexations that we are not able to realize this truth. If we
can affirm this original perfection and have faith that we can attain it
then there is hope for us in practice. Eventually we will discover our
Buddha-nature. If we cannot do this, however, there is no possibility
of our reaching our goal.

In order to attain Complete Enlightenment, we must open our
minds to our own potential. Setting aside ideas of existence, nonexist-
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that these dharmas truly exist. Arhats are attached to dharmas without
outflows — dharmas that are free from the self (phenomena of libera-
tion). As such, they are fettered by dharmas without outflows. Being
tied neither to dharmas with outflows nor to dharmas without out-
flows — is the attitude of a true bodhisattva.

Bodhisattvas are not attached to phenomena, yet they do not try
to deliberately free themselves from phenomena. Bodhisattvas exist in
the midst of dharmas. They are not separate from dharmas, but they arc
not bound by them either. For example, Hanshan (Cold Mountain),
who lived in the mountains, possessed nothing and desired nothing, yet
he did not shun anything either. As a result, the whole world was his
household. The mountains were his bed and pillow, the clouds his blan-
ket, the sea his bathtub. He felt comfortable in any environment, and
everything, in essence, was his.

In the next phrase, Sakyamuni Buddha says that bodhisattvas
neither detest birth and death (in this case, samsara) nor cling to nir-
vana. Ordinary sentient beings cling to samsara. Arhats cling to nir-
vana. Bodhisattvas do not cling to samsara or nirvana. Ordinary
sentient beings do not know about nirvana and cannot escape the
cycle of birth and death. They are in the midst of vexation and often
are not even aware of it. Vexations run deep. To hold onto life is vexa-
tion; to fear death is vexation. Samsara is not limited to the birth and
death of the physical body. Within a lifetime there are innumerable
momentary births and deaths. Samsara includes the arising and per-
ishing of every thought and every phenomenon. Attachment to
thoughts and phenomena is also vexation.

Ordinary sentient beings strive to leave samsara and enter nir-
vana, but is nirvana genuine? From the perspective of Buddhas and
bodhisattvas, if nirvana is separate from samsara, then it too is tem-
porary and finite. Hence bodhisattvas neither detest samsara nor
cling to nirvana. The bodhisattva attitude is true liberation.

Sakyamuni Buddha says that bodhisattvas neither revere those
who keep the precepts nor condemn those who break them. By ordi-
nary standards, it would seem that bodhisattvas are amoral. Most
people revere precept holders and condemn precept breakers, but
precepts are relative ideals; they are not ultimate principles. Although
bodhisattvas follow precepts, they do not discriminate between people
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leaders. Such leaders, whether they be in religion, philosophy, or poli-
tics, dedicate their lives to instituting political changes and social pro-
grams. They have a genuine concern for others. It is because of the hard
work and dedication of such people that there is some semblance of or-
der and civilization in the world.

Of course, there are people on the first level who also exhibit
moral behavior and concern for others, but they are not fully driven
by their own faith and experience. They are following the ideas and
work of others. There is nothing wrong with this. Those on the
second level, on the other hand, have great faith in their ideas, work,
and vision for a better world, and they reach conclusions based on
their own rational thinking. As clear and wholesome as their inten-
tions may be, however, they are still attached to ideas of self and
other, good and bad.

Atthe third level are advanced spiritual practitioners. Supposedly,
there is an Eastern Orthodox monastery high in the mountains which
accepts only those who have practiced well elsewhere. Once they enter
this monastery, people are prepared to stay for the rest of their lives.
Are these people doing any good for the world? Afterall, they are com-
pletely cut off from civilization. In China and Tibet there have been and
still are many practitioners who live in seclusion. Of what use are they
to ordinary people? Actually, they do help. Although direct benefits
may not be perceived, through their practice they help the world. Merit
is naturally transferred. Practitioners need not entertain thoughts of
helping others. Their spiritual power, in fact, surpasses that which
people of the second level offer to the world through their work and
specific intent.

This does not mean that practitioners do not make distinctions.
They may feel that there are no virtuous or evil people, that there is
nothing lovable or terrifying in the world, that the world is already at
peace, and that they are liberated. But if they truly made no distinc-
tions, then it would not matter whether they lived in seclusion on
some faraway mountain or in the middle of a metropolis among or-
dinary people. They still make distinctions between different environ-
ments — that which they find peaceful and that which they find
distracting.

Of course there are those who will then ask, “If this is true,
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enlightenment — genuine nondiscrimination. However, the power
you gain from this experience will not last. Eventually you will regress
to the level of an ordinary sentient being. Hence, you need to continue
to practice.

Ordinary people practice with the intention of one day entering
nirvana. Once this goal is reached, they believe samsara will be some-
thing left behind in the past. This is not the case for someone who has
reached the fourth level. In transcending discrimination, one also tran-
scends samsara and nirvana. There are no discriminations made be-
tween the two realms, or between past and future. Those at the fourth
level have nothing to gain and nothing to lose. In my mind, the core of
the Heart Sutra is the phrase, “No wisdom and no attainment.” This
phrase precisely describes the fourth level, that of enlightenment, or
genuine nondiscrimination. The Sutra of Complete Enlightenment
states that in true realization there is no Dharma realized and no subject
who realizes.

There are figures in human history who attained a great deal. Dur-
ing Napoleon’s short reign, most of Europe was his. When Mao
Zedong was alive, a quarter of the human race was under his rule. But
did they really acquire anything? Eventually they had to give up their
own lives. In the end, nothing was really theirs. There is no attainment.
Of course, practitioners must still make distinctions. Without ideas of
samsara and nirvana and vexation and wisdom, there would be no rea-
son to make any effort toward realization. When one reaches the state
of nondiscrimination, however, both samsara and nirvana naturally be-
come part of yesterday’s dream. Something that can be left behind or
abandoned cannot be real. Something that can be attained or held onto
cannot be real. Only that which can neither be lost nor gained is true
reality. What this is you must discover for yourself.

“Virtuous man, bodhisattvas should thus practice, thus [progress
through] these gradual stages, thus contemplate, thus abide in and
uphold, thus use expedient methods, and thus become enlight-
ened. In seeking this Dharma, they will not be confused and per-
plexed.”

At that time, the World Honored One, wishing to clarify his
meaning, proclaimed these gathas:
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sense does not mean simply putting forth effort or repeating something
over and over. Without proper methods and guidance we cannot say
that we are truly practicing. Some people think that anything that puts
pressure on the mind or that causes the body to exert itself or suffer is
practice. This is not true. Cattle, yaks, horses, and other animals penned
in or put to work are not cultivating themselves. These animals suffer
and work, but they are not practicing. If this were the criterion for self-
cultivation, then hardened convicts with terms of hard labor would be
the best practitioners of all.

In northern China there was a man who could walk barefoot on
ice and snow during the coldest part of winter. He had mastered this
skill and did not appear to suffer in the least. He claimed that this was
his practice. Many people had great respect and reverence for this
man, regarding him as a practitioner of the highest order. A Ch’an
master who heard the story brought his disciples to a frozen river.
He pointed to a group of ducks waddling across the ice and said, “Look
at all those great practitioners! Even the newly hatched ducklings can
walk barefoot on the ice!”

Practice, therefore, does not mean causing yourself suffering.
That is not the purpose of cultivation. The actual interpretation of
this term is “correcting” or “mending.” In other words, problems that
arise in life or practice must be resolved by the individual. We all per-
form nonvirtuous actions, sometimes knowingly, sometimes unknow-
ingly. In any situation, we should make an effort to realize fully what
we have done and attempt to correct ourselves. Our actions can hurt
ourselves as well as others.

What do we do with our minds all day? Whar kinds of thoughts do
we get involved with? Are they useful, useless, beneficial, harmful? Most
of the time I would imagine our thoughts are not that useful or beneficial
to ourselves, and even less so to others. Cultivation begins here.

Buildings begin to have problems right after they are constructed.
Cracks and leaks seem to appear overnight. It is the same with the
physical body. Defects and problems can manifest as early as birth, or
even in the womb. In the beginning of our practice we should concern
ourselves with correcting these “congenital” errors, both of the body
and the mind. We should try to improve ourselves, physically, mentally,
and emotionally.
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The Chinese term for the fourth level is translated as “abide in and
uphold.” What you must do at this stage is retain or maintain what you
have accomplished in your practice when you are not engaged in for-
mal practice. That is, you must try to incorporate right concentration
into your daily life. In fact, your life should become your practice. One
of my students said, “Shih-fu, in the past I used to do sitting meditation,
but I don’t want to do it anymore. Every time I sit I become drowsy
and fall asleep. It’s come to the point where I feel that meditation is use-
less for me.” I said, “At least you're falling asleep on the cushion and
not on your bed. You'll sleep for a shorter period on the cushion and
will regain your energy more quickly and efficiently. Also, sleeping
while sitting is better than not sitting at all.”

There are two aspects to the fourth level of practice. The firstis to
maintain the habit of sitting and to work hard on the method. The sec-
ond is to try to maintain the level reached through prior practice. At
this level, however, one should not think that it is impossible to regress.
In conjuring up a lofty self-image, one only succeeds in creating more
vexations. It is wise not to think too highly of one’s achievements. It is
also a common desire to want to reach the highest level in the shortest
period of time. This is an expectation best eliminated right away. Such
notions become the biggest obstructions in one’s path. It is crucial to
drop these ideas. Only then can one practice and make progress in a
stable manner.

The fifth stage is translated as “expedient methods.” It includes all
methods that are helpful on the path toward perfect enlightenment.
There are many kinds and levels of expedient means. The most elemen-
tary is holding the precepts and prostrating. This is the foundation of
and preparation for practice. The expedient implied by the sutrais of a
different nature, however. At this stage of cultivation, a practitioner
works with the ten paramitas rather than the six paramitas. The six
paramitas are for ordinary practitioners — those people on the
Bodhisattva Path who have not yet reached the first bhumi level (the
forty-first stage of the Bodhisattva Path). From the first bhumi level
onward, a practitioner perfects the ten paramitas. The merit accumu-
lated from the ten paramitas benefits all sentient beings, not just the in-
dividual. In helping sentient beings, one accumulates merit, eliminates
vexation, and acquires wisdom. All can be accomplished through the
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the ground. He made the same request three times, each time
repeating the same procedure.”

Essentially, Bodhisattva Vajragarbha asks three questions. If we are in-
trinsically Buddhas, why are we ignorant? If we are all ignorant, how
can we be fundamentally in the state of Buddhahood? If we were in-
trinsically Buddhas and then gave rise to ignorance, will the Buddhas
themselves give rise to vexation and become ordinary sentient beings
again? Relevant questions, ones that practitioners and nonpractitioners
ask all the time.

When Sakyamuni says that we are all intrinsically Buddhas, he is re-
ferring to our potential. For example, anyone born in the United States and
thirty-five or older has the right and privilege to run for the presidency, re-
gardless of sex, economic, ethnic, or religious background; but how many
people even run for that office, let alone actually become president? Not
many have the opportunity, desire, time, or means. Barring unexpected
deaths, in a forty year period there can be, at most, only ten presidents.
There are many requirements and conditions that must be met, and only a
few will eventually become president. Similarly, every sentient being is ca-
pable of becoming a Buddha, but not all will reach Buddhahood immedi-
ately or at the same time.

Where do sentient beings come from in the first place? Wouldn’t it
be much better and easier if we were all Buddhas right from the start,
free from vexations? Religions and philosophies have been grappling
with such questions for centuries, and there has yet to be a satisfactory
answer. If you say that God created sentient beings, it only raises more
questions. Why did God create suffering, too? Why is there evil in the
world? Why go through all the trouble of creating a hell to punish bad
people? God could have avoided all these problems.

Buddhism is not concerned with such speculative questions and
chooses not to answer them. Buddhadharma addresses issues at hand;
it is pragmatic and therapeutic. In relating a story about a man
wounded by a poison arrow, the Buddha asked if it would be wiser
for the man to immediately remove the arrow and begin treatment, or
to ask a thousand questions — about the nature of the poison, the ori-
gin of the arrow, the background of the person who shot the arrow,
and so on. The obvious course is to remove the arrow and treat the
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use our limited and temporary mentalities as containers to hold that
which is unlimited. When ignorance and the containers are removed,
only universal, unchanging Buddha-nature remains. If ignorance truly
existed, it would never change.

The analogy of water and waves illustrates this point. Water is al-
ways present. Waves form when the wind blows. Waves are water, but
originally they do not exist. Water can exist without waves, but the ex-
istence of waves depends on water. Water refers to Buddha-nature and
waves to ignorance.

Can the Buddha again slip into a condition of ignorance? Buddha-
nature is universal and eternal, but Sakyamuni the man died over 2500
years ago. The historical Buddha is not the real Buddha. The real Bud-
dha, or Tathagata, is eternal and unchanging. The Tathagata never came
and never left.

The Tathagata is ever-present. We can come into contact with the
Tathagata at any time, in any place. However, we cannot ascertain this
intellectually. It must come through an experience of faith or cultiva-
tion. Different people have different experiences of the Tathagata. Ex-
periences of the Tathagata through faith are different from experiences
through cultivation. This, however, does not mean that the Tathagata is
different. People and their perceptions differ and change, not the
Tathagata.

The Buddha that people perceive and experience is the Buddha
that responds to ignorance. The Buddha must speak and act on the level
of sentient beings if we are to understand his teachings. The Buddha has
no ignorance, but he reflects the ignorance that is part of us. The Bud-
dha is like a mirror. If nothing is in front of the mirror, the mirror re-
flects nothing. If ignorance is in front of the mirror, the mirror reflects
ignorance, but the ignorance is not within the mirror. The Buddha is
completely enlightened and will neither revert to a condition of igno-
rance nor be subject to vexations.

At that time the World Honored One said to Bodhisattva
Vajragarbha: “Excellent, excellent! Virtuous man, for the benefit
of the multitude of bodhisattvas and sentient beings in the
Dharma Ending Age, you have asked the Tathagata about the
very secret and profound ultimate expedient methods, which are
the highest teaching for bodhisattvas and the ultimate truth in
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too, is illusory, but most of us are either not aware of it or don’t believe
It.

Many of us believe that life is long. During the years between
birth and death our minds and bodies experience much, but we are
aware of and remember only the most dramatic events. Even though
we cannot dispute that in a few dozen years we will grow old and die,
most of us believe that we are enduring entities who remain consis-
tently the same throughout our lives.

To others, it may seem that human life is extremely brief. In rela-
tion to the vast expanse of history and time, eighty years or so is only a
blink of an eye. Compared to the vastness of the Earth and the heavens,
the distance we travel and the heights we reach are insignificant. This
view is also illusory, although it is a step above the illusion described in
the previous paragraph.

Do you ever wonder why we are born into this world? It seems
quite meaningless. For no particular reason we are born, live our lives,
experience all manner of changes, and then die. Do we choose to be
born? If it is a conscious choice, why didn’t we choose a better body, a
better environment, better conditions? Why did we have to make
things so difficult for ourselves? Actually, sentient beings do not expe-
rience samsara of their own free will. On the other hand, our lives are
not predestined or controlled by an omniscient being or force. What we
experience is determined by our karma, and thus we are compelled to
remain and continue in samsara.

A man told me that he still felt the presence of his father, who had
passed away some time ago. He asked, “Why do I have this feeling? He
should have either entered heaven or taken another human form.”
Birth, life, and death are dependent on causes and conditions. One’s
karma must ripen for particular things to occur. In the case of this man’s
father, perhaps his next set of parents have not yet met; perhaps his fu-
ture mother is stll a girl. Until the conditions are right, he will simply
have to wait.

Our karma s created by the action of our body, speech, and mind,
but why we think, say, and do the things we do is not always clear to us.
I recently read about a famous singer who was married and having an
affair with another woman. He knew it was distressing everyone in-
volved, yet he could not stop himself. He repeatedly sought out this
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process continues, seemingly without end, from life to life. This is
samsara.

“Virtuous man, for example, because of an illusory illness [of the
eye], a flower is falsely seen in an empty sky. When the illusory
illness [of the eye] is eliminated, one does not say: ‘Now that this
illness is eliminated, when will other illnesses arise?” Why? Be-
cause the illness and the flower are not in opposition. Likewise,
when the flower vanishes into the empty sky, one does not say:
‘When will flowers appear in the sky again?’ Why? Because the
sky originally has no flowers! There is no such thing as appear-
ing and vanishing. Birth and death and nirvana are like the ap-
pearing and vanishing [flowers in the sky], while the perfect
illumination of wondrous enlightenment is free from flowers or
illnesses.

“Virtuous man, you should know that the empty sky does
not temporarily exist and then temporarily not exist. How much
more so in the case of the Tathagata who is in accordance with
Complete Enlightenment, which is comparable to the equal in-
trinsic nature of empty space.

“Virtuous man, it is like smelting gold ore. The gold does
not exist because of the smelting. As it has become [perfect] gold,
it will not become ore again. Even after an inexhaustible period
of time, the nature of the gold will not deteriorate. Therefore,
one should not say that gold is not intrinsically perfect in itself.
Likewise, the same holds true with the Tathagata’s Complete En-
lightenment.

“Virtuous man, the wondrous and completely enlightened
mind of all Tathagatas is originally without bodhi or nirvana; it
has nothing to do with accomplishing Buddhahood or not ac-
complishing Buddhahood, illusory cyclic existence or noncyclic
existence.”

Samsara and nirvana are neither separate nor different from one an-
other. Two analogies in these paragraphs illustrate this point.

The sutra speaks of problems with vision. If we have defective
eyes, the world will look different to us than if we have normal eyes. If
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we rub our eyes or press against our closed lids, our vision becomes
temporarily distorted. Even people with so-called perfect vision are
fooled by optical illusions. People with cataracts see the world in a fog,
and people with “floaters” disease are convinced that objects fly past
their line of vision. The sutra speaks of seeing flowers in the sky. Most
people who experience such things know that the problem resides in
the eyes, but some people actually believe the illusions. After these
people are cured of their malady, however, they realize that the problem
was with their eyes.

The second analogy refers to refining gold. Impure gold ore is
mined, smelted, and refined until nothing but pure gold remains. The
gold was always present from the first step of the process, but some
people might believe that gold ore and pure gold are two different
things. The smelter knows better, however; if there were no gold at the
start, there would be no gold at the end.

Samsara is an illusion, too, and it “exists” only as long as we have
vexations. Seeing flowers in the sky is an eye problem. Samsara is a
mind problem. When the eye problem is cured, we realize that what we
once thought to be real is in fact an illusion. Likewise, when the mind is
completely cured of its problems, samsara and nirvana are seen for
what they are — illusion. Indeed, we realize that they never existed in
the first place.

People with physical problems go to a hospital, but mental
problems are outside of a physician’s realm of expertise. Psychologists
may have an inkling about the workings of the mind, but through
meditation, practitioners have even deeper insight; and the deeper
one’s practice, the more one understands the intricacies of the mind
and its problems. The Buddha said that if you have a physical prob-
lem, you should go to a doctor; if you have a mental problem, seek
Buddhadharma.

I am not sure if there has ever been a person who has lived an en-
tire lifetime without suffering illness or injury. Perhaps it is possible. On
the other hand, there is not and never has been an ordinary sentient be-
ing completely free of mental problems. How many of you think you
are trouble-free? If you think you are completely healthy, it’s a sure sign
you have serious problems. A drunk rarely admits to being drunk; but
if you notice that you’re woozy and say that you are drunk, it indicates
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— that one can improve. The best way to accomplish this is through
meditation. With practice, one will gradually have fewer and fewer de-
luded thoughts. Too many thoughts in the mind make it difficult to per-
ceive things clearly. The fewer the thoughts, the fewer the problems. If
we had no random or controlling thoughts, then all problems would
disappear. We would find ourselves in harmony with others and our en-
vironment. Our judgment would be unbiased, and we would be able to
accept the good and bad things that come our way without undue emo-
tional turmoil.

When the mind is truly clear, there is no good or evil. There is no
samsara or nirvana. Samsara and nirvana are concepts that we need in
order to practice. Such ideas increase our faith and determination and
give us a way of understanding what is and what can be, but they are
only ideas. They are much like medicine. Only when you are sick do
you care about the pill you need to take. Once you are healthy, the pill
holds no more meaning for you. It might just as well be dust. When our
minds are cleared of vexations, there is no longer a need for concepts
like samsara and nirvana. We realize that samsara and nirvana are not
two different things. They are not even one thing. They are illusions
that a clear mind understands never even existed.

We are all like gold ore. The pure, refined gold is the pure mind in
each of us. It represents our potential, our Buddha-nature. Once re-
fined, our minds will be free of all impurities. Furthermore, according
to the sutra, once gold is in its pure state, it will never become gold ore
again. Likewise, once fully and completely awake, we will never again
fall into the dream of samsara.

Only through practice can we refine our minds. Once our minds
are free of impurities and we are enlightened, it is meaningless to ask if
vexations are real. It is at this point that analogies break down. Obvi-
ously the impurities in gold ore can be gathered after the pure gold is sepa-
rated, but in the case of the mind that becomes pure, vexations disappear.
They do not exist for an enlightened person.

“Virtuous man, even the sravakas, who have perfected the state
where [the karmic activities of] body, mind, and speech are en-
tirely severed, are still unable to enter the nirvana that is person-
ally experienced and manifested [by the Tathagata]. How can
one possibly use one’s conceptual mind to measure the realm of
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do not fully comprehend the wisdom of the Buddha. There is a story in
one of the sutras about three animals who cross a river: an elephant, a
horse, and a rabbit. The elephant walks across the river and knows how
deep the river is at every point; the horse crosses and knows the depth
near the banks but not at the center of the river; the rabbit must swim
the entire way without knowing the river’s depth at any point. The rab-
bit represents a sravaka, the horse a bodhisattva, and the elephant a
Buddha. All three have crossed the river of samsara, but their levels of
attainment are different. Sravakas have no way of fathoming the wis-
dom of Buddhahood. Bodhisattvas have some idea, but only for a Bud-
dha is wisdom complete. If sravakas and bodhisattvas cannot
completely know the Buddha’s wisdom, how can ordinary sentient be-
ings know?

The next line of the sutra reads, “He who attempts to enter the
Tathagata’s ocean of great quiescent-extinction by using the cyclic mind
giving rise to cyclic views will never succeed.” It is possible to acquire
knowledge and wisdom through study, but the highest wisdom cannot
be expressed in language. Thinking requires symbols. Language is the
mode of expression for reasoning. Language and symbols express the
discriminations made by the mind. When the mind discriminates, it is
impossible to enter the ocean of great quiescent-extinction. No doubt
our technological advances have been achieved through reasoning, but
reasoning cannot help us to know the Buddha’s wisdom.

Samsaric mind is a mind rooted in the cycle of birth and death. It
1s a mind with ideas of gain and loss, a mind of vexation. Seeking happi-
ness and avoiding suffering are also part of the samsaric mind. It is like
drinking salt water to quench your thirst: the more you thirst the more
you drink, and the more you drink the more you thirst.

What brings happiness? Money? Social status? Fame? A loving,
stable family? Good health? These things do not bring genuine happi-
ness. They can provide temporary satisfaction, but situations change,
and the happiness cannot be sustained. The happiness we seek is like the
dewdrops in General Caocao’s poem — beautiful on the leaf, but soon
to evaporate in the morning sun. The mind that seeks happiness is
samsaric mind because it is rooted in vexation.

It is natural for people to seek happiness and avoid suffering.
Without these drives and desires most of us would not want to go on
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without a sense of self and purpose, it is beneficial to understand that it
is possible to do so. It will help us in our daily lives. We can be more
aware of our thoughts and actions, more aware of how we are moti-
vated by ideas of gain and loss and how we are conditioned by the envi-
ronment. At these times we can remind ourselves what bodhisattvas arc
capable of and strive to emulate them. Whenever conflicts arise between
ourselves and others or between ourselves and the environment, we can
reflect on our mental attitudes. When we realize that we are caught up
in our sense of self and with our goal-directed purposes, we can try to
move toward a more selfless mentality. In this manner, conflicts will
naturally dissipate.

All self-directed thinking derives from information collected
by the six senses. The six sense data consist of our sense faculties as
well as the objects of the six sense faculties. The internal sense data
constitute our bodies and the external sense data make up the envi-
ronment. All of the sense data are material. No matter how abstract
our thinking, we must still use symbols. Our minds cannot move
and think unless we interact with the material environment. Hence
sometimes people come to the erroneous notion that Buddhism
preaches materialism. One can turn the argument around and say
that material objects exist because of their interaction with the
minds of sentient beings. For example, the external environment
does not exist for a person in a dreamless sleep. Moreover, we are
unaware of our surrounding environment when our minds are ei-
ther completely dull or completely on a method of meditation.
Only when we are in our ordinary state of mind does the external
environment exist for us. Thus one might venture to say that Bud-
dhism preaches a kind of mentalism, that material things exist only
because of the movement of the mind.

Materialism and mentalism are opposite extremes, but neither
represents the true state of affairs. Both are illusory and can be com-
pared to believing that flowers floating in the sky are real. As flow-
ers in the sky are illusions, so too are the mind and the material
world. Neither the mind nor the phenomenal world has true exist-
ence. Thus we can reject both materialism and mentalism. Neither
the illusory mind of attachment nor the phenomenal world can
stand on their own. The illusory mind of attachment exists because
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love of life is the consequence. Because the objects of desire
[vary), like and dislike arise. If the object goes against one’s
grasping mind, one gives rise to hatred and jealousy and commits
evil karmic deeds. As a result, one is reborn in hell or as a hungry
ghost.”

Affection arises from attached love, which is interdependent with de-
sire. Attached love and desire are causes and consequences of each
other. Together, they give rise to craving, attachment, and all sorts of
vexation. Therefore, attached love and desire are the causes of the fur-
therance of cyclic existence. They compel us to strive for survival and
happiness, yet they are the root of all afflictions. There is a story of a
lazy person’s quest for a means of livelihood. A friend gave him an easy
job watching over a cemetery. The man had practically nothing to do.
Nevertheless, he quit after a month, complaining, “All those dead
people lie around doing nothing night and day, yet I have to sit here and
watch them. Why do I have to do all the work?”

His friend replied, “Then where will you find work to make ends
meet?” He said he had earned enough money to live for a while. When
his money runs out, however, he will undoubtedly look for another
job. Even the laziest person desires to survive. Thus it can be said that
all sentient beings have desires.

There are physical and psychological desires. Physical desires are
limited and can be satistied, at least temporarily, but psychological de-
sires are unlimited and insatiable, and as psychological desires intensify,
so do physical desires. Psychological desires will drive one not only
through one’s present life but onward through countless more.

Most people do not think about rebirth. They may have other be-
liefs or they may have no opinion at all about their fate after death.
However, the intensity and insatiability of sentient beings’ desires gen-
erate a force that binds and propels them to further existence in the
cycle of rebirths, irrespective of their beliefs or attitudes. This is the
force of karma.

Attached love and desire are complementary. Desire indicates an
aspiration for future gain. Attached love indicates holding on to
something possessed. Karma is created by the force of attached love
and desire. On the other hand, without love society could not main-
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tain even a semblance of harmony. Therefore love is both beneficial
and deleterious.

The attached love I have been talking about is defiled love, or love
that derives from self-centeredness. Undefiled love, or love without at-
tachment, is compassion. Selfish love is narrow in its scope, whereas
compassion is limitless. Atits crudest, defiled love is focused entirely on
the individual. In progressive stages, defiled love can become more ex-
pansive, encompassing one’s spouse, family, society, or all of humanity.
Yet even love for humanity is selfish, because it is limited. Of course,
love for humanity is preferable to love that is entirely selfish.

Few of us are capable of loving everyone. Life and experience are
centered around the individual. If we do not love our own lives, we
would not survive. Therefore, we must start with love for ourselves and
gradually expand it to encompass as much of nature and as many sen-
tient beings as possible. Genuine love is selfless giving. There are few
people who can give without expecting something in return, whether it
be love, wealth, time, or anything else. Many people are capable of al-
truism, but not completely and not all the time. The Buddhist sutras say
that one can give externally and internally. The former is giving money
or property, the latter is giving one’s time, energy, or life. Donating one’s
help or talent requires more effort than making a monetary donation,
but these types of giving are all defiled. Only when one is completely
unselfish does genuine love arise. This genuine love is Buddhist com-
passion.

Sentient beings have a strong love of life. This love is comprised of
two important elements: desire for food and desire for sex. As soon as
the body is sufficiently fed, sexual need arises. The desire to have sex
not only ensures that other sentient beings will be reborn, but it also
drives our own rebirth. If sexual desire is still part of one’s karmic force,
during the intermediate stage of reincarnation, one will be propelled to
be attracted to a copulating couple, thereby giving rise to one’s rebirth.
Sexual desire during one’s life generates a karmic force that has inexo-
rable consequences.

On hearing this, many people might surmise that life in samsara is
not that bad. After all, most of us enjoy passionate love and desire. If
your goal is to remain in samsara, then your task is quite easy. Continue
to love self-centeredly and feed your desires. You will enjoy life after
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fore, if sentient beings wish to be liberated from birth and death
and to avoid cyclic existence, they should first sever craving and
desire, and eliminate their attached love.

“Virtuous man, the transformation and manifestation of
bodhisattvas [in various forms] in the world are not based on at-
tachment. Out of their compassion, they cause sentient beings to
abandon attachment by provisionally taking on all kinds of crav-
ing and desire so they can enter birth and death. If sentient beings
in the Dharma Ending Age can abandon desire, eliminate love
and hatred, permanently sever cyclic existence, and diligently
pursue the Tathagata’s state of Complete Enlightenment with
pure minds, they will attain awakening.”

Our self-centered love and desire bring other sentient beings into the
world. The self-centered love and desire of other sentient beings bring
us back to the world after this life. The cycle of samsara is driven by
such forces of love and desire.

If self-centered love and desire lead us to commit wrongful ac-
tions, the resulting karma may cause us to be reborn in the lower realms
of animals, hungry ghosts, or hells. If our actions are beneficial to oth-
ers and ourselves, we will likely be reborn in the human or heavenly
realms. However, even devas of the heavenly realms are motivated by
love and desire and are thus subject to the cycle of birth and death.

Attached love and desire continue without cessation because we
cling to anidea of self. Aslong as we are self-centered, we will remain in
samsara. Liberation will elude us. It does not matter whether our ac-
tions are beneficial or harmful. As long as we are motivated by passion-
ate, self-centered love and desire, we will continue to create karma and
be subject to birth and death.

As long as we are habituated with and bond to the self, attached
love, and desire, our actions will be defiled no matter how altruistic our
motives seem. Yet it is possible through practice to gradually purify
these feelings. Desire is the first of the four advance steps to power of
ubiquity, desire for practice. The others are diligence and persistence in
practice, samadhi, and wisdom. These four ingredients are parts of the
thirty-seven aids to enlightenment. Desire is absolutely necessary if one
wishes to progress toward enlightenment. One must want to practice.
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Of all the experiences one can have, none brings more happiness
than samadhi. The deeper the samadhi experience, the greater the hap-
piness will be and the longer it will last. People who have experienced
deep levels of samadhi may remain peaceful and even-tempered for the
remainder of their lives. In comparison, the happiness derived from
food and sex is coarse and short-lived. Someone who has reached the
highest levels of worldly samadhi may feel liberated, but attachment
still exists; the person is still motivated by self-centered love and desire,
not compassion. It is still samsara. Again, there is nothing wrong with
samadhi, but it isn’t liberation, and it isn’t compassion.

For enlightened bodhisattvas and Buddhas, the forces of self-cen-
tered love and desire are replaced by compassion and vows. Compas-
sion manifests when bodhisattvas and Buddhas help sentient beings.
Compassion is the action and vows are the motivating force.
Bodhisattvas make vows until they reach the eighth bhumi, or stage, of
the Bodhisattva Path — the position of nonintentionality. At this stage,
they help sentient beings spontaneously. Once they attain the eighth
bhumi, bodhisattvas no longer need to make vows. Here’s an analogy:
you may vow to climb a mountain, but you don’t have to repeat the
vow once you reach the top.

To vow to be liberated from birth and death because of an aver-
sion to samsara is not enough. To vow to free oneself from vexation is
not enough. One must take the vows of a bodhisattva, who is not con-
cerned with liberation but rather with helping other sentient beings to-
ward liberation.

Practitioners on the Bodhisattva Path should make vows for the
benefit of others, not for themselves. Bodhisattvas do not vow to reach
the Pure Land, but if their vows to help others are accomplished, they
will also benefit. By the time we are truly capable of helping others, we
will already be more evolved. In fact, it is only when we are awakened
that we can truly help others. If we learn to swim well enough to help
others from drowning, we will also have liberated ourselves from
drowning.

We need vows to motivate ourselves to cultivate compassion in
order to help others. In contrasting compassion with love, understand
that even with the more elementary levels of compassion we are not
concerned with our own benefit; the emphasis is on ultimately helping
others toward liberation. On the other hand, although there are many
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love, to transform our love for self and others into compassion, which is
without limit and distinction.

“Virtuous man, due to the inherent desire in all sentient beings,
ignorance flourishes and increases. Thus [sentient beings] mani-
fest five distinct natures. According to the two obstructions,
their hindrances may appear to be deep or shallow. What are the
two obstructions? The first is the obstruction of principle, which
hinders right views. The second is the obstruction of phenom-
ena, which perpetuates birth and death.

“What are the five distinct natures? Virtuous man, sentient
beings who have not eliminated and extinguished these two ob-
structions are called ‘those who have not attained Buddhahood.’
Sentient beings who have permanently abandoned craving and
desire and have eliminated the obstruction of phenomena, but
not the obstruction of principle, can only be enlightened as
sravakas or pratyekabuddhas. They are unable to manifest and
abide in the realm of bodhisattvas.

“Virtuous man, if sentient beings in the Dharma Ending
Age desire to sail on the Tathagata’s great ocean of Complete En-
lightenment, they should first vow to practice with diligence and
sever the two obstructions. When these two obstructions have
been subdued, they will be able to awaken to the realm of bodhi-
sattvas. If the obstructions of principle and phenomena are per-
manently severed, they will enter into the subtle and wondrous
Complete Enlightenment of the Tathagatas and consummate
bodhi and great nirvana.”

Sentient beings experience two kinds of obstructions. The first is the
aspect of principle, also known as the noumena, which concerns itself
with correct understanding and acceptance of Buddhadharma. The
second is the aspect of phenomena, which refers to the actions of
body, speech, and mind stemming from our understanding. Not un-
derstanding or accepting the concepts of Buddhadharma is an ob-
struction with respect to principle. Not acting in accordance with
Buddhadharma is an obstruction with respect to phenomena. Those
who completely remove the two obstructions attain Buddhahood.
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In Sakyamuni Buddha’s lifetime and for centuries afterward, there
were six major religious systems in India. Altogether there were
roughly sixty sects, and all were involved with philosophical thinking.
Differences among these six schools and the school of Buddhism con-
cerned questions of personal existence, causes and conditions, cause
and effect, eternality, and the existence of God. With so many beliefs
and theories circulating, it was difficult for many people to accept Bud-
dhism. Buddhist literature was meant primarily to free people from the
influence of philosophy and to instill in them faith in Buddha’s teach-
ings. Without faith, people will not practice, and without practice there
can be no progress.

It is natural to ask questions like, “What existed in the beginning?
Why and how did ignorance and desire originate?” Buddhism does not
speak of beginnings. Such questions lead nowhere. One person asks,
“How did sentient beings originate?” and another answers, “God cre-
ated them.” The first person then asks, “Where did God come from?”
and the second person replies, “God always existed.” Where does that
leave us? The question is merely replaced by more unanswerable ques-
tions. Speculations abound. Buddhism refrains from speculating. Simi-
lar obstacles arise with the concept of Buddhahood. In Buddhist
thought, there is no difference between existence and nonexistence. In
the sutras there is a story of a person who asked the Buddha what ex-
isted in the beginning and what would exist at the end. The Buddha an-
swered, “The banana tree has many leaves that can be peeled off layer
after layer, but in the end there is nothing left in the center.” It should be
the same with practice. Anything in the mind can be an obstruction,
and as long as something exists there can be no freedom. We should not
seek after or hold onto anything, including Buddhahood.

Itis as if, on the path of practice, there is a huge mountain whose
summit cannot be seen. You do not know how to cross it, but in the
mountain there is a gate — the Dharma gate — and a gatekeeper. The
gatekeeper says to all who approach, “To enter, you must leave every-
thing behind: possessions, your body, your mind, and all your attach-
ments.” What does this mean? How can one enter a gate without a
mind and body? It seems the same as not entering. If you could do this,
however, you would discover that there is no door to enter, no moun-
tain to cross. In fact, there is no “you.” Liberation is freeing yourself
from yourself — from attachment to body, mind, and environment.
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This is the view, the practice, and the result of Ch’an. If there is no
attachment to things inside or outside your mind, there is no more
vexation.

People who are highly educated, people who have firm philo-
sophical world views, or people who have deep religious faith, often
have strong obstructions with respect to principle. The Dharma says
that to practice successfully, eight hurdles must be overcome, the most
difficult being a strongly held philosophical view. Removal of the ob-
struction of principle is accomplished through faith, which can be ac-
quired either through understanding or genuine practice. Faith
acquired through intellectual understanding, however, is not strong and
enduring. Such faith may remain for a lifetime, but in the next life one
will face the same obstruction. Freedom from the obstruction of prin-
ciple requires faith derived from direct experience — seeing one’s self-
nature. Seeing one’s self-nature will generate unshakable faith in the
Dharma and its methods of practice.

Obstructions of phenomena are more difficult to overcome. It
is these that keep us in the cycle of birth and death. They are divided
into three groups: vexation obstructions, occupational obstructions,
and retribution obstructions. Vexation obstructions stem from
mental activities. Occupational obstructions stem from our families,
jobs, routines, and social lives. Retribution obstructions stem from
karma created in the past which prevents one from practicing or un-
derstanding the Dharma. Some vexations are noticeable, others
aren’t. Some vexations seem like obstructions, others do not. Some
vexations are heavy, some light.

Heavy vexations overcome reasoning. What we have understood
to be correct will either be forgotten or thought to be incorrect. Vexa-
tions are lighter when we know we are experiencing them. For ex-
ample, someone living here at the Ch’an Center was unhappy with me
and even yelled at me, but he realized it was his own vexation. This is
light vexation. Another person had great respect for me and brought
others to the Center. On one occasion I criticized her, and she grew in-
dignant and left. For a while she would have nothing to do with me, but
afterward she cooled off and returned. Now she is happy again. Itis a
sign of progress when a practitioner feels remorse for negative feelings,
words, and actions.

Thoughts are like the tides that respond to the pull of the moon’s
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gravity. We feel joy, anger, sorrow, and other feelings in response to the
environment. So long as we are attached to such responses, vexations
arise. Of the three phenomenal obstructions, vexation obstructions are
the most difficult to overcome because any movement of the mind is
considered vexation. There are only differences in the degree of vexa-
tion. Even if you are happy or in samadhi, it is still vexation.

Those who reach arhatship are free from vexation. Bodhisattvas
who have reached the bhumi levels are free from vexation. Actually,
bodhisattvas who reach the first bhumi are liberated from gross vexa-
tion and are free to be born and leave their lives at will, but they still
have intentions of where they want to go and when they want to be
born. By the time bodhisattvas reach the eighth bhumi, they are free
from such intentions. They have reached the level of nonintentionality.

None of us is completely free from vexation obstructions, but this
should not deter or intimidate us. We should not be afraid of vexations
or angry that we have them. Knowing we have vexations is already
good because vexations arise every moment in everybody. When we are
aware of our vexations, they automatically become lighter. The best at-
titude is not to feel aversion toward, fear of, or sorrow because of vexation.
Do not fear that vexations will arise. If you must fear something, fear the
possibility that you may not recognize vexations in the first place. Do not
worry that vexations will not end. If you must worry, worry about your
fear that they will not end.

We can easily see our vexations if our minds are calm. That is
good. Problems arise when vexations are too heavy to be recognized.
Therefore, on the one hand, vexations can be obstructions to our prac-
tice. On the other hand, they can be helpful and encourage us toward
higher levels.

The second obstruction of phenomena is occupational obstruc-
tion. Your life or job might make it difficult to accept the Dharma or
practice. I know someone who works in a Christian faculty organiza-
tion. He would like to study Buddhadharma with me, but he might lose
his job because of it. This is a typical occupational obstruction. Many
people would like to participate in retreats, but their job commitments
will not allow it. This kind of obstruction is easy to remove if you have
strong determination or deep karmic roots. You can always try to
change your job or schedule. There was a pig farmer in Taiwan who
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died. His son and son-in-law took over the business, and because they
were involved in killing they stopped coming to the temple. I told them
to come anyway and to try to change professions down the road.

Retribution obstruction refers to karmic retribution. This usually
refers to sentient beings in the lower realms. Even though some animals
understand the Dharma, they cannot practice. Practice requires main-
taining a certain posture, and humans are the only species that can do it.
In special cases, retribution obstruction refers to humans who are se-
verely disadvantaged and cannot practice. It also refers to people born
in areas where there are no Dharma teachers. Where they are born is a
consequence of karma, so it is considered a retribution obstruction.

Everyone, to a greater or lesser degree, has noumenal and phe-
nomenal obstructions. It is the nature of being a sentient being. All we
can do 1s persevere in our practice.

“Virtuous man, all sentient beings [intrinsically] actualize Com-
plete Enlightenment. If they meet a good teacher and can rely on
his Dharma practice of the causal ground, [their karmic roots for
attainments] will be either gradual or sudden. However, if they
come across the Tathagata’s unsurpassable bodhi and engage in
the correct path of practice, they will attain Buddhahood
whether they are of great or small [karmic] roots. If sentient be-
ings, though they seek a good teacher, meet one with erroneous
views, they will not gain correct awakening. These people are
called ones of outer path nature. This fault is due to the teacher
and not to sentient beings.

“The above are the five distinct natures of sentient beings.”

Buddhism speaks of five natures, or categories, that sentient beings fall
into depending on the spiritual path they choose to follow. Sravakas
and pratyekabuddhas comprise the first two natures, both of which are
individual liberation paths. Bodhisattvas and Buddhas comprise the
third and fourth natures, both of which are Mahayana Paths. These
four natures include practitioners who fall within the realm of Bud-
dhism. The fifth nature refers to those who practice Buddhism incor-
rectly or who follow paths outside of Buddhism. The five natures
encompass all senuent beings.
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Thus, in the strict sense of the outer path’s definition, all sentient
beings — with the exception of sravakas, pratyekabuddhas, bodhi-
sattvas, and Buddhas — are outer path followers. The four inner path
natures include practitioners who have reached the saintly stages of
Buddhism. Among Buddhists, how many can claim this achievement?
However, through practice Buddhists can eventually enter the inner
paths, so we should neither feel discouraged nor consider “outer path”
to be a derogatory term. It is not shameful to fall under this category.

Where sentient beings fall with respect to the five natures de-
pends on the principles of cause and consequence (karma) and
causes and conditions. It depends on what we have done and where
our interests have been throughout our innumerable lifetimes. Some
have had extensive contact with Buddhadharma and have practiced
a great deal; others have had little contact with Buddhadharma and
have not practiced at all.

There are those who have had a lot of contact with Buddhism and
have practiced extensively, but who do not have expansive hearts. They
have not sincerely generated great vows to help other sentient beings.
They strive to liberate themselves from suffering, not the whole of hu-
manity. These are inner path practitioners of the individual liberation
vehicle. These practitioners lack the strength to help others because of
their karma. Here is an analogy. A young boy who is a strong swimmer
is swept into a wide, deep river with two men who cannot swim. The
men beg the boy to save them, but he cannot. He is too small, too weak.
He may want to help them, but he is unable to do so. Likewise, the
practice and karma of people only seeking their own liberation are not
deep enough for them to help innumerable others. Eventually, with
time and practice, they can move toward the Bodhisattva and Buddha
Paths, just as the boy swimmer will grow into a strong young man who
can save others from drowning. They are where they are because of past
actions, but they do not have to remain that way forever.

Bodhisattvas and Buddhas are inner path practitioners because of
their karmic nature. In terms of their practice, there are quantitative as
well as qualitative differences. In Ch’an there is sudden enlightenment
and gradual enlightenment. From a wider perspective, there is nothing
superior about sudden enlightenment or inferior about gradual enlight-
enment. Here is another analogy. Suppose I have a five pound ball of
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tains, eat wild grass, and wear only leaves for clothing. Living this natu-
ral way, they said, was befitting of a great practitioner. He did this for
three years, without making progress. Living alone in this manner, he
realized that he would never know if he made a breakthrough. Eventu-
ally he left, found the farmer master, and studied with him.

The point of this story is that this monk’s karma led him to spend
three years in the mountains practicing outer path ways but because he
had strong inner path karma, eventually he came back to the master. If
the outer path karma had been stronger, he would have had powerful
personal experiences while in the mountains and would have been sat-
isfied with that type of practice. He would never have found the master
and would have abandoned Ch’an practice.

The erroneous views of outer paths stem from attachment, es-
pecially to gain and loss. For example, in one’s practice one may de-
velop supernormal powers, such as the ability to see across great
distances, hear sounds beyond human range, or read minds. Such
powers are great temptations. Those exposed to these powers who
do not stray from their practice are rare. Most ordinary people
would latch onto and misuse such powers because of greed and at-
tachment to worldly benefits.

When I was practicing in the mountains, someone visited me. His
father was dying, and he wanted my help. I told him I could make
vows, transfer merit, and recite sutras. These things could help, but I
could not guarantee that his father would recover. The man, however,
wanted me to help in a direct way. I told him that I did not have such
powers and that it was his father’s karma that would dictate how things
would turn out. The man went to another group who claimed to have
supernormal powers, and when he arrived they said, “We were expect-
ing you and already know about your father’s situation. Give us $5000
and we’ll take care of everything.” He complied. Two months later his
father died, and he demanded his money back. They scolded him, say-
ing, “Because of our rituals your father was reborn in the heavens. You
should thank us.” He demanded proof. A man in the group performed
some rituals. Then his voice changed to match the father’s, and he chas-
tised the son. The son was deeply moved and stayed with the group as a
true believer.

We may consider this person gullible, but many skeptics have
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much merit, but it doesn’t matter. If we are willing to work hard now,
then we are already sowing the seeds for change in the future. Everyone
knows the story of the turtle and the hare. The hare was by far the faster
animal, but the turtle didn’t care. It set its sight on the goal and went for
itatits own pace. Similarly, practitioners — followers of the Dharma —
should not become disillusioned. Set your aim for the highest goal and
persist.

Itis equally important not to take a lazy attitude and think that if
there is limitless time, then one can enjoy oneself now and begin to
practice at some future time. People cannot predict or guarantee where
or what they will be in the future. Now we are human beings and have
encountered the Dharma and see that it is something worth following,
Itis best to begin now, while we are in a good position to do so, and lay
the foundation for a stronger and better practice in the furure.

Of course, at the onset of practice, one cannot expect to carry out
the vows as they are spoken. It would be impossible to help innumer-
able sentient beings in a single lifetime. However, in successive lifetimes,
one’s ability and influence will grow and widen until more and more
sentient beings are reached. Therefore do not be concerned at the
present time about whether or not you are helping innumerable people.
Set the goal in your mind and begin to practice.

Another vow is to master limitless ways of approaching the
Dharma. A bodhisattva uses many expedient means to help sentient be-
ings. For the individual, only one method may be necessary, but there
are innumerable beings with varying capacities. To help them it is nec-
essary to employ a variety of tools. For example, I am teaching in
America, so I must learn to communicate in English. When I'studied in
Japan I had to learn Japanese. Language is one tool. There are many
others.

Naturally, anyone taking the great vows should gauge his or her
abilities and act accordingly. In helping sentient beings, for instance, it
would be wise to begin with those who are around you — family,
friends, and acquaintances. If someone disregarded those who are dear
to him and then talked about helping all sentient beings, starting with
ants and roaches, he would be thinking in an inverted way. The sutras
say that we should first aim to help those who are in a similar position
as we, and from there expand outward to the best of our abilities.
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we look closely enough we will find that each individual bird has its
own unique qualities.

Distinctions between people and things arise from their individual
natures, and the lack of distinction arises from their common nature. It
is impossible to ignore differences. For instance, men and women can
say anything they want about the sexes being equal, but only women
can bear children. One cannot take distinctions that exist and turn them
into nondistinctions. Everything in the world has its own place, its own
characteristics. We cannot reduce the world to one undifferentiated
mass.

It is because things are different that there can be interaction be-
tween them. A married couple once complained to me that they fight
too much. I told them that if a baby cries, it means it is healthy and
strong but in need of something; if it never cries, something is probably
wrong. Similarly, if a couple argues, it is a sign of health. At least they
are making clear what their problems are.

The world works in just such a manner. When different things
come into contact, they either blend together or grate against each
other. Either way, something new is produced from the interaction. Itis
because of differences between things that interactions take place.
Nothing stays the same. Everything is in a dynamic process of constant
transformation. Distinctions, however, are never apart from
nondistinction. No matter how different two birds may be, they are
still birds. Within distinction there is nondistinction.

About thirty years ago I watched a Chinese man sit next to an
American woman at a lecture. She moved away, and he followed be-
cause he wanted to speak to her. She turned around and called him a
jackass. Perhaps in the United States at that time Americans considered
Asians ignorant. Now, when I return to Taiwan, some people say,
“Why do you waste your time teaching Americans? They’re too stupid
to learn Buddhadharma.” People always make distinctions based on
differences and have been doing so for ages.

I have been talking about distinctions from a conventional stand-
point. The sutra, on the other hand, speaks of the intrinsic and essential
nature, or self-nature, of things. This self-nature has no distinctions
whatsoever. It is undifferentiated and unmoving. This is difficult to
grasp, so I will use a crude analogy. Substances exist in one of three
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states: solid, liquid, or gas. Water can be steam, liquid, or ice, depending
on conditions. However, its molecular composition remains the same.
Its essence remains the same even though its appearance changes. The
essential nature that the Buddha speaks of is also unchanging. Phenom-
ena change and interact, but essential nature does not. Phenomena arise
and perish through causes and conditions. They are impermanent. They
“exist” only in transformation and interaction with other phenomena.
They have no real existence in and of themselves. That is why the Bud-
dha calls them empty illusions. Just as liquid, steam, and ice are different
manifestations of water, so living beings are of one essential nature.

Saying that all things are the same does not mean that everything
is identical. Differences appear to arise between things because of
causes and conditions. Fundamentally, however, there are no distinc-
tions. All sentient beings are fully endowed with the nature of Com-
plete Enlightenment. Yet, sentient beings are deluded. We allow
ourselves to be influenced by our habitual patterns of fixations and sur-
rounding environment. When the surrounding environment interacts
with our senses, our habitual patterns of fixations stir up and we make
distinctions. Intellectually, one may accept that there are no distinctions
in the world, but as a result of delusion and attachment one cannot help
but get caught up in them. We are swayed by conditions and are thus
transformed and changed. Therefore, we too are illusory, just like ev-
erything we experience and everything that can be known —
bodhisattvas and sentient beings alike. Therefore, the Sutra states, “In
Absolute Reality, there are indeed no bodhisattvas or sentient be-
ings. Why? Because bodhisattvas and sentient beings are illusory
projections.”

The Buddha was compassionate in telling us that there originally
is no distinction. But even our perception of nondistinction is impure
and with distinctions. If we think self-nature is something that we can
find or gain, then we have already made distinctions and will be unable
to experience it. We will be caught in deluded thinking again. We must
see the nondistinction that is presently in the midst of distinction. This
is the essential nature the Buddha speaks of.

“Virtuous man, all sentient beings since beginningless time have
deludedly conceived ‘self’ and that which grasps on to the self;
never have they known the succession of arising and perishing
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thoughts! Therefore, they give rise to love and hatred and in-
dulge in the five desires.

“If they meet a good teacher who guides them to awaken to
the nature of pure Complete Enlightenment and to recognize
these arising and perishing [thoughts], they will understand that
itis the very nature of such rising [thoughts] that causes toils and
anxieties in their lives.

“If, further, a man permanently severs all toil and anxiety,
he will realize the dharmadhatu in its purity. However, his un-
derstanding of purity may become his obstruction and he will
not attain freedom and ease regarding Complete Enlightenment.
This is called ‘the ordinary man’s accordance with the nature of
enlightenment.’

“Virtuous man, all bodhisattvas realize that this very under-
standing is a hindrance. Although they sever themselves from
this hindrance of understanding, they still abide in this realiza-
tion. The realization of hindrance is yet another hindrance.
Therefore they do not have freedom and ease. This is called ‘the
bodhisattva before the stage of the first bhumi’s accordance with
the nature of enlightenment.’

“Virtuous man, ‘attaining’ illumination and realization is a
hindrance. Thus a great bodhisattva is constantly in realization

@V without abidance, where the illumination and the illuminator si-
multaneously become quiescent and vanish. For instance, if a
man beheads himself, there exists no executioner after the head
has been severed. It is the same with eliminating various hin-
drances with a mind of hindrance: when the hindrances have
been eliminated, there is no eliminator. The teachings of the
sutras are like the finger that points to the moon. When one sees
the moon, one realizes that the finger is not the moon. Likewise,
the various teachings of all Tathagatas in instructing bodhisattvas
are also like this. This is called ‘the bodhisattva above the stage of
the first bhumi’s accordance with the nature of enlightenment.””

The Bodhisattva Path can be divided into three levels. The first de-
scribes bodhisattvas who are still at the level of the common person.
That is the level of the “Ten Faiths.” The second describes bodhisattvas
who are at the level of the “Ten Abidances,” the “Ten Practices,” and
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It is impossible for an ordinary person to discern what level a
practitioner is at, but for a Ch’an master or an advanced practitioner it
takes only one or two sentences to know the nature of another’s mind.
For instance, if one asks, “Have you experienced enlightenment?” and
another answers, “Well, I can’t say for sure, but it felt like it,” that per-
son s still at the first level.

A long-time practitioner who felt that he had had an enlighten-
ment experience ten years earlier told me of his experience. He asked if
I would certify it as such, so I asked him, “As far as fame, self-benefit, or
sex are concerned, how do you feel?”

The man answered, “My mind is always free. Atall times I am de-
tached, but my body still has needs.” This person is still at the first level
of practice.

There is a story from the Ch’an historical record that is consid-
ered a kung-an. Master Weishan (771-853) asked two disciples, “A
trillion lions appeared simultaneously on the tip of a single hair.
How was this possible?” For the average person, this would be ri-
diculous, but for the disciples who had been practicing, this was not
such an outrageous idea.

The first disciple, Yangshan (807-883) (who later formed the Wei
Yang school), replied, “A strand of hair has two tips on it. Which tip are
you talking about?”

The other disciple replied, “There is no before or after, no this end
or that end. How could you ask such a question?”

Some might think the second disciple smart, but Yangshan shook
his head no. So Master Weishan asked him, “What do you say about
this?” Yangshan stood up and left. The master turned to the other dis-
ciple and said, “You are finished. Your lion has been cut in half. Itis a
dead lion!”

The second disciple said there was no before or after, no above or
below, but he still had a middle — the present. He was still attached to
anidea of totality and so was at the second level. Ch’an advocates pass-
ing through the first and second levels and going directly to the third
level arrive at sudden enlightenment. On the third level of the
Bodhisattva Path, the enlightened person and the illumination from the
wisdom of the enlightened person both disappear. Here, illumination
does not refer to a special state of mind, but rather to the every function
and action of a truly enlightened being. If you feel you are enlightened
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could not have this woman, he would become a monk. Even while he
lived at the temple, he continued to write to her. Through the years they
stayed in contact and remained friends. A while back she was in a seri-
ous car accident and was hospitalized for several months. He visited her
every day. She eventually fell in love with him.

Obstructions exist only in our own minds. We are unable to ac-
complish things because we think that we do not have the ability, un-
derstanding, confidence, or determination. It is because we think such
things that we do not succeed or even try to succeed. We feel that we are
inferior and give up before we even begin. If we refuse to let ourselves
be influenced by negative ideas, set a goal, and work toward it, we will
be successful. We may not accomplish the highest goal we set, but we
will achieve something close to it. Something is better than nothing or
not having tried at all.

Many people lack determination and persistence. They go down
one path, become discouraged, and try another. This process goes on
and on, and these people never take one path to its final destination.
They spend their lives giving up, until they are too old to try at all, and
through itall, they try to convince themselves that they will succeed the
next time. For these people there will never truly be a next time. Their
negative thoughts stop them as soon as they start down a path.

At other times, people act as if they are wearing blinders. It seems
their vision is blocked or clouded by demons, but these demons are not
external beings. If they were, they would be easy to deal with. These
demons are created by their own minds. They are the demons of doubt
and lack of determination. These are the demons that keep us from
achieving our goals.

The Buddha differs from us in that he does not let his mind block
him from what he wants to do. We may blame things on the weather,
our family and friends, our job, our age, or our physical condition, but
they are all excuses. People are always telling me they cannot practice
and meditate because of this and that. They are convinced that it 1s
something external that prevents them from practicing. The fact is, if
they truly had the determination to practice, nothing would stop them.
They do not practice because they are obstructed by their own minds.
Any other reason is an excuse.

The sutra says that obstructions are identical with enlightenment.



220 <= Complete Enlightenment

This is true, but it is not meaningful to the unenlightened. I have said
that through the practice of meditation one can elevate one’s wisdom.
Someone who heard me say this told me that he did not need to medi-
tate because he learned by making errors — that the mistakes them-
selves were the key to wisdom. In making mistakes and suffering, this
person learned not to repeat such actions. I replied that what he did was
good, but if he had practiced meditation, then he might not have made
those mistakes in the first place. He need not have paid the price of
learning the hard way — by experiencing mistakes and the suffering
that comes from them.

Through meditation we can learn to avoid making mistakes. We
may not know this from our vantage point, but we can study the teach-
ings of great practitioners to see that it is so. Without their experience
and without the teaching and guidance of those who have traveled the
path of practice, it would be virtually impossible for us to make the
journey ourselves. The path is difficult enough even for those who have
the good fortune to study under a master’s guidance. It was true for the
ancients and it is true for us. For some people it is difficult or even im-
possible to begin right away with meditation. These people must go
through much hardship and become more wholesome, complete hu-
man beings before beginning to meditate.

The obstructions mentioned in the sutra are not just mental ob-
structions. They also refer to karmic obstructions. Karmic obstructions
may manifest in any number of ways. Your environment or job may
make it difficult for you to practice meditation well. A karmic obstruc-
tion can be anything in your life that limits your body and mind. For
instance, in Taiwan I lectured one Saturday to an audience of roughly
sixty people. Of those sixty, only four were men. One of the men asked
why it was so. I said that perhaps it was because many men in Taiwan
work all week long and set aside Saturdays for chores and errands. The
men at the lecture did not have heavy karmic obstructions.

Why, then, does the sutra say that obstructions are identical to
enlightenment? On one level, obstructions provide us with the op-
portunity to accumulate merit and to increase our determination. In
spite of obstructions — mental or karmic — we can still persist in
our practice. This is not easy. It requires strength, will, inner faith,
and confidence. We can either be like grass or bamboo. If you place
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a rock on a patch of grass, the grass will die. If you do the same to
bamboo, it will snake around the rock and continue to grow and
flourish. It will even generate new shoots. The rock does not hinder
the bamboo. If we can persist in our practice, we will be stronger
when hindrances and obstructions arise.

In the Buddha’s past lives, when he was a bodhisattva, there was
one person in particular who routinely appeared and made it difficult
for him to practice. Life after life he gave the Buddha problems. After
the Buddha had achieved Complete Enlightenment, he praised this man
and said that without the hindrances he created, it would have taken
him much longer to reach Buddhahood.

There is a saying that a person who practices should be like a stu-
pid mosquito trying to draw blood from an iron bull. The mosquito’s
efforts are in vain, yet it persists. We should be as persistent in our prac-
tice. If we give up and try something else, or if we rationalize our fail-
ure, we will get nowhere. We must come to realize that it is the self who
wishes to practice and the self that creates these problems. If we persist,
these problems or obstructions will disappear. When obstructions dis-
appear, the self-centeredness will be gone as well. We could also say it
the other way. We practice until the self is gone. When the self disap-
pears, all obstructions will be gone too. There cannot be a self that is
free from all obstructions. If there is a sense of self, then there are also
obstructions. There cannot be obstructions without a self to create and
experience them, because the self is an obstruction. This is nondiscrimi-
nation of the highest order.

" The sutra speaks of many paired opposites — nirvana and
samsara, wisdom and ignorance, vexation and bodhi — and says they
are all the same. To the unenlightened, this is unimaginable. To the en-
lightened, it is just so. To realize what the enlightened perceive we must
practice and persist through all hesitations and difficulties. We should
not let our minds of doubt weaken and deter us. Furthermore, we
should not be afraid of or worry about karmic obstructions. They pro-
vide us with opportunities to change and improve ourselves. If we trip
and fall over these obstructions, it is all right. We should get up and con-
tinue on and try to learn from it. If we fall again, we should get up again,
no matter how many times it takes.

We should realize that whenever we feel blocked, it is our own






Bodbisattva at Ease
in Majestic Virtue

Then the Bodhisattva at Ease in Majestic Virtue rose from his
seat in the midst of the assembly, prostrated himself at the feet of
the Buddha, circled the Buddha three times to the right, knelt
down, joined his palms, and said: “O World Honored One of
great compassion! For our sake you have extensively clarified
the different ways of according with the nature of enlightenment
and caused the enlightened minds of the multitude of
bodhisattvas to be illuminated. Hearing your perfect voice, we
have gained great benefit without cultivation.

“World Honored One, a great city has four gates. People
coming from different directions have more than one entrance.
Likewise, all bodhisattvas who embellish the Buddha Lands and
attain bodhi do so by means of more than one single expedient
method. Please, World Honored One, broadly expound to us all
the expedient methods and stages as well as how many types of
practitioners there are, so that bodhisattvas in this assembly and
sentient beings in the Dharma Ending Age who aspire to the
Mahayana may quickly attain enlightenment, and roam and play
in the Tathagata’s ocean of great quiescent-extinction.” Having
said these words, he prostrated himself on the ground. He made
the same request three times, each time repeating the same proce-
dure.

At that time the World Honored One said to the Bodhi-
sattva at Ease in Majestic Virtue: “Excellent, excellent! Virtuous
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centration to the stage of no-mind. Ch’an Master Yongjia Xuanjue
(665-713) said that the practice of samadhi begins with samatha.
Samatha aims at directly stilling the mind.

People who have just started to practice always encounter diffi-
culties. Either their minds are scattered and they cannot calm down, or
they become tired and drowsy, or they are too eager and generate a va-
riety of illusory sensations. If such people have good teachers or a solid
theoretical understanding of practice, they can free themselves from
these obstacles. However, if they do not have a firm understanding or
someone to properly guide them, they may begin to think they arein a
better position than they really are and subsequently fall into truly de-
monic states.

There is a difference between karmic obstructions and demonic
obstruction. Karmic obstructions arise from one’s negative karma cre-
ated in the past. They manifest when causes and conditions are ripe or
because of intense practice, which you may say “speeds up” their time
of manifestation and dissolution. Demonic obstructions are forces ex-
ternal to oneself. They also manifest because of serious practice, espe-
cﬁl%m is deriving power from the practice. To put it simply, if
one is about to jump out of the palm of Mara — to be free from
samsara — Mara would get pretty angry and nervous! Therefore, de-
pending on the practitioner’s level of practice, either Mara would send
his retinues, to distract or harm the practitioner, or he would go him-
self — as in the case of Sakyamuni Buddha. Practitioners often ask me
what they should do if they find themselves in either one of the situa-
tions. Usually, I tell them to ignore whatever arises in their minds or to
view whatever arises as empty. However, to view things as empty is
difficult for people. Therefore, one should thoroughly familiarize
oneself with the teachings of conditioned arising, or causes and condi-
tions, and learn to integrate this understanding in one’s life. To view ex-
periences as empty means not to attach to them. In fact, only when one
has a firm understanding of emptiness can one ignore whatever arises
in one’s practice and keep on with the practice. This is not self-denial.
Itis a direct way of dealing with situations that arise during practice. In
fact, it is precisely the practice of stilling the mind, or samatha.

When I was in Japan, I visited a Soto temple. When I asked the
teacher what methods he taught, he said shikantaza, which means “just
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rather, you note them and then drop them. You do not let wandering
thoughts go on and on. You do not let yourself fall asleep on the cush-
ion. Allowing thoughts to continue and falling asleep are not ways of
“ignoring problems ” You should check your posture and maintain
mindfulness. The aim of samatha is to still the mind directly, to control
the mind and its thoughts. The aim is not to build more barriers or to
becomelazy.

If you practice samatha correctly, eventually your mind will rest
on one subject, that is, thoughts may still arise, one after the other, but
they will all be the same thought. If, in fact, the mind stops on one
thought and no longer moves, it is samadhi. While one practices
samatha, there is no contact with the environment or other people. You
are in meditation, with your mind on one thought.

There are subtle levels of movement and thought pattern in our
consciousness. Prior to a deep enlightenment experience, all thoughts
are governed or tainted by self-cherishing, self-referential notions. In
the course of meditation practice, we can be aware of these movements
and patterns. We will also be aware of the agitation and restlessness of
our thoughts. In fact, all these movements are caused by our self-attach-
ments nurtured by our discriminating mind — the sixth “conscious-
ness.” There is a clear distinction between what the sutra states,
“becoming aware of the agitation and restlessness of consciousness”
and of mere movement of thought. A practitioner can only be aware of
the agitation and restlessness of consciousness after his or her mind is
quite settled, free from wandering and scattered thoughts. When one’s
thoughts have subsided, one will realize that all thoughts arise from the
activity of the sixth consciousness; whatever we are experiencing at this
very moment is just this mind! There is absolutely nothing graspable or
fixed about it. Only when both the coarse movements of thought and
the subtle movements of consciousness are both still can wisdom mani-
fest. This is the practice of samatha according to The Sutra of Complete
Enlightenment.

“Virtuous man, if, after awakening to pure Complete Enlighten-
g’ ment, bodhisattvas with pure enlightened minds realize the na-
ture of mind and realize that the six sense faculties and sense
objects are illusory projections, they will then generate illusion
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pel us, back and forth, back and forth. Our minds are constantly mobi-
lized by a series of reactions. It is because of the mind of vexation that
an environment exists. It is commonly said that although our physical
and mental world is illusory and transient, the world of Buddha-nature
is genuine. The Sutra of Complete Enlightenment takes a different
stance. It agrees that the mundane truths are transient, but it says that
the ultimate truth of Buddha-nature is also illusory.

These three illusions — the physical world, the mental world, and
Buddha-nature — arise so that beings who take illusions to be real can
be freed from them. Thus samapazti, a method of illusion, helps beings
free themselves from illusions.

In the sutra, a condition of lightness and ease is described. Great
compassion is always related to the condition of lightness and ease.
What is meant by lightness is that there are no burdens or vexations
whatsoever. Ease signifies non-obstructedness and the state of stillness.
Great bodhisattvas do not feel burdened by the fact that they have
vowed to deliver innumerable sentient beings. They experience light-
ness and ease. To feel burdened suggests pressure, and would mean that
a bodhisattva was still holding on to a self. If there was still a self, the
weight of vexations would also be there. Thus, the bodhisattva would
never be in a state of lightness and ease.

The experience of lightness and ease can be achieved both through
samatha and samapatti. However, there is an important difference be-
tween the two practices. With samatha there is no interaction with sen-
tient beings. You practice by yourself. With samapatti, you use various
expedient illusions to help illusory beings in their illusory environments.
In the process you cultivate great compassion, from which comes light-
ness and ease. Bodhisattvas who use the method of samapatti and help
other beings enhance their own practice.

Practitioners should keep in mind the fact that nothing is real —
not the mind, nor the environment, nor the Buddha. If the Buddha’s
mind were real, then the mind and the nature of sentient beings would
also be real. The attainment of a peaceful state through practice is ulti-
mately unreal, but you can call it real from our perspective. From an
enlightened point of view, the sutra and meditation are illusory, yet they
help illusory sentient beings.

“Virtuous man, if, after awakening to pure Complete Enlighten-
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“There are people who benefit from these statues, so Buddhism makes
use of them.” On another page the article talked about Catholicism, so
I pointed to a picture of a crucifix and asked, “This is your religion, is it
not? Do you believe that this cross is God?” The man thought about it
and said, “God cannot be represented by objects and forms. The cross
is only a symbol.” So I replied, “In that case, we are in agreement. The
cross as well as Buddha statues have their uses for people who need
them.” The missionary said, “No, it’s not the same. The cross symbol-
izes God’s love for humanity, but when people prostrate to wooden
statues, that’s worshipping false idols.” I said, “The sutras don’t say
anything about false idols, and they don’t say prostrating is evil.” He
said, “The Bible says that bowing down to statues and false idols is a
sin.” Realizing the futility of the discussion, I said, “You base your be-
liefs on the Bible. I base mine on the sutras. You are Catholic, and I am
Buddhist. We may never agree on certain issues, but it doesn’t mean one
is right and the other wrong.”

A short time later I spoke with an elderly Catholic priest and he
told me that, on the highest level, God is formless. God does not require
people to pay respect or have adoration for Him. It is natural for God
to have boundless love for people, but it is not necessary for people to
love God back, because it is understood that people are basically igno-
rant. The need to love is for people, not for God. I said, “According to
your interpretation, Catholicism is very similar to Buddhism.”

These stories point out that words, language, symbols, and ideas
are subjective. They can be twisted, changed, tossed aside, and picked
up again. They are therefore unreliable. All opposition between reli-
gions comes from the different words and beliefs of different people.
Who is correct? No one. In the third category of practice — dhyana —
all concepts, forms, and descriptions are transcended. If we want to
reach the dhyana level, we must leave behind form, language, and
thoughts.

As the plane was landing, I said to the missionary, “I do not
deny the existence of God. Likewise, Buddhas exist for Buddhists.
As for myself, however, I don’t believe in them.” “How can you be
a Buddhist and not believe in Buddha?” he asked in disbelief. “For
people who understand Buddhadharma, my statement would not
come as a surprise. Buddhas were people of the past. Whether they
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exist today is irrelevant. A Buddhist with sufficient practice would
not be attached to Buddhas. But most Buddhists also find this diffi-
cult to grasp.”

Once when I held a retreat in Taiwan, one of the participants was
an elderly, devout Buddhist. I told the participants, “There’s no Bud-
dha, no bodhisattvas, no Pure Land, no deities. Put all such ideas out of
your mind. Just ask yourself where you came from before this life and
what you are at this moment!”

The old man came to me and told me he had to leave. When I
asked him why, he said, “For over thirty years I've been practicing with
the support of Buddhas and bodhisattvas. I have gotten through hard
times believing that in some future time I will become a Buddha or
bodhisattva. Now you are telling me none of it exists. If I believe you,
then I must conclude that I've wasted half of my life. I can’t do that, so
I’'m leaving.” And he did.

Apparently this man never read The Sutra of Complete Enlighten-
ment, or if he did, then he did not understand it. The sutra is filled with
Buddhas, bodhisattvas, and Pure Lands. It talks of deities, methods of
practice, and many other things. But when you reach the dhyana level,
there is nothing. Dhyana in this sutra describes the sudden enlighten-
ment method. To successfully practice the sudden enlightenment
method, there can be no attachments. To be enlightened, you must
leave everything behind, including your self. Only in leaving behind
your self can you perceive your Buddha-nature, the nature of empti-
ness.

The sutra speaks of Buddhas, bodhisattvas, and Pure Lands be-
cause there are different levels of practice. We must use our bodies, our
mental activities, and our external environments to practice to attain
various levels of samadhi. To attain the highest level of enlightenment,
however, we must leave it all behind. In terms of gradual practice, we
can view the body, mind, and external environment as causes and con-
ditions that help our practice. In terms of sudden enlightenment, how-
ever, the body, mind, and external environment are illusions, hindrances
to our practice, and to reaching dhyana.

There is no such thing as the mind. The mind is what arises when
the environment interacts with our body. The body, as well as the envi-
ronment, is illusory. Therefore, the interaction that comes from it —
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but I assured him that he would never leave home after having children.
He, too, would want to see his children grow and have families so that
he could enjoy his own grandchildren. This is life for sentient beings,
and it is seemingly without end.

These four signs, the self, the person, sentient beings, and life are
illusions and arise and perish because of causes and conditions. One
holds on to signs as if they are real due to one’s attachment to self. There
can be no self alone. The self manifests through interaction with other
beings and forms.

Attachment can be of two kinds. It can be directed primarily to-
wards outer objects, relationships, or events, or it can be self-centered. I
know of a mayor who is over fifty years old and has never been mar-
ried. However, his attachments are hardly any fewer than those of mar-
ried people. His love is the city and he treats it as if it were his own child.
This is the first kind of attachment, an attachment to a worthy cause.
Those whose attachment is of the second kind care little for others, yet
they are deeply bound to themselves. They feel no sense of duty to
causes or commitment to other people. They live their lives without di-
rection. Of the two, the first kind of attachment is preferable.

Impurity and delusion arise because of attachment to the four
signs. There are two related explanations for what sustains impurity
and delusion indefinitely. When the self is erroneously taken to be eter-
nal, attachment arises not only to the present self, but also to the future
self. As people make plans and prepare for the future, they create
karma. At the end of their lives, the accumulation of karma will lead to
further births so that the consequences of such karma may be experi-
enced. This process continues without end. Because people are al-
ways attached to an idea of a future self, they will accordingly
continue to create karma that will lead to future retribution.

The second explanation pertains to practitioners of inner and
outer paths who seek to reach Buddhahood, nirvana, or any kind of
heavenly realm. These people feel aversion to the world and a corre-
sponding desire to escape its suffering. Practitioners on outer paths
who seek to reach a heavenly realm can do so through the accumulation
of merit, but their stay in these worlds is ultimately limited, for depar-
ture is unavoidable once the energy of their previous practice is ex-
hausted. Similarly, those who seek Buddhakood as an escape from the
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thought of as Buddha-nature and wisdom, respectively.

The third sign, sentient being, is neither Buddha-nature nor wis-
dom. How is this so? At a certain level of practice, one may experience
Buddha-nature and realize that all sentient beings are the same as the
Buddha but still have the notion that sentient beings need deliverance.
The Platform Sutra says, “All sentient beings in my self-nature have to
be delivered.” But Buddha-nature makes no distinction between others
and oneself. The third characteristic is not wisdom because if one’s at-
tainment were truly great, one would see all sentient beings as Buddhas
who are not in need of deliverance. Therefore the characteristic of sen-
tient being arises at that level of practice where one makes a distinction
between oneself and sentient beings who need to be saved.

All three signs are grounded in the self, but each identifies the self
from a different perspective. In the first sign, the self identifies with
Buddha-nature, in the second with wisdom, and in the third with a sen-
tient being among other sentient beings needing deliverance. At the
third stage, while there is a perception that sentient beings are
within one’s self-nature, they are still distinct from oneself.

The fourth sign, life, refers to the ongoing functioning of wisdom
through time. To use the analogy of the sutra, the boiling water of wis-
dom takes time to melt the ice block of suffering. In our practice it takes
time for wisdom to dispel the vexations within self-nature. In this con-
text, vexations of self-nature have special meaning. They refer not spe-
cifically to our own vexations but rather to the vexations of sentient
beings perceived to exist within Buddha-nature. Once Buddhahood is
attained, sentient beings are no longer perceived to exist. Until then,
they are perceived as vexations within self-nature. The light of wisdom
melts away these vexations.

Practitioners who gain partial realization are prone to believe that
their enlightenment is profound and complete. This belief in their own
enlightenment sets them apart, in their own minds, from other sentient
beings, thus betraying their attachment to illusion. The four signs are
still present, and therefore the self is still solid and firm. This is why
Ch’an says that people who believe in their own enlightenment are not
really enlightened.

In the course of practice your mind may become calm and clear in
all aspects, and you may feel that you are in possession of great wisdom,
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capable of acting correctly in every situation. On one retreat a student
told me that she didn’t want to meditate anymore. She just wanted to
talk. Iinvited her to the interview room and she said, “I'm very happy.
It’s as if, in one instant, the whole world brightened up. I looked out of
the window and everything was so beautiful. The birds, flowers, and
everything else are part of myself. I feel beautiful. I believe I've really
gottenintoit.” [ asked her to tell me what she had “gotten into” and she
replied, “Isn’t this what you call enlightenment?” When I told her it
was illusion, she became unhappy. “I've made such tremendous
progress, and now you tell me it’s just an illusion!” I told her that it is
precisely this desire for enlightenment that creates such illusions.

On another retreat one of the participants stopped coming to the
meditation hall. I'sent a couple of people to look for him and they found
him in the woods. He was extremely happy. He had brought back a
small dried twig, which he respectfully offered to me. “T’ve gotten it!”
he exclaimed. I took the twig and threw it out the window. He became
angry and complained that his realization was a precious thing, one that
he had worked hard in getting.

In both anecdotes, the students had worthwhile experiences
after practicing diligently for some time. Enlightenment, though, is
not a possession you can hold onto like a jewel. The mind experi-
ences something that it takes to be enlightenment, but it is just the
self in a happy state. It is not necessarily the narrow, selfish ego. It
may even be the unified self. But it is not Buddha-nature. Buddha-
nature is empty of all characteristics. These feelings are illusory ex-
pressions of a larger sense of self gained through hard practice. To
feel that everything in the universe is part of you may be a noble
sentiment, but it is not enlightenment.

Some years ago in Taiwan [ was visited by a monk who had heard
I was teaching Ch’an in America. The monk said, “Since you are en-
lightened, I want to tell you something.” When I told him I was not en-
lightened, he said, “Oh, don’t be so modest. We can talk frankly. Do
you know who I am?” I answered, “No, I don’t.” “Well,” he said, “Iam
the Bodhisattva Manjusri.” “Really,” I said, “How do you know that?”
He replied, “Originally, I didn’t know it. I had been practicing in a
mountain hut for four years. Nothing much happened, but about six
months ago, I started writing. [ wrote so fast I could finish a book in
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manifest. Such people are not attached to material things, including their
own bodies. They continue to nurture and cultivate their wisdom, but be-
cause there is still an attachment to the notion of helping others, these bo-
dhisattvas have not attained ultimate enlightenment. The block of ice has
not fully melted. There is a residue of self — not the self of ordinary sen-
tient beings, but a Dharma self, still dwelling in relativity. With final enlight-
enment, wisdom falls away, and with it the need to save others. This is the
absolute state of Buddhahood.

“Virtuous man, if sentient beings in the Dharma Ending Age do
not understand these four characteristics [of the self], even after
cultivating the Path diligently for many kalpas, [it is still] called
practicing with attachments and they will not be able to
accomplish the fruition of sainthood. Therefore, this is called
[cultivating] the True Dharma in the Dharma Ending Age. Why?
Because they mistake the various aspects of the self for nirvana,
and regard their experiences and awakenings as accomplish-
ments. This is comparable to a man who mistakes a thief for his
own son. His wealth and treasure will never increase. Why? Be-
cause if one grasps onto the self, one will also grasp onto nirvana.
For him, the root of grasping onto the self is [merely] suppressed
and [seemingly] there is the appearance of nirvana. If there is one
who hates the self, that one will also have hatred for birth and death.
Not knowing that grasping is the real [source of] birth and death,
hatred for birth and death is [also] not liberation.

“How does one recognize the Dharma of nonliberation?
Virtuous man, if sentient beings in the Dharma Ending Age,
while cultivating bodhi, have partial actualization [of Complete
Enlightenment] and think they are already pure, then they have
not exhausted the root of the trace of the self. If someone praises
his Dharma, it gives rise to joy in his mind and he wants to liber-
ate the praiser. If someone criticizes his achievement, that gives
rise to hatred in his mind. Thus one can tell that his attachment to
the phenomenon of the self is strong and firm. [This self] is hid-
den in the storehouse consciousness. It wanders in the sense fac-
ulties and has never ceased to exist.

“Virtuous man, these practitioners, because they do not elimi-
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tion? If this is so, their nirvana seems faulty. But even if this incongru-
ity is brought to their attention, they will likely answer: “I respond to
praise and criticism in different ways, but not for myself. I am free
from the self, so I don’t care one way or the other; but in order to up-
hold the dignity of the Buddhadharma, I censure those who contra-
dict the Dharma and praise those who are in accordance with it.” One
cannot argue with people who seem to have all the answers! However,
it is not difficult to ascertain the validity of their experiences. If they
claim to have entered nirvana and speak of their wisdom, then they
have not entered nirvana. Nirvana is achieved only when both samsara
and nirvana disappear and are seen as dreams, when there are no more
feelings of happiness and sorrow, when the mind is stable and tranquil.

It may be easy to accept samsara as a dream, but the sutra says that
enlightenment is a dream as well. If nirvana and samsara are equally il-
lusory, then it seems we are fighting to leave one dream only to enter
another. Actually, enlightenment as such is not a dream, but the con-
cepts of enlightenment and its attainment are. Thus practitioners are liv-
ing in the dream of samsara with a concept of enlightenment that is
nothing more than an object of desire. Once they reach enlightenment,
enlightenment is no longer a dream. In fact, it ceases to exist. When
genuine enlightenment is attained, it cannot be said to be present.

Practitioners are comparable to mountain climbers trying to scale
a glass mountain. The mountain is steep and slippery and the mountain-
eers are barefooted. To add to the difficulty, the mountain is covered
with oil. Every time the mountaineers make an effort to climb, they slip
back down. Persistently they try again and again, but to no avail. In the
end, utterly exhausted, they collapse and let go of all grasping. Instantly
they find the mountain gone. They realize thatall of their efforts were a
dream — there was no need to climb and no progress to be made. In the
dream, however, the mountain did exist, and if the mountaineers had
not attempted the impossible, they would not have awakened. Thus it is
necessary to try to leave samsara and achieve nirvana, even though both
are illusory. If in the course of your practice you experience enlighten-
ment as what I have described above, then you should know that you
are still dreaming.

Thus far we have described practitioners who feel that they have
achieved enlightenment in relation to an existing self. In the third ex-
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ample, we will examine the equally false reverse perspective. In this
case, practitioners assert that they are indifferent to praise and blame, to
the affairs of the world, and even to their own practice. They perceive
that there is neither nirvana nor a self that enters nirvana and that every-
thing is meaningless illusion. This attitude can be dangerous. Practitio-
ners in the previous examples may still be able to attain the heavenly
states of dhyana after death. At the very least, these practitioners will
probably keep practicing to preserve their experiences. But practitio-
ners of the third example will be tempted to stop practicing. If they per-
severe, they will likely enter the formless heavens; but if they cease
practicing because they feel that nothing matters, they may contem-
plate suicide or engage in evil activities and fall into lower realms after
death.

There are two important rules that practitioners should follow to
maintain a correct attitude toward practice. First, one should not claim
to have attained enlightenment. Second, one should make enlighten-
ment or nirvana the goal of practice. It is important that you not claim
that you have already achieved enlightenment. It may be all right for
people who are enlightened to confirm the fact if they are asked, but
they should never boast. There are two ways to determine if you have
experienced genuine enlightenment. The first is to consult someone
whose practice is more advanced than yours. The alternative is to at-
tempt to discern whether your experience is the same as that described
in the sutras. This method is recommended only when the first way is
not possible because it is easy to misinterpret the sutras. The proper ap-
proach is to rely on the traditional explanations of the sutras when
gauging your experience. The wrong approach is to use your own ex-
perience to interpret the sutras.

It is common for serious practitioners to make an incorrect asso-
ciation between their experiences and enlightenment. Rather than
reaching enlightenment, they become affected by a special kind of
pride. In order to avoid the misconception of false enlightenment, seri-
ous practitioners must remain alert to such pride. This advice is perti-
nent to practitioners who actually believe that they have entered
nirvana. At least these people are serious practitioners. However,
people who make this claim without even having experienced false en-
lightenment merely demonstrate that they have not practiced. They are
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not serious practitioners.

The second rule, to take enlightenment or nirvana as the goal of
practice, obliges practitioners to read the sutras and Buddhist literature
as much as possible in order to understand the nature of the goal and
the path that leads towards it. However, it is important not to become
bound by the teachings of the sutras, otherwise they will become an
obstacle to practice. Nor should one simply study the sutras to acquire
information and to impress others.

There are two extremes. Meditators may wish for enlightenment
so intensely that they may believe themselves to be enlightened before
they really are. Alternatively, meditators may give too much credence
to what they have read and heard about the nonexistence of enlighten-
ment. They may think there is no enlightenment because the Buddha,
the sutras, and their masters tell them so. They may say, “I really don’t
care about enlightenment, but all the same I will continue to practice.”
This is not a satisfactory attitude because these practitioners will be-
come lazy and never generate sufficient energy or diligence in their
practice.

A goal is as important in the practice of Buddhadharma as it is in
any other activity. If practitioners do not care what happens in the fu-
ture, they will never achieve anything significant. We must believe that
enlightenment is something worth striving for and that we are presently
bound to samsara by ignorance. On the other hand, we must not be-
come overly zealous in our attempt to accomplish the goal of reaching
enlightenment. It will cause anxiety that in turn will stifle practice.

A patriarch once said that the practice of Dharma should com-
mence with the perfection of dana: the giving of offerings to the Three
Jewels (the Buddha, Dharma, and Sangha). When the patriarch made
this statement, a man in the audience said, “The Three Jewels are iden-
tical to my self-nature. Likewise everything that I offer is not other than
my self-nature. In other words, I offer self-nature to self-nature. There-
fore, it follows that I offer my whole mind to you. Whatever you want
I shall think of and I will offer those thoughts to you.”

The patriarch said, “It is good that you offer your mind to me,
so from this moment onward, when you eat, consume only the food
of the mind. When you drink, drink only the water of the mind.
When you walk, traverse only the roads of the mind. When you
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speak, utter only words of the mind. When you sleep, sleep only the
slumber of the mind. When you can do this, you have indeed made
the full offering to me. However, if this is not possible for you, then
you must make physical offerings like everyone else.”

The questioner was still in the realm of the illusory mind and
could not truly offer his self-nature. Just as the questioner still had to
make physical offerings, so too one who is not enlightened must still
strive to attain nirvana. Now I will talk about ways to overcome ob-
stacles encountered in practice. Two rules must be followed to over-
come any obstacle. First, you must work hard. Second, you must study
with those who have a genuine understanding of Buddhadharma.

Vexations arise according to the intensity of practice. The idea is
to quell vexations at all times. When there are no vexations, you will be
able to practice without paying attention to anything that arises in your
mind. When vexations are present, you must deal with them swiftly. If
your practice is strong, you will be able to tell when such disturbances
are about to arise and prevent them from taking hold. If your practice is
weak, you will not be able to foretell when vexations are about to arise
and will be unable to control them once they do. If your practice is me-
diocre, you will sometimes be able to recognize imminent vexations.
For instance, some people who feel the onset of problems may tell their
friends to leave them alone because they foresee a bad mood.

There are many kinds of vexations. Some are brought about by
physiological problems, others by psychological problems. If you
know such problems are about to arise, you can try to stop them from
occurring, or at least dampen their intensity. If a problem cannot be re-
solved, it may have to be endured. Inevitably some people will try to
escape from their problems.

The easiest type of vexation to recognize before its full arising is
anger. One past resident would hit the wall when he was angry, some-
times until he broke it or injured himself. The pain in his fist would take
his mind off his vexations.

The best way to tame vexations is to prevent them from arising
and becoming strong. Once they arise, they are best tamed by vigorous
practice. In such cases the best practice is prostration. After prostra-
tions, anger, greed, and sexual desire lessen, particularly if one pros-
trates until fatigue sets in. The practice of prostrations is also suitable
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middle way. Buddhadharma explains that all things, being illusory and
without self-nature, are completely dependent on causes and condi-
tions for their appearance. Cause and consequence are inextricably con-
nected over time, such that no action in the past, present, or future can
be separated from its corresponding cause and consequence. Lastly, all
extremes, such as clinging to existence or emptiness, are false and erro-
neous. Thus the only recourse is the middle path, which remains free
from all attachments.

Students must be wary of false views. For example, some hold the
view that there are eternally existent dharmas or phenomena. Theists,
for example, hold that there exists an eternal soul that is subservient to
an omniscient God. Others believe that the dharmas of cause and con-
sequence are unrelated through time. They say that events occur ran-
domly. Materialists recognize cause and consequence only in relation to
actions in the physical world, where the relationship between a conse-
quence and its cause is experimentally verifiable. They deny the notion
of a karmic principle of cause and consequence that permeates all planes
of existence.

Anyone whose teachings are consistent with the correct view of
Buddhadharma has met at least the minimum requirement of a true
teacher. Hence, in selecting a teacher, students should concern them-
selves only with the correct view. They should not become preoccupied
with a teacher’s character and conduct.

Usually, however, a teacher’s character and conduct are students’
primary preoccupation. They typically make judgments based on what
they see as inconsistencies between a teacher’s words and actions. This
causes problems. If there are any discrepancies between a teacher’s
avowed standards and his or her behavior, practitioners will gradually
come to perceive only the teacher’s failings and possibly abandon the
teacher, if not the practice.

Teachers are always subject to criticism by their students. Enlight-
ened teachers need not remain in society, yet they do so to help guide
others out of delusion. Enlightened teachers are still human, and they
still have weaknesses. Like anyone else, they must eat, urinate, defecate,
wear clothes, and sleep. Some people stare wide-eyed at teachers and
exclaim, “How can they be masters? I'm just like them!” For this rea-
son, some teachers prefer to hide their personal lives. Students rarely
see them sleeping, eating, using the bathroom, or in informal situations.
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Teachers are seen only sitting on a proper seat wearing magnificent
robes, looking pure and somber.

Although teachers may appear to suffer from the same failings as
their students, it should be remembered that the minds of true teachers
are pure. Were they impure, there would be inconsistencies in their un-
derstanding of the Dharma. Some people consider me to be a master,
but I am quick to point out that I am human, just like them. On one re-
treat while everyone was participating in the evening service, I dropped
a bell. T was tired, and my reactions were slow. I remember thinking
that it is best for old teachers to retire because the body ceases to listen
to the commands of the mind.

If students see apparent carelessness in their teachers, they may
proceed to imitate them. This is not proper practice. It would be foolish
if students judged me by my coordination. It would be even more fool-
ish if they imitated my behavior and dropped bells every time they were
performing ceremonies. Even if teachers lie, steal, drink alcohol — even
if they do so in full view of their students — they should still be judged
by their teachings. The teachers themselves will reap the consequences
of their actions. Their actions have nothing to do with the students, and
if they are good teachers, they will scold students who imitate their un-
desirable habits. I would not tolerate my students dropping things all
the time. The point is, one should rely on the Dharma and not the per-
son. In fact, this is one of the four reliances that the Buddha taught. The
other three are: to rely on the meaning not on the words, to rely on wis-
dom not on consciousness, and to rely on ultimate not on expedient
means.

Most students cannot understand this, so trouble arises. It is
worst for those students who are unclear about the purpose of prac-
tice and who study with teachers only because others do. Instead of
paying attention to the teachings, they focus on the teachers’ con-
duct and imitate it, thinking it is the path to progress. This is fool-
hardy. They will have to reap the consequences of their actions, too,
but because their minds are not clear, they will suffer far more. If a
teacher curses, they curse. If a teacher drinks alcohol, so do they.
Blind and clueless, they do not grasp the correct view, and their
karmic burden grows ever heavier.

The moral problems we hear about among Buddhist teachers and
their students in the United States are not something new to Buddhism.
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They have arisen ever since the time of Sakyamuni Buddha. Through-
out the history of Buddhism, there have been frequent debates about
which is more important: holding the correct view or adhering to the
precepts. There is an aphorism in the Ch’an tradition that instructs the
practitioner to prize the correct view over the precepts. However, if stu-
dents were to put this into practice, they would probably break the pre-
cepts all the time! This aphorism is not meant for students, but rather
for the students’ view of the teacher. Students should pay attention to
and put into practice the teachings, not the character and conduct, of
their teachers.

As far as enlightened practitioners are concerned, their action and
behavior should be in accordance with their experience, because en-
lightenment is not an acquired knowledge. Their enlightenment experi-
ence is revealed through the way they behave and interact with the
environment. If they still break the major precepts after such an experi-
ence, by killing, stealing, sexual misconduct (or sexual conduct for
monks), or taking intoxicants, then they are either not truly enlightened
or their experience is too weak. Small glimpses into our self-
nature, where attachments temporarily drop away, really do not count
as enlightenment experiences. It would be much better, both for them-
selves and others, to forget about the experience, not cling to it, and
move on. They should deepen and mature their realizations under an-
other teacher. This is not to say that they should not teach others. Prac-
titioners who are not enlightened, yet have correct views, can and
should teach and propagate Buddhadharma. If everyone waited until
they were enlightened to teach others, Buddhadharma would become
extinct. They should teach but they should be humble and continue
with their own practice.

Teachers’ faults are symptoms of their own weaknesses or ill-
nesses. It would be stupid for students to desire to contract a teacher’s
illness. Students’ efforts should be geared to finding teachers whose
teachings accord with Buddhadharma. Thereafter, students should ap-
ply the teachings to their lives and to their lives alone. If you can achieve
this, then you have achieved a great deal.

“Virtuous man, the wondrous Dharma that is actualized by this
good teacher should be free from four kinds of faults. What are
these four faults?
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high attainment and are not true Dharma teachers. They teach false
Dharma. Discerning students should avoid them.

The first fault, contrivance, is the erroneous view that Complete
Enlightenment is the result of practice. It implies that enlightenment
originally does not exist and can only be made to appear through prac-
tice. People who have this view might also believe that everyday actions
— like eating, walking, and talking — are separate from Complete En-
lightenment because they are not what are normally considered “meth-
ods of practice.”

The goal of practice is not to become enlightened and attain Bud-
dhahood. Itis necessary for practitioners who need motivation to have
this as their goal, but it is not true Buddhadharma. We are all intrinsi-
cally Buddhas. If we were not, then it would be impossible to attain
Buddhahood no matter how hard we practiced. It is impossible to pol-
ish coal and expect to obtain gold; one must start with gold ore. We are
all Buddhas, but we must refine and polish ourselves in order to reveal
our true nature.

In the beginning stages of practice, it is correct to say that we prac-
tice to attain Buddhahood, because we cannot progress on the Buddha
Path without making effort. On the other hand, we must realize that
practice does not create Buddhahood, just as refining gold ore does not
create gold. Practice merely allows our Buddha-nature to manifest.

The points of view of Buddhas and sentient beings are quite dif-
ferent. We see others, including Buddhas, as being sentient beings. If a
Buddha walked by, we would just see another person. A Buddha, how-
ever, would see everybody as already being a Buddha. A Buddha would
not say, “If you sentient beings practice hard, you may someday be-
come like me!” The Sutra of Complete Enlightenment speaks from this
point of view. It says that a teacher who actively seeks Buddhahood suf-
fers from a fault.

The second fault, leaving things as they are, is to allow things to
take their natural course. Some teachers may say that since samsara and
nirvana are the same, there is no need to practice. Striving to reach nir-
vana is just one more attachment, because everyone is already a Bud-
dha. Samsara will naturally become nirvana. People with this attitude
may abandon practice and even Buddhadharma. This is another erro-
neous view. True, enlightenment is not separate from ignorance, but
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it is impossible to realize that without practicing.

Practitioners stuck at this level as well as teachers who advocate this
interpretation of the teachings are said to have fallen into the cave of noth-
ingness. They may practice, but they say they do so solely for the sake of
practicing, with no guideline or direction. What appears to be energetic
practice is really aimless wandering. If the captain of a ship put his whole
heart into exercising his skill as a sailor, but ignored warnings of icebergs, I
doubt anyone would have much confidence in him.

Teachers with a nonchalant attitude give the impression that they
are enlightened. They may say, “Vexation is bodhi and bodhi, vexa-
tion,” but they do not realize that such insight is gained only with pro-
found enlightenment. Without deep enlightenment experience, such
talk is merely throwing around words and empty posturing. For ordi-
nary sentient beings, vexation is vexation and not bodhi. Nirvana and
samsara are different, too. One who thinks that there is no cycle of birth
and death is like the foolish ship captain who is oblivious of icebergs.
Teachers with such an attitude will lead students down the wrong path.

The third fault is stopping, or not moving. This is character-
ized by the apparent absence of vexation, where the mind is com-
pletely unperturbed. This condition applies in general only to advanced
practitioners. It refers to those samadhi states where wisdom does not
manifest.

Buddhadharma speaks of the three poisons — greed, anger, and
delusion — as the root of all vexations. Greed often masks itself as plea-
sure and enjoyment, feelings not usually associated with vexation.
Vexation caused by delusion often goes unnoticed as well, because the
mind is unaware of the source of the vexation. It is only with anger that
vexation is easily recognized. However, any movement or reaction of
the mind — pleasant or unpleasant — is vexation.

Practitioners strive to get to the point where the mind does not
move under any circumstances. This is difficult to do. First, one must be
serious about practice. Second, one must never stray from the method.
Third, one must enter samadhi. In samadhi, the mind is unmoving. But
if a person reaches the point where the mind is unperturbed and claims,
“T’ve got it!” then there is a problem.

There is a story about an old woman who provided food and
lodging to a Ch’an monk for three years while he practiced diligently.
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One day, she instructed her daughter to take the monk’s meal to him,
and affectionately embrace him. The next day the old woman brought
food to the monk and asked, “How did you find my daughter?” The
monk answered, “Like a dry piece of wood leaning on a cold rock.”
The old woman picked up a broom, beat the monk, and yelled, “In-
stead of making offerings to a Ch’an master, I've been wasting my time
and effort on a corpse!” She chased the monk away and burned down
the hut.

The monk suffered from the illness of stopping the mind.
Through practice his mind had reached the point where it dwelled in
nonmotion, but he falsely believed that this condition was enlighten-
ment. The mind of such a practitioner never moves and is not disturbed,
but a teacher would be able to diagnose his stopped mind for what it
really is: a dead-end state.

In practice, in order to achieve a true enlightenment stage where
you are genuinely alive, you must first pass through a stage of great
death — the stage of the nonmoving mind. The illness of stopping the
mind is to stay in this death-like state. Some practitioners who have not
gone beyond this stage have proclaimed themselves masters and gurus,
and this is a problem. They are not ready to be true Dharma teachers.

Complete Enlightenment is neither exclusively movement nor
nonmovement. Enlightenment is in the midst of both. To say that en-
lightenment can only manifest in a stopped mind is erroneous. In an
enlightened state, there is no movement driven by the sense of self in the
mind, yet it still contemplates and illuminates; the mind still gives rise to
functions. Without contemplation and illumination, a stopped mind
is a dead-end state, a rock soaking in cold water.

The fourth fault is annihilation. It is not the same as the third fault
of stopping. Stopping means that the mind does not move and that the
sense consciousnesses do not arise. Once the mind moves again, how-
ever, the sense faculties begin to function once more. Annihilation
means ceasing to exist. This fault happens at a more advanced stage than
stopping. I sometimes describe the path of practice as going from scat-
tered mind to one mind to no-mind. One mind corresponds to
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