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On Respecting Sacred Books 

In the Buddhist tradition, sutras are understood to contain the teachings 

of Buddhas and greatly enlightened masters. As guidebooks to the path 

to awakening, sutras are treated with reverence. It is customary to keep 

sutra volumes in a clean place, either above or apart from secular works; 

to handle them with respect; and to read them only while sitting upright 

or standing. 
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Editorial Note 

A number of explanatory and interpolated materials appear in both 

the Chinese text and its English translation: 

1. Glosses, which appear within parentheses and in italics, indi- 

cate explanatory notes, comments, and insertions either made by the 

original compiler, or by subsequent writers, and which have been over 

time incorporated as a standard feature into the Zongbao Taisho text. 

2. Words or phrases within brackets indicate the translators’ edi- 

torial interpolations inserted either to clarify certain passages or to 

bridge the often wide gaps in continuity that inhere in a particularly 

terse text such as The Platform Sutra. 

3. Italicized words and phrases indicate either technical terms 

(Sanskrit) or pinyin romanization. 

4. Footnotes, all of which are supplied by the translators to aid the 

reader in understanding critical Buddhist technical terms or ideas. 

Two versions of The Sixth Patriarch’ Sutra are most widely avail- 

able today: this one, the Zongbao text, dating from the Yuan dy- 

nasty (1271-1368); and an earlier and briefer manuscript, called the 

Dunhuang text. The work translated here has come to be known 

simply as the Zongbao in reference to the Chinese monk by that 

name who compiled it in 1291. It is a more mature version of the 

Dunhuang text, being longer by close to 10,000 characters. The 

Zongbao (Taisho Vol. 48; Number 2008) was incorporated into 

the Ming tripitaka and remains the most popular and widely used 

edition to date. 
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EDITORIAL NOTE 

This translation also includes a prefatory introduction attributed 

to a Buddhist monk, Fahai, of the Tang dynasty (618-906). In some 

versions, Fahai’s preface is inserted into an Appendix at the end of the 

sutra. Here, it is placed at the beginning, preceding Chapter One. It 

was this version, taken from Fahai’s text collected in Roll 915 of the 

Quantangwen (全 唐 文 ) that our teacher, Master Hsiian Hua, lectured 

on at Gold Mountain Monastery in the late 1960s. 



Preface 

by Tripitaka Master Hsiian Hua 

All of the sutras are guides to use in cultivating the Way. They may be 

delivered by Buddhas, Bodhisattvas, Patriarchs, and also by Arhats, 

spiritual incarnations, and gods. Though the doctrines within them 

vary, they all serve the same purpose. 

The sutras delivered by the Buddha were translated from the Indian 

languages into Chinese, and thus they found their way into Chinese 

culture and society. In China, then, all of the sutras are translations, 

with the sole exception of this present work, The Sixth Patriarch’s 

Dharma Jewel Platform Sutra, which is the recorded teachings of 

the great Chinese master, the Sixth Patriarch. The great Master was 

originally an illiterate peasant. When he heard this sentence of The 

Diamond Sutra, “Let your mind be unattached, clinging to nothing,” 

he experienced an awakening, and went to Huangmei to draw near 

to the Fifth Patriarch, the great Master Hongren. The Fifth Patriarch 

bequeathed the wondrous Dharma to him, ‘the mind certifying the 

mind} which had been handed down in an unbroken succession from 

Patriarch to Patriarch. The Sixth Patriarch inherited this ‘mind-seal’ 

Dharma teaching, and proceeded to carry on the wisdom life of the 

Buddha, through his teachings, The Platform Sutra. 

Now it has been translated into English, and the ‘mind-seal’ Dharma 

teaching of the Buddha has thereby been transmitted in perpetu- 

ity to the West. It is hoped that Westerners will now read, recite, 

and study it, and that they all will become Buddhas, Bodhisattvas, 
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PREFACE 

and Patriarchs. This is the main purpose of this translation. May all 

who read and hear it quickly realize the Buddha’s Way. 

Wherever this Sutra takes root, the proper Dharma may be found 

there as well, enabling living beings to directly realize Buddhahood. 

Such is the importance of this new translation. The Sutra is indeed a 

treasure trove; it is the true body of the Buddha, the compassionate 

mother and father of all living beings. It can give birth to limitless 

Buddhas, Bodhisattvas, and Patriarchs! May all in the West, who 

now read this sutra gain awakening and realize the Buddha's Way! 

The sutras embody the precious wisdom of the Buddha. There are 

some, let us call them “academic sophists” who claim The Shurangama 

Sutra is not a teaching of the Buddha. This is most certainly not true, 

and so I have made the following vow: “If The Shurangama Sutra is 

false, may I fall into the unceasing hells forever.” 

Chang Baishan Seng 

San Francisco 

August 1977 



Translators’ Introduction 

The teachings that the Sixth Great Master used to expound were 

all the complete direct message of the Great Vehicle; that is why 

this is called a ‘sutra.’ Its words are everyday, but its guidance is 

far-reaching; the expression is easy, the meaning is clear. Everyone 

who reads it gets something from it. Master Mingjiao praised it by 

saying, “Those whose natural potentials are sharp will get the deep, 

and those whose natural potentials are dull will get the shallows.” 

How true these words are! 

—from Zongbao’s “Afterword” of the 1291 Edition of The Platform Sutra 

OVERVIEW 

After the Fifth Patriarch, Hongren, had passed on the robe and bowl 

to the Sixth Patriarch, Huineng, he told him to immediately go into 

hiding. Huineng’s life might be in danger, the Fifth Patriarch warned. 

The Sixth Patriarch fled, but was quickly pursued by an evil crowd 

wishing to steal these symbols of the Dharma’s bequeathal. The first 

to catch up with him was a monk named Huiming, a rough and 

coarse-natured former military commander. Unable to wrest the 

items away by force, Huiming cried out, “Cultivator, cultivator! I 

have come for the Dharma, not for the robe.” The Sixth Patriarch 

told him to calm down, and then instructed him on the essentials 

of Dharma: your own mind in its original purity and stillness is the 

Buddha. Huiming felt he had now at last received the ‘secret mean- 

ing. Yet its purport was so simple and straightforward that he asked 

further, “Other than the secret words and secret meaning you just 
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TRANSLATORS INTRODUCTION 

uttered, is there yet another secret meaning?” The Master answered, 

“What I just told you is not a secret. If you look within yourself, 

youll find the ‘secret’ is with you.” 

Less than a year earlier when Huineng, the Sixth Patriarch to be, 

first visited his teacher, the Fifth Patriarch Hongren, the Master asked 

him, “Where are you from? What do you seek?” Huineng replied, 

“Your disciple is a commoner from Xin Province in Lingnan. I come 

from afar to bow to you, and seek only to be a Buddha, nothing else.” 

To test him, the Patriarch said, “If you are from Lingnan, you must 

be a barbarian. How could you become a Buddha?!” But Huineng 

replied, “People may come from the north, or come from the south, 

but fundamentally there is no north or south to the buddha-nature. 

The body of a barbarian and that of a High Master are not the same, 

but what difference is there in our buddha-nature ?” 

This initial intuitive understanding, so strikingly evident in the 

Sixth Patriarch even before he commenced formal study and re- 

ceived training, would later mature into the platform of his entire 

teaching—called the “direct teaching” (dun jiao #841). He succinctly 

conveyed its central tenet as follows: 

You should now believe that the knowledge and vision of the _ 

Buddha is just your own mind; there is no other Buddha... . 

Why don't you immediately see, right within your own mind, 

the true reality of your original nature? 

Here then, in these two encounters we find the essence of the Sixth 

Patriarch’s philosophy, and indeed the substance of the Buddha’s 

teaching: all beings have the buddha-nature; all can become Buddha. 

As the Patriarch himself pointed out, “This teaching has been passed 
down from sages of the past; it is not my own wisdom.” But what 

exactly is this “nature?” And how is it realized? 
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TRANSLATORS INTRODUCTION 

The Sixth Patriarch insists that this nature (xing 性 ), called the 

essential-nature or original-nature (zi xing 自 性 ; ben xing At), is 

universally possessed by all sentient beings. It is not greater in the 

sage, or less in the average person. Human nature is the buddha- 

nature; Buddhas come from people. The difference between a 

Buddha and an ordinary living being, between the liberating joy 

of wisdom and the anguish of delusion, is one of degree, not of 

kind. In a fully awakened being, the nature is perfectly realized. In 

an ordinary person, this capacity lies dormant, covered over, and 

asleep, so to speak. 

You should know that the buddha-nature is fundamentally 

no different for the foolish and the wise. The only difference 

between them is: the foolish are confused; the wise are 

awakened. 

Buddhas and living beings are two forms of a single substance, 

just as water and ice belong to a common element. In yet another 

example of the direct teaching, the Sixth Patriarch tells his followers: 

Good and Wise Friends, unawakened, Buddhas are just living 

beings. At the moment they awaken, however, living beings 

are Buddhas. Therefore, you should realize that the ten 

thousand dharmas are all within your own mind. 

The fundamental sameness of the human and Buddha, the worldly 

and world-transcending, the ordinary mind and the Buddha mind 

are all different ways of expressing a corollary axiom of this teach- 

ing: “non-duality” (bu er 不 二 ). In his very first formal lecture the 

Sixth Patriarch states unequivocally: “the Dharma of the Buddha is 

a non-dual Dharma.” The fundamental sameness of a Buddha and an 

ordinary person also means that Buddhahood is not a future state or 
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TRANSLATORS INTRODUCTION 

a far-distant celestial abode, but exists “right within your own mind” 

and is immediately available. The implications are manifold. 

When taken together, we are presented with a powerful and re- 

sounding totalistic vision of human nature as the buddha-nature, 

unconditioned by culture, schooling, gender, ethnicity, or even re- 

ligious belonging. It is not even delimited by time and space, nor by 

birth or death. This indwelling capacity remains whole and complete 

within all of us, waiting to be fully expressed if only we could see it. 

Our real nature is non-dual. It is not diminished in ordinary 

people, nor is it greater in worthy sages. It is not disturbed 

amid the afflictions; nor is it stilled and static while in chan 

concentration. It does not end, nor endure forever. It does 

not arrive or leave; and has no location: neither inside nor 

outside nor in the middle. Unborn, undying, its essence 

and appearance is ‘just so; as it really is. It is permanent and 

unchanging—it is called the ‘Way. 

The ideas of innate and primary wholeness, non-duality, and im- 

mediacy form the unvarying thematic core of the Sixth Patriarch’s 

teaching career and color all of his talks and encounters. 

Three interrelated themes flow from this direct teaching. 

First, because the awakened nature is intrinsic to all beings, it can- 

not be sought for outside (bu cong wai ru 不 从 外 入 ). 

Thus, the compound characters (kai wu 开 悟 lit. ‘opening up’) 

meaning “awakening” suggest a releasing of what has been there all 

along, much as a flower opens to or unfolds in the sun. Rather than 

an acquisition of something novel, divine, or even transcendent, 

awakening connotes a natural enlivening of an immanent and inborn 

human capacity. In describing the path to awakening, the text avoids 

language hinting at mysticism, or any sense of striving, acquiring, 
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TRANSLATORS’ INTRODUCTION 

obtaining, getting, or even having an experience. Instead, it favors a 

single term, “seeing” ( jian 见 ) to convey the experience, which could 

also be rendered as “realizing” or “waking up to.” One is being led 

to behold something intrinsic and at-hand all along, rather than to 

yearn for a dreamy transcendent reward somewhere beyond. 

Indeed, it was in the here-and-now, in the midst of his everyday 

routine while standing in front of a village shop that Huineng, then 

a poor woodcutter, had his own initial awakening. Upon hearing a 

stranger utter the famous line of text from The Diamond Sutra: “Let 

your mind be unattached, clinging to nothing,” his mind immediately 

opened (xin ji kai wu 心 即 开 悟 ). Mere months later he arrived at an 

even deeper understanding upon hearing the same line, this time re- 

cited by his teacher, Hongren. The Sixth Patriarch relates, “As soon 

as these words were uttered I experienced a profound awakening, 

and understood that the inherent nature embraces the ten thousand 

things.” He exclaimed, 

How unexpected! The essential nature is intrinsically pure. 

How unexpected! The essential nature is originally unborn and 

undying. 

How unexpected! The essential nature is complete in itself, 

lacking nothing. 

How unexpected! The essential nature is fundamentally still and 

unmoving. 

How unexpected! From the essential nature the myriad dharmas 

come to be. 

Master Hongren, the Fifth Patriarch, affirmed Huineng’s realiza- 

tion, and as if to further emphasize the point, told him: “To study 

the Dharma without recognizing your original mind is useless. If you 

recognize your original mind, and see your essential nature, you can 

be called ‘a great hero, ‘a teacher of gods and humans, a “Buddha.” 
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TRANSLATORS INTRODUCTION 

In this terse exchange we see the subtle and dynamic relationship 

between student and teacher that the direct teaching requires. This 

pedagogy is sometimes called the “mind pointing to the mind,’ be- 

cause the insights and profound understanding (Skt. prajna) that 

awakening occasions are intrinsic and cannot properly be transmitted 

or transferred from one person to another. Because the true mind 

(zhen xin 真心 ) is in itself complete, nothing can be added to it by 

a teacher. Its subtle, wondrous functioning (miao yong 妙用 ) must 

be discovered, or more accurately, recovered, in and by oneself. The 

essential nature is in itself unconditionally whole and ever-present. 

Its origins and ends are left unstated and unexplained. The original 

nature just is—not created ex nihilo, nor ever destroyed (bu sheng 

mie 7x i). Thus, the teacher can implant nothing in it, or even 

impart anything to it. Teaching is limited to nurturing and drawing 

out its innate fullness. When the student “sees,” the teacher simply 

acknowledges or afirms the achievement. And when the student 

understands its use, the teacher sends the student on his or her way. 

The teacher’s job is finished once the student knows the Way. 

The only words often spoken between the master and disciple 

at this point are “thus it is.” This phrase attests to what is ever and 

always so by using the lightest of allusions: “thus; as it really is.” In 

1948 when Master Hsuan Hua traveled to Nanhua monastery to 

bow to Ven. Xuyun (Jiti2z “Empty Cloud’) who was then 109 years 

old, such a mutual recognition occurred. Of their meeting Master 

Hua simply wrote: 

The noble Yun saw me and said, “thus it is.” 

| saw the noble Yun and affirmed, “thus it is.” 

The noble Yun and I, both ‘thus, 

Universally vow that all beings will be ‘thus’ too. 
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A corollary expression goes, “Before one is awakened, ten thou- 

sand words are not enough; after one is awakened, even a single word 

is too much.” 

In this tradition, the goal of the skillful spiritual teacher (Skt. kaly- 

anamitra; Ch. shan zhi shi 善 知识 ) is not to inculcate the student 

with a prescribed body of knowledge, but to stimulate the student to 

self-knowledge. As a result, the teaching style tends less to profess 

or preach than to provide situations that can spur the student to 

self-recognition and rouse direct insight. The teacher does not be- 

stow the vision, but only presents the student with the means to dis- 

cover it within. This earnest and sustained transformative activity of 

direct inquiry, self-reflection, and maturing in the Way is called self- 

cultivation (xiu xing 修行 ). As the dynamic nature of the Chinese 

characters imply ((€ lit. ‘correcting; repairing; to rectify’ and 47 lit. 

‘steps;’ ‘walking’) self-cultivation requires a total mind-body engage- 

ment; it is a doing, a way of becoming an exemplary person, which 

entails both rigorous training and an active ‘pruning’ and ‘repairing’ 

of one’s character and conduct. Chapter Seven, “Lively Encounters,” 

a record of the actual face-to-face encounters between the Sixth 

Patriarch and his closest disciples, vividly illustrates this method. 

This leads to the second theme: the need to engage, to practice, to 

enact (xing (7). Although our original nature is the Buddha-nature, 

most of us could not describe our present state as Buddhahood. The 

Sixth Patriarch’s question posed above is straightforward, not merely 

rhetorical: “Why don’t you immediately see, right within your own 

mind, the true reality of your original nature?” He answers with an 

analogy drawn from the natural world, “It is like when thick clouds 

obscure the sun; if the wind doesn’t blow, the sun cannot shine.” 

The “clouds” are the self-inflicted impediments of delusion and 

afflictions (Skt. lesa) which we have let cover over our fundamental 
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pure nature. They obscure our vision so that we are unable to “rec- 

ognize our own mind and see our nature.” Huineng develops this 

analogy more fully, 

It is like the sky above which is always clear, and the sun 

and moon which are ever bright. Even if they are obscured 

by floating clouds that overshadow the world below in 

darkness, the sky above remains clear. If a wind suddenly 

comes up, scattering the clouds, then above and below are 

both bright, and everything reappears and becomes visible. 

The tendency of people is to constantly drift like the clouds 

in the sky. 

Good and Wise Friends, insight is like the sun, and wisdom 

is like the moon. Insight and wisdom are always bright, but 

if we attach to external things, the floating clouds of errant 

thoughts cover over our essential nature so it is obscured 

and cannot shine. 

The Dharma, when practiced, acts like wind scattering the clouds. 

According to the Sixth Patriarch, the Dharma teachings are some- 

thing to be used ( yong 1), applied and tested. Indeed, for the Master, 

the Way must be walked, or it is not the Way. The dao/Way elucidated 

by the Sixth Patriarch is not a religious doctrine, nor an ontologi- 

cal or metaphysical Truth, nor even a faith to espouse. The Chinese 

character for the Way (dao il) denotes movement, literally ‘walking’ 

(2, i_), suggesting the Way is existentially real, found underfoot. As 

the word implies, a ‘path’ is for walking, and reveals itself only in and 

through the traversing of it, iz vivo not a priori. Confucius may have 

been hinting at something similar in saying, “It is the person that 

can make the Way great, and not the Way that can make the person 

great.” (Analects 15:28) 
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Thus the Way is discovered concretely, not surmised abstractly. 

Stationary, there appears to be no Way, but as soon as one walks, the 

road appears. Hence the saying, “From afar, the mountain appears 

unscalable, but when you get to the bottom of the mountain, there is 

always a way.” This point cannot be overemphasized: without ‘walk- 

ing’ there is no Way. Without serious and sincere engagement, the 

true path falls away and disappears from sight; or perhaps worse, 

descends into a dead end of clever debate, (ko tou chan 口头 神 ; lit. 

‘head-mouth zen’). As Huineng stresses to his followers, “This must 

be practiced with the mind; not merely recited by the mouth. Verbal 

repetition without mental cultivation is like a fantasy, a hallucina- 

tion, as dew drops and a lightning flash.” The poet-cultivator Han 

Shan (c. 9th century) eloquently conveyed the same sentiment in a 

verse from his Cold Mountain writings: 

Talking about food won't make you full, 

babbling about clothes won't keep out the cold. 

A bowl of rice is what fills the belly; 

it takes a suit of clothing to make you warm. 

And yet, without stopping to consider this, 

you complain that Buddha is hard to find. 

Turn your mind within! There he is! 

Why look for him outside? 

Just as eating satisfies hunger, and wearing clothes fends off the 

elements, only self-cultivation quickens one’s inherent wisdom. The 

Sixth Patriarch berates those who speak of wisdom with their mouths 

but harbor delusion in their minds. He warns, 

Good and Wise Friends, people chant “prajna” all day long 

without realizing the prajna of their own essential nature. 

Just as talking about food will not satisfy hunger, so too only 
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talking about emptiness, even for myriad eons, will give 

you no insight into your own nature—ultimately it is of no 

benefit. 

Similar expressions appear throughout the Buddhist tradition, for 

example the sayings: “the thousand mile journey begins with a sin- 

gle step,’ or the following student teacher exchange: “Where is the 

Buddha?” “Your own mind is the Buddha;” and, “Where is the Great 

Way?” “It is the ground right under your feet.” Nor is this sentiment 

unique to East Asia. The American poet, Emily Dickinson, voiced 

an almost identical notion in describing the spiritual not as a distant 

goal, but a here-and-now way of being. As she wrote, “So instead of 

getting to heaven, at last—I’m going, all along.” 

The Sixth Patriarch’s explication of the Way is completely consis- 

tent with the overarching motif of the text: non-duality. The Dao, 

the Dharma, are not presented as the results of philosophical con- 

jecture or as divine revelations bequeathed from without, but as sig- 

nifiers of living truths residing within. Or to use a Chan expression, 

the teachings are “fingers pointing to the moon.” While traveling, 

the Sixth Patriarch encounters a nun who constantly recites The 

Mahaparinirvana Sutra, but nonetheless does not understand some 

of its finer points. As the Master begins to explain a passage for her, 

she inquires about specific characters in the scroll, and the Master 

replies, “I cannot read the words; please ask about the meaning.” The 

nun exclaims, “If you cannot even read the words, how can you un- 

derstand the meaning?!” The Master answers, “The subtle meaning 

of all Buddhas has nothing to do with words and language.” 

The Sixth Patriarch in fact tells his students, “All Buddhas of the 

past, present, and future, as well as the twelve divisions of sutras are 

originally inherent, whole and complete, within human nature.” He 
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goes so far as to maintain that, “If there were no people in the world, 

all the myriad Dharma-teachings would not exist by themselves.” As 

with wisdom (Skt. prajna) and awakening (Skt. bodhi), so too with 

the teachings (Dharma): they are ofa piece with the mind, and firmly 

grounded in human nature. Self-understanding is the key to unlock- 

ing the meaning of the Sutras because the essential nature is the very 

wellspring of the teachings themselves. Memorizing and reciting 

Sutras, as an act of devotion is admirable, but alone cannot bring 

liberation. This can be accomplished only by tilling and cultivating 

the ground of the mind (xzz 此 心地 ),the inner landscape; in other 

words, by “seeing your nature.” 

When Fada, an early disciple, first meets the Sixth Patriarch, his 

pride keeps him from fully bowing in respect. When the Master asks 

him to explain his breach in etiquette, Fada boasts that he has memo- 

rized a lengthy scripture, and that, “I have recited The Lotus Sutra 

over three thousand times already!” The Master replies, “It doesn’t 

matter if you recited it ten thousand times. If you understood the 

Sutra’s meaning, you would not be so overbearing, and might be a 

fellow cultivator with me. You have applied effort in vain, yet don’t 

even understand how wrong you are.” The Master then instructs him 

that confusion and awakening are in the person, not magically in a 

text. He cautions, “If your mouth recites and your mind practices, 

you ‘turn’ the Sutra; but if your mouth recites while your mind does 

not practice, then the Sutra ‘turns’ you.” 

In the mind-ground approach of the Sixth Patriarch, the scriptures 

of sutras, shastras, and vinaya (the ‘three baskets, or Tripitaka) are 

to be used, not simply worshipped. Translating Dharma (_/a 法 ) as 

“Law” completely misses this key point: the Dharma teachings are 

tools for self-discovery, not canonical writ. They are intended as mir- 

rors of and for the human mind, as catalysts for change, not merely 
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as icons of devotion or incantatory prayer. Only because of people 

is there Dharma. Huineng tells his students, 

All the sutras and writings were established because of 

people—and could only have been set up because of [their] 

wisdom nature. ... Therefore, you should realize that the 

myriad Dharma-teachings arise because of people, and all 

Sutras are taught and explained for people. 

But how does one attain the Way? How are we to uphold the Dharma 

teachings? This brings us to a third theme in the text: setting up 

nowhere, (wu suo zhu 无 所 住 ); attaining nothing-to-attain. 

The Sixth Patriarch must direct his students to truths that can- 

not be grasped, cannot be seen, cannot be thought, and yet are 

more real than anything that can be held, seen, or imagined. He 

faces the same paradox the Buddha faced: how to elicit in his stu- 

dents a certain intellectual stance, an open-minded sensibility that 

avoids falling into the two extremes of eternalism or nihilism. For 

example, when one of his disciples asks about the ‘impermanence’ 

of our passing thoughts and the ‘permanence’ of our essential na- 

ture, the Master pointedly contradicts the established teaching by 

answering in the opposite: it is the Buddha-nature which is imper- 

manent, and the confused mind which is permanent. The student 

is stunned. But then Huineng explains, 

Don't you realize—if the buddha-nature were permanent, 

then what good or bad states would there be to speak of? 

And not a single person until the end of time would ever 

aspire to bodhi. That is why | say it is impermanent. This is 

precisely the path to true permanence taught by the Buddha. 

Moreover, if all things were impermanent, then everything 
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would have its own nature which was subject to birth 

and death, and the truly permanent nature would not be 

universal, all-pervading. That is why | say they are permanent. 

And that is precisely what the Buddha meant by teaching 

true impermanence. 

It could not have been an altogether pleasant and comfortable 

experience to sit at the Master’s feet. As a doctor pokes and prods to 

diagnose and heal, the Master as a spiritual physician upbraids, chal- 

lenges, probes for hidden faults, and exposes petty ways and venal 

tendencies that cover over each student’s inherent wisdom. At one 

point he even describes his method as, “Good medicine is bitter to 

the taste/Good advice often hurts the ears.” Yet, beneath the stern, im- 

posing exterior one finds a deeply caring and compassionate ‘father- 

teacher, who presses his students precisely because life is short, and 

our time in this world is of the essence. Do not waste either because, 

as he warns, “a frantic passage through life will end in bitter regret.” 

A certain compassionate urgency, an edge, can be found in his tone, 

not unlike the elder in The Lotus Sutra parable who desperately pleads 

with his unaware children to put down their toys and escape from 

a burning house. In describing the Buddha's reason for coming into 

the world, the Master is perhaps relating his own, 

It is only because living beings cover over their own light 

with lust and craving for sensory experiences, become 

enslaved to things outside and disturbed within, that the 

World Honored One is roused from his samadhi to exhort 

them to cease, to not seek outside themselves, and instead 

to realize they are the same as the Buddha... |, too, am 

always exhorting people to realize the Buddha's knowledge 

and vision within their own minds. But ordinary people 
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are perverse; confused and deluded, they do wrong. Their 

talk may be good, but their minds are bad. Greedy, hateful, 

envious, fawning and flattering, deceitful, and arrogant, they 

take advantage of others and harm living creatures. Thus, 

they only realize the knowledge and vision of living beings. 

Finally, as this last passage shows, it is not lack of esoteric knowl- 

edge or metaphysical insight that impedes our enlightenment, but 

our lack of self-understanding. The most ordinary of human faults, 

character flaws, and bad habits obscure our “seeing” and obstruct 

our liberation. So too, it is only by facing up to and correcting these 

“afflictions” that the Buddha of our own mind is found. That is the 

meaning of the Sixth Patriarch’s enigmatic statement: “the afflictions 

themselves are bodhi; they are non-dual and not different” ( fan nau 

jishi puti ANGLE EH, wu er wu bie 无 二 无 别 ). 

There may indeed be heavenly realms but they will be found only 

by traversing the ground right under one’s feet. There may be devas 

and gods, but they are irrelevant to one’s own liberation. Moreover, 

to dream of ethereal paradises, or to seek escape from the world 

through drugs and hedonistic indulgence, or even to attempt to “leave 

it all behind” through hermit-like withdrawal—all are utter folly, 

according to the Master. This world is the field of awakening; one’s 

own person is the raw material of Buddhahood. Looking elsewhere 

for liberation and happiness will only compound our dissatisfaction 

and angst. The further one travels, the less one knows. To illustrate, 

the Master gives a verse: 

1 Chinese fan nao Wits; Skt. klesa; inclinations and tendencies, often lying deep 
in the mind, that cause mental, emotional, and physical distress and agitation. They 
hinder practice and obstruct awakening. They are rendered under a wide range of 
names: ‘afflictions, ‘defilements, ‘hindrances? ‘yokes; ‘outflows; ‘raging streams, ‘fetters, 
‘arrows, ‘jungle, ‘entanglement. 
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The Buddha Dharma is right here in the world, 

There is no awakening apart from this world; 

To search for Bodhi somewhere beyond this world, 

Is like looking for a rabbit with antlers 

For the Sixth Patriarch all time is one time, all places are one place. 

When it comes to self-cultivation, only the here-and-now matter. 

Time and again, the text brings us back to the immanent, the im- 

mediate, and to the most unexpected place one might look for the 

Buddha: our own mind. This very mind is the Buddha ( fo ji shi xin 

佛 即 是 心 ), and what is directly and immediately in front of us is the 

entirety of the Dharmarealm. This mind, this thought, this moment is 

the only ground of awakening (Skt. bodhimanda). As Master Hsiian 

Hua wrote, “The ten dharmarealms are not beyond a single thought.” 

And yet a certain quandary confronts us when we try to attend 

to the here-and-now, and to appreciate the urgency of the moment. 

For not only is the past gone and unrecoverable, and the future not 

yet come and out of reach, but the present moment, too, does not 

really exist and cannot be seized. The present is, as Huineng tells us, 

“empty and still.” In his final words to his most devout students, he 

emphatically reminds them, 

The Way is pure, pristine, and unmarked. All of you be careful 

not to “contemplate pure stillness” or a vacant mind. The 

mind is fundamentally pure; with nothing to grasp or reject. 

Non-abiding, no fixed phenomenon, nothing that can be held on 

to—all of this is in the very nature of things. Such a radical insistence 

on the fleeting, transient, and insubstantial nature of all things, even 

the present moment itself, might suggest despair. But Huineng is 

no philosophical nihilist. He would undoubtedly consider himself 
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a realist—facing things as they truly are. Moreover, he insists, only 

in emptying out this apparent or ‘false’ emptiness can we discover 

true existence. The emptiness he expounds echoes the emptiness pre- 

sented in The Heart Sutra through Avalokitesvara who upon “seeing 

the emptiness of things immediately crossed beyond all suffering and 

difficulty.’ Contrary to what one might expect, true emptiness opens 

into wondrous existence, not dispirited gloom. 

Our basic nature, according to the Sixth Patriarch, is non-attachment, 

and it blossoms only when it flows freely, clinging to nothing. To be 

“empty” is to be free of insecurity, anxiety, and a gnawing sense of 

lack. Buddhist emptiness paradoxically then must be read not as 

dark extinction but as a light-filled fullness of existence. Knowing 

that “there is not a single thing that can be obtained” leads not to 

the dead-end it might portend, but to an unexpected flourishing of 

unencumbered freedom, joy and wisdom. No doubt, this unantici- 

pated fruit of emptiness—liberated knowing and seeing—partly helps 

explain Huineng’s repeated exclamation upon his own awakening: 

“How unexpected! How unexpected!” 

The physicist, J. Robert Oppenheimer, found this puzzling truth 

to be at the heart of modern scientific observation, and a large part 

of why Buddhism attracted him. He wrote, 

If we ask, for instance, whether the position of the electron 

remains the same, we must say ‘no;’ if we ask whether the 

electron’s position changes with time, we must say ‘no;’ if we 

ask whether the electron is at rest, we must say ‘no;’ if we 

ask whether it is in motion, we must say ‘no! The Buddha has 

given such answers when interrogated as to the conditions of 

man’s self after his death; but they are not familiar answers for 

the tradition of seventeenth and eighteenth-century science. 
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The Sixth Patriarch does not condemn grasping, craving, and 

wanting as immoral or evil. The tone of the text throughout is 

largely descriptive, not judgmental. He simply points out that such 

unquenchable thirst (Skt. ¢rsma) does not deliver. Craving, as the 

Buddha observed, only brings suffering, stress, and dissatisfaction 

(Skt. dukkha). The restless seeking, the “frantic passage through life” 

as Huineng calls it, covers over people’s light to such a degree that 

they “become enslaved to things outside and disturbed within.” In a 

lengthy and graphic teaching to the monk Zhidao, the Master says, 

You should know that the Buddha [taught] because deluded 

people mistook the combination of the five skandhas for 

their own essence and being, and discriminated so as to 

make all things external to themselves. They loved life and 

dreaded death, drifted and flowed along from thought to 

thought, unaware that this was all an unreal dream, hollow 

and false. They pointlessly turned round and round on the 

wheel of birth and death, wrongly imagining that the eternal 

bliss of nirvana was some kind of suffering, and all day long 

frantically sought after something else. 

The “direct teaching” arises as a compassionate response to human 

stress and suffering. Its directness is in part a response to the grav- 

ity of what The Lotus Sutra calls “the one great matter 一 birth and 

death—and the need to speak the unvarnished truth regarding it. 

Huineng’s teaching, like the Buddha’s, has one goal: to exhort people 

to stop and rest, not to seek outside themselves, and realize that the 

“knowledge and vision of the Buddha is just their own mind.” He _ 

urges on his disciples by quoting a line from The Vimalakirti Sutra, 

“just here and now, regain your original mind.” He then empowers 

them with the following: 
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Good and Wise Friends, when | was with the Venerable 

Master Hongren, | awoke as soon as | heard his words and 

immediately saw my original nature as it truly is. That is why | 

am conveying this teaching and practice, so that students of 

the Way may directly awaken and realize Bodhi. Each of you 

look into your own mind; see your original nature yourself. 

One important and common misimpression, however, needs to 

be discussed. The Sixth Patriarch’s philosophy is often depicted as ex- 

clusively self-directed (‘self-power; zi /i A 71), requiring no beliefs or 

faith (xin 信 ),as opposed to other-reliant dependence (‘other-power, 

ta li {t,1). This characterization is overdrawn and not entirely accu- 

rate. First, in Huineng’s understanding, a distinction between ‘self- 

power’ and ‘other-power’ sets up a false dichotomy. The Dharma of 

non-duality means that the Buddha and the living being, one’s own 

pure mind and the Pure Land of Amitabha, are fundamentally the 

same. The full and proper use of one’s own mind is the Buddha’s 

mind. Huineng is most explicit on this: 

If your essential nature is balanced and centered, the living 

being is a Buddha. When your essential nature deviates off 

course, the “buddha” is a living being. If your. mind is devious 

and crooked, the “buddha” is concealed within the living 

being. But with one thought balanced and trued, the living 

being becomes a Buddha. Our own mind itself holds the 

Buddha, and this inherent Buddha is the real Buddha. If our 

own mind did not have its own inherent Buddha, where 

could the real Buddha be sought? 

Faith is not absent from his teachings; it is simply recessed. Or, to 
be more precise, faith is so implicit and deep-seated in The Platform 
Sutra’s narrative that it might be overlooked. 
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Faith, for Huineng, is a natural quality of the awakening; it is in- 

tegral to, rather than a substitute for, true seeing. Thus, it does not 

require a blind acceptance of something external, or dependence 

on someone else, but instead an appreciation of one’s own abilities. 

Conversely, lack of faith would not indicate an atheistic disbelief in 

the Buddha, but an underestimation of one’s own worth. Thus, a better 

rendering of xin ( 信 ) in this sutra might be “trust” or “confidence.” It 

grows from an intuitive appreciation of the soundness of the essen- 

tial nature, and an affirmation of one’s own ability to walk the same 

path the Buddha walked. The ‘faith’ Huineng exhorts his students 

to embrace is not in him, nor even in the Buddha, but within them- 

selves. He says, “Your own mind is the Buddha. Never doubt this!” 

The direct teaching, to and from the nature, can be seen again 

when the Sixth Patriarch ritually initiates new students to Buddhism 

through the formal ‘taking refuge’ ceremony. Taking refuge in the 

Buddha, in Huineng’s teaching, is not a leap of faith into the arms of 

a divine being who saves you, but a personal commitment to ‘saving’ 

yourself (du 度 ; lit. ‘cross over;’ and related to du #& ‘ferry across’). 

He tells the initiates, 

Good and Wise Friends, each of you examine yourself. Do 

not go about this incorrectly. The sutra [Avatamsaka] clearly 

says you should return and rely on your own Buddha, not 

with some other Buddha. If you do not return to the Buddha 

within, there is nothing you can rely on. 

The self-reliance that Huineng encourages should not, however, 

be construed as hubris or arrogance. Instead, it is something more . 

tentative and open to continuous self-examination, rubbing and pol- 

ishing. Moreover, faith is not final, an end in itself. Rather it is, like 

all of the Sixth Patriarch’s ‘dharma-doors, instrumental: a means to 
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an end; provisionally useful but not ultimately secure. Clinging to 

anything, even to faith, will invariably become an impediment. Trust 

in the essential nature then would be rewarded not with ‘salvation, 

as in religious doctrine, but with direct understanding, or gnosis. 

One could easily picture the Master saying, “Before awakening, one 

believes; after awakening, one knows.” 

CENTRAL ELEMENTS & THEMES 

While a number of versions of The Platform Sutra exist, it is note- 

worthy that most renditions rather closely parallel one another, and 

show sufficient similarity in content and themes to suggest they derive 

from acommon source, however obscure to us now. Central elements 

might be delineated as follows: 

The Essential Meaning of All Buddhas... 

The text itself traces its lineage back to what it calls the “source” ( yuan 

原 ), not of a particular school, as the character zong 宗 is often nar- 

rowly translated, but to the source teachings (zong zhi 宗旨 ) of all 

Buddhas. This grounding of the text’s deep-rooted purport is wit- 

nessed by the listing of successive teachers given in the final chapter. 

Here, having been asked how many generations have passed along 

this teaching since its beginnings, the Sixth Patriarch enumerates 

a patriarchal lineage going back not just to the Buddha of our era, 

Shakyamuni, but to seven Buddhas of antiquity that preceded him. 

In fact, the Patriarch says, the number of Buddhas who have passed 

along this teaching is “numberless and incalculable.” In other words, 

this “source teaching” holds the essential meaning of all Buddhas, and 

as such is without beginning or end. In cultivating it, one is not simply 

following a particular Buddha, or even following in the footsteps of 
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all Buddhas, but is actually seeking after what they sought. Huineng 

exhorts his students: 

To learn the Way, look within, observe your own essential nature; 

Then you are one and the same with each and every Buddha. 

The Way is to be sought not in the past or in the future, but right 

now in oneself. When he finally grasped this point, Zhichang, one 

of the Master’s students, exclaimed: “Our own nature is the essential 

source of awakening.” 

Transformative Not Merely Informative... 

The text can seem doctrinally elusive. This, however, may be less by 

default than by design. If the source teaching holds that one’s own 

nature is the ground of awakening, and that people’s original nature 

is from the outset pure, still, and in itself whole and complete—in 

short, that this very mind is Buddha —then any “teaching” by defi- 

nition could only be an expedient device to stimulate one’s innate 

understanding. 

That would explain why the content of the teaching is so master- 

fully embedded in its conveyance. What is being taught is inseparable 

from how it is taught. Insight and understanding happen only by 

actively moving from one place to another—here, from confusion 

to awakening. The student does not get hold of the teaching; rather, 

the teaching gets a hold on the student. Learning is transformative, 

not merely informative. 

Doctrinal meaning thus is not static, fixed, and absolute, but rather, 

fluid, flexible, and catalytic. As the Sixth Patriarch explains, there are. 

only different kinds of people, not different kinds of Dharma. There 

seem to be 84,000 diverse teachings only “because people have 84,000 
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kinds of affliction” Dharma is not Dharma unless it ‘works; that is 

to say, appropriately serves to convert the afflictions (Skt. klesa) into 

insight, liberation, and an end to suffering. As with chemical catalysis, 

the Dharma teaching acts merely as an agent of change; it ‘dissolves 

and releases’ Once the desired transformation occurs, the teaching 

can, indeed must, be let go of. 

A corollary to this understanding is that no method of practice, or 

vehicle of deliverance (cheng 乘 ), is inherently better than another. 

Superiority or inferiority is not intrinsic (within the thing itself), but 

instrumental (determined by effectiveness; appropriate to the person). 

Thus, the Sixth Patriarch admonishes a student seeking to debate the 

longs and shorts of the different “vehicles” within Buddhism, 

Vehicles are methods of practice; not subjects for debate. 

Cultivate yourself; don’t ask me. At all times, your own 

essential nature is itself “truly as it is.” 

The opportune and pragmatic nature of the Teaching (Skt. wpaya) 

helps us understand the seemingly enigmatic expression: “the empti- 

ness of dharmas.” All vehicles, like all dharmas, are empty (Skt. sunya/ 

sunyata; Ch. kong 2). As in the famous Parable of the Raft, the Sixth 

Patriarch views all the texts and methods of practice (“Dharma doors” 

Jamen 法 门 )onlyas expedient conveyances and temporary supports. 

All are equally means to an end, not ends in themselves. In the Raft 

Parable, the Buddha tells of a traveler who encounters a vast stretch of 

water, dangerous on this side and safe on the other. There is no boat 

to ferry him across. So he cleverly “gathers grass, wood, branches and 

leaves to make a raft, and with the help of the raft crosses over safely to 

the other side, exerting himself with his hands and feet.” Once safely 

on the other shore, the man wisely beaches the raft and abandons it, 

instead of foolishly carrying it on his back and head wherever he goes. 
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The raft is a metaphor for the Buddha’s teachings, the Dharma. The 

Buddha concludes, “In the same manner, O bhikkhus, I have taught 

a doctrine similar to a raft—it is for crossing over, and not for carry- 

ing (lit. ‘getting hold of’; graha, ‘to grasp’). You, O bhikkhus, who 

understand that the teaching is similar to a raft, should give up even 

good things (Skt. dhamma); how much more then should you give 

up evil things (Skt. adhamma).” 

For the Sixth Patriarch, even the notion of “this shore” and “the 

other shore” would likely pose a false dichotomy. Non-duality implies 

that only a single thought, not a vast body of water, separates samsara 

from nirvana. From the primary position, samsara is nirvana; the 

afflictions themselves are bodhi. To the awakened mind there is no 

getting and nothing to attain. Even coming or going, birth and death 

lack borders. Here, things present truly as they are (zhen ru 真如 ); 

and as The Avatamsaka Sutra says, “one place is every place; and one 

time is all time.” A change of mind is the other shore; one arrives but 

there is no moving, just still quiescence. Thus in his instructions to 

disciple Zhicheng, the Master says, “Awaken by yourself to your own 

essential nature; awaken directly by cultivating directly. There are no 

gradual stages; nor anything to set up. All things are still and empty.” 

The philosophy of the Sixth Patriarch consequently can seem at 

times almost meandering and inaccessible. It might be better deemed 

peripatetic, ‘traveling from place to place, or in this case, from one per- 

son to another, thus illustrating another facet of non-dwelling (wu suo 

zhu 无 所 住 ).Rather than a fixed “school” with a set curriculum, the 

peripatetic teaching takes place while walking, and in the Buddhist 

sense, in walking. The Dharma comes alive only in the actual taking. 

up of the practice of “going back to the root; returning to the source” 

2 from Majjhima-nikaya. (Pali Text Society, pp. 134-35). Also, Alagaddupama 

Sutta; MN 22. 
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(yong FA). Practice activates meaning; cultivation and understand- 

ing mutually respond. Without serious practice, insight recedes and 

dims. The texts can then seem meaningless and obscure, or become 

ritualized cant and doctrinal abstraction (zi #8). The philosophical 

purpose of a sutra is to stimulate and guide a journey. The sutra is a 

map to be opened up and referenced again and again while travers- 

ing what otherwise might be zerra incognita—the unfamiliar land of 

one’s own mind. As The Dhammapada points out: 

No one frees you but yourself. 

No one can, and no one may. 

You yourself must walk the Path: 

Buddhas only show the way. 

Time and again, the Master urges his followers not to seek out- 

side their own nature for bodhi. Any external grasping, even at that 

teaching itself, is pointless because “basically there’s not one thing,’ 

(ben lai wu yi wu APRA). Hence, all teachings can only serve 

as upaya ( fang bian Ji {%) or liberative techniques. 

Role of the Teacher... 

The text asks: what is the role of the teacher? In answering, Huineng 

both challenges and affirms the necessity of relying on a mentor (Skt. 

kalyanamitra; Ch. shan zhi shi 善 知识 )， 

After passing on the patriarchal robe and bowl to Huineng, the 

Fifth Patriarch escorted the now Sixth Patriarch to the river to send 

him off. They boarded a boat, and Hongren took up the oars and 

began to row. Huineng said, 

“Please, Master, sit down. Your disciple should row.” 

The Patriarch replied, “It is appropriate that | take you across” 
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Huineng said, “When someone is confused, his master takes him 

across. But when one has awakened, he takes himself across” 

Teachers, it would seem, are also a timely expedient. They are neces- 

sary, according to Huineng, only if the seeker has become so muddled 

and alienated from the essential nature that he can no longer see the 

Way on his own. Losing inner discernment and momentarily stray- 

ing off course is the only situation in the entire text in which ‘seeking 

outside’ is encouraged, even deemed imperative. A Good and Wise 

mentor outside must be summoned when the inner advisor is weak, 

unreliable, or unresponsive. The Sixth Patriarch explains, 

If you cannot understand on your own, you must seek out a 

Good and Wise Advisor who can lead you to see. If you are 

someone who can awaken on your own, however, do not 

seek outside. Don’t think that | am saying that you can only 

gain liberation through a Good and Wise Teacher, other than 

yourself. That is mistaken. Why? Within your own mind there 

is a good advisor who can awaken you yourself. 

As the Sixth Patriarch points out again and again, all of the teach- 

ings are merely provisional agents for change. The Dharma can sup- 

port but never substitute for the necessarily self-determined task of 

“returning the light to illumine within.” One must directly appre- 

hend for oneself, or as the text describes, “see into one’s own nature 

oneself” (zi jian xing A bit). As the above Dhammapada verse 

implies, without self-exertion, even the Buddha cannot save you. 

Huineng warns his students, “if you let yourself morally stray, become 

confused, confounded, and all mixed up with wrong thinking, then 

even if a Good and Wise Advisor gives you instruction, he will not 

be able to help you.” 
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Dismantling the Familiar... 

To reinforce this fundamental truth, the Master deconstructs almost 

all of the then current forms of practice and belief. He also dismantles 

the exclusive truth claims of various sects or schools of his time—dis- 

mantles, but does not destroy them. Rather, he refocuses almost every 

form of Buddhist belief and devotion through the sharp lens of the 

essential nature. In doing so, he reveals their expedient purpose and 

provisional legitimacy, while not denying their utility or demean- 

ing their worth. He points to their pragmatic function (yong 用 ) as 

liberating techniques, and thereby reaffirms their true purpose, not 

as fixed dogma but as prescriptive remedies for restoring the ‘mind- 

ground’ (xin di ‘Uitt)), fortifying the root nature (ben xing AV). 

Hence, when asked about the merit accrued by the famous Buddhist 

protector Emperor Liang who built temples, supported monks, en- 

dowed monasteries, printed sutras, and bestowed charity, Huineng 

answered, “There truly was no merit and virtue.” While charity and 

generosity create blessings, they in no way constitute merit and vir- 

tue. Huineng advises his audience, 

Good and Wise Friends, merit and virtue must manifest from 

within your own nature; do not seek for them by making 

donations and offerings. .. . Seeing one’s essential nature is 

merit; equanimity is virtue. To be flexible and unimpeded 

in thought after thought, always cognizant of the true and 

wondrous workings of one’s original nature—this is called 

‘merit and virtue? 

What matters most can only be established in the mind and flow 
from the essential nature. 

Thus, Huineng refreshes and refocuses his listeners’ view of an- 

other form of popular devotion, Pure Land practice. Reciting the 
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Buddhas name, no matter how loud or long, without a correspond- 

ing inner purification, cannot bring liberation. In the Sixth Patriarch’s 

view, seeking rebirth in Amitabha’s Western Land of Ultimate Bliss 

without rectifying one’s mind is misguided and fruitless. Huineng 

informs one of his disciples, Prefect Wei, the Pure Land is as close 

or far away as a pure mind. 

Good Sir, if the ground-of-the-mind is free of anything 

unwholesome, the West will not be very far away. If you 

invoke the Buddha's name yet still hang on to unwholesome- 

ness, it will be hard to gain that rebirth [in the Pure Land]. 

Rather than viewing the Pure Land as a permanent fixed abode 

awaiting one’s future arrival after death, Huineng sees it as a living, 

spiritual project in the making. He says, “As the mind is purified, the 

Buddhaland is purified.” The real Pure Land is a pure mind, and must 

be sought within the nature of human beings, not outside. 

Ordinary deluded people, unaware of their essential nature, 

do not realize that the Pure Land is within themselves. So, 

they long to be born in the East, and they long to be born in 

the West. To the enlightened person all places are the same. 

The act of taking Refuge in the Three Treasures (the Buddha, 

Dharma, and Sangha), which is the formal way of becoming a 

Buddhist, is also turned inward. “Good and Wise Friends,’ he urges, 

“take refuge in and return to the three treasures of your own essential 

nature.” What exactly does that mean? The Sixth Patriarch explains, 

The Buddha is awakening. 

The Dharma is what is right and true. 

The Sangha is purity. 
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Most people, he laments, “fail to understand this, and so from 

morning to night they take the Three Refuge Precepts, meaning, 

they recite this phrase almost like a prayer. He poses this question to 

his audience: “You say you take refuge with the Buddha, but where 

is the Buddha? If you do not recognize the Buddha, how can you 

return to him? Such talk is absurd.” Huineng’s challenge here is strik- 

ing: where exactly do you imagine the Buddha to be? What do you 

imagine the Buddha to look like? He is not simply demythologizing 

the popular otherworldly image of the Buddha that his audience held 

in their minds, but relocating the actual Buddha 加 their own minds. 

The idol is false; the true Buddha is one’s own mind. The Three Jewels 

and the Three Bodies of the Buddha arise from one’s own nature, not 

from without. They exist right within human nature. He further says, 

If you do not return to the Buddha within, there is nothing 

you can rely on. Now that you have awakened yourselves, 

each of you take refuge with the three treasures of your own 

mind. Inwardly, regulate your mind and character; outwardly, 

respect others. This is to take refuge with yourself. 

Taking refuge with oneself, however, does not mean settling into 

a self-centered narcissism, or simply trusting one’s feelings and un- 

examined views. Self-nature refuge is a cultivated state of recover- 

ing one’s true self: one takes refuge in one’s own inherent Buddha 

(awakening), one’s own innate Dharma (what is right and true), and 

one’s own intrinsic sangha (inherent purity). “If you cultivate in this 

way, he says, “this is taking refuge with yourself.” 

Huineng further maintains that taking refuge is not a one-time 

act of conversion, but a continuous method of self-correcting and 

self-affirming—“Constantly use the three treasures of your essential 

nature to verify and confirm [what is true].” Thus one does not “take 
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refuge” on a given day in a single of ritual devotion, but engages ina 

unceasing process of returning and relying, in thought-to-thought 

(nian nian 念 念 ). Instead of attaining, there is only maintaining. 

Even the sine qua non of all Buddhist practice, the moral precepts, 

are revisited as mind-ground cultivation, rather than seen as a mat- 

ter of strict observance or propriety. External conformity to a dis- 

cipline however well-intended, does not guarantee purity or moral 

integrity. The mind itself has to be precepted, or trued (zheng iE), 

flowing from the nature and aligned with the Way. Formal taking of 

precepts must be followed by a daily upholding of precepts, until at 

some point even the idea of upholding vanishes. This state of effort- 

less accord is reminiscent of Confucius’s famous passage, “When I 

was seventy I could yield to the promptings of my own heart (xin 

心 ) without transgressing what was right.” 

At the deepest level of self-cultivation, the precepts hold them- 

selves, from thought-moment to thought-moment. Huineng seems 

to be saying that one does not simply take or even hold the precepts, 

but becomes the very spirit of them. According to the text, our natu- 

ral inclination is towards purity and stillness. If not disturbed by our 

thoughts or enticed away by our desires, our nature by itself remains 

pure, still. Thus, Huineng asks, 

The mind regulated and subdued, why toil following rules? 

Your ‘steps’ straight and true, what use is sitting in meditation? 

Meditation... 

As the second line of the above verse intimates, even sitting medita- 

tion (zuo chan 464%), seen by many Buddhists as the most direct and- 

ultimate practice, comes in for criticism. 

In some ways, some of the text’s harshest scrutiny and caution- 

ary injunctions are reserved for meditation. To stop thinking and 
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contemplate stillness is a sickness, not Chan meditation, the Master 

admonishes. The practice of constant sitting restricts the body and 

clouds the mind. How, he asks, could it help towards discovering 

truth? He gives this verse to one disciple who is enamored with the 

practice of prolonged sitting: 

You can sit without lying down from the moment you’re born, 

But when you die, you'll lie down, never again to sit. 

How could you build a solid practice 

On a set of stinking bones?! 

This error is dramatically illustrated in Chapter 7, “Lively Encoun- 

ters.” Here a Chan practitioner is introduced who has acquired a big 

reputation by living in a hut and having devoted himself to constant 

sitting meditation for twenty years. The Sixth Patriarch’s disciple, 

Xuance, happens to be wandering through the area, and on hearing 

of Zhihuang’s reputation, he pays a visit to his hut. There he asks 

him, “What are you doing here?” 

Thinking he had already realized genuine samadhi, the hermit 

calmly replies, “Entering concentration.” 

Xuance says, “You say you are ‘entering concentration; do you 

have a thought of entering, or are you entering without thought? 

If you enter without thought, then all insentient things like grass 

and trees, rocks and stones, should attain ‘samadhi. If you enter 

with thought, then all sentient beings with consciousness should 

attain samadhi.” 

The hermit is speechless. After a while he asks what Xuance’s 

teacher, the Sixth Patriarch, teaches about meditation. Once again, 

Xuance’s answer brings us back to the nature, to the mind-ground 

teaching. His description of the Sixth Patriarch’s teaching on medi- 

tation is worth quoting in full: 
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My teacher explains it as a subtle, wondrous, perfect serenity 

that interacts both in essence and application with reality as 

it truly is. Here, the five skandhas are fundamentally empty; 

the six sensory realms do not exist. One neither enters or 

comes out of this samadhi concentration, it cannot be settled 

into or disturbed. The essence of chan concentration is non- 

dwelling, clinging to nothing; it goes beyond even the act 

of ‘dwelling’ in meditative stillness. Chan concentration by 

its very nature cannot be initiated, and you cannot even 

conceive the thought or idea of it. The mind is like empty 

space, yet without even a notion of empty space. 

In yet another encounter, when an Imperial envoy dispatched 

from the palace asks whether it is true, as “the worthy Chan masters 

of the capital” all teach, that it is absolutely necessary to practice sit- 

ting meditation in order to gain an understanding of the Way, the 

Master retorts, 

The Way is realized through the mind. How could it come 

from sitting? The Diamond Sutra says, “If you claim that the 

Tathagata either sits or lies down, you are traveling a wrong 

path. Why? Because he neither comes from anywhere, 

nor goes anywhere.” Freedom from birth and death is the 

Tathagata’s pure chan meditation. The still emptiness of all 

things is the Tathagata’s pure chan sitting. Ultimately there is 

no realization; how much the less ‘sitting’ 

This answer, as with so many of his exchanges, is not to be taken as 

absolute Truth, but as a timely and tactical truth aimed at breaking 

the attachment of the questioner. (This dialogical device, as far as we 

can ascertain, was the method the Buddha himself employed almost 
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exclusively). The Master undoubtedly would have on another occasion, 

for another person, insisted that meditation was indispensable. For 

example, another great Master, Zongmi (78 o-841), once observed, 

“While Vimalakirti did say that it was not necessary to sit in medita- 

tion, he did not say that it is necessary zor to sit in meditation.” Right 

here we can see the critical difference between upaya as ‘skillful means, 

and an ‘anything-goes’ relativism. We also gain an insight into another 

facet of the direct teaching: total commitment conjoined with total 

non-attachment, not as alternating moods but in simultaneous equi- 

poise—also known as ‘doing-without-doing’ (wu wei #£4%). 

The Single-Practice Concentration... 

Other conventional forms of practice and popular religious activ- 

ity—memorizing and reciting sutras, erudition, debating, and even 

“leaving home” to become a monastic—while salutary, and in many 

ways admirable, will not, according the Master, themselves lead to 

awakening or wisdom. Used correctly, they liberate; used incorrectly 

(ie. with unwholesome intention, either to garner name and fame, 

or to acquire material or spiritual power), they can actually hinder 

awakening and deplete virtue. Perfectly legitimate spiritual exercises 

of the ‘great Way’ (da dao 大 道 ) can all too easily become entangling 

by-paths, twisted by what Huineng calls a “crooked mind.” He cites 

The Vimalakirti Sutra which says, “The direct mind is the place of 

awakening; the direct mind is the Pure Land.” 

Thus, he exhorts his students to maintain a pure intention and 
singleness of purpose, to seek for nothing outside, and to sincerely 
cultivate one’s own mind-ground in every situation; to hold to the 
‘straight mind’ or ‘direct mind’ whether “walking, standing, sitting, 
or reclining.” He terms this the Single-Practice concentration (yi xing 

san mei 一 行 三 昧 ), and explains, 
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The Single-Practice Samadhi means always maintaining a 

direct mind in all situations. ... Do not allow the workings 

of your mind to become twisted, while merely talking about 

directness with your mouth; nor expound on the Single- 

Practice Samadhi but fail to cultivate the direct mind. Just 

cultivate with a direct mind and do not cling to anything. 

While the overall thrust of the Sixth Patriarch’s teaching is via nega- 

tiva, it in no way should be misconstrued as a form of spiritual nihil- 

ism or as an encouragement to non-conformist license. The “nothing 

whatsoever” and “emptiness” the Sixth Patriarch espouses and points 

his students to is not really empty at all, but wondrous existence it- 

self. Human beings reach their fullest potential, paradoxically, not 

in striving but in letting go. He says, 

The wondrous nature of people is originally empty; there is 

nothing that can be grasped. And the true emptiness of the 

essential nature is the same. 

One is always pure and still yet not clinging to purity or stillness. 

Or put another way: non-clinging itself 7s purity and stillness. One 

is naturally, artlessly content and unperturbed, yet not “marked” by 

a blank, studied indifference or an apathetic withdrawal masquerad- 

ing as non-attachment. The “true emptiness” described in the text is 

lively, liberated, responsive, and always appropriate. As this passage 

describes, 

Those who see their essential nature, can set these up or not 

as they choose. They can come and go freely, unhindered 

and spontaneous. Everything they do and all their words are 

appropriate, timely, and according to need. Wherever and 

however they appear, they never depart from the inherent 
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nature. They are just “realizing the spiritual powers of self- 

mastery” and “the samadhi of playfulness.’ This is called 

“seeing the nature.” 

The emptiness Huineng describes is more of an unrestricted liberation 

born of a profound insight into the nature of reality, and the freedom 

of action that understanding confers. As in the uninterrupted “great 

Samadhi” the Master refers to in which there is no entering or leav- 

ing it, so too within the ‘wondrous existence of true emptiness’ the 

essential nature does not vacillate or falter. It is not subject to mood 

swings, ups and downs, or dependent on shifting conditions. 

It does not arrive or leave; and has no location: neither inside 

nor outside nor in the middle. Unborn, undying, its essence 

and appearance is ‘just so; as it really is: It is permanent and 

unchanging—it is called ‘the Way. 

Two additional themes should be addressed, as they are generally 

what most readers would expect to be the central subjects of The 

Platform Sutra: meditation and enlightenment. 

More On Meditation... 

Anyone looking for a meditation manual in this sutra will be disap- 

pointed. The Platform Sutra gives no precise method of practice, nor 

does it spell out in any detail how to meditate. Only one chapter, 

and the shortest one at that, is specifically devoted to meditation. 

Whereas, a chapter five times longer, Chapter Six “Repent and Renew, 

is given over to the preparation for meditation: cleansing the heart 

and straightening the mind. Meditation (zzo chan “é##), according 

to the text, simply consists of not losing sight of our natural purity 

or disturbing our intrinsic equanimity. 
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You might say it [sitting meditation] is fixating on purity, yet 

people’s nature is basically pure. Only because of confused 

thinking is its natural true “thus-being” obscured. Only put 

an end to your confused thinking, and the nature is pure 

of itself... . Good and Wise Friends, what does “sitting 

meditation” mean? To engage in this practice means you 

remain unhindered and unobstructed. Your mind and 

thoughts do not stir no matter what good and bad state or 

external situation presents itself. That is called “sitting.” And 

to inwardly discern the unmoving stability of the essential 

nature—this is called “meditation” 

In other words, our original nature, our fundamental mind, is in itself 

prajna samadhi. Concentration (ding x£) is inseparable from wisdom 

(Skt. prajna; Ch. hui <), and wisdom is not something meditation 

can bring about or build up, as it is fundamentally possessed by 

everyone from the outset and all along. This innate completeness is 

referred to in the text as “thus-being,’ (ru shi {ill7), or alternately as 

our “true ultimate nature” (zhen ru ben xing 真如 本 性 ). 

In examining the text closely one would be almost forced to con- 

clude that for Huineng meditation is nothing special. In fact, the hype 

and misconceptions surrounding sitting meditation then, as perhaps 

now, could make it a potential liability rather than a spiritual asset. 

Meditation does not necessarily end confusion; more often medita- 

tion exposes it. Or, if diligently taken up, it might momentarily dis- 

locate our confusion. It too is ~paya—an expedient tool that allows 

us to interrupt the habitual stream of attachments and distractions 

that leads us away from the ever-present wondrous functioning of our 

true mind. The ultimate goal is not to stop thinking altogether, but 

simply to “stop the mad mind” from dominating consciousness. For, 
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“when the mad mind stops,’ as The Surangama Sutra reminds us, “that 

very stopping zs bodhi.” The meditation Huineng advances is simply 

clarity of mind in every situation, or ‘stillness-in-movement. He says, 

Good and Wise Friends, what does “sitting meditation” mean? 

To engage in this practice means you remain unhindered and 

unobstructed. Your mind and thoughts do not stir no matter 

what good and bad state or external situation presents itself. 

That is called “sitting.” And to inwardly discern the unmoving 

stability of the essential nature—this is called “meditation.” 

The expression preferred by the Sixth Patriarch is ‘seeing the nature’ 

( jian xing 网 性 ) as opposed to “getting enlightened.” Chan or zen 

does not consist of entering a trance-like absorption, or in working 

oneself into a state of transcendental bliss, but in simply putting an 

end to confused thinking and frantic grasping. 

The dhyana meditation the Sixth Patriarch teaches is a complete 

way of living, and requires a total reorientation of one’s mind. It is not 

just sitting on a cushion with an empty mind, but a mental-emotional 

state of equanimity carried on 24/7, while walking, standing, sitting, 

and even in sleep. As mentioned above, it is called “single-practice 

samadhi,” ( yi xing san mei 一 行 三 昧 ), and describes a constant and 

alert presence of mind, body, and emotions in action, rather than a 

disconnected, reclusive inaction. The Sixth Patriarch’s meditation con- 

sists of an uninterrupted mindfulness in which there is no attachment 

to anything, not even meditation itself. He instructs his students, 

Simply let your mind be like empty space, without attaching 

to an idea of your mind as empty space; responding appro- 

priately without any hindrance, clear of mind whether mov- 

ing or still. Distinctions like ‘worldly’ and ‘holy’, forgotten; 
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subject and object, dissolved. Essence and appearance are 

‘just so; as they really are' 一 then there is no time you are not 

in chan concentration. 

Thus, when the Sixth Patriarch refers to the “place of awaken- 

ing” (Skt. bodhimanda; Ch. pu ti dao chang 菩提 道场 ) it is not to 

be taken literally as referring to a special location, or even to a spe- 

cific practice, like sitting meditation, but to a clear state of mind. 

Moreover, he asserts that the direct mind itself is the monastery. 

The text states, 

Good and Wise Friends, if you wish to cultivate [this practice] 

you can do it at home—you do not have to be in a monastery. 

If you can cultivate at home you are like the person of the 

East whose mind is good; conversely, being in a monastery 

but not cultivating is like the person of the West whose mind 

harbors evil. Just purify your mind; that is the ‘West’ of your 

essential nature. 

Cultivating the mind turns anyplace into sacred space; conversely, 

without actual cultivation, even the monastery becomes profane. 

The distant Western Pure Land of Amitabha is not distant at all; it 

is just the here-and-now pure mind. 

The contemplative stance expounded in the text is not even pre- 

sented as a “practice.” In fact, one would be hard-pressed to condense 

The Platform Sutra’ contemplative teachings into a booklet on “how 

to sit,” or to recast it into the genre of currently popular manuals 

with titles like “a practical guide to meditation.” The closest Huineng 

comes to actual instruction on meditation is this: 

The practice of sitting meditation basically consists of not 

fixating on the mind, nor on purity, nor is it just sitting 
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motionless. If you speak of “fixing on the mind,’ this mind is 

fundamentally false. You should realize that the mind is like 

an illusion, with nothing at all to grab onto. 

Notions such as ‘establishing a practice’ or ‘setting up a meditation 

routine’ simply do not appear in the text. Huineng instead describes 

a “Samadhi of playfulness,” which is just another expression for “see- 

ing the nature.” He explains, 

When your essential nature is free from error, unobstructed, 

undisturbed and unconfused, when prajna oversees and 

illuminates your every thought, and you are far removed from 

the superficial appearances of things, independent and free 

absolutely everywhere and anywhere—what is there to “set up?” 

Chan (abbr. of channa ##3)h, from Sanskrit dhyana), is not taken up 

at a monastic retreat, nor is it then put aside upon returning home. 

Sitting at Huineng’s feet, one would never ask, “How can I keep up 

my meditation state after the retreat?” 

The Sixth Patriarch would consider it the height of folly to han- 

ker for altered states of consciousness, or even to imagine and visu- 

alize pure abodes. His dhyana dwells nowhere, yet manifests in and 

through all the activities of daily life. One need not withdraw from 

the world, for as he reminds his students, the true mind makes the 

monastery, not the other way around. The mind made straight, or 

‘trued, needs nothing. Such intrinsic completeness he calls ‘empty’ 

(kong 5) and ‘not dwelling’ (wu zhu 无 住 ) indicating not the absence 

of something, but the total sufficiency of our true nature. 

Wherever possible therefore, we have translated non-attachment 

and non-dwelling into their positive equivalents. As in this central 

passage: 
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Good and Wise Friends, this teaching of ours from its very 

inception has taken freedom from thought as its source, 

freedom from appearances as its essence, and freedom from 

clinging as its basis. “Freedom from appearances” means 

to be detached from appearances while in the midst of 

appearances. “Freedom from thought” means detachment 

from thought in the midst of thought. And, “freedom from 

clinging” is the basic nature of human beings. ... Our true 

nature is eternally free and independent. 

Unobstructed freedom-in-virtue is the hallmark of a cultivator 

of the Way. This person abides in what the Master calls the “great 

Samadhi” (da san mei 大 三 上 昧 ), a cultivated state of unimpeded 

awareness in which one is constantly responding, constantly still. 

Genuine samadhi, as the Sixth Patriarch insists, does not dwell in 

emptiness or cling to stillness. It is not even entered, because it zs in 

itself the fundamental ground of our being, the very essence of our 

full human capacity. 

On Enlightenment... 

There exists a great deal of confusion, both then and now, about ‘en- 

lightenment (wu tH; kai wu 开 悟 ) Many of the Master’s disciples 

sought it fervently, almost obsessively. As this text makes clear, how- 

ever, enlightenment is not something one gets, but rather something 

one becomes, or changes into. Even speaking of an “enlightenment 

experience” is too facile. One, because an ‘experience’ suggests a 

passing event or momentary feeling. And two, it implies an ‘experi- 

encer’ who stands apart from and receives or has the experience. ‘The 

“1” who has an “experience” are two, not one. Thus, the term ‘awak- 

ening’ more appropriately conveys the idea that ww it isa deepening 
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inner awareness, a transformative understanding. It signifies a radical 

revision of the “me?” to the extent that the person who realizes it is 

not the same person who set out in search of it. 

Most importantly, enlightenment cannot be transferred or trans- 

mitted from one person to another. For example, when queried by the 

monk Yinzong about what Dharma the Fifth Patriarch transmitted 

to him, he simply answers, “There was no transfer. We merely dis- 

cussed seeing the nature. There was no discussion of dhyana Samadhi 

or liberation.” In other words, they simply talked about what was 

self-evident to one who “sees the nature.” The Dharma is realized 

and embodied, not transmitted. When pressed by his own students 

about who would receive the Patriarchal “transmission,” Huineng 

simply replies, “Whoever realizes the Way has it; those with an un- 

attached mind get it.” 

Nor is awakening ‘sudden’ as dun (#1) has been widely translated 

into English, conveying an image of a cathartic moment of enlight- 

enment, and the expectation of an abrupt, out-of-the-blue thun- 

derous flash of perfect insight. Rather dum means non-dual and 

direct. It describes not a kind of enlightenment, but an approach to 

self-cultivation that is straightforward, not interposed by stages or 

provisional expedients. It is immediate only in the strict sense of the 

word—im-mediate (lit. ‘not mediated’). It is not mediated through 

any other process, such as thinking, deliberating, willing, or reasoning. 

This direct, non-discursive approach to understanding is succinctly 

conveyed in the passage cited above: “this teaching of ours from its 

very inception has taken freedom from thought as its source, free- 

dom from appearances as its essence, and freedom from clinging as 

its basis” (wu nian, wu xiang, wu zhu wei ben 无 念 无 相 无 住 为 本 )， 

It is entirely possible that the “direct” teaching might take longer 
in time to master than the “gradual” teaching. It does not, after all, 
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describe an experience per se, but a disposition and commitment to a 

particular and, we should add, demanding approach to practice. Also, 

as the Sixth Patriarch is quick to point out, even the labels “direct” 

and “gradual” are merely provisional terms for the Buddha’s single 

source-teaching that holds to neither and sets up nothing. 

The Master said to the assembly, “The Dharma is originally a 

single school; it is people who think ‘north’ and ‘south’ The 

Dharma is of one kind; but the understanding of it may be 

‘direct’ or ‘gradual’ Dharma itself is neither ‘direct’ nor ‘gradual: 

Rather it is people who are sharp or dull. Hence the terms 

‘direct’ and ‘gradual.” 

Nonetheless, he points out, people have differing capacities, differing 

needs. So, the single direct teaching, like the staged indirect teach- 

ing, is both expediently shaped and formulated to accommodate 

these differences. 

Good and Wise Friends, the correct teaching is basically 

neither “direct” nor “gradual”; it is people’s dispositions 

that are sharp or dull. The deluded person who cultivates 

gradually, and the more aware person who [cultivates] 

directly, converge: each recognizes their original mind, 

each sees their original nature. In this, they are the same. 

Therefore, “direct” and “gradual” are just provisional terms. 

Readers inclined to see Buddhist writings as abstruse metaphysical 

treatises will find The Platform Sutra refreshingly artless and spare. 

Those expecting a sutra to delve into the supernatural and other- - 

worldly will be surprised at how down-to-earth and here-and-now 

this text is. The Platform Sutra is humanistic to its core. As Huineng 

says in a verse, 
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The Buddha Dharma is right here in the world, 

There is no awakening apart from this world. 

The Platform Sutra speaks to the human condition, to the things 

that are both timely and timeless: fleeting existence, dissatisfaction, 

longing, and the emptiness of material things, as well as happiness, 

life’s deepest meaning, liberation, wonder, and our capacity for pro- 

found wisdom. Though a product of the Tang dynasty (618-906 C.E.), 

its style is surprisingly modern; its language clear and accessible. It 

is perhaps within one cover, the best introduction to the Buddhas 

teachings and the most advanced index to its practice. Our teacher, 

Master Hsiian Hua, once said, “The Platform Sutra is all you need 

to study and understand to be a Buddhist; to become a Buddha.” 

SGHOBARSHIPINO TES SAND UTISSUES 

Huineng (638-713) was the Sixth Patriarch in China, and the thirty- 

third in Patriarchal descendents from the time of the Buddha in India. 

He was the immediate successor of Master Hongren (601-674). The 

Sixth Patriarch himself wrote nothing, nor left any record of his life 

or teaching. This text, The Sixth Patriarch’s Dharma Jewel Platform 

Sutra (7\ tHE SHE Liu zu fa bao tan jing) represents the only account 

we have of his life and lectures. So highly regarded is his place in the 

Buddhist tradition, that to our knowledge this text is the only one 

that has been accorded the title “sutra,” a term traditionally reserved 

only for teachings directly attributed to the Buddha. 

Two versions of The Sixth Patriarch’s Sutra are most widely avail- 

able today: the Zongbao text, and an earlier and briefer surviving 

manuscript called the “Dunhuang text.” The Dunhuang manuscript, 

the earliest extant rendition of the Platform Sutra, was probably writ- 

ten around 780 C.E. Its title “Dunhuang” refers to the place it was 

liv 



TRANSLATORS INTRODUCTION 

uncovered. This occurred during the excavations of a sealed cave in 

the early 1900s near the oasis town of Dunhuang in the northwest- 

ern area of China along the famed Silk Road. It may have itself been 

a copy of an earlier version(s) now unavailable to us. The Zongbao 

version, the text translated here, dates from the Yuan dynasty (1271- 

1368), and was assembled in 1291. The Zongbao is a more mature 

version of the Dunhuang text, being longer by close to 10,000 char- 

acters. This version has come to be known as the Zongbao text in 

reference to the Chinese monk by that name who did the compila- 

tion in 1291. The Zongbao text (Taisho Vol. 48; Number 2008) was 

incorporated into the Ming tripitaka and remains the most popular 

and widely used edition to date. 

Zongbao himself wrote a postface regarding the origin of the com- 

pilation and editing of The Platform Sutra. He noted, “I saw three 

different copies [of The Platform Sutra], all had their pros and cons, 

and the printing plates were gone. Therefore, I compared and edited 

the text; corrected the errors and elaborated the abridgments. I also 

added ‘the encounters and questions of disciples, so that learners 

can get the complete essence of Caoxi.” This particular version also 

includes a prefatory introduction attributed to Fahai of the Tang 

Dynasty. Titled “General Introduction” (lf }¥), it appears as the first 

section of this new translation. It was this version that Master Hstian 

Hua lectured on at Gold Mountain Monastery in San Francisco in 

the late 1960s. In other arrangements, Fahai’s preface is inserted into 

the Appendix at the end of the Sutra, and entitled “Attachment— 

the record of conditions for the 6th Patriarch” (7\ fh A hao haw). 

Scholars have struggled for decades to reconstruct the history 

of The Platform Sutra in its various forms over time, to little avail. 

We may never know with certainty who wrote the text, or when it 

was compiled, or what the earliest version(s) may have looked like. 
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The complexity of such a task is freighted with lacunae in time and 

records, not to mention erasure by just the raw elements of nature, 

and even hostile human action. Burning libraries, smashing icons, 

and overwriting manuscripts are after all, not new to human his- 

tory. Nor is the discovery of ancient texts previously unknown to 

the world. 

The conjectured “earlier” versions upon which later extant cop- 

ies are presumably based, will in all likelihood never be found. The 

“original” teachings recorded by hand, and passed along from dis- 

ciple to disciple were undoubtedly subject to scribal errors, lapses in 

memory, and emendations over time. It is equally probable that the 

texts were reorganized, adjusted, clarified, and either expanded or 

contracted from compiler to compiler. It would be important here 

to point out that in the Buddhist tradition such activity is quite nor- 

mal and not in itself problematic. Authorship is not necessarily the 

same as “authoritative,” nor is historical precession the sine qua non 

measure of authenticity. 

In Western academic discourse, on the other hand, discussion 

of such issues gets channeled into a peculiar paradigmatic chute 

called “religious studies” or “comparative religion.” Originally known 

as religionwissenschaft (lit. ‘science of religion’), it is a product of 

nineteenth-century European concerns about the historical and sci- 

entific basis of religion, and particularly about the Western colonial 

encounter with the “other,” largely Hindu, Islamic, and Buddhist 

teachings. This social science framing is a relatively new and very 

specialized way of thinking about “religion,” and despite its claim of 

universal objectivity, might be a culture-bound product of a special 
historical experience. It may or may not hold enduring relevance for 
other traditions and experience. Most methodologies, as Hans-Georg 
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Gadamer pointed out, too often pre-structure interpretation, since 

the method one uses determines what one will find. 

Contemporary scholars are now beginning to ask if the assump- 

tions, methods, theories, and conceptions of knowledge derived 

from Western science and its social sciences might not actually re- 

duce and distort what they claim to investigate and explain. Even 

early researchers doubted that they truly held the keys to under- 

standing Buddhism. But recently the discussion is turning to more 

basic questions: are the logic, norms, and procedures of the Western 

social sciences as they have evolved over the centuries in the West, 

universally applicable and their findings universally valid? More to 

the point, are their questions the ones we should be concerned with 

in reading this sutra? 

The late M. G. S. Hodgson, eminent historian of Islam at the 

University of Chicago, observed that Buddhism was framed through 

a particular Eurocentric lens that skewed our understanding of it. A 

particular bias of Western thinking led us to define these teachings 

as an ‘ism; created by Gautama himself. This framing presupposed 

three things: one, that the Buddha was a systematic philosopher; two, 

that the first form of this cumulative tradition is best and the most 

genuine; and, three, that ‘religion’ is a doctrine, a system of which 

all else is the logical consequence. Hodgson noted that none of this 

is true of Buddhism. 

Instead, the Buddhist phenomenon was much more a cumulative 

tradition with a different sort of validity. The Buddha's teachings oc- 

curred as an “event,” a sequence of dialectic responses pragmatically 

concerned with ending human suffering by liberating the mind from 

attachments. Hodgson concluded, “That we accept the fact that this 

is not (and, as an expression of the Buddhists’ ultimate concern, could 
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not be) a philosophical conception about which we may calmly con- 

verse in sovereign detachment will indicate that we are at the gateway 

to an understanding of it.”? 

Hodgson’s observations seem to be borne out by a close reading 

of the Buddhist texts themselves. For example, Huineng makes the 

nearly identical point about the Dharma not being an ‘ism’ created by 

Gautama when he asserts, “This teaching has been passed down from 

sages of the past; it is not my own wisdom.” And again, when tracing 

the source of the Dharma to the Buddhas of antiquity, he describes a 

teaching without beginning or end. He says, “Since the past, number- 

less Buddhas have responded to the needs of the world—too many 

to be counted.” The Sixth Patriarch’s statements thus suggest another 

standard for authority, one not tied to a single historical founder, or 

even to a single definitive scripture. In Huineng’s simple statement 

lies a fundamentally different approach to knowing religiously. 

Rather than locating authority in a creed or adherence to accepted 

dogmas of faith and belief (ortho-doxy), the Patriarch locates it in 

a fluid, living teaching. Authenticity is conferred through direct ex- 

perience and confirmed under the guidance of a wise mentor. In the 

Buddhist tradition, authority is largely diachronic, that is to say, it 

flows through time, continuously reestablishing itself in and through 

changing conditions. Authority is not synchronic, set down at one 

particular time, past or present, and thus fixed in stone. In this more 

orthopraxic orientation, in which much of South and East Asian 

philosophical and spiritual ‘teachings’ (not ‘isms’) locate themselves, 

truth is measured not so much in rightness of thought, or allegiance 

to a Book, or its author, but to a ‘Way’ deemed conducive to wisdom 

3 Hodgson’s remarks, along with a fuller treatment of these issues can be found in 
Guy Richard Welbon, The Buddhist Nirvana and Its Western Interpreters, Chicago: 
University of Chicago Press (1968). 
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and the embodiment of virtue. As Julia Ching, the noted scholar of 

East Asian religions put it, 

The debate in China has always been over a right way of 

living, that is, about the correctness of ideas regarding 

the good life. The issue is thus not so much one of the 

correctness of certain intellectual propositions, than of 

wisdom, which concerns insights into the whole of life, of 

man and his place in the universe, the knowledge of which 

must be accompanied by virtuous behavior.* 

Here it is less important to know “who” said it, than to inquire into 

the appropriateness of “what” was said. And even what is said needs 

further inspection, motivated by a concern for how it is manifested, 

lived, and embodied. The use of the term “Way” does not indicate 

a fuzziness or imprecision with thought, but rather an entirely dif- 

ferent way of thinking. 

To illustrate, the Buddhist texts construct a four-fold scaffolding 

for determining the validity of any text purporting to be “Dharma.” 

Known as The Catuhpratisaranasutra (“Sutra of the Four Refuges”), 

it establishes a precise method for interpretation using a sequentially 

staged process of ascending ‘reliances’: 1) relying on the teaching (Skt. 

dharma) over the person (Skt. purusa); 2) the spirit (Skt. artha) over 

the letter (Skt. vyanjana); 3) the precise meaning (Skt. zitartha) over 

the provisional (Skt. zeyartha); and, 4) direct knowledge (Skt. jzana) 

over discursive knowledge (Skt. vijnana). 

The Buddha himself encouraged his listeners to “know for them- 

selves” rather than to merely rely on tradition, the authority of the _ 

texts, or even a personal devotion to the teacher with the idea that 

4 Julia Ching, To Acquire Wisdom: The Way of Wang Yang-ming. New York: 

Columbia University Press, (1976). 
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“this is our teacher.” Thus the single and indispensable instrument for 

determining authenticity of a text is direct insight (prajna), which 

would imply that authority must ultimately reside in a personal repli- 

cation of the Buddha's awakening experience. In other words, theory 

must be tested and confirmed by practice. 

Neither the Buddha nor the Sixth Patriarch wrote anything. So 

can we know with certainty what the Buddha said? Or, what the 

Sixth Patriarch said? Historically speaking, the answer may be “no.” 

Nonetheless we do have ways of determining whether what they are 

purported to have said is valid, reliable, and accords with the Dharma. 

How do we decide what is the teaching, the word (Skt. buddhava- 

cana) of the Buddha? The Buddha himself gave this reply: “Whatever 

is conducive to liberation and not bondage—that is my teaching.” 

Of whatever teachings (dhamma), O Gotami, you can assure 

yourself: “These teachings lead to dispassion (viraga), not to 

passion (saraga); to freedom from bondage (visamyoga), not 

to bondage (samgoya); to decrease [in possessions], not to 

increase; to few desires, not to many; to contentment, not to 

discontent; to solitude, not to socializing; to energy, not to 

indolence; to ease in maintaining oneself, not to difficulty— 

indeed you may consider ‘this is the Dhamma, this is the 

vinaya, this is the teaching of the Teacher (sasthusasana).” 

—Cullavaga, X, 4 

Clearly, the Dharma as the “word” of the Buddha, is not a closed 

canon, either in time or place. 

Taken together, we have from within the Buddhist tradition itself, 

criteria for evaluating anything that purports to be the Dharma, as 
well as explicit guidelines for establishing authenticity. Using criteria 

derived from Buddhist sources themselves we are presented with an 
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alternative frame of reference to the social science based approach, 

along with an entirely different set of markers by which to determine, 

“Is this the word of the Buddha?” To undertake such a task may be 

as daunting and elusive as the narrowly historicist approach, but is 

it any less worthwhile or promising? 

In all translation the question of context arises: where does this 

text belong? Where do we locate it? Is it Chinese, or more precisely 

medieval Chinese? Is it a “Chan” text, or “early Chan” text? Purely 

Chinese, or sinicized Indian Buddhism? Does it represent the actual 

words of Huineng, or his followers, or is it purely a product of fac- 

tionalist rival schools vying for institutional identity or supremacy, as 

some would argue? What is fact? What is legend? An earlier trans- 

lator, Philip Yampolsky, wrestled with these questions in trying to 

ascertain what was probable, improbable, credible, unlikely, certain, 

provable, untenable and so on, in regards to this text. He came to the 

conclusion that we might never know, and therefore should suspend 

judgment until more evidence becomes available—if it ever does. 

Such ambiguities inhere not only to Buddhist sutras. Similar 

doubts and questions could be, and have been raised about other 

major works both East and West, including the Bible, the Koran, the 

Iliad and Odyssey, and the Daodejing, as well as the works of Aesop, 

Confucius, and even Shakespeare. 

To the modern reader, most of these issues may be of little concern 

or interest. These great works continue to be translated and widely 

read. We read them for reasons that reason alone may not fully ex- 

plain. Why? Perhaps because questions of their origins, authenticity, 

and authorship notwithstanding, they continue to speak to us di- 

rectly about what it means to be human, and stimulate us to wonder 

and worry about the world, our place in it, where we come from and 

what lies beyond the grave. Of more immediate, and perhaps more 
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lasting interest then is what The Platform Sutra itself asks us to con- 

cern ourselves with. What does it say? What does it mean? What is 

it asking us to consider and to do? Each reader will need to answer 

this for him- or herself. The Sixth Patriarch himself, as will become 

clear in reading this text, would not expect anyone, then or now, to 

do anything more or less. And it is this direct approach, both in letter 

and spirit that best describes the purport of the Sixth Patriarch Sutra. 

ON TRANSLATION 

Due to the existential nature of the text, we have attempted wher- 

ever possible to translate most of the Sutra’s key terms and passages 

into realistic, psychodynamic language. We have also tried to avoid 

lapsing into dualistic expressions, so ubiquitous in English idiom 

and usage that we hardly detect them and the underlying worldview 

they represent. 

Language itself interprets and gives meaning more than it simply 

translates words. Early English translations of Buddhist texts are 

thus understandably freighted with Judeo-Christian concepts, con- 

notations, and semantics. The English language is not a neutral filter 

through which Huineng’s teachings enter into our understanding. 

Rather, it is more like a prism that invariably colors and refracts what 

it seeks to convey. For example, many Western phrasings reflect ideas 

and attitudes rooted in a dualistic worldview: right/wrong, good/ 

bad, deviant/proper, heresy/orthodoxy, true/false, sacred/secular, 

Creator/creation, and this world/other world. Moreover, there is a 

strong almost Manichean dichotomy presumed between the divine/ 

human, worldly/transcendent, mind/body, and matter/spirit. 

One finds as well a notable tendency, especially in religious expres- 
sion, toward judgmental pronouncements, teleological causation, and 
beginning/end bracketing. Even the words/concept “religion” and 
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“Buddhism” are a poor fit for what might be better termed ‘teach- 

ing’ or ‘path? 

All of this often results in confusion and unintentional misinter- 

pretations. If English translations of classical Chinese are too facilely 

rendered we end up thinking Buddhist concepts are closely akin to 

our own familiar categories of thought and feeling, which they of- 

ten are not. On the other hand, if the translation is awash with lan- 

guage too foreign and unfamiliar to us, the text becomes exotic and 

indecipherable, which it is not. For example, key concepts like the 

Sixth Patriarch’s non-dualism can come across as mystical gibberish, 

and his non-attachment as a life-denying Oriental nihilism or anti- 

nomian anything-goes relativism. They are none of these; but poor 

translation makes them so. 

In this new translation we have consciously struggled to avoid these 

tendencies, and as much as possible to find English expression that 

is clear, faithful to the original, and as free as possible from some of 

the most egregious semantic pitfalls of the target language. We have 

attempted to use language that was iz the culture but not too much 

of the culture. 

Thus a common translation such as “cutting off afflictions” (_fan 

nao duan ¥\\i fff) is retranslated here as “changing afflictions” to 

convey the idea of interchangeability between the afflictions and 

awakening; for to ‘sever’ the afflictions would be to sever the poten- 

tial for bodhi. ‘Change; as well accents the key psychological direc- 

tion of self-cultivation: transformation and restoration. Moreover, 

bodhi (puti 42) is translated as “awakening” rather than “enlight- 

enment” to convey its meaning as a continuous process, rather than 

static attainment; something enacted in thought-after-thought, from 

situation to situation, requiring alertness, flexibility, and active dis- 

cernment. As in, 
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Good and Wise Friends, ordinary people are themselves 

Buddhas, and affliction itself is awakening. In one past 

moment of confused thought you are just an ordinary person. 

If the very next thought is awakened, you are a Buddha. 

Previous thoughts clinging to sensory states are afflictions; 

and succeeding thoughts unattached to states is bodhi. 

The sutra throughout seems to deliberately avoid any sense of final- 

ity, of beginning and end, or other mutually exclusive split-pairings 

such as between mind and body, self and other, Buddha and living 

beings, this world and other worlds. Most importantly, although 

the text obviously touches on the profoundly spiritual, it does so by 

never departing from the essentially human. 

The myriad dharmas, absolutely everything, are within the 

nature of all people. 

For the awakened, the Sixth Patriarch tells us, the nature of reality is 

one continuous and unbroken whole, and the entire Dharmarealm is 

not beyond one’s own mind or outside of one’s own nature. 

If the translation still reveals any of the regrettable tendencies 

noted above, or fails to convey the immediacy, energy, and ORE 

of this work, the fault is ours not the text’s. 

ON INTERPRETATION 

The fish trap exists because of the fish. Once you've gotten the fish 

you can forget the trap. The rabbit snare exists because of the 

rabbit. Once you've gotten the rabbit, you can forget the snare. 

Words exist because of meaning. Once you've gotten the mean- 

ing, you can forget the words. Where can I find a man who has 

forgotten words so I can talk with him? 一 Chuangzi 
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In language it is simply required that it convey the meaning. 

—Analects of Confucius 

In working with a classical text of this nature, our ability to get at 

the meaning is handicapped if we ask only, “What is the author(s) 

trying to say?” or “What do the words mean?” This can easily turn 

into a pedantic exercise of dictionary searching for equivalents in the 

target language, assuming they can be found. Moreover, an overly 

literal rendering that nails down the letter can stifle or even lose the 

spirit of the text. Here, we achieve a superb focus but the field has 

become irrelevant. 

But if we also ask “What is it/he trying to do?” and “What are we 

being led to feel?” we enlarge the scope of the inquiry, and broaden 

the contextual field to include the emotive and existential thrust of 

the text. Here we are not just reading the text, but reading ourselves 

as we are challenged and changed through a serious engagement 

with the text. 

To this end, we have found extremely helpful the following: 

First, the brilliant work of the French classicist, Pierre Hadot.* His 

insights into early Western philosophical texts provide a useful lens 

through which to view The Platform Sutra of the Sixth Patriarch. 

Hadot argues that ancient philosophers aimed less at imparting 

systems of thought and ready-made knowledge than at cultivating 

an enlightened way of living, and in providing training that would 

foster their students’ efforts to carry this out. The texts themselves 

were “therapeutic” —intended, in the first instance, to form people and 

5 Pierre Hadot, (1922-2010) was a French philosopher and historian of philoso- 

phy specializing in ancient texts. All quotes taken from P. Hadot Philosophy as a Way 

of Life, Oxford, Blackwell (1995); and, What Is Ancient Philosophy? Harvard Univer- 

sity Press (2002), 
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to transform souls. The transmission of a purely abstract knowledge 

was not the teachers’ goal. Their instructions were pragmatic: to be 

applied, lived directly, and embodied. The ‘doing’ of philosophy en- 

tailed study and practicing a method of spiritual exercises in learning 

to live the philosophical life. Hadot writes, 

Ancient philosophy presented itself as a ‘therapeutics’ and 

that this goal meant doing philosophy. In this study/practice 

more than theses, one teaches ways, methods, and spiritual 

exercises; dogmas have only a secondary aspect. 

The exercises were “spiritual” because they required effort, training, 

and a serious purpose of will to correct entrenched habits and effect 

a reorientation in one’s whole way of being. The aim of the teacher 

and the text (which was seen as a direct or indirect echo of the oral 

instructions of the teacher) was not to transmit knowledge, but to 

produce a certain psychic effect in the reader or listener. The encoun- 

ter was intended more to form than to inform. The texts born of this 

tradition came embedded with spiritual exercises aimed at realizing 

a transformation of one’s vision of the world and a metamorphosis 

of one’s personality. 

So too, we would argue, is the aim of The Platform Sutra. When 

a student asks the Master which of the “vehicles” (schools or tradi- 

tions of Buddhism) is the correct one given that they all differ and 

seem to contradict each other, he answers: 

Vehicles are methods of practice; not subjects for debate. 

Cultivate yourself; don’t ask me. At all times, your own 

essential nature is itself “truly as it is.” 

This sutra is clearly “philosophical” in Hadot’s sense. It aims at ， 

producing an effect upon and an affect im the reader. The Master is 
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trying to get his disciples, and by extension the reader, to stop and 

consider, to act, feel, and live in a certain way. The Sixth Patriarch 

is not trying to indoctrinate, nor even set up a school of thought. 

His aim, to borrow Hadot’s phrase, is “therapeutic.” Huineng stirs 

his students from their complacency, and purposely unsettles them. 

He stimulates them to inquire, to take up a practice, and to directly 

engage their own minds, rather than to believe in a doctrinal exposi- 

tion, however cogent and credible. 

Huineng himself avoids calling his method a system of thought, 

or even a Teaching. He says, “IfI said I had a teaching to give others, 

I would be deceiving you. Depending on the situation, I merely use 

expedients to untie people’s bonds, and provisionally call it ‘sama- 

dhi.” His goal it seems is not to be worshipped as an enlightened 

teacher, but to set his students on a course of self-cultivation lead- 

ing them to directly awaken on their own. Put another way, he asks 

his students “to walk the same path the Buddha(s) walk.” Anything 

else is provisional, expedient, secondary. He deflects attention from 

himself the teacher, even as he is about to die, and instead redirects 

his students to the teaching. He tells them, 

After | pass away, don’t indulge in worldly sentiment. If you 

cry tears like rain, receive condolences, or wear mourning 

garments, you are no longer my disciples; all of this runs 

counter to the Teaching. Just recognize your original mind 

and see your fundamental nature. 

By rephrasing our question from “What was the Sixth Patriarch 

trying to say?” to, “What was the Sixth Patriarch attempting to do?” 

we are able in some degree to enter into the dynamic dialogues from 

which the text emerged. We engage the material more intimately, as 

if sitting as participant-observers in the Sixth Patriarch’s presence, 

Ixvii 



TRANSLATORS INTRODUCTION 

and push ourselves to reach beyond the words to get the meaning, 

as in the Zhuangzi quote above. Otherwise, we are left just holding 

the empty snare. 

The “therapeutic” thrust of the text could explain why many schol- 

ars experience frustration in attempting to systematize the Sixth 

Patriarch’s “doctrine,” or ascertain which specific teaching method he 

used. The Platform Sutra is a record of his teachings under particular 

conditions while facing specific situations. As such, it is purposively 

less a philosophical argument for establishing truth, than a compass 

for taking readings and finding one’s way. It resembles a manual in- 

tended to guide hands-on application; a suggestive field guide for 

exploring one’s own mind and seeing one’s own true nature, not in 

a remove from the world, but right within the often all-too-real im- 

mediate and shifting conditions of the world. 

If anything the text is meant as a corrective to dogmatism and 

counterweight to a blind, faith-based religious persuasion. It prof- 

fers a series of accessible, pragmatic lessons for self-cultivation. And 

like the Buddha in The Kalama-sutta, Huineng exhorts the audience 

members to “know directly for themselves,’ instead of simply relying 

on conventional authority. The Master leaves it up to his disciples to 

take it up or not, only claiming that, “If you fail to cultivate in this 

way, you will just be an ordinary person. But the moment you put 

it into practice, you yourself are equal to the Buddhas.” In short, as 

with almost all of the Buddhist teachings, the decision to accept or 

reject them is left entirely up to the individual. In his closing words 

to the large gathering assembled at Dafan Temple to formally receive 

his teaching, the Master says, 

If you can see your nature right while these words are 

uttered, then even if we are a thousand miles apart, you will 
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be always at my side. If you do not awaken to these words, 

then face-to-face, we are a thousand miles apart—so why did 

you bother coming so far to see me?! Take care; go well. 

Second, we used the “concept cluster” approach to identify core 

concepts and make sense of the text’s overall thrust. For this we are 

indebted to the innovative work of Henry Rosemont and Roger 

Ames in translating and interpreting classical Chinese sources. They 

write, “the idea of concept-clusters is a great aid to translating and 

understanding texts written against conceptual backgrounds that 

differ from our own, and can provide a means of giving the ‘other’ 

their otherness without making them either wholly other, or, equally 

mischievous, more simple-minded versions of ourselves.”° This tech- 

nique looks for a centering concept, for instance, ethics or virtue or 

justice, around which many of the other ideas/terms cohere. Rather 

than trying to translate and interpret each term in isolation, we try 

to see them in relation to other terms in the cluster. A ‘gathering’ of 

sorts begins to emerge where once separate characters or concepts 

now integrate into a ‘cluster’ of related and overlapping meanings. 

If we view The Platform Sutra through the lens of “concept clusters” 

we see a distinct pattern emerge: nothing. The text is rife with recur- 

ring phrasings and concepts expressing the negative: ‘not; ‘without; 

‘not having; ‘free from; ‘absence of,’ ‘nothing, ‘empty, ‘apart from, 

‘markless, ‘formless; and so on. This, on its face, might seem to indi- 

cate uncertainty, imprecision, vagueness, or even worse, a perverse 

nihilism or extreme relativism. In fact, the negative concept-clustering 

is purposeful and telling. It makes perfect sense when viewed from 

6 Henry Rosemont Jr. and Roger T. Ames, “On Translation & Interpretation.” 

in Eastwards: Western Views on East Asian Culture, edited by Frank Kraushaar. Bern: 

Peter Lang (2010). 
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the text’s fundamental ground: the inherent wholeness, sufficiency, 

purity, and non-duality of the essential nature. If true, there is noth- 

ing to do, nothing to get. Nothing, paradoxically, is everything. 

Upon hearing the line from The Vajra Sutra, “Let your mind be 

unattached, clinging to nothing, Huineng proclaims to his own teacher: 

How unexpected! The essential nature is intrinsically pure. 

How unexpected! The essential nature is originally unborn and 

undying. 

How unexpected! The essential nature is complete in itself, 

lacking nothing. 

How unexpected! The essential nature is fundamentally still and 

unmoving. 

How unexpected! From the essential nature the myriad dharmas 

come to be. 

Note, as well, his counter-verse to Shenxiu, where he asserts, “basi- 

cally there’s not one thing/where could dust alight?” 

Since the original nature is whole and complete in itself, lack- 

ing nothing, the activity of looking elsewhere and longing for more 

only confound it. The exhortation “go back to the root; return to 

the source,” suggests movement, but in an almost counter-intuitive 

direction. Advancing in the Way is a return, the optimal speed is 

stillness, the greatest strength, letting go. By letting go of the unnec- 

essary, jettisoning the extraneous, we recover the natural fullness of 

our being, paradoxically called “true emptiness,’ and “grasping for 

nothing.” As the Daodejing puts it, “in the Tao, the only motion is 

returning; the only useful quality, weakness (loose grip).” This is also 

called “learning by subtraction,’ and resonates with another idea of 
the quietist persuasion, “effortlessness” (wu wei 1&3, lit. ‘without 

. > ¢ . > 

doing’ or ‘non-actior’). 
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The Sixth Patriarch always teaches from and 加 the essential nature 

(zi xing, ben xing AYE; 本 性 ). This is why he can, perhaps must, de- 

scribe the core teaching of his ‘school’ as no teaching whatsoever. To 

establish any teaching or ‘ism’ would imply that the essential nature 

was lacking, deficient, in need of repair or even redemption. The ideas 

of “no thought, no mark, no attaching,’ when viewed from within 

their unique concept-cluster, can be seen to express the very oppo- 

site of what such negations usually imply. They denote the intrinsic 

fullness of the nature, not its vacancy or want. To wit, “the essential 

nature is complete in itself, lacking nothing.” 

So the clustering of negatives serves a philosophical purpose—dis- 

establishing dogma, and loosening the hold of personal views and 

received opinions. It also has the psychological effect of stopping an 

outward-leaning dependence and, in its place, stimulating an inward 

examination and healthy self-reliance. Hence Huineng’s parting verse, 

If you wish to cultivate, and aspire to become a Buddha, 

You won't know where to find this truth 

Unless you discover it within your own mind. 

| now leave behind the direct teaching. 

To become free, people must cultivate themselves; 

! announce to you and future seekers of the Way: 

If you fail to see this; you will miss it by a long, long way. 

Third, the Sixth Patriarch himself provides interpreters with a 

connecting thread that binds together all the diverse parts: “My 

teaching never departs from the essential nature.” Most of the text is 

dialogue between teacher and disciples; engaged, lively, concrete; not 

abstract treatise or third-person discourse. Through this dialogical 

back-and-forth, the Master illustrates and embodies the very nature 
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of the Dharma: a raft for crossing over, not something to get a hold 

of and mindlessly cling to. 

We know the Sixth Patriarch’s teaching methods included ser- 

mons and question-and-answer exchanges both in public and private. 

Although he gathered around him a devout following of monks, 

nuns, and laity, all arrived independently, and remained or took 

their leave as the spirit moved them. His teaching skill was interac- 

tive and refreshingly non-didactic. Huineng apparently possessed an 

astute perceptual capacity, a mirror-like sensitivity that quickly and 

unfailingly revealed to him a person’s mind in the very smallest of 

things. How the person bowed, what pleased or bothered them, an 

individual’s tone of voice, a glance, an inflection or innuendo—all 

were like tiny loose threads that when tugged, revealed the warp and 

woof of the whole fabric. 

By knowing the student, knowing their ‘problem’ or the particu- 

lar ‘knot’ that he or she had gotten tied in, Huineng then could set 

about to expediently untie it. He does only what is called for by the 

situation, what is appropriate; no more, no less. True and false, right 

or wrong are specific, i situ, not abstract or absolutes. The Way is 

not bound to a prescribed set of beliefs; yet neither is it arbitrary 

and capricious. For Huineng, the “teaching” or Dharma was more 

like medicine prescribed to cure specific illnesses—one of the earli- 

est Buddhist metaphors for upaya ( fang bian}i {#). The Dharma is 

only Dharma if it is appropriate—matched to the person, to the situ- 

ation. Once the illness is cured, one can discontinue the medicine; 

once safe on the other shore, one can let go of the Raft. And as The 

Lankavatara Sutra reminds us: teachings that are not appropriate, 

are not the Teaching. 

The closest we get to an absolute doctrinal statement from Huineng 

is the exhortation: ‘let your mind be unattached; clinging to nothing: 
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Yeteven this is less a dogmatic utterance than a gentle reminder, an 

encouragement to not tie oneself up. He does vor say “generate the 

thought that attaches to nothing” or “you must not be attached to 

things,’ as these would be already one step removed from the original 

mind which is of itself pure and still, lacking nothing and in no need 

of doing anything. He simply says, “Let it be” in its natural state, and 

do not move from one’s own ground of liberated prajna, the non- 

dual, unattached original nature of human beings. 

Even in his ‘final instructions’ he eschews doctrinal pronounce- 

ments in favor of practical instructions and words of encouragement. 

My teaching now is like the seasonal rains everywhere falling 

and moistening the earth. Your buddha-nature is like the 

seeds which sprout and grow when moistened by the rain.... 

The mind is fundamentally pure; with nothing to grasp or 

reject. Each of you work hard; and try your best wherever 

circumstances take you. 

All translation is necessarily interpretation. And all interpretation 

is part objective, part personal. Context can never fully recover the 

historic ‘then’ in which it first occurred, nor can it ever escape the 

present ‘now’ in which it is being reimagined and revisited. Even 

more so with Buddhist texts where the contextual landscape is more 

demanding and difficult to navigate as it requires not merely linguis- 

tic tools and academic training, but intuitive tools acquired through 

spiritual training. The words of the Buddha must be reconstructed 

from documentary sources, but also from “living” sense. Edward 

Conze (1904-1979), the gifted Anglo-German scholar probably 

best known for his pioneering translations of Buddhist texts, many 

years ago pointed this out. “Buddhist texts,” he observed, “are pri- 

marily spiritual documents, and the spirit alone can fathom them.” 
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He argued “without meditation practice, these sublime records of 

wisdom teaching will easily turn into a string of lifeless absurdities.”” 

The problem with treating a text like The Platform Sutra as an abstract 

philosophical treatise, or even as an exercise in philosophical reason- 

ing misses its true import: a psychological catalyst and spiritually 

transformative device. It proffers not merely a new perspective, but 

promises to shift the very ground upon which we stand to observe. 

For this understanding of Buddhist texts, we are forever indebted 

to our teacher, Master Hsiian Hua, who tirelessly lectured on the 

texts daily and encouraged us to master the languages required for 

translating these spiritual works. More importantly he nurtured and 

admonished us in the bittersweet work of self-cultivation so that we 

might directly get their meaning, not just their words, and in doing 

so, begin the real conversation the Zhuangzi epigraph alludes to. 

Master Hsitan Hua is the guiding light behind this translation and 

the enduring inspiration for all of our translations. 

In China, translations of Buddhist materials from India and Central 

Asia took centuries to accomplish. The translations evolved and im- 

proved as the Chinese themselves evolved and matured in their inner 

understanding of the teachings. From the early stiff translations of 

An Shi Gao (c. 148 C.E.) over two hundred years passed before ad- 

equate equivalents started to emerge in the Chinese language, as with, 

for example, the exquisite renderings of Kumarajiva. We should not 

expect to arrive at Western English language translations any faster, 

despite our space-age communications technology. Technology can 

hasten the sharing and distribution of the sutras, but only a still mind 

can translate them. 

7 Edward Conze, Thirty Years of Buddhist Studies. Bruno Cassirer Publishers 
Ltd. (1967). 
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Hundreds of years or more of study and practice will need to be 

put in before we arrive at suitable English translations that convey 

the idiomatic, dynamic, and ‘therapeutic’ equivalents of the origi- 

nal texts. We hope that this new rendering of The Sixth Patriarch’ 

Platform Sutra in some small way advances this noble goal. 

Rey. Heng Sure 

Martin J. Verhoeven 

Berkeley Buddhist Monastery 

Berkeley, California 

Spring 2014 
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BGO Mongolia 

South Korea 

Yellow River 

Myanmar 
Vietnam 

THE PLACES THE MASTER VISITED 

. Xinzhou: The birthplace of the Sixth Patriarch; also the location 

(Guoen Si) where the Sixth Patriarch passed away. 

. Dongchan Si: The home monastery of the Fifth Patriarch. 

. Dayu Ling: The barren and rocky locale where the Master converted 

Huiming. 

. Huaiji: The county where the Sixth Patriarch went into hiding. 

. Sihui: Where the Master lived among hunters for fifteen years. 

. Faxing Si: Monastery where the Master received full ordination. 

. Dafan Si: Temple venue of the Master's first large Dharma teaching; 

and the ‘platform’ from which the lectures in this Sutra were given. 

. Baolin Si: Main residence, where the Master lived and taught for 

thirty-seven years. 



| Legend 

@ Visited Places 
Rivers 

“She 2/ oe md 站 Prefectures of 
Xe | Tang (741 CE) | 

TANG PREFECTURES IN 741 (HARTWELL) 

Available through the Worldmap open source platform developed by the 

Center for Geographic Analysis at Harvard University. 

http://worldmap.harvard.edu/data/geonode:hw_0741_tang_pref_gb_ogu 

The map is provisional and it shows approximate prefectural boundaries 

in Tang dynasty, China in 741 c.E. The map is owned and shared by 

Dr. Peter K. Bol, the Charles H. Carswell Professor East Asian Languages 

and Civilizations at Harvard University. 

Source: “Historical GIS of China, Robert G. Hartwell. Chinese Historical 

Software, Ltd, 1996. Distributed with CHGIS V2, under the auspices of 

Harvard Yenching Institute (2003).” 
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Twenty-Ninth Patriarch Great Master Huike 
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Thirtieth Patriarch Great Master Sengcan 

The Third Patriarch in China. 





Thirty-First Patriarch Great Master Daoxin 
The Fourth Patriarch in China: 





Thirty-Second Patriarch Great Master Hongren 
The Fifth Patriarch in China. 
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A General Introduction 

by Bhikshu Fahai of the Tang Dynasty! 

The Great Master was named Huineng. His father’s surname was Lu; 

his personal name was Xingtao. His mother’s surname was Li. The 

Great Master’ was born at midnight on the eighth day of the second 

month of the cyclical year Wuxu, in the twelfth year of the Zhenguan 

reign of the Tang Dynasty [638 c.£.]. During his birth, an effulgent 

light radiated through space and a rare fragrance filled the room. 

At dawn, two foreign bhikshus came to visit. They said to the 

Master’s father, “We have come to name the son born to you last 

night. He can be called Huineng.” 

The father asked, “Why should he be called Huineng?” 

One of the bhikshus answered, “Hui [giving] means he will give 

the Dharma to all living beings. Neng [able] means he will be able to 

do the Buddha’s work.” Having said this, they left, and no one knew 

where they went. 

The Master did not nurse; spiritual beings’ came in the night to 

nourish him with sweet dew. 

When the Master grew up and reached the age of twenty-four, he 

heard lines from a Sutra and realized a spiritual awakening. He then 

went to Huangmei to have his awakening confirmed. 

1 Taken from Fahai’s text collected in Roll 915 of the Quantangwen (42 J XC). It is- 

positioned here as front material; in other versions, it is appended at the end of the sutra. 

2 Hereafter, simply ‘the Master. 

3 Chinese is shen ren 神 人 . 



THE SIXTH PATRIARCH S DHARMA JEWEL PLATFORM SUTRA 

There, the Fifth Patriarch measured his capacity and entrusted him 

with the robe and Dharma, making him the next Patriarch. This oc- 

curred during the first year of the Longxiang [alt. Longshuo] reign 

period, in the cyclical year Xinyou [661 C.E.]. He then returned to 

the south and went into hiding for sixteen years. 

On the eighth day of the first month in the first year of the Yifeng 

reign period [676 C.E.], in the cyclical year Bingzi, he met Dharma 

Master Yinzong. (They engaged in a serious discussion about the 

deepest truths.*) Yinzong immediately grasped them and understood 

the Master’s teaching. 

The Master’s head was shaved at a gathering of all the four assem- 

blies, on the fifteenth day of that same month. On the eighth day of 

the following month, eminent and virtuous bhikshus gathered to- 

gether to transmit the complete monastic precepts to him. They were: 

Vinaya Master Zhiguang of Xijing, who served as Precept 

‘Transmitter. 

Vinaya Master Huijing of Su Province, who was the Confessor 

Master. 

Vinaya Master Tongying of Jing Province, who was the Teaching 

Transmitter. 

Vinaya Master Qiduoluo of Central India, who recited the 

precepts. 

Tripitaka Master Miduo of India was the Precept Certifier. 

Construction of the precept platform had been initiated by 

Tripitaka Master Gunabhadra during the earlier Song Dynasty [ 420- 

477 C.E.]. He erected a stone tablet with the inscription, “In the fu- 

ture, a living Bodhisattva will receive the precepts in this very place.” 

4 Added from Taisho. 
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Moreover, in the first year of the Tianjian reign of the Liang Dynasty 

[so2 C.E.], Tripitaka Master Jnanabhaishajya had come by sea from 

West India carrying a Bodhi-tree seedling, which he planted beside 

the platform. 

He also prophesied that “After one hundred and seventy years, a 

living Bodhisattva will proclaim the Supreme Vehicle beneath this 

tree, crossing over multitudes beyond measure. He will be a true 

transmitter of the Buddha's ‘mind-seal? a Dharma Host.” 

In keeping with these earlier predictions, the Master arrived to 

have his head shaved and to receive ordination. He then instructed 

the four assemblies on the essence of the Dharma transmitted from 

generation to generation. (From the cyclical year of Renwu, first year 

of Tianjian [502] of the Liang, until the cyclical year of Bingzi, first 

year of Yifeng [676] of Tang, it is one hundred and seventy five years.) 

In the following spring, the Master took leave of the assembly and 

returned to Baolin [Jewel-Wood Monastery]. Yinzong, together with 

more than a thousand black-robed monks and white-robed laity, ac- 

companied him directly to Caoxi. 

At that time Vinaya Master Tongying of Jing Province and several 

hundred students also followed the Master there to live with him. 

When the Master arrived at Baolin, in Caoxi, he saw that the hall 

and buildings were bleak and cramped, inadequate to accommodate 

such a large group. Wishing to enlarge them, he visited a villager, 

Chen Yaxian, and said, “This old monk comes to the patron seeking 

a sitting cloth’s worth of ground. Could that be arranged?” 

Yaxian asked, “How big is the Master’s sitting cloth?” 

The Master then took out his sitting cloth to show it to Yaxian, 

who thereupon agreed. But when the Patriarch unfolded and spread | 

out his sitting cloth, it completely encompassed the four borders of 

Caoxi. The Four Celestial Kings appeared and positioned themselves 

3 
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to protect the four cardinal directions. To this day, the mountain 

range bordering the monastery is called The Celestial King Range. 

Yaxian said, “I know the Master's Dharma-power is profound, 

however, our ancestral burial ground lies on this land. If, in the fu- 

ture you build a stupa, I hope you will not disturb this burial parcel. 

I wish to donate the rest to remain a sacred site forever. This ground 

has the vital energy of a living dragon and a white elephant. Level 

only the high-ground, not the low.” 

Later, the monastery was built in accord with his wishes. The Master 

roamed these lands, and at places where the landscape was inspiring, 

he stopped to enjoy it. Accordingly, thirteen avanyas° were erected, 

which now comprise the present monastic complex of Huaguo. 

The Baolin [ Jewel-Wood] Bodhimanda itself was chosen long 

ago by Indian Tripitaka Master Jnanabhaishajya, who during his ear- 

lier journey from Nanhai, passed through Caoxi, where he cupped 

water into his hands for a drink. Tasting its sweetness, he told his 

disciples, “This water is just like the water in India. Its source would 

be an excellent location for a monastery.” 

Following the water to its source, he beheld the stream winding 

its way through the mountains with their impressive peaks and was 

moved to exclaim, “This looks just like Jewel-Wood Mountain in 

India!” 
He told the Caoxi villagers, “You could build a monastery on this 

mountain. After one hundred and seventy years, an ‘Unsurpassed 

Dharma Jewel’ will teach here. Those who awaken here will num- 

ber like the trees in this forest. It should, therefore, be called Baolin 

[ Jewel-Wood ].” 

5 Sanskrit; a remote forest or uninhabited wilderness area ideal for hermits to 
practice Dharma. 
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At that time, the Magistrate of Shao Province, Hou Jingzhong, 

reported these prophetic words to the Emperor who responded 

favorably and conferred upon it the name Baolin Monastery, which 

was established in the third year of the Tianjian reign of the Liang 

Dynasty [504 C.£.]. 

In the front of the hall was a pond in which a dragon regularly 

sported, bumping and scraping the surrounding woods. One day he 

appeared, larger than ever, throwing up huge waves, and covering 

the area with a dense fog. The disciples were afraid. The Patriarch, 

however, scolded the dragon, saying, “Hah! You can only make 

yourself big, but not small. If you were a magical dragon, you could 

‘transform the smail into the great and the great into the small.” 

The dragon suddenly disappeared, only to return an instant later 

in a small body, skipping along the surface of the pond. The Master 

held out his bowl and teased him, saying, “You wouldn’t dare climb 

into the old bhikshu’s bowl!” Right then the dragon swam up to 

the Master, who scooped him out of the water with his bowl. The 

dragon could not move. With bow] in hand, the Master returned to 

the hall where he instructed the dragon in the Dharma. The dragon 

then shed his skin and departed. His skeleton, only seven inches long 

and complete with head, tail, claws, and horns, is preserved in the 

temple. Later the Master filled in the pond with earth and stones. An 

iron stupa now stands in that very place in front of the hall.° (Years 

later, the Dragon skeleton was lost due to a fire caused by warfare.) 

6 The English translators chose ‘in front of the hall’ because the texts (Taish vs. 

Quantangwen) vary according to one’s vantage point; viewing it facing towards or 

facing away from the hall would situate it to one’s right or left depending on position. 

‘In front of the hall’ covers both. 
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CHAPTER ONE 

Where It All Began 

Once, when the Master arrived at Baolin [ Jewel-Wood], the Prefect of 

Shao Province, Wei, whose given name was Qu, along with other local 

officials, climbed the mountain to invite the Master to come to the 

city so that he might give Dharma instruction to the people assembled 

in the lecture hall of Great Brahma Monastery [Dafan si]. After the 

Master was formally seated, the Prefect along with more than thirty 

other officials, more than thirty Confucian scholars, over a thousand 

Bhikshus, Bhikshunis, Taoists, and laity all bowed simultaneously to 

him and requested instruction on the essentials of the Dharma. 

The Great Master said to the assembly: 

Good and Wise Friends, Bodhi is just the purity of your own nature. 

Attend only to this and you will straightaway achieve Buddhahood. 

Good and Wise Friends, listen; this is the story of how | came 

to realize the Dharma. 

My worthy father was a native of Fanyang, but he was banished 

to Xin Province in Lingnan where his status was reduced to a com- 

moner. Unfortunately for me, my father died early, and as a result 

my widowed mother and | relocated to Nanhai where we were so 

miserably poor that | sold firewood in the market place for a living. 

Once, a customer bought firewood and had me deliver it to 

his inn where he took the wood and paid me. On my way out 

the gate, | noticed someone reciting a Sutra; as soon as | heard 

the words of the Sutra, my mind immediately awakened.’ 

7 Referring to the famous line from The Diamond Sutra where the Buddha instructs 

Subhuti, “Let your mind be unattached, clinging to nothing ( ying wu suo zhu, er sheng 

gi xin MEREAE, i 42 HUby).” 
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| asked the person what Sutra he was reciting. He replied, “The 

Diamond Sutra.” | then asked him, “Where are you from? Where did 

you get this Sutra?” He said, “I come from Eastern Chan [Dongchan] 

Monastery in Qi Province, Huangmei County. There the Fifth Patriarch, 

the Great Master Hongren, resides and teaches over a thousand 

disciples. | went there, bowed in respect, and encountered this 

Sutra. The Great Master constantly exhorts both the sangha and 

laity to simply cultivate according to The Diamond Sutra, so that they 

may by themselves see their essential nature and directly realize 

Buddhahood.” 

After hearing this, and because of a karmic connection from 

the past, | was given ten ounces of silver by another customer so 

| could provide my elderly mother with food and clothing. He told 

me to go right to Huangmei and bow to the Fifth Patriarch. 

After making the necessary arrangements for my mother’s wel- 

fare, | left right away and arrived in Huangmei in about thirty days. 

There | bowed to the Fifth Patriarch, who asked me, “Where are 

you from? What do you seek?” | replied, “Your disciple is a com- 

moner from Xin Province in Lingnan. | come from afar to bow to 

you, and seek only to be a Buddha, nothing else.” 

The Patriarch said, “If you are from Lingnan, you must be a bar- 

barian. How could you become a Buddha?!” | replied, “People may 

come from the north, or come from the south, but fundamentally 

there is no north or south to the buddha-nature.® The body of a 

barbarian and that of a High Master are not the same, but what 

difference is there in our buddha-nature?” 

8 ‘Buddha’ and “buddha. Upper-case “B” is used indicating the realized state of 
full-awakening. Lower-case “b” is used to indicate the potential for that awakening, 
as yet unrealized. Thus Buddhahood is capital “B”; buddha-nature is lower-case “b.” 
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The Fifth Patriarch wished to continue the conversation, but 

noticing that his disciples were gathering all around, he told me to 

follow the group off to work. | said, “Huineng wants to inform the 

High Master that wisdom is always active in this disciple’s mind, 

as | never depart from my essential nature—this itself is ‘the field 

of blessings.’ What work would the High Master have me do?” The 

Fifth Patriarch replied, “What a barbarian! You are very sharp. Say 

no more. Go to the granary shed in the back and get to work.” So | 

withdrew to a back building where a laborer put me to work split- 

ting firewood and threshing rice on the hulling pestle. 

| spent more than eight months at this work, when the Patriarch 

unexpectedly came one day to see me, and said, “I think your insights 

can be of some use, but | was afraid that bad people would harm you. 

That is why | haven't spoken with you. Do you understand the situ- 

ation?” | replied, “Your disciple understands the Master’s intentions 

and has avoided the front hall so as not to call attention to myself.” 

One day the Patriarch summoned all his disciples and said to 

them, “I tell you, for all people the matter of birth and death is a 

serious concern. Yet all day long you just seek good fortune and 

happiness rather than trying to escape from the bitter sea of birth 

and death. if you are confused about your essential nature, how can 

blessings save you? | want all of you to draw upon your wisdom and 

use the prajna-essence of your original mind to compose a verse 

to show me. If you understand the great meaning, | will pass on to 

you the robe and Dharma, making you the sixth patriarch. Go now! 

This is an urgent issue. Thinking about it is useless—someone who 

has experienced the essential nature should see it immediately 

upon hearing these words! One who perceives like this could see it 

even in the heat of battle, facing whirling swords!” 
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The assembly received his instructions and withdrew, saying 

to one another, “We followers don’t need to clear our minds and 

labor our wits to compose a verse to show the High Master. What's 

the use? Shenxiu is our senior instructor—certainly he will get it. 

It would be not only an affront to him, but a waste of effort for us 

to compose a verse.” 

Others hearing this, all put their minds to rest, saying, “From 

now on, we will rely on Master Shenxiu. Why worry ourselves com- 

posing verses?” 

Shenxiu then thought, “The others are not submitting verses 

because | am their senior teacher. | must compose a verse to submit 

to the High Master—if | don’t present a verse, how will the Master 

know the depth or shallowness of my insight and understanding? 

If my intention in submitting a verse is to seek for the Dharma, that 

is good. But if | covet the title of Patriarch, that is bad. How would 

that be any different from an ordinary person presuming to be a 

sage?! But, if | don’t submit a verse, | will never get the Dharma. 

What a problem! What a problem!” 

In front of the Fifth Patriarch’s hall there was a corridor three 

rooms long, whose wall was to be frescoed by the Court Artist, Lu 

Zhen, with stories from The Lankavatara Sutra and a diagram of the 

lineage-succession of the five patriarchs, so that they might be none 

erated by future generations. After composing his verse, Shenxiu 

made several attempts to submit it. But whenever he reached the 

front hall, his mind was dazed and he broke out in a sweat. He 

made thirteen attempts over the course of four days, all unsuc- 

cessful. Then he thought, “It would be better to just write it on 

the wall so that the High Master might see it. If he says it’s good, 

| will come forward, bow to him, and say, ‘Xiu did it’ If instead he 

finds it unacceptable, then it means | will have spent my years on 

IO 



WHERE IT ALL BEGAN 

this mountain in vain, receiving veneration from others. Where 

would | go from there?” 

That night, in the third watch (around midnight), so that no one 

would know, holding a candle he wrote his verse on the wall of 

the south corridor that would reveal his insight. The verse read: 

The body is a bodhi tree, 

The mind a mirror-stand bright. 

Time and again, brush it clean, 

And let no dust alight. 

After writing this verse, Shenxiu returned to his room without 

anyone knowing what he had done. Then he thought, “If the Fifth 

Patriarch sees my verse tomorrow and is pleased, it will mean that | 

have an affinity with the Dharma. If he finds it unworthy, it will mean 

| am deluded, that karmic obstacles piled up from the past make me 

unfit to attain the Dharma. It is difficult to fathom a sage’s intentions.” 

He remained in his room, thinking it over, but could not sit or sleep 

peacefully the rest of the night, right through to dawn (the fifth watch). 

Now, the Patriarch knew that Shenxiu had not yet ‘entered the 

gate,’ and seen his own essential nature. At daybreak, the Patriarch 

summoned the Court Artist, Lu Zhen, to fresco the wall of the south 

corridor. Suddenly seeing the verse, he said to the artist, “There is 

no need to paint anything; | am sorry we troubled you to come so 

far, but as The Diamond Sutra says, ‘All forms are false and illusory.’ 

Instead, leave this verse for people to recall and uphold. Whoever 

cultivates in accord with this verse will not fall into the evil desti- 

nies, and will obtain great benefit.” 

He then instructed his disciples to light incense and bow before 

the verse, and to recite it so they might see their essential nature. 

The disciples all recited it and exclaimed, “Excellent!” 

II 



THE SIXTH PATRIARCH’S DHARMA JEWEL PLATFORM SUTRA 

At the third watch (around midnight), the Patriarch called Shenxiu 

into the hall and asked him, “Did you write this verse?” Shenxiu an- 

swered, “Yes, Xiu did it, but | dare not lay claim to the position of 

Patriarch. | only hope the High Master will be compassionate and 

see whether this disciple has any wisdom or not.” 

The Patriarch said, “Your verse shows that you have not yet seen 

your original nature;? you are still outside the gate and have yet to 

pass through it. With the views and understanding you have, you 

may seek for unsurpassed bodhi, but will not attain it. Unsurpassed 

bodhi means that right at the moment of speaking you are able to 

recognize your original mind, and see that your own fundamental 

nature is unborn and undying. Unsurpassed bodhi means you your- 

self see this naturally, at all times and in every instance of thought: 

that the myriad dharmas are of a piece, identical.'° And that what 

is true of one, is true of all. The myriad phenomena are naturally 

‘thus’ as they are. And a mind that is this way accordingly, is the 

true reality. To see in this way is the essence of supreme Bodhi. Go 

and think this over for a day or two. Then compose another verse 

and bring it to me. If you have ‘entered the gate’, | will entrust you 

with the Dharma robe and bowl.” 

Shenxiu bowed and left. Several days passed, but he was unable , 

to compose a verse. His mind was in a daze, his spirit disturbed, 

and his mood anxious, as if he were in a dream. Whether walking 

or sitting down, he was miserable. 

9 Chinese uses ‘zi xing’ Att, ‘ben xing AE, ‘zhen xing 真性 ,and just ‘xing’ 性 

interchangeably to mean the same thing. In a similar fashion English uses ‘inherent 

nature, ‘essential nature; ‘original nature, ‘fundamental nature’ or just ‘nature, 

depending on the context. 
10 wan fa wu zhi Midi is a reference to the mind and its myriad objects as 

being one and the same, i.e. the myriad dharmas are ‘mind-made or interactive with 
the mind; basically affirming non-duality of the mind and the ‘reality’ it ‘creates. See 
Eighteen Realms. 
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Two days later, a young acolyte passed by the threshing room 

while chanting Shenxiu’s verse. Hearing it for the first time, | knew 

that the author had not yet seen his original nature. Although | 

had not yet received any formal teaching in the Dharma, | already 

understood its profound meaning. | asked the boy, “What is that 

verse you're reciting?” “Barbarian, you know nothing!” snapped 

the boy. “Don’t you know that the Great Master has said that birth 

and death are the most urgent concern of all people? He wants 

to pass on the robe and Dharma, so he told his disciples to write 

verses and bring them to him for review. If anyone shows he has 

awakened to the profound meaning, he will inherit the robe and 

Dharma and become the Sixth Patriarch. Our senior, Shenxiu, wrote 

this unconditioned" verse on the wall of the south corridor. The 

Great Master ordered everyone to recite it, because whoever cul- 

tivates in accord with this verse can avoid falling into the evil des- 

tinies and gain immense benefit.” 

| said, (one text adds 4 too would like to recite it to create condi- 

tions for a favorable rebirth.”) Venerable One, | have been pounding 

rice here for over eight months and have yet to visit the front hall. 

Would you please lead me to the verse so | can pay homage to it?” 

The boy then led me to the verse to bow. | said, “Huineng can- 

not read. Please, Venerable One, read it to me.” An administrator 

of Jiang Province, a man called Zhang Riyong, happened to be 

there at the same time, and he read the verse aloud. After hear- 

ing it, | said, “I, too, have a verse. Will the official please write it 

down for me?” The administrator replied, “You, too, can compose 

verses? How unusual!” | replied to the official, “If you wish to study 

IT Ch. wu xiang 无 相 ; Skt. animitta/nirabhasa: ‘markless/formless, ‘beyond 
material distinction or material reality; thus ‘unconditioned; imparting something 

not conditioned by time, personality, place, history, i.e. true for all times and places, 

not subject to restrictions or true only for certain values, contexts. 
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the unsurpassed bodhi, do not slight a beginner. The lowest of 

the low may possess the highest wisdom. And the highest of the 

high may have the least wisdom. If you slight others, you create 

limitless, boundless offenses.” The official then said, “Recite your 

verse, and | will write it out for you. If you gain the Dharma, you 

must liberate me first. Remember this. Don’t forget what | say.” 

My verse went: 

Basically, bodhi has no tree, 

Nor any mirror-stand bright. 

Originally there’s not one thing: 

Where could dust alight? 

After this verse was written down, everyone was startled, amazed. 

They all said to one another, “How strange! You cannot judge a 

person by his appearance. How can it be that in such a short time 

one could become a living Bodhisattva?!” 

The Fifth Patriarch, seeing everyone so excited, was worried 

that someone might harm me. He erased the verse with his san- 

dal, saying, “This one, too, has not yet seen his nature.” The whole 

community accepted this. 

The following day, however, the Fifth Patriarch came unan- 

nounced to the threshing floor where | was pounding rice with a 

stone tied to my waist [for added weight]. He said, “A seeker of the 

Way would forget his very life for the Dharma. Isn’t that so?” Then 

he asked me, “Is the rice ready yet?” | answered, “The rice has long 

been ready; it’s only waiting now for the sieve.” The Patriarch then 

struck his staff on the pestle three times and left. | immediately 

knew his intention, and at the third watch entered the Patriarch’s 

room. Using his robe as a screen so that no one could see us, he 

explained The Diamond Sutra for me. And when he came to the 
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line in the text, “Let your mind be unattached, clinging to nothing,” 

as soon as these words were uttered | experienced a profound 

awakening, and understood that the inherent nature embraces 

the ten thousand things. | said to the Patriarch, 

How unexpected! The essential nature is intrinsically pure. 

How unexpected! The essential nature is originally unborn and 

undying. 

How unexpected! The essential nature is complete in itself, 

lacking nothing. 

How unexpected! The essential nature is fundamentally still and 

unmoving. 

How unexpected! From the essential nature the myriad dharmas 

come to be." 

The Patriarch realized that | had awakened to the essential 

nature, and said to me, “To study the Dharma without recognizing 

your original mind is useless. If you recognize your original mind, 

and see your essential nature, you can be called ‘a great hero,’ 

‘a teacher of gods and humans,’ a ‘Buddha.”” 

| received the Dharma in the middle of the night and no one 

knew. At the same time the Master also entrusted me with the 

Direct Teaching and gave me the robe and bowl, saying, “You are 

the Sixth Patriarch. Be careful. Take across living beings everywhere. 

12 ying wu suo zhu, er sheng qi xin 应 无 所 住 ， 而 生 其 心 ; In The Platform Sutra, 

‘non-dwelling’ and ‘non-attachment or ‘not grasping/ clinging’ overlap and are used 

interchangeably, along with wu nian MES, and wu xin $y, which literally mean ‘no- 

thought, and ‘no-mind. All are different ways of expressing the same notion. Master 

Hsiian Hua, in his commentary to The Diamond Sutra says, “to have no-dwelling is _ 

to have no-attachment. No-attachment is liberation. Therefore, not-dwelling, one 

is liberated, independent, and not blocked or obstructed by anything.” 

13 See Shastra on the Door to Understanding the Hundred Dharmas, “myriad 

dharmas” or “10,000 dharmas,’ for a detailed explanation of wan fa Baie. 
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Spread the teaching for future generations; don’t let it be cut off. 

| have a verse for you: 

Out of caring, | am planting this seed; 

Because of the ground, the fruits will ripen again. 

Without this feeling, there’d be no seed planted; 

Without the nature, there’d be no new life to thrive. 

The Patriarch further said, “Long ago, when the Great Master 

Bodhidharma came to this land, people did not believe in him. As 

a symbol of his sincerity, he bequeathed this robe to be passed 

along from generation to generation. The Dharma is handed down 

mind to mind leading all to their own awakening and their own 

liberation. From ancient times, all Buddhas only transmit the fun- 

damental truth; the true intention is passed along more privately 

from master to master. The robe, however, has become a source 

of contention; let it stop with you and not be passed on. For if you 

pass it on, your life will be hanging by a thread. Quickly go now, 

for | fear others might harm you!” | asked, “Where should | go?” 

The Patriarch replied, “Stop at Huai, and hide at Hui.” 

In the third watch, | received the robe and bowl, and asked, “| 

am a Southerner and do not know these mountain roads. How do, 

| get to the mouth of the river [Yangtze]?” The Fifth Patriarch said, 

“Don't worry. | will see you off myself.” The Fifth Patriarch escorted 

me as far as the Jiujiang courier station, where he had us get on 

a boat. The Patriarch took up the oars and began to row. | said, 

“Please, Master, sit down. Your disciple should row.” The Patriarch 

replied, “It is appropriate that | take you across.” | said, “When 

someone is confused, his master takes him across. But when one 

14 Huai is a district in Guangdong; Hui 会 is another location, now called 
Xinhui in Guangdong. 
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has awakened, he takes himself across. Both are called ‘crossing 

over,’ but they are used differently. | was born in a border region, 

so my speech has an accent, yet | have been entrusted with the 

Dharma. And now that | have awakened it is only right that | ‘take 

across’ my own essential nature.” The Patriarch replied, “So it is, so 

it is. From now on, because of you the Buddhadharma will flour- 

ish. Three years after you depart, | will leave this world. Start on 

your journey now and go south as quickly as possible. Don’t be in 

a hurry to teach; the Buddhadharma is hard to propagate.” 

After | took leave of the Patriarch, | set out on foot southward. 

Within two months | reached the Dayu Mountains. (The Fifth Patriarch 

returned to the monastery, but did not enter the hall for several 

days. The community was concerned and went to ask: “Has the 

Master some slight illness or problem?” The Master replied, “I am 

not ill; but the robe and Dharma have already gone south.” They 

asked, “Who was it entrusted to?” The Patriarch answered, “The 

‘able one’ obtained it.” The community then knew who this was.) 

Soon several hundred of them set off in pursuit, all hoping to 

steal the robe and bowl. One Bhikshu, Huiming, whose lay sur- 

name was Chen, was a rough and coarse-natured man who had 

once been a general. He was intent on finding me and chased me 

down before anyone else. Just as he caught up with me, | discarded 

the robe and bowl onto a rock, hid in the underbrush, and said, 

“This robe and bowl are tokens of trust. How can they be seized by 

force?!” Huiming went over to the robe and bowl and tried to pick 

them up, but he could not move them. He cried out, “Cultivator, 

cultivator! | have come for the Dharma, not for the robe.” 

| then came out and sat on a boulder. Huiming bowed and said, 

“| hope the cultivator will teach me the Dharma.” | said, “If you 
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have come for the Dharma, then clear your mind of all thoughts 

and | will teach you.” Huiming was quiet for a long while. | said, 

“Before a thought of good or a thought of evil—right at that mo- 

ment, what is venerable Ming's original face?” When Huiming heard 

these words he experienced a profound awakening. Huiming then 

questioned me further, asking, “Other than the secret words and 

secret meaning you just uttered, is there yet another secret mean- 

ing?” | answered him, “What | just told you is not a secret. If you 

look within yourself, you'll find the ‘secret’ is with you.” 

Huiming said, “Although Huiming was at Huangmei, he had never 

actually paid attention to his original face. Now, with your instruc- 

tion | am like a man who takes a drink of water and knows for him- 

self whether it is hot or cold. Cultivator, now you are my master.” 

“If you feel that way,” | said, “then you and | have the same Master 

of Huangmei. Protect and maintain it well.” Huiming then asked, 

“Where should | go now?” | said, “Stop at Yuan; stay at Meng.” 

Huiming bowed and departed. 

(Returning to the foot of the mountain, Huiming said to the crowd 

of pursuers, “Up above there are only rocky, trackless heights; there’s 

no trace of him to be found. We should search elsewhere.” The pursu- 

ers all agreed. Afterwards, Huiming changed his name to Daoming, . 

to avoid using the first name of his master.) 

Later | came to Caoxi, but was again pursued by evil men. So 

| fled to Sihui where | lived among hunters for fifteen years, oc- 

casionally teaching them the Dharma when the opportunities 

arose. The hunters had me watch over their snares, but whenever 

| saw living creatures, | released them. At mealtime | steamed 

vegetables in the pot alongside the meat. If they asked me about 

this sometimes, I'd say, “I only eat the vegetables cooked along- 

side the meat.” 
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One day | thought, “The time has come to spread the Dharma. | 

cannot stay in hiding forever. Accordingly, | went to Dharma Essence 

[Faxing] Monastery in Guang Province where Dharma Master Yinzong 

was lecturing on The Nirvana Sutra. At that time there was a pennant 

waving in the breeze. One monk there said, “The wind is moving.” 

Another monk said, “The pennant is moving.” They argued on this 

incessantly. | stepped forward and said, “It is not the wind that is 

moving, nor is it the pennant that is moving. It is your minds that 

are moving, Kind Sirs.” Everyone was startled. 

Dharma Master Yinzong invited me up to the dais [seat of honor] 

where he questioned me closely about the deeper meaning behind 

my words. He noticed that my responses were direct, concise, and 

did not come from written texts. Yinzong said, “This cultivator is 

certainly no ordinary person. Long ago | heard that the Dharma 

robe and bowl of Huangmei had come south. Might you be that 

one, cultivator?” | replied, “| dare not presume such a thing.” 

Yinzong bowed and asked me to show the robe and bowl | was 

entrusted with to the community. He questioned me further, “How 

exactly was Huangmei’s teaching transferred?” | replied, “There was 

no transfer. We merely discussed seeing the nature. There was no 

discussion of dhyana Samadhi or liberation.” Yinzong asked, “Why 

was there no discussion about dhyana Samadhi or liberation?” | said, 

“Because those are dualistic teachings, not the Buddha-Dharma. 

The Dharma of the Buddha is a non-dual Dharma.” Yinzong fur- 

ther asked, “What is this Buddha-Dharma you call the Dharma of 

non-dualism?” | answered, “The Dharma Master has been lectur- 

ing The Nirvana Sutra's elucidation of the buddha-nature—this is 

the non-dual Dharma of the Buddha-Dharma. Just as when Lofty 

Virtue King Bodhisattva asks the Buddha, ‘Do those who break the 

four major prohibitions, or commit the five rebellious offenses, or 
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who are icchantikas" and the like, sever their roots of goodness and 

the buddha-nature?’ And the Buddha replies, ‘There are two kinds 

of roots of goodness: permanent and impermanent. The buddha- 

nature, however, is neither permanent nor impermanent.’ Therefore, 

it cannot be severed. That is what is meant by non-dual. The first 

[kind of roots] are good; the second, not good. But the buddha- 

nature is neither good nor bad. That is what is meant by non- 

dual. Ordinary people think of the skandhas and sense-realms"® 

as dualistic. The wise person knows that they are non-dual in 

nature. The non-dual nature is the buddha-nature.” 

Yinzong was overjoyed when he heard this explanation. He put 

his palms together and said, “My explanation of this sutra is like 

broken clay tiles; whereas your explanation of its meaning, Kind 

Sir, is like pure gold.” He then shaved my head and asked me to 

be his teacher. Thus, under that Bodhi-tree, | first began the East 

Mountain (Dongshan) teaching.” 

| had received the Dharma at East Mountain and had endured 

such extreme hardship that my life was hanging as if by a thread. 

Today there's this gathering of the Prefect and officials, the bhikshus, 

bhikshunis, Taoist priests and laity—how could this happen with- 

out karmic affinities amassed over eons of time? 

And now you have had the good fortune to hear the Direct 

Teaching, the seed for realizing the Dharma. All of this can only 

be because in the past you made offerings to the Buddha and 

planted roots of goodness. 

15 Sanskrit term for those lacking any potential for awakening; one who has cut 
off all wholesome roots (Skt. kushala) in him or herself. 

16 There are eighteen ‘sense-realms’: the six sense faculties of seeing, hearing, smelling, 
tasting, touching, and the thinking-mind; and six sense-objects: sights, sounds, scents, 
flavors, tangible objects, and ideas; and the six consciousness which arise between them. 

17 ‘first began’ meaning after coming out of fifteen years of hiding. 
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This teaching has been passed down from sages of the past; it 

is not my own wisdom. You who wish to comprehend the teach- 

ing of the past sages should purify your minds. After listening to 

it, cast aside your doubts, and you will be no different from the 

sages of generations past. 

Delighted with what they had heard, the whole assembly bowed 

and withdrew. 
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GHAPTER TWO 

Prajna 

The following day Prefect Wei asked for further instruction. The 

Master ascended to the lecture seat and said to those assembled: 

You should all clear your minds and focus your attention on the 

Great Perfection of Wisdom (Maha-prajnaparamita). 

He then said: 

Good and Wise Friends, all people originally possess the pro- 

found knowledge of Bodhi and Prajna within them, but they can- 

not realize it themselves because their conditioned minds wander 

and become confused. That is why they must rely on a Good and 

Wise Advisor who can lead them to see their intrinsic nature. 

You should know that the buddha-nature is fundamentally no 

different for the foolish and the wise. The only difference between 

them is: the foolish are confused; the wise are awakened. 

| will now explain the teaching of the Great Perfection of Wisdom 

for you, so that each of you may become wise. Pay careful atten- 

tion and listen well as | explain it. 

Good and Wise Friends, people chant “prajna” all day long with- 

out realizing the prajna of their own essential nature. Just as talk- 

ing about food will not satisfy hunger, so too only talking about 

emptiness, even for myriad eons, will give you no insight into your 

own nature—ultimately it is of no benefit. 

Good and Wise Friends, Maha-prajnaparamita is a Sanskrit phrase 

which means “great wisdom that goes to the other shore.” This 

must be practiced with the mind; not merely recited by the mouth. 
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Verbal repetition without mental cultivation is like a fantasy, a hal- 

lucination, like dew drops and a lightning flash.’* If, however, while 

the mouth recites, the mind practices, then both mind and mouth 

are in accord. One’s own essential nature is Buddha; apart from this 

nature there is no other Buddha. 

What does Maha mean? Maha means “great.” The capacity of the 

mind is vast and far-reaching; like empty space, it has no bound- 

aries. It is neither square nor round, large nor small. Nor is it blue, 

yellow, red, or white. It has no above or below, no long or short. 

Moreover, it has no anger or joy, right or wrong, good or evil, be- 

ginning or end. 

All Buddha-lands are ultimately the same as empty space. The 

wondrous nature of people is originally empty; there is nothing 

that can be grasped. And the true emptiness of the essential na- 

ture is the same. 

Good and Wise Friends, do not listen to me explain emptiness, 

and then become attached to emptiness. Above all, do not cling 

to emptiness. If you meditate with a vacant mind, you will become 

fixated on a blank emptiness. 

Good and Wise Friends, the emptiness of the physical universe 

can embrace the shapes and forms of the myriad things: the sun, 

moon, and stars; the mountains, rivers, and the whole earth; the 

fountains, springs, streams, and torrents; the grasses, trees, thick- 

ets, and woods; good and bad people, good and bad dharmas, 

the heavens and the hells, all the great seas, and the entirety of 

Mount Sumeru and all mountains—empty space contains them 

all. The emptiness of people’s nature is the same. 

18 Anallusion to The Diamond Sutra passage “All conditioned dharmas/Are like 
dreams, illusions, bubbles, and shadows/Like dew drops and a lightning flash/One 
should contemplate them in this way.” 
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Good and Wise Friends, our own essential nature is able to con- 

tain the “ten thousand things“ 一 this is “great.” The myriad dhar- 

mas, absolutely everything, are within the nature of all people. If 

you can regard all people, the bad as well as the good, without 

grasping or rejecting, free of any clinging, your mind will be like 

empty space. Thus, it can be called “great,” Maha. 

Good and Wise Friends, confused people only mouth the 

words; wise people actually practice with their minds. Moreover, 

there are deluded people who empty their minds while sitting 

in quietude, without thinking anything whatsoever, and declare 

this “great.” It is worthless to talk with such people, because 

theirs is a wrong view."? 

Good and Wise Friends, the capacity of the mind is great and 

far reaching; it encompasses the Dharma Realm. When function- 

ing, it is clear and distinct, discerning and responsive. It knows 

all. All is the one [the mind]; and the one [mind] is all.?° Things 

naturally come and go, but the essence of the mind is unim- 

peded. That is Prajna. 

Good and Wise Friends, prajna wisdom comes from one’s own 

essential nature: it does not come from outside. Do not make the 

mistake of using will and intellect. It is called “The natural work- 

ings of the true nature.” When the self-nature is true, everything 

else is true. 

The mind has the capacity for great things; it is not meant to 

behave in petty ways. Do not talk about emptiness all day long, but 

fail to cultivate it in your minds. That would be like a commoner 

19 ‘wrong view Ch. xze jian AB GL; Ske. drsti; erroneous views, ideas, opinions 

influenced by craving, aversion, and delusion, that obstruct insight and awakening. 

20 The ‘one’ and ‘everything’ here refers to the mind and all its associated states; not 
to be construed as a vague mystic apprehension of ‘unitary consciousness, pantheism, 

or other notions of ‘cosmic consciousness. 
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proclaiming himself the king of the country. How absurd; this could 

never be! Such people are not my disciples. 

Good and Wise Friends, what is prajna? In our language, prajna 

means wisdom. In every place and in every moment, in thought 

after thought, never becoming muddled and constantly acting 

wisely—just this is practicing prajna. 

With one deluded thought, prajna is cut off. With one wise thought, 

prajna springs to life. Ordinary people, muddled and confused, 

fail to recognize prajna. Their mouths talk about prajna, but their 

minds remain confused. They are forever saying, “I cultivate prajnal!,” 

and though they talk on and on about emptiness, they have no 

idea of its true meaning. Prajna has no shape or form; it is only 

the mind of wisdom. If you understand it in this way, just this is 

prajna wisdom. 

What does paramita mean? This is a Sanskrit word; in Chinese 

it means “arriving at the other shore.” It means that one is no lon- 

ger bound by birth and death. If one clings to the sensory realm, 

birth and death arise, like waves arise on water—this is called “this 

shore.” If you do not cling to sensory states, there is no birth and 

death, just like freely flowing water—this is what is meant by “the 

other shore.” So, it is called paramita. : ' 

Good and Wise Friends, confused people recite with their mouths, 

yet right while they recite, they live in falsity and error. To cultivate 

in every moment of thought—that is the true nature. Understand 

this Dharma; it is prajna Dharma. And cultivate this practice; this is 

living the life of prajna. If you fail to cultivate in this way, you will 

just be an ordinary person. But the moment you put it into prac- 

tice, you yourself are equal to the Buddhas. 
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Good and Wise Friends, ordinary people are themselves Buddhas, 

and affliction” itself is bodhi. In one past moment of confused thought 

you are just an ordinary person. If the very next thought is awakened, 

you are a Buddha. Previous thoughts clinging to sensory states are 

afflictions; and succeeding thoughts unattached to states is bodhi. 

Good and Wise Friends, Maha-prajnaparamita is the most honored, 

the most supreme, the foremost. It does not dwell, it does not come 

or go. All Buddhas of the past, present, and future emerge from this. 

You should use this great wisdom to see through the defiling 

afflictions of the five skandhas.*? Those who cultivate in this way 

are certain to realize the awakening of the Buddha, transforming 

the three poisons into morality, contemplative calm, and insight. 

Good and Wise Friends, in this teaching of ours 84,000 wisdoms 

flow from this one Prajna. Why? Because people have 84,000 kinds 

of affliction. Free of defiling affliction, wisdom constantly and natu- 

rally manifests, as it is inseparable from one’s inherent nature. Those 

who understand this teaching know it is not intellectual thinking; 

not remembering or recalling to mind; is free of any grasping or 

clinging; and is not in the least false or deceptive. 

Use your own true nature and [its inherent] wisdom to contem- 

plate and illuminate all dharmas without grasping or rejecting them. 

Just this is seeing one’s essential nature and realizing Buddhahood. 

21 Chinese fan nao 烦恼 ; Skt. klesa; inclinations and tendencies, often lying deep 

in the mind, that cause mental, emotional, and physical distress and agitation. They 

hinder practice and obstruct awakening. They are rendered under a wide range of 

names: ‘afflictions, ‘defilements, ‘hindrances; ‘yokes; ‘outflows, ‘raging streams, ‘fetters, 

‘arrows, jungle, ‘entanglement. 

22 The five ‘heaps’ or ‘aggregates’ (Skt. skandhas) which collectively constitute the . 

human individual. They are: form, feelings, perception, mental ‘actions’ and impulses, 

and consciousness. These psycho-physical phenomena are not a permanent, stable, 

eternal and unchanging soul/self (which is nowhere to be found), but a series of five 

transitory, suffering, impersonal ‘aggregates’ ever subject to change and rebirth. 
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Good and Wise Friends, if you wish to enter the most profound 

Dharma Realm and the samadhi of Prajna, you should cultivate 

the practice of Prajna, and recite by heart?? The Diamond Prajna 

Sutra. Then you will be able to see your own essential nature. You 

should realize that the merits of this Sutra are incalculable, mea- 

sureless, as clearly described in the Sutra text itself; but nobody 

could explain this fully. 

This teaching is the Supreme Vehicle, expounded for people 

of great wisdom and superior faculties. When people of limited 

faculties and wisdom hear it, they doubt and disbelieve. Why? 

By analogy, it is like the rain that magical dragons shower on 

Jambudvipa that washes away all the cities, towns, and villages as 

if they were mere leaves and straw. But rain falling on the ocean 

causes the ocean neither to increase nor decrease. Similarly, 

when people of the Great Vehicle, the Supreme Vehicle, hear 

The Diamond Sutra explained, their minds are receptive; they 

awaken and understand. They realize that their fundamental 

nature is in itself replete with the wisdom of Prajna. They con- 

stantly use this wisdom to contemplate and to illuminate; they 

do not need to rely on the written word. 

This wisdom is like rainwater, which does-not really come 

from the sky. In truth the dragons engender the rains whose 

moisture enriches all living beings, all plants and trees—all 

those sentient and insentient beings. The hundred streams 

flow together into the ocean, and there merge into a single 

body. The wisdom of Prajna, the fundamental nature of living 

beings, is also like this. 

23 chi song H¥ ill; meaning more like ‘memorize, ‘get by heart: 
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Good and Wise Friends, people of limited capacities who hear 

this direct teaching are like plants and trees with shallow roots 

which collapse under heavy rain and are unable to grow. So it is 

with people of small capacities: they fundamentally have the wis- 

dom of Prajna, no different from people of great wisdom. Yet, why 

don’t they awaken on their own when they hear this teaching? It 

is because obstacles of their wrong views are formidable and the 

roots of their afflictions go deep. 

It is like when thick clouds obscure the sun; if the wind doesn’t 

blow, the sun cannot shine. 

Prajna wisdom is itself neither great nor small. But living beings 

differ because their own minds are either awakened or confused. 

Those with confused minds who look outwardly in their cultivation 

in search of the Buddha have not yet awakened to their essential 

nature; just this is “small roots.” 

If you have awakened to the Direct Teaching, you do not culti- 

vate by grasping at externals. You simply uphold right views con- 

stantly in your own mind; the defiling passions never stain you. 

Just this is “seeing the self-nature.” 

Good and Wise Friends, if you can cultivate a mind that does not 

cling to anything inside or outside, and comes and goes freely, such 

a mind that can get rid of all grasping gains unhindered under- 

standing—this is to be one and the same with The Diamond Sutra. 

Good and Wise Friends, all the sutras” and writings of the Great 

and Small Vehicles, and the twelve divisions of the canon—all these 

24 dun jiao iii AC, often translated as ‘sudden teaching’ in contrast with ‘gradual’ 

From here on translated as ‘direct’ to convey its meaning as ‘immediate, lit. not 

‘mediated’ by any expedient teaching, techniques, or stages. Thus ‘direct’ contrasts 

with ‘provisional. Here ‘direct’ means stemming immediately from and returning to 

a source; straight; without any intervening diversion or steps. 
25 xiuduoluo 6% Xt, Chinese transliteration of Sanskrit “sutra.” 
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were established because of people—and could only have been 

set up because of [their] wisdom nature. 

If there were no people in the world, all the myriad Dharma- 

teachings would not exist by themselves. 

Therefore, you should realize that the myriad Dharma-teachings 

arise because of people, and all Sutras are taught and explained 

for people. 

Because some people are deluded and some are wise, the de- 

luded being the small and the wise being the great, the deluded 

question the wise and the wise teach Dharma for the deluded. 

When the deluded suddenly understand and their minds awak- 

en, then they are no different from the wise. 

Good and Wise Friends, unawakened, Buddhas are just living 

beings. At the moment they awaken, however, living beings are 

Buddhas. Therefore, you should realize that the ten thousand 

dharmas are all within your own mind. Why don’t you immediately 

see, right within your own mind, the true reality of your original 

nature? 

The Bodhisattva-sila Sutra*® says, “Our original, fundamental es- 

sential nature is pure.” If we but recognize our own mind and see 

our nature, we will all certainly realize Buddhahood. 

The Vimalakirti Sutra says, “Just here and now, regain your origi- 

nal mind.” 

Good and Wise Friends, when | was with the Venerable Master 

Hongren, | awoke as soon as | heard his words and immediately 

saw my original nature as it truly is. 

26 pusajie jing Ti WERKE, literally means “The Bodhisattva Precepts,” and is actually 
the roth Chapter of a larger text, The Brahma Net Sutra. It is sometimes, however, 
considered a sutra in its own right. 
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That is why | am conveying this teaching and practice, so that 

students of the Way may directly awaken and realize Bodhi. Each 

of you look into your own mind; see your original nature yourself. 

If, however, you are unable to awaken on your own, you must 

seek out a Good and Wise Teacher, someone who understands the 

Dharma of the Supreme Vehicle, and who can show you the right way. 

A Good and Wise Teacher who has the background and an af- 

finity [with you] can transform and guide you, leading you to see 

your original nature. This is because the good and wise teacher is 

able to stimulate all good dharmas. 

All Buddhas of the past, present, and future, as well as the twelve 

divisions of sutras are originally inherent, whole and complete, 

within human nature. If you cannot understand on your own, you 

must seek out a Good and Wise Advisor who can lead you to see. If 

you are someone who can awaken on your own, however, do not 

seek outside. Don’t think that | am saying that you can only gain 

liberation through a Good and Wise Teacher, other than yourself. 

That is mistaken. Why? Within your own mind there is a good ad- 

visor who can awaken you yourself. 

But if you let yourself morally stray, become confused, confounded, 

and all mixed up with wrong thinking, then even if a Good and 

Wise Advisor gives you instruction, he will not be able to help you. 

If you return to what is correct and true, use Prajna to contemplate 

and illuminate, then in an instant all confused thinking will vanish. 

If you recognize your essential nature, in one moment of awaken- 

ing you will attain the stage of a Buddha. 

Good and Wise Friends, when you contemplate and illuminate 

with a wisdom that clearly penetrates both inside and outside, you 

can discern your original mind. Recognizing your original mind is 
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the fundamental liberation. And this liberation is itself the Prajna 

Samadhi; this is no-thought. 

What is no-thought? If you can view all dharmas with an unat- 

tached mind, this is no-thought. The mind is everywhere engaged 

but is nowhere attached. 

Just purify your original mind so that the six consciousnesses 

go out the six [sensory] “gates,” yet remain undefiled and do not 

intermix with the six “dusts” [sensory objects], coming and going 

freely, penetrating without obstruction. This is the Prajna Samadhi, 

freedom and liberation. This is the practice of no-thought. 

If you do not think of anything at all in order to repress and eradi- 

cate thought, this is called “Dharma-bondage." It is an extremist view. 

Good and Wise Friends, one who realizes the Dharma of no-thought 

thoroughly comprehends the myriad things. One who realizes the 

Dharma of no-thought sees the realms of the Buddhas. One who 

realizes the Dharma of no-thought reaches the stage of Buddhahood. 

Good and Wise Friends, later generations who encounter my 

Dharma should take up this Direct Teaching, and together with 

those of like minds and like practice vow to maintain it as if they 

were attending on the Buddha. To the end of their lives if they do 

not retreat, they will definitely join the ranks of sages. ; 

Pass it along in this way from generation to generation; impart 

it carefully and with discretion. Don’t conceal the genuine teach- 

ing, yet do not transmit it to those whose attitudes and practices 

hold to other teachings, since it could be harmful, and ultimately 

of no benefit. | fear that deluded people may misunderstand and 

revile this teaching, and in doing so cripple their inherent poten- 

tial for Buddhahood for thousands of lifetimes. 

Good and Wise Friends, | have an unconditioned verse which 

you should all recite and take to heart. Whether you are a monastic 
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or layperson, just cultivate in accord with it. It will be of no benefit 

at all, however, if you yourself do not cultivate, but only memorize 

my words. Here’s a verse for you: 

Thoroughly understanding in both speech and mind, 

Like the sun abiding in the empty sky, 

Just spread this teaching: “seeing the nature,” 

Manifest in this world, destroy false teachings. 

Now, the Dharma is neither immediate nor gradual, 

It is only confusion and awakening that are quick or slow; 

But deluded people just cannot grasp 

This “seeing the nature” teaching. 

Although it can be explained in myriad ways, 

If it accords with truth, they are ultimately one. 

In the dark house of the afflictions, 

Always keep burning bright the sun of wisdom. 

When the false comes, the afflictions come, 

When the true comes, the afflictions go. 

False and true both put to rest, 

Is purity supreme, purity without remainder. 

Bodhi is our original, inherent nature; 

Stir up the mind, and it all goes wrong. 

Yet the pure mind is right within the false: 

Just stay in the true, the three hindrances vanish. 

If people of the world cultivate the Way, 

Nothing at all can hinder them; 

Always recognize your own faults, 

And you will be in accord with the Way. 
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Each form has its own Path 

They do not hinder or trouble one another. 

If you abandon the Way to seek a by-path, 

To the end of your days you'll never see the Way. 

A frantic passage through life 

Will end in bitter regret, 

If you wish to discover the true Way 一 

Right practice is the Way. 

If you do not have a mind for the Way, 

You are stumbling in the dark; blind to the Way; 

Someone who truly walks the Way, 

Is blind to the faults of the world. 

If you point out others’ faults, 

Your fault-finding itself is a fault; 

Others’ faults | do not fault, 

As for my own faults, | blame myself. 

Just get rid of the fault-finding attitude; 

Once cast aside, the afflictions vanish; 

When attraction and aversion no longer block the mind, 

Stretch out both legs and lie down. 

If you hope to teach and transform others, 

You yourself must have the skillful means; 

Do not raise doubts in others, 

And their essential-nature will manifest by itself. 

The Buddha Dharma is right here in the world, 

There is no awakening apart from this world; 

To search for Bodhi somewhere beyond this world, 

Is like looking for a rabbit with antlers. 
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True-seeing is world-transcending, 

False-seeing is the ‘worldly’, 

False and true both set aside: 

The bodhi-nature naturally appears. 

This verse is the Direct Teaching; 

It’s also called the ‘Great Ship of Dharma’, 

Confused, you might listen for ages; 

Unconfused, you get it in an instant. 

The Master further said: 

Here now in the Great Brahma Monastery | have explained 

the Direct Teaching. | hope that all living beings throughout the 

Dharma Realm, upon hearing this will see their nature and realize 

Buddhahood. 

At that time everyone who was listening to the Master's explana- 

tion—Prefect Wei, the officials, Taoists, and laity—all experienced 

an awakening. They bowed in unison to the master and exclaimed 

with delight, “Outstanding! Who would have ever expected that in 
»27 Lingnan a Buddha would appear in the world! 

27 Lingnan was a large area that included the monastery as well as the Master's 

home after his father was banished to Lingnan, and where his father’s status was 

reduced to ‘commoner. 
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CHAPTER THREE 

Doubts and Questions 

One day, Prefect Wei hosted a large vegetarian feast on behalf of the 

Master. After the meal, the Prefect asked the Master to ascend the 

dais [take the formal lecture seat]. Along with the officials, scholars, 

and assembled people, he respectfully bowed and asked, “Your dis- 

ciple has listened to the Master’s explanation of the Dharma. It is 

truly inconceivable, but I now have a few doubts, and hope you will 

be compassionate and resolve them for me.” 

The Master said, “If you have any doubts, then ask, and I will ex- 

plain them for you.” 

Prefect Wei said, “Isn’t what you lectured to us the same teaching 

as Bodhidharma’s?” 

The Master replied, “It is.” 

The Prefect said, “I have heard that when Bodhidharma first taught 

the Emperor Wu of the Liang, the emperor asked, ‘All my life I have 

built temples, sponsored monastic ordinations, made donations, and 

arranged vegetarian feasts. What merit and virtue have I gained?’ 

Bodhidharma said, ‘In fact, there was no merit and virtue.’ Your dis- 

ciple does not understand the principle here; please Master, explain 

it for us.” 

The Master answered: 

There truly was no merit and virtue; do not doubt the words 

of the ancient sage. Emperor Wu’s attitude was wrong; he did 

not understand the correct Dharma. Building temples, sponsor- 

ing Sangha ordinations, making donations, hosting vegetarian 

feasts—all of this is called “seeking blessings.” But blessings should 
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not be mistaken for merit and virtue. Merit and virtue are to be 

found in the Dharma body, not in cultivating blessings. 

The Master continued: 

Seeing one’s essential nature is merit; equanimity is virtue. To 

be flexible and unimpeded in thought after thought, always cog- 

nizant of the true and wondrous workings of one’s original na- 

ture—this is called “merit and virtue.” 

Inwardly, your mind humble, is merit; outwardly, your behavior 

respectful, this is virtue. Establishing the myriad dharmas from 

your own self-nature is merit, yet keeping your essential mind free 

from [wrong] thought is virtue. Not departing from one’s essential 

nature is merit; actively responding without being affected is vir- 

tue. If you would seek the merit and virtue of the Dharma body, 

just live by these principles, for this is genuine merit and virtue. 

People who cultivate merit and virtue harbor no thoughts of 

belittling others; instead they show respect to all. If you are always 

slighting others in your heart, and are constantly self-centered, then 

you have no merit. If your own nature is vain and false, you lack 

any virtue. It is only because they consider themselves to be great 

that they always belittle others. 

Good and Wise Friends, [cultivating] continuously in thought 

after thought is merit; an unbiased, sincere, straightforward mind 

is virtue. Self-cultivation of one’s own nature is merit; cultivation 

of one’s own person is virtue. Good and Wise Friends, merit and 

virtue must manifest from within your own nature; do not seek 

for them by making donations and offerings. That is the difference 

between blessings, and merit and virtue. Emperor Wu did not un- 

derstand this principle. Our Patriarch was not in error. 
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The Prefect further asked, “Your disciple often sees the sangha and 

laity reciting ‘Amitabha Buddha’ hoping to be reborn in the West 

[in the Pure Land]. Please explain this for me: will they actually gain 

rebirth there? Please resolve my doubts.” 

The Master said: 

Prefect, listen carefully; | will explain it for you. When the World- 

Honored One was in the city of Sravasti, he taught about the 

Western Pure Land as an inducement to practice. The text of the 

Sutra clearly states, “It is not far from here.” In discussing this, it 

might appear that it is 108,000 miles away; but it just means that 

the ten evils and eight wrongs are right within ourselves. Describing 

it as distant is meant for those with limited capacity. Saying it is 

nearby is for those with greater ability. 

There are two kinds of people, not two kinds of Dharma. Awakening 

and confusion differ only because discerning may be quick or slow. 

Deluded people recite the Buddha’s name seeking rebirth else- 

where; awakened people purify their own minds. That is why the 

Buddha said, “As the mind is purified, the Buddhaland is purified.” 

Sir, even a person of the East is blameless if he simply purifies 

his mind. However, even a person of the West is at fault if his mind 

is not pure. When a person of the East does wrong, he recites the 

Buddha's name hoping for rebirth in the West. But when a person 

of the West does wrong, in what country could he seek to be reborn 

by reciting the Buddha's name? Ordinary deluded people, unaware 

of their essential nature, do not realize that the Pure Land is within 

themselves. So, they long to be born in the East, and they long to 

be born in the West. To the enlightened person all places are the 

same. As the Buddha said, “No matter where you are, you are always 

happy and at ease.” Good Sir, if the ground-of-the-mind is free of 
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anything unwholesome, the West will not be very far away. If you 

invoke the Buddha’s name yet still hang on to unwholesomeness, 

it will be hard to gain that rebirth [in the Pure Land]. 

Good and Wise Friends, | exhort you now: first get rid of the ten 

evils;28 in doing so you will have walked one hundred thousand 

miles. Next, eliminate eight wrongs”? and you will have covered 

another eight thousand miles. If in every moment of thought you 

keep your essential nature in view, and if in everything you do you 

are even-minded, true and direct, then in a finger-snap you will 

arrive there and see Amitabha. 

Good Sir, if you just practice the ten good deeds,*° then why 

would you further need to seek rebirth there? But if you do not 

rid your mind of the ten evils, what Buddha would come to wel- 

come you? If you awaken to the eternal, direct Dharma, you will 

behold the West [the Pure Land] in an instant. Without awaken- 

ing to this, you might recite the Buddha’s name seeking rebirth 

there, but the road is so long—how could you ever traverse it? | 

will move the West here in an instant so you can see it right be- 

fore your eyes. Would you all like to see it, or not? 

The entire assembly bowed and said, “If it could be seen right here, 

why would we vow to be reborn there?! Please, Master, be compas- 

sionate; make the West appear for all to see.” 

28 Ten evils (Skt. dasa-akusala-karmapatha); they are: 1) killing; 2) stealing; 3) 

sexual misconduct; 4) lying; 5) slandering; 6) harsh speech; 7) idle talk and gossip; 

8) greed; 9) hatred; and, 10) wrong views. 

29 ba xie /\Als, ‘the eight wrong practices or paths. The opposite of the Noble 

Eightfold Path to awakening (Ch. ba zheng dao 八 正 道 ; Skt. arya-astangika-marga: 

Right View, Right Thought, Right Speech, Right Action, Right Livelihood, Right 

Effort, Right Mindfulness, and Right Concentration.) 
30 Ten good deeds (Skt. dasa-kusala-karmapatha); they are: 1) not to kill; 2) not to 

steal; 3) to avoid sexual misconduct; 4) not to lie; 5) avoid slandering; 6) avoid harsh speech; 
7) refrain from idle talk and gossip; 8) non-greed; 9) non-hatred; and, 10) right views. 
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The Master said: 

All of you here, a person’s own physical body is the city [of the 

Pure Land], and the eyes, ears, nose, tongue [and physical body] 

are its gates. The city is thus made up of five outer entrances, and 

an additional inner gate—the gate of consciousness.*' The mind is 

the ground; and one’s nature is the king. The king dwelis on the 

mind-ground, and as long as the essential nature is present, the 

king is present. But when the nature departs, there is no king. When 

the nature is present, the body and mind are well cared for, but 

when the nature leaves, the body (and mind) fall apart. 

Buddhahood is realized within the essential-nature; do not seek 

for it outside yourself. Confused, the self-nature is a living being; 

enlightened, the self-nature is a Buddha. Kindness and compas- 

sion are Avalokiteshvara; sympathetic joy and equanimity are 

Mahasthamaprapta. Purifying [oneself] is Shakyamuni; and, to be 

unprejudiced and free of guile is Amitabha. 

Egoism and arrogance are Mount Sumeru. Sensual desires are 

the oceans’ waters, and the afflictions are its waves. Cruelty is an 

evil dragon; vanity and dissoluteness* are the ghosts and spirits; 

worldly passions are the fish and turtles; lust and hatred are the 

hells; and, delusion is the animals. 

Good and Wise Friends, always practice the ten good deeds and 

you can easily reach the heavens. Get rid of egoism and arrogance, 

and Mount Sumeru topples. Eliminate sensual desires and the oceans’ 

waters dry up. When the afflictions cease, the waves calm. When 

cruelty is ended, the fish and turtles are no more. The enlightened 

31 ‘consciousness’ refers to what is called the ‘sixth consciousness’ (Skt. mano-vijnana- 

dhatu). 
32. xu wang ji %, close to English meaning ‘vain and dissolute, i.e. lacking restraint, 

indulging, lit. ‘dissolve. 
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nature of the Tathagata radiates an effulgent light on the ground of 

your own mind. Outwardly, this light illuminates the six gates, and 

its purity can penetrate through the six desire-heavens. Inwardly, 

it illumines the essential nature and dispels the three poisons, and 

retributions like the hells vanish in an instant. Inside and outside 

are clear through and through—no different from the Western 

Land. But if you do not cultivate in this way, how could you ever 

go there?! 

Hearing his explanation, the assembly clearly recognized their es- 

sential nature. They all bowed and in near-unison exclaimed, “How 

fine! May all living beings of the Dharma Realm who hear this simul- 

taneously awaken!” 

The Master said: 

Good and Wise Friends, if you wish to cultivate [this practice] 

you can do it at home—you do not have to be in a monastery. If 

you can cultivate at home you are like the person of the East whose 

mind is good; conversely, being in a monastery but not cultivating 

is like the person of the West whose mind harbors evil. Just purify 

your mind; that is the “West” of your essential nature. 

Prefect Wei further asked, “How can this be practiced at home? 

Please teach us.” 

The Master replied: 

| will recite an unconditioned verse for you. As long as you prac- 

tice in accord with it, you will be as if always by my side. However, if 

you do not cultivate, then what benefit in your search for the Way is 

shaving your head [tonsure] and taking ordination? Here is the verse: 

The mind regulated and subdued, why toil following rules? 

Your “steps” straight and true, what use is sitting in meditation? 
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Gratitude: being filial and supporting your parents; 

Righteousness: being sympathetic to those above and below. 

Deference: high and low showing mutual respect; 

Patience: not gossiping about everyones’ wrongs. 

If rubbing sticks can spin smoke into fire, 

Then a red-petalled lotus can surely spring from the mud. 

Good medicine is bitter to the taste; 

Good advice often hurts the ears. 

Reforming your failings gives birth to wisdom; 

Excusing and defending them shows a petty mind. 

Persist daily in being generous and forgiving; 

Donating money, however, cannot bring enlightenment, 

Search out Bodhi only in the mind, 

Why waste effort seeking outside in the occult? 

Just practice according to these words, 

And “paradise” will appear right before your eyes. 

The Master then added: 

Good and Wise Friends, all of you should cultivate according to 

this verse. Take hold of your essential nature and directly realize 

Buddhahood. Time waits for no one. This gathering has ended; it 

is time to leave. | will return to Caoxi. If anyone has doubts, then 

come and ask me about them. 

On this occasion the Prefect, government ofhcials and staff, as 

well as the good and sincere men and women in the assembly all 

gained a deep understanding which they sincerely embraced and 

put into practice. 
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CHAPTER FOUR 

Concentration and Wisdom 

The Master addressed the assembly: 

Good and Wise Friends, this Dharma teaching of ours is rooted 

in concentration and wisdom. Don’t be confused and say that con- 

centration and wisdom are different. Concentration and wisdom 

are of one essence, not two. Concentration is the essence of wis- 

dom, and wisdom is the functioning of concentration. Where there 

is wisdom, concentration exists right within that wisdom. Where 

there is concentration, wisdom exists right within the concentra- 

tion. If you grasp the meaning of this, you know that wisdom and 

concentration are complementary and studied together. 

Students of the Way, do not say that these two are different, 

either with concentration preceding and producing wisdom, or 

with wisdom preceding and producing concentration. Holding 

this view implies the Dharma is dualistic. If you speak good but 

are not good at heart, then your wisdom and concentration are 

useless because they do not align with each other. If, however, 

your mind and talk both are good, and inside and outside are 

the same, then concentration and wisdom are one and the same. 

The cultivation of self-awakening is not a subject for debate. 

If you argue about which comes first, which comes after, then 

you are just as deluded as everyone else. If you do not put a 

stop to contention [literally, “victory and defeat”], then you only 
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inflate your sense of “self,” and will not break away from the 

“four appearances.” 

Good and Wise Friends, what are concentration and wisdom 

like? They are like a lamp and its light. If there is a lamp, there is 

light; without a lamp, there is darkness. The lamp is the essence 

of the light; and the light is the functioning of the lamp. Although 

they go by two different names, fundamentally they are identical. 

The phenomenon of concentration and wisdom are also like this. 

The Master said to the assembly: 

Good and Wise Friends, the Single-Practice Samadhi means always 

maintaining a direct mind in all situations, whether walking, stand- 

ing, sitting, or reclining. As The Vimalakirti Sutra says, “The direct 

mind is the place of awakening; the direct mind is the Pure Land.” 

Do not allow the workings of your mind to become twisted, while 

merely talking about directness with your mouth; nor expound on 

the Single-Practice Samadhi but fail to cultivate the direct mind. 

Just cultivate with a direct mind and do not cling to anything. The 

deluded person, seizing on the appearance of things, latches onto 

the Single-Practice Samadhi, saying, “| constantly sit unmoving 

and my mind never stirs. This is the Single-Practice Samadhi!” But 

those who interpret it in this way render themselves insensate, 

and create conditions that obstruct the Way. 

Good and Wise Friends, the Way should be open and free-flowing. 

How could it be impeded?! When the mind does not cling to anything, 

33 laksana, also nimitta; avastha; four states/marks of all phenomena: birth, being, 

change/decay, and death; or birth, life, aging, death; or initiation, continuation, change, 
and cessation. Also refers to: 1) the illusion that there is a real “self” in the skandhas 
2) that this “self” is an “I” or personality different from other beings 3) that living beings 
have a “self” that is born of the skandhas 4) that this “self” has a fated or limited life. 
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the Way accordingly circulates and flows. The mind that clings to 

dharmas ties itself up; it’s called “self-bondage.” If you say that always 

sitting without moving is correct, then you are like Sariputra who 

was scolded by Vimalakirti for sitting quietly in the forest. 

Good and Wise Friends, there are also people who teach sitting, 

gazing into the mind, contemplating tranquility, without moving 

or getting up. They claim this will produce good results. Confused 

people, lacking discernment, grab onto this practice and go mad. 

There are many such people. You should understand that these 

kinds of teachings are really off, mistaken. 

The Master instructed the assembly: 

Good and Wise Friends, the correct teaching is basically neither 

“direct” nor “gradual”; it is people’s dispositions that are sharp or 

dull. The deluded person who cultivates gradually, and the more 

aware person who [cultivates] directly, converge: each recognizes 

their original mind, each sees their original nature. In this, they are 

the same. Therefore, “direct” and “gradual” are just provisional terms. 

Good and Wise Friends, this teaching of ours from its very incep- 

tion has taken freedom from thought as its source, freedom from 

appearances as its essence, and freedom from clinging as its basis. 

“Freedom from appearances” means to be detached from appear- 

ances while in the midst of appearances. “Freedom from thought” 

means detachment from thought in the midst of thought. And, “free- 

dom from clinging” is the basic nature of human beings. In this world 

of good and evil, beauty and ugliness, enemies and friends—even 

during times when one meets with insults, criticism, verbal attacks, 

bullying—treat all of this as empty and harbor no thoughts either 

of delight or of revenge. In each continuing moment of thought 

do not dwell on previous thoughts. If you think about the previous 
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thoughts, the present thought, and take up future thoughts, then 

your thoughts will continue without cease. This is bondage. If in 

each continuing moment of thought you do not cling to anything 

at all, this is freedom from bondage. This is the meaning of “not- 

clinging is our basis.” 

Good and Wise Friends, remaining detached from all outward 

appearances is called “freedom from forms.” If you can stay de- 

tached from forms and appearances, then dharmas are essentially 

pure. This is the meaning of “freedom from forms is the essence.” 

Good and Wise Friends, when the mind remains undefiled within 

all sensory states, this is called “freedom from thought.” In your 

thoughts you are always impassive and detached from sensory 

states; you do not rouse your mind over them. If, however, you 

do not think of anything at all [literally, “the hundred things”, 

and completely eradicate thought until the last thought entirely 

ceases, you will die and be reborn in some other place. Students 

of the Way take heed; this is a big mistake. 

If you cannot recognize your own mistaken interpretation of 

the Dharma, how much more will you mislead others! You do not 

even see your own confusion, and discredit the Buddha’s sutras. 

That is why we establish “freedom from thought” as our source. 

Good and Wise Friends, why do we take “freedom-from-thought” 

as Our core principle? Because there are deluded people who claim 

to have seen their essential nature, yet their minds get stirred up 

over sensory states. They then create wrong views based on these 

thoughts, and from this all kinds of afflictions and misunderstand- 

ings are generated. In our own essential nature there is basically 

not a single thing that can be grasped. To hold that there is some- 

thing to get [leads to] reckless talk of failure and success, and then 
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to afflictions and wrong views. Therefore, our teaching establishes 

“freedom-from-thought” as its source and core doctrine. 

Good and Wise Friends, “freedom from” means free from what? 

And “thought” means thought of what? “Freedom from” means a 

mind free from any trace of duality, and one free from every men- 

tal defilement. Thought [thus freed] is thinking that comes from 

one’s true and ultimate original nature. This “being-thus” true na- 

ture is the essence of thought; and thinking is the functioning of 

this “being-thus” true nature. Such thinking is activated from the 

true reality of the essential nature’s “true-being.” The eyes, ears, 

nose, and tongue cannot think. Rather, it is from the essential- 

nature’s true “being-thus” that thought arises. Without it, the sense 

organs and their corresponding forms and sounds would scatter 

and break down. 

Good and Wise Friends, this thought flows from the essential 

nature’s true reality. Although the six sensory faculties see, hear, 

feel, and know, the [essential nature] is not affected by the myriad 

sensory states; your true nature is eternally free and independent. 

Therefore The Vimalakirti Sutra says, “One who can skillfully dis- 

cern the characteristics of all dharmas, remains solid and firmly 

grounded in the deepest truth.” 
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CHAPTER FIVE 

Sitting Meditation 

The Master said to the assembly: 

The practice of sitting meditation basically consists of not fix- 

ating on the mind, nor on purity, nor is it just sitting motionless. 

If you speak of “fixing on the mind,” this mind is fundamentally 

false. You should realize that the mind is like an illusion, with 

nothing at all to grab onto. 

You might say it [sitting meditation] is fixating on purity, yet 

people’s nature is basically pure. Only because of confused think- 

ing is its natural true “thus-being” obscured. Only put an end to 

your confused thinking, and the nature is pure of itself. 

If you attach to an idea of purity, you will only end up with a 

false sense of purity. It is a delusion, unreal. This attachment is 

wrong. Purity has no shape or appearance, and yet there are those 

who create the appearance of purity and consider it skilled medita- 

tion. This attitude only covers over your own original nature; you 

become entangled in purity. 

Good and Wise Friends, someone who cultivates not-moving, 

when he observes other people does not notice their rights or 

wrongs, good or bad sides, or their faults and failings. Just this is 

the unmoving, essential nature. 

Good and Wise Friends, deluded people might make their bodies 

immobile, but as soon as they open their mouths they gossip about 

others’ rights and wrongs, their good qualities and shortcomings— 

and in doing so, they turn their backs on the Way. So, if you fixate 

on the mind and cling to purity, this just obstructs the Way. 
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The Master continued: 

Good and Wise Friends, what does “sitting meditation” mean? 

To engage in this practice means you remain unhindered and 

unobstructed. Your mind and thoughts do not stir no matter what 

good and bad state or external situation presents itself. That is 

called “sitting.” And to inwardly discern the unmoving stability of 

the essential nature—this is called “meditation.” 

Good and Wise Friends, what does “meditative concentration” 

mean? Remaining detached from external appearances is called 

“meditative.” Remaining inwardly undisturbed is called “concentra- 

tion.” If you attach to external appearances, inwardly your mind 

will become restless and confused. If, however, you remain unfazed 

by appearances, inwardly your mind will be unperturbed. The 

essential nature is naturally pure and still, but becomes confused 

when we let our thoughts chase after the things we see. If, no 

matter what situation we encounter, our mind remains uncon- 

fused, this is true concentration. 

Good and Wise Friends, outwardly detached from appearances 

is “meditative,” and being inwardly unconfused is “concentration.” 

This combined outward detachment and inner lack of confusion, 

is meditative concentration. The Bodhisattva Precepts Sutra says, 

“Our original nature is inherently pure.” 

Good and Wise Friends, in every moment of thought never 

lose sight of the purity and clarity of your own original nature. 

You yourself must cultivate, practice and realize the Buddha Way! 

§2 



CHAPTER SIX 

To Repent and Renew 

At that time, seeing the gentry and villagers from all over the Guang 

and Shao regions had gathered at the mountain monastery to hear 

the Dharma explained, the Master took the formal lecture seat and 

addressed the assembled crowd. 

Welcome, each of you Good and Wise Friends! This work [i.e. 

self-cultivation] must begin right where you are in your everyday 

life. At all times, in every moment of thought, purify your own mind, 

cultivate yourself and work on yourself. See for yourself your own 

Dharma-body and the Buddha within your own mind. Liberate 

yourself; regulate and train yourself—only then will you have not 

come here in vain. 

You have come from afar to gather here together; this is because 

we share in a karmic connection. Now, all of you kneel upright and 

| will first confer the Five Dharma-body Incenses of the inherent 

nature, and then the unconditioned Repentance and Renewal. 

The assembly knelt, and the Master said: 

First is the incense of morality: this is simply your own mind 

blameless, free from evil, envy and jealousy, without greed and 

anger, thieving or harm—this is called “the incense of morality.” 

Second is the incense of concentration: this is simply your own 

mind remaining clear and undisturbed in the midst of all condi- 

tions, good or bad—this is called “the incense of concentration.” 

Third is the incense of wisdom: this is simply your own mind 

unhindered by anything, but always using wisdom to contemplate 
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and illuminate the essential nature, and never allowing any evil 

to set in. One does all kinds of good, but attaches to nothing; is 

respectful and considerate toward young and old alike, sympa- 

thetic towards orphans and the destitute—this is called “the in- 

cense of wisdom.” 

Fourth is the incense of liberation: this is just your own mind 

independent and free of self-seeking; not deliberating over good 

and evil; unhindered and at ease—this is called “the incense of 

liberation.” 

Fifth is the incense of liberated knowledge and understanding: 

this is just your own mind unaffected by anything good or bad, 

neither sinking into emptiness nor clinging to meditative stillness. 

Study extensively, be learned and well read; recognize your original 

mind and master the Buddhas’ teachings. Graciously welcome and 

get along with all creatures; have no notion of “self” and “other.” 

Directly reach Bodhi, your unchanging true nature—this is called 

“the incense of liberated knowledge and understanding.” 

Good and Wise Friends, these incenses emit a redolence within 

each of you. Do not seek outside. 

| will now transmit an unconditioned repentance liturgy, so you 

may remove the wrongs you have done, are doing, and might do, 

and purify the “three karmas of body, mouth, and mind.” 

Good and Wise Friends, repeat after me: 

May | from the preceding moment of thought, the present 

moment of thought, and in the following moments of thought, in 

every moment of thought, be free of any stupidity and confusion; 

! now completely repent of all previous stupidity, delusion, and 

unwholesome, unskillful karma done in the past, and may their 

effects be wiped away, and may | never do them again. 
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May | from the preceding moment of thought, the present 

moment of thought, and in the following moments of thought, in 

every moment of thought, be unstained by arrogance and deceit. 

! now completely repent of all previous unwholesome, unskillful 

karma | have created out of arrogance and deceit in the past. 

May their effects be wiped away, and may | never do them again. 

May | from the preceding moment of thought, in the present 

moment of thought, and in the continuing moments of thought, 

in moment of thought to moment of thought, be unstained 

by jealousy and envy. | now completely repent of all previous 

unwholesome, unskillful karma | have created out of jealousy 

and envy. May their effects be wiped away, and may | never do 

them again. 

Good and Wise Friends, the foregoing is the unconditioned 

Repentance and Renewal liturgy. Why is it called “to repent?” Why 

is it called “to renew?” “Repent” means to regret so thoroughly 

of all unwholesome karma done previously and motivated by 

stupidity, confusion, arrogance, deceit, jealousy, envy, and other 

unwholesome tendencies, that they never recur. That is “to repent.” 

“To renew” means to turn back from such wrongs; it means from 

now on you have awakened to the stupidity, confusion, arrogance, 

deceit, jealousy, envy and other unwholesome tendencies, have 

reversed course and will never revert to them again. This is “to 

renew.” Together, it is called “to repent and renew.” 

Ordinary people, who are deluded and confused only think to 

repent of their former errors. They do not know to renew and start 

over by refraining from committing them again, so the wrongs 

of the past are not really wiped away, and they will only keep 
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repeating these errors in the future. So, with past errors not wiped 

away, and future errors continuing to be created, how could this 

be considered “repenting and renewing?” 

Good and Wise Friends, now that you have repented, | will teach 

you how to make the four great all-encompassing vows. Listen 

carefully: 

Though the living beings of my own mind are limitless, | vow to 

liberate them all. 

Though the afflictions of my own mind are limitless, | vow to 

change them all. 

Though the Dharma teachings of my own nature could never 

be exhausted, | vow to learn them all. 

Though the Buddhahood of my own nature is unsurpassed, 

| vow to realize it. 

Good and Wise Friends, all of you just said, “| vow to liberate 

the limitless living beings of my own mind.” But what does that 

mean? It does not mean that |, Huineng, liberate them! 

Good and Wise Friends, the “living beings” within your own 

mind are the deluded thoughts, deceitful and untrue thoughts, 

unwholesome thoughts, jealous thoughts, malicious thoughts—all 

mental states like these, are “living beings.” Each must be liberated 

from within your own nature. This is true liberation. 

What is meant by liberating yourself through your own essen- 

tial nature? It means liberating the living beings of false views, the 

afflictions and delusions within your own mind by means of right 

views. Once you have right views, you use the wisdom of prajna 

to lay bare and untangle [your] mistaken, confused and deluded 

“living beings.” You yourself liberate each and every one. When 

falseness occurs, liberate it with truth; when confusion arises, lib- 

erate it with awakening; when delusion sets in, liberate it with 
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wisdom, when evil takes hold, liberate it with goodness. Liberation 

like this is true liberation. 

Further, “| vow to change the limitless afflictions” means using 

the prajna wisdom of your own essential nature to rectify the vain 

and dissolute impulses and ideas of your own mind. 

Further, “I vow to learn the inexhaustible Dharma teachings,” 

means to discern your own nature and always act on true prin- 

ciple. This is true learning. 

As for “I vow to realize unsurpassed Buddhahood,” this is just 

always cultivating what is true, appropriate, and right with a humble 

attitude. You sustain a prajna that is beyond delusion or awakening, 

and the [relativities of] true and false, but instead, see the buddha- 

nature directly, and realize the Buddha’s awakening effortlessly, 

immediately. The power of these vows lies in constant mindful 

cultivation. 

Good and Wise Friends, now that you have made the four en- 

compassing vows, | will confer upon you the unconditioned pre- 

cepts of the Three Refuges. 

Good and Wise Friends, return to the awakened, doubly-complete 

honored one. Return to what is genuine and true, the honor and 

dignity of freedom from desire. 

Return to what is pure, the honored and esteemed among the 

multitudes.*4 From this day forward, call “awakening” your teacher, 

and never again take refuge with demonic cults and outside Ways. 

34 Anallusion to the Sangha, a religious community of people who have received 

the full precepts and properly ordained. The Anguttara-nikaya says, “The community 

of the Buddha’s followers walks the Way well, honestly, truthfully, and correctly. 
Thus it is composed of those who have accomplished the eight arya [noble] stages of 

effort and attainment to realize sagehood. The community merits veneration, respect, 
offerings, and respectful greetings from ordinary people, for it is a supremely rich field 

that yields a rich harvest to all people.” 
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Constantly use the three treasures of your essential nature to 

verify and confirm [what is true]. Good and Wise Friends, | exhort 

you all to take refuge in and return to the three treasures of your 

own essential nature: 

The Buddha is awakening. 

The Dharma is what is right and true. 

The Sangha is purity. 

When your own mind takes refuge in awakening, error and de- 

lusion do not occur. The lessening of desires brings contentment, 

and you can free yourself from wealth and sensuality. This is called 

“the doubly-complete honored one.” 

When your own mind takes refuge in what is right, appropriate, 

and true, in every moment of thought there are no wrong views. 

Lacking any wrong views, there is no selfish egotism, no arrogance, 

craving and clinging. This is called “the honored one free from desire.” 

When your mind takes refuge with purity, your own essential 

nature is completely unattached and unstained by any state of 

longing and desire. This is called “the honored one esteemed 

among the multitudes.” 

If you cultivate in this way, this is taking refuge with yourself, 

Ordinary people fail to understand this, and so from morning to 

night they take the Three Refuge Precepts. You say you take refuge 

with the Buddha, but where is the Buddha? If you do not recog- 

nize the Buddha, how can you return to him? Such talk is absurd. 

Good and Wise Friends, each of you examine yourself. Do not 

go about this incorrectly. The sutra [Avatamsaka] clearly says you 

should return and rely on your own Buddha, not with some other 

Buddha. If you do not return to the Buddha within, there is nothing 

you can rely on. Now that you have awakened yourselves, each 
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of you take refuge with the three treasures of your own mind. 

Inwardly, regulate your mind and character; outwardly, respect 

others. This is to take refuge with yourself. 

Good and Wise Friends, now that you have taken refuge with 

the three treasures of your own [nature], each and everyone lis- 

ten carefully as | explain for you the Buddha of our own inherent 

nature as a single essence with three bodies. This will enable you 

to discern the three bodies and completely awaken to your own 

inherent nature by yourself. 

Follow me in saying: 

| take refuge with the pure Dharma-body [Skt. Dharmakaya] 

within my own body. 

| take refuge with the perfect, complete Reward-body 

[Skt. Sambhogakaya] within my own body. 

| take refuge with the hundreds of thousands of myriad 

Transformed-bodies [Skt. Nirmanakaya] within my 

own body. 

Good and Wise Friends, the physical body is an inn you cannot 

return to or rely on. 

These three bodies exist within our nature; all people of this 

world have them. But because they are confused and do not see 

the inner nature, they seek externally for the Tathagata’s bodies. 

They do not realize that they have the three bodies of the Buddha 

within their own bodies. 

You should all listen to what | am saying, for it will allow you to 

recognize that right within your own body, your own nature is re- 

plete with the three bodies of a Buddha. These three bodies arise 

from your own essential nature; they do not come from outside. 
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What is the pure Dharma-body Buddha? People’s essential nature 

is basically pure and from it the ten thousand things are created. 

Thoughts of evil give birth to evil deeds; thoughts of goodness give 

birth to wholesome deeds. Thus it is that all dharmas come to be 

from the essential nature. It is like the sky above which is always 

clear, and the sun and moon which are forever bright. Even if they 

are obscured by floating clouds that overshadow the world below 

in darkness, the sky above remains clear. If a wind suddenly comes 

up, scattering the clouds, then above and below are both bright, 

and everything reappears and becomes visible. The tendency of 

people is to constantly drift like the clouds in the sky. 

Good and Wise Friends, insight is like the sun, and wisdom is like 

the moon. Insight and wisdom are always bright, but if we attach 

to external things, the floating clouds of errant thoughts cover 

over our essential nature so it is obscured and cannot shine. If you 

meet a Good and Wise Advisor, and hear the genuine and true 

Dharma, you can get rid of your confusion, so that inside and out 

are thoroughly clear and the myriad phenomena of the essential 

nature are all manifest. That is how it is with those who see their 

own nature. This is called the “pure Dharma-body of the Buddha.” 

Good and Wise Friends, when your mind takes refuge with your 

own essential nature, it takes refuge with the real Buddha. “Self- 

refuge” means getting rid of all unwholesome states of mind: all 

jealousy and envy, flattering and fawning, egotism, lying and de- 

ceit, contempt, rudeness and disrespect, bias and distortion, ar- 

rogance, and all other unwholesome tendencies whenever they 

arise. Always recognizing your own faults and not gossiping about 

others’ rights and wrongs, is taking “self-refuge.” Always humble 

and respectful—just this is the unobstructed seeing of the essen- 

tial nature. This is taking “self-refuge.” 
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What is the perfect, complete Reward-body of the Buddha? 

Just as one lamp can disperse a thousand years’ darkness, one 

insight can wipe out ten thousand years’ delusion. Do not think 

about the past; it is gone and can never be recovered. And do 

not keep thinking about what is yet to come. Instead, with every 

moment of thought perfect and clear, see your original nature. 

Though good and evil differ, the original nature is non-dual. That 

non-dual nature is the real nature. This real nature, unstained by 

either good or evil, is called the “perfect, complete Reward-body 

of the Buddha.” If a single thought of evil arises within the essen- 

tial nature, it destroys ten thousand aeons of good karma. One 

good thought generated from the essential nature erases evils 

as many as the sands of the Ganges River. To reach unsurpassed 

Bodhi directly, discern this in every moment of thought and do 

not lose your fundamental mindfulness. This is the “perfect, com- 

plete Reward-body of the Buddha.” 

What are the “hundreds of thousands of myriad Transformed- 

bodies of the Buddha?” If your thoughts do not get caught up in 

the myriad things, then your nature is basically like empty space. 

But, with a single thought, “transformation” occurs. Evil thoughts 

transform into hell-beings [Skt. naraka]; wholesome thoughts trans- 

form into divine-beings [Skt. devas]. Viciousness is transformed 

into snakes and dragons; compassion transforms into Bodhisattvas. 

Wisdom transforms into the higher realms; delusion into the lower 

realms. The transformations of the essential nature are extremely 

numerous. The deluded person, however, does not understand this 

truth, and so continually creates evil in thought after thought and 

goes astray. If they would turn back a single thought to goodness, 

they would give birth to wisdom: this is called the “Transformed- 

body of the Buddha” within your essential nature. 
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Good and Wise Friends, the Dharma-body of the Buddha is 

fundamentally complete, lacking nothing. To see your essential 

nature yourself in every moment of thought is the “Reward-body 

of the Buddha.” The thoughts generated by the Reward-body are 

the Transformed-body of the Buddha. You yourself awakening and 

cultivating the merit and virtue of your essential nature is genuine 

“taking refuge.” The physical body is made of skin and flesh; it is 

just an inn you stay in and do not return to. Just awaken to the 

three bodies of your essential nature and you will recognize the 

Buddha of your own nature. 

| have an unconditioned verse for you. If you can memorize and 

live by it, it can, the moment it is spoken, melt away the delusion 

and errors of accumulated aeons. The verse goes: 

Confused people cultivate blessings, not the Way; 

They just say “cultivating blessings is the Way.” 

The blessings of charity and donations may be boundless, 

But the three poisons are rooted in the mind. 

Fostering blessings to wipe away errors, 

May bring future blessings, but the errors still remain. 

Just rid yourself of unwholesome states of mind— 

Self-nature’s true repentance and return. 

Suddenly you realize the true repentance of the Great Vehicle: 

Get rid of the false, keep the true, do no wrong. 

To learn the Way, look within, observe your own essential nature; 

Then you are one and the same with each and every Buddha. 
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Our Patriarchs passed along this Direct Teaching, 

Wishing that all might see the nature and together gain the Way. 

If you wish to see the Dharma-body in the future, 

Detach yourself from the appearances of things, and cleanse 

your mind. 

Strive to see it for yourself; don’t just waste your time— 

When your last thought ceases, so does your life. 

Awaken to the Great Vehicle; see your inherent nature; 

Reverently, respectfully, seek it with all your heart. 

The Master said: 

Good and Wise Friends, everyone should memorize this verse 

and cultivate by it. If you can see your nature right while these 

words are uttered, then even if we are a thousand miles apart, you 

will be always at my side. If you do not awaken to these words, 

then face-to-face, we are a thousand miles apart—so why did you 

bother coming so far to see me?! Take care; go well. 

The entire assembly who heard this teaching gained a profound 

understanding, and joyfully put it into practice. 
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CHAPTER SEVEN 

Lively Encounters 

BHIKSHUNI WUJINZANG 

After the Master received the Dharma teaching in Huangmei, he re- 

turned to Caohou village in Shao Province where no one knew him. 

(Another text says, “When the Master left for Huangmei he went to the 

village of Caohou where he stayed for more than nine months.” The Master 

earlier had said [in Chapter One], however, that he arrived in Huangmei 

in about thirty days. How could he be so determined to seek the Way, yet 

Linger [in Caohou] for more than nine months!? So the time given in this 

other version is incorrect.”) There, a Confucian scholar, Liu Zhilue, gra- 

ciously received the Master. Zhilue’s aunt, Wujinzang (Inexhaustible 

Treasure), was a bhikshuni [Buddhist nun] who constantly recited The 

Mahaparinirvana Sutra. After listening to it for a while, the master 

grasped its wondrous meaning and began to explain it to her. 

Scroll in hand, the nun then asked about some of the words. 

The Master replied, “I cannot read the words; please ask about the 

meaning.” The nun said, “If you cannot even read the words, how 

can you understand the meaning?!” The Master answered, “The 

subtle meaning of all Buddhas has nothing to do with words and 

language.” The nun was amazed and informed the village elders, 

“This man has realized the Way. We should ask him to stay and ac- 

cept our offerings and support.” A certain Cao Shuliang, who was 

the great-great-grandson of a Wei dynasty [220-266 C.E.] (another 

version lists Jin’ as the dynasty)’ Martial Lord, eagerly came, along 

with the local residents, to pay homage to the Master. 

35 There were at this time multiple overlapping claimants to the dynastic throne 

based on differing geographic locations. 
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Now at that time, the ancient monastery of Baolin [ Jewel-Wood], 

which had lain in ruins since being burned in the wars at the end of 

the Sui dynasty [589-617 C.E.], was rebuilt on its old foundation, and 

the Master was invited to stay there. He soon turned it into a sacred 

center. The Master lived there for nine months, when he was once 

again pursued by an evil mob. The Master hid in the mountains in 

front of the monastery, but they set fire to the woods and underbrush. 

He escaped by crawling among the rocks and concealing himself there. 

One rock still bears the imprint of the Master’s knees and the outline 

of his robe where he sat in the lotus meditation position. Because of 

this, it has come to be known as “Escape Rock.” Remembering the 

Fifth Patriarch’s instructions to “stop at Huai, and hide at Hui,” he 

went to these two locations, where he lived in hiding. 

BHIKSHU FAHAI 

The bhikshu [Buddhist monk] Fahai was from Quijiang in Shao 

Province. When he first called on the Master, he asked, “Will you 

please instruct me on the line: ‘The mind itself is Buddha ?” 

The Master answered, “When your preceding thought is not for- 

mulated, this is ‘mind itself; and when your following thought is not 

extinguished, this is ‘Buddha’ Setting up in appearances is ‘mind’; and 

being free from them is ‘Buddha. IfI were to explain it fully, I would 

never finish, even if I spoke until the end of time. Listen to my verse: 

The mind itself is called wisdom, 

Buddha is just concentration. 

Consciousness is clear and pure, 

When concentration and wisdom unite. 

To understand this teaching, 

You must work on your own nature— 
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It’s been here all along. 

Both should be cultivated together. 

At these words, Fahai had a deep awakening. He spoke a verse in 

praise: 

The mind itself is Buddha, 

Iam embarrassed I didn’t understand. 

Now I know the source of concentration and wisdom: 

I cultivate both together; and cling to nothing. 

BHIKSHU FADA 

Bhikshu Fada [Dharma Penetrating] was from Hong Province. He 

had left home to become a monk at the age of seven, and constantly 

recited The Lotus Sutra. When he came to pay homage to the Master, 

he bowed but did not touch his head to the ground. The Master*® 

scolded him, saying, “If you bow without touching the ground, isn’t 

that like not bowing at all?” You must have something on your mind. 

What is your practice?” 

He said, “I have recited The Lotus Sutra over three thousand times 

already.” 

The Master said, “It doesn’t matter if you recited it ten thousand 

times. If you understood the Sutra’s meaning, you would not be so 

overbearing, and might be a fellow cultivator with me. You have 

applied effort in vain, yet don’t even understand how wrong you are. 

Listen to my verse: 

The point of bowing is to lower the banner of pride; 

So why don’t you touch your head to the ground? 

When your ego is in the way, offenses will arise, 

But when you forget your achievement, then blessings are supreme. 

36 Hereafter alternately referred to as either the “Master” or the “Patriarch.” 
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The Master asked further, “What is your name?” 

“Fada, he answered. 

The Master said, “Your name means ‘Dharma Penetrating; but what 

Dharma have you penetrated?!” He then spoke this verse: 

Your name means “Dharma Penetrating,” 

And you diligently recite without cease, 

You recite in vain, mouthing empty words, 

But one who knows his mind is a bodhisattva. 

Because we have a karmic connection, 

| will now explain it to you: 

Place your trust in a Buddha beyond words; 

And lotuses will bloom from your mouth. 

Hearing this verse, Fada remorsefully said, “From now on I will 

respect everyone. I, your disciple, have been reciting The Lotus Sutra 

without understanding its meaning, and have always harbored doubts. 

Venerable Master, your wisdom is deep and vast. Will you please ex- 

plain the essentials of this sutra for me?” 

The Master said, “The Dharma is profoundly penetrating, but your 

mind has not penetrated it. There is nothing doubtful in the sutra; 

the doubts are in your mind. You recite this sutra, but what do you 

think its core teaching is?” : 

Fada replied, “This student is dull and slow. All along I have only 

recited by rote, so how could I understand its main purport?” 

The Master said, “I cannot read, but if you recite it for me, I will 

explain it to you.” 

Fada then recited the sutra aloud. When he came to the chapter 

on Parables, the Master said: 

Stop there! The central teaching of this sutra has always been 

about the reasons why the Buddha appears in this worid. All of its 
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parables address this. What are these reasons? The sutra says, “All 

Buddhas, the World-Honored Ones, appear in the world because 

of the One Great Matter.” The One Great Matter is the knowledge 

and vision of the Buddha. 

Ordinary people, confused about the external world, attach to 

appearances; confused inwardly, they cling to emptiness. If you 

can remain unmoved by appearances while right in the midst of 

appearances, and not cling to emptiness while in the midst of 

emptiness, then inside and out nothing will confuse you. If you 

understand this teaching, you will gain awakening in an instant. 

“The Buddha’s knowledge and vision” is simply this. 

“Buddha” means awakened. Awakening could be divided into four 

aspects: one, initiating the Buddha's knowledge and vision; two, dem- 

onstrating the Buddha’s knowledge and vision; three, fathoming the 

Buddha’s knowledge and vision; and four, becoming one with 

the Buddha’s knowledge and vision. If you investigate the initiating 

and demonstrating of the Buddha’s knowledge and vision, you can 

easily fathom and become one with it. The ‘Buddha’s knowledge 

and vision’ is just your fundamental true nature becoming manifest. 

Be careful not to misconstrue the sutra’s intent by supposing 

that the “initiating,” “demonstrating,” “fathoming,” and “becom- 

ing” it describes is the Buddha’s knowledge and vision, a knowl- 

edge and vision that we do not share in. If you interpret it in this 

way, you discredit the sutra and demean the Buddha. Since the 

Buddha is already awakened, perfect in knowledge and vision, 

why would there be any need for him to do it again?! You should 

now believe that the knowledge and vision of the Buddha is just 

your own mind; there is no other Buddha. 

It is only because living beings cover over their own light with 

lust and craving for sensory experiences, become enslaved to 
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things outside and disturbed within, that the World Honored One 

is roused from his samadhi to exhort them to cease, to not seek 

outside themselves, and instead to realize they are the same as 

the Buddha. Thus, the [Sutra] speaks of “realizing the Buddha's 

knowledge and vision.” 

|, too, am always exhorting people to realize the Buddha's knowl- 

edge and vision within their own minds. But ordinary people are 

perverse; confused and deluded, they do wrong. Their talk may be 

good, but their minds are bad. Greedy, hateful, envious, fawning and 

flattering, deceitful, and arrogant, they take advantage of others and 

harm living creatures. Thus, they only realize the knowledge and vision 

of living beings. 

If you can constantly true your mind, activate your wisdom, 

observe and illuminate your own mind, refrain from evil while do- 

ing all that’s good—this is you, yourself “realizing the knowledge 

and vision of the Buddha.” In every moment of thought “realize 

the Buddha’s knowledge and vision”; don’t realize the knowledge 

and vision of living beings. Realizing the “Buddha's knowledge and 

vision” is to rise above the worldly; realizing the knowledge and 

vision of living beings is mundane. If you simply labor away recit- 

ing [the Sutra], and cling to it as an achievement, how is that any 

different from the yak fondly admiring its own tail? 

Fada said, “Does that mean I shouldn't bother to recite the Sutra 

as long as I understand its meaning?” The Master replied: 

How could the Sutra impede your mindfulness? Confusion and 

enlightenment are in the person; harm and benefit depend on 

you. If your mouth recites and your mind practices, you “turn” the 

Sutra; but if your mouth recites while your mind does not practice, 

then the Sutra “turns” you. Listen to my verse: 
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When your mind is confused, you are “turned” by the Dharma Flower; 

When your mind is awakened, you turn the Dharma Flower. 

Reciting the Sutra so long without understanding, 

Has made you an enemy of its meaning. 

To recite free of thoughts is correct, 

With thoughts, your reciting goes wrong. 

When both “with” or “without” are gone, 

You may ride forever in the White Ox Cart. 

Hearing this verse, Fada, wept spontaneously; the words moved 

him to an awakening. He told the Master, “All these years until to- 

day I have never actually ‘turned’ the Dharma Flower [Lotus Sutra]; 

instead I was turned by it.” 

Fada further said, “The Sutra says, ‘Even if all the sravakas and bo- 

dhisattva disciples of the Buddha were to exhaust their minds try- 

ing to comprehend the Buddha's wisdom, they could never fathom 

it. Now you would have ordinary people simply understand their 

own minds and call that ‘the knowledge and vision of the Buddha’ 

Won't this cause those lacking superior faculties to doubt and revile 

the Sutra? Also, the Sutra speaks of three carts, drawn by a sheep, a 

deer, and an ox, as well as the White Ox Cart. How are these differ- 

ent? Please, explain these once again.” 

The Master said: 

The Sutra’s meaning is clear; you are the one who is confused. 

All the people of the three vehicles cannot fathom the Buddha's 

wisdom; the fault lies in their thinking. The more they think, the 

further away they go. The Buddha originally taught this principle 

for ordinary people, not for Buddhas. Those who were unable 

to believe were free to leave the assembly. They were unaware 

that they were sitting on the White Ox Cart; instead they went 
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outside seeking the three vehicles. How much more clearly could 

the Sutra say it: “There is only one vehicle, Buddhahood; no other 

vehicle.” Whether there might be two or three, and all the other 

countless provisional expedients, with the various stories, para- 

bles, and sayings—all these teachings are meant to lead to the 

One Buddha Vehicle. How can you not understand?! The three 

carts are provisional, an early and preliminary teaching. The one 

vehicle is real; meant for here and now. He is only teaching you 

to leave the provisional and return to the real. Once you return 

to the true and real, it too has no name. 

You should understand that all the treasure and wealth comes 
Tu from you; the carts’ “use” depends on you. Don’t keep thinking 

anymore of a “father,” the “children,” or the carts’ “use.” Not rumi- 

nating over this is called “holding-in-mind The Lotus Sutra.” Then 

throughout all time your hands will never drop the Sutra; from 

morning to night it is always in your mind. 

When Fada received this teaching, he was overwhelmed with joy, 

and recited a verse: 

Three thousand recitations of the Sutra 

Are forgotten with one word from Caoxi [Huineng] 

Not grasping the transcendent meaning, 

How could I ever stop lifetimes of madness? 

Sheep, deer, and ox are just expedient devices, to 

Skillfully lay out beginning, midway, and end. 

Who could have imagined that within the burning house 
Sat the Dharma King all along? 

The Master said, “From now on you may be called ‘the sutra- 
2» 

reciting monk. 
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From then on, although he understood the profound meaning > 

Fada continued to recite the Sutra unceasingly. 

BHIKSHU ZHITONG 

The monk Zhitong was a native of Anfeng in Shou Province. He had 

read The Lankavatara Sutra over a thousand times, but still did not 

understand the “three bodies,” and the “four wisdoms.” He bowed 

to the Master seeking an explanation of their meaning. 

The Master said: 

As to the three bodies: the pure Dharma-body [Skt. Dharmakaya] is 

just your nature; the perfected Reward-body [Skt. Sambhogakaya] 

is your wisdom; and the thousands of millions of Transformed-bodies 

[Skt. Nirmanakayas] are what you do. If you describe the three bodies 

as something apart from your original nature, you have disembodied 

wisdom. If you realize that the three embodiments do not exist 

independently from your nature, you will then understand the 

four wisdoms of Bodhi. Listen to my verse: 

Our own nature is complete with the Three Bodies; 

Understand this, and you gain the Four Wisdoms; 

You do not need to leave the realm of the senses 

To leap over into the Buddha’s realm. 

Now | have explained this for you: 

Trust to this, and you'll never be confused, 

Like those who run outside in a frantic search for it, 

And spend their days talking about “bodhi.” 

Zhitong asked further, “May I hear about the meaning of the four 

wisdoms?” 
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The Master replied: 

Once you understand the three bodies, you understand the four 

wisdoms—why do you still ask about them? Talking about the 

four wisdoms as if they were something separate from the three 

bodies is to disembody wisdom. In this case, the wisdoms turn out 

to be no wisdom whatsoever. 

He then gave this verse: 

The wisdom of the great, perfect mirror, 

Is your own nature, pure and clear. 

The wisdom that sees the identical nature of all things, 

Is your mind without defect; 

Subtle, wondrous observing wisdom sees all effortlessly; 

And the wisdom of doing-everything-successfully is like a spotless 

mirror. 

Five and the eight together; sixth and seventh too— 

Change and turn through cause and result. 

Merely useful names; they have no real nature of their own. 

If in the place of change and turning, you don’t linger on feelings; 

You flourish and forever abide in the samadhi of the dragon. 

Gloss: Thus are the consciousnesses transformed into the wisdoms. In 

the teachings it says, “The first five consciousnesses when turned become 

wisdom of doing-everything-successfully’; the sixth consciousness when 

turned becomes ‘subtle, wondrous observing wisdom’; the seventh con- 

sciousness when turned becomes the ‘wisdom that sees the identical na- 

ture of all things; and, the eighth consciousness when turned becomes 

the ‘wisdom of the great, perfect mirror.” Although the sixth and sev- | 
enth are turned within the causal sphere, and the fifth and eighth in 
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the realms of effects, these are changes in name only; the consciousness 

themselves are not transformed in their essence.*” 

Zhitong suddenly realized the essential nature of the wisdoms and 

presented a verse of his own: 

The three bodies are my basic being; 

Four wisdoms, my own clear, bright mind. 

With bodies and wisdoms in unobstructed fusion, 

I can respond to beings, and accord in kind; 

To consciously cultivate them is in vain; 

Holding to or pondering them is wasted effort; 

The Master now made the subtle meaning clear to me: 

And in the end I lose the stain of names. 

BHIKSHU ZHICHANG 

The monk Zhichang was from Guixi in Xin Province. He left home 

to become a monk when he was a child and was intent on discov- 

ering his own nature. One day he visited the Master, and paid his 

respects. 

The Master asked him, “Where are you from, and what do you 

want?” 

He replied, “I recently went to White Peak Mountain [Baifeng 

Shan] in Hong Province where I bowed in respect to High Master 

Datong to receive his instruction on realizing Buddhahood by see- 

ing one’s nature. But I have some lingering doubts, so I have traveled 

this great distance to bow to you. I humbly hope that the Master will 

be so compassionate to guide me.” 

The Master said, “What did he teach you? Try to repeat his actual 

words to me.” 

37 The above interlinear commentarial explanation of this difficult verse was not 

part of the original text, but was added later. 
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Zhichang said, “I was there for three months without having re- 

ceived any instructions. Being eager for the Dharma, one evening I 

went alone to the abbot’s room and asked him, “What is my original 

mind, my fundamental nature?’ 

“Datong then said to me, ‘Do you see empty space?’ “Yes, I answered, 

‘Tsee it.” Datong said, ‘When you see empty space, what appearance 

does it have?’ I replied, ‘Empty space is formless. How could it have 

an appearance?!’ Datong said, “Your fundamental nature is just like 

empty space in that there is not a single thing that can be seen. This 

is called, true seeing. And there’s nothing that can be known—this is 

called true knowing. It has no blue or yellow, long or short. Just seeing 

the purity of the original source, that the essence of enlightenment 

is perfect and bright—this is called “realizing Buddhahood by see- 

ing one’s nature.” It is also called, “the knowledge and vision of the 

Tathagata.” Although I heard this explanation, I still do not under- 

stand, and implore you, Master, instruct me.” 

The Master said: 

That teacher's explanation still retains the idea of knowing and 

seeing; that’s why you haven't fully understood. Now | will teach 

you through a verse: 

Not to see a single thing, still holds on to seeing “nothing,” 

Much like floating clouds blocking the face of the sun. 

Not to know a single thing, still holds to knowing “nothing,” 

Even as lightning flashes out of empty space. 

If this kind of “not-knowing, not-seeing” arises even for an instant; 

You lack discernment—so how could you ever figure out expedients? 

If you can immediately realize your error, 

Your own spiritual light will always shine forth. 
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When Zhichang heard this verse, [the truth of it] suddenly dawned 

on him in both heart and mind. He then composed this verse: 

Pointlessly setting up notions of knowing and seeing, 

I sought for Bodhi, attached to appearances; 

Clinging to even one thought of enlightenment, 

How could I rise above my previous confusion? 

Our own nature is the essential source of awakening, 

And can navigate the turning, twisting flow; 

Had I not entered the Patriarch’s room, 

Id still be drifting between the two extremes. 

One day Zhichang asked the Master, “The Buddha expounded 

the teachings of the three vehicles, yet he also spoke of the highest 

vehicle. Your disciple still doesn’t quite understand this. Could you 

explain it for me?” 

The Master said: 

Only pay attention to your own original mind; don’t get entangled 

in the external form of the Dharma. The Dharma does not have four 

different vehicles; it is peoples’ minds that differ. Learning through 

reading, listening, and reciting is the small vehicle. Awakening to 

dharmas and understanding their meaning is the middle vehicle. 

Cultivating according to the teachings is the great vehicle. To com- 

pletely fathom the ten thousand things all the while remaining 

undefiled by anything, detached from appearances, not grasping 

anything at all—this is the highest vehicle. Vehicles are methods 

of practice; not subjects for debate. Cultivate yourself; don’t ask 

me. At all times, your own essential nature is itself “truly as it is.” 

Zhichang bowed in gratitude, and served the master for the rest 

of his life. 
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BHIKSHU ZHIDAO 

The bhikshu Zhidao was a native of Nanhai in Guang Province. 

He asked the Master to help him, “Since leaving home to become a 

monk, I have spent more than ten years studying The Nirvana Sutra, 

but still haven’t grasped its deep meaning. Please, Master, help me 

to understand.” 

The Master said, “On which point are you unclear?” 

Zhidao answered, “All events and activities are impermanent; they 

arise and perish. When the arising and perishing itself ceases, that 

very ceasing is bliss’ I have doubts about this passage.” 

The Master said, “What are your doubts?” 

Zhidao replied, “All living beings have two bodies, the physical 

body and the Dharma-body. The physical body is impermanent, it is 

born and dies. The Dharma-body is permanent and has no awareness 

or consciousness. The Sutra says that the very ceasing of birth and 

death, arising and perishing, is bliss. But I wonder: which body ceases, 

and which enjoys the bliss? When the physical body perishes, the 

four elements scatter.** That is total suffering; such misery cannot be 

called bliss! If it’s the Dharma-body that ceases, it would be just like 

grass and trees, rocks and stones—who is there to experience bliss? 

“Moreover, the Dharma-nature is the essence, and the five skan- 

dhas are the functioning of birth and death. One essence has five 

functions. So birth and death are permanent, eternal: because birth 

initiates the functions that go forth from the essence, and at death 

the functions withdraw and revert back into the essence. If there is 

rebirth, then sentient beings never cease to exist and never die. If, 

on the other hand, there is no rebirth, then sentient beings would 

simply die out and be forever extinct, the same as inanimate things. 

38 An allusion to the physical body (Skt. rwpa), that which has mass, occupies 
space, and consisting of the four great elements: earth, air, fire, and water. 
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Thus all things would stop with nirvana—and since one does not 

even get to live, how could there be bliss?” 

The Master said: 

You are a disciple of the Buddha! How can you use the per- 

verse and heretical views of nihilism and eternalism to discuss the 

supreme vehicle teachings?! According to what you say, there is a 

separate Dharma-body outside the physical body; and that one 

must transcend birth and death in order to seek for “still cessation” 

[nirvana]. Also, you suppose the eternal bliss of nirvana is a physi- 

cal experience. All of this is just attaching to birth and death, and 

obsessing on worldly pleasure. 

You should know that the Buddha [taught] because deluded 

people mistook the combination of the five skandhas for their own 

essence and being, and discriminated so as to make all things exter- 

nal to themselves. They loved life and dreaded death, drifted and 

flowed along from thought to thought, unaware that this was all 

an unreal dream, hollow and false. They pointlessly turned round 

and round on the wheel of birth and death, wrongly imagining 

that the eternal bliss of nirvana was some kind of suffering, and 

all day long frantically sought after something else. Taking pity 

on them, the Buddha pointed out the true bliss of nirvana: if even 

for an instant there is no sign of arising and no sign of passing, 

then there is no birth and death to be ended, and right there is 

to enjoy “still cessation.” But when it is right there, if one has no 

thought of it being right there, this is permanence and bliss. This 

bliss is neither “enjoyed” nor “not enjoyed.” How can you call this 

“one essence with five functions?!” Worse, how can you go on to 

say that “nirvana stops everything” forever? This is to demean the 

Buddha and disparage the Dharma. Listen to my verse: 
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Unsurpassable, great nirvana: 

Perfect, bright, always serene and illuminating. 

Confused people call it death; 

Outside-the-Way believers imagine it as “nothingness.” 

Seekers of the two vehicles 

Think it is “doing nothing.” 

All these arise from emotions and longings: 

The root of the sixty-two wrong views. 

They arbitrarily create empty names, but 

Do they have any real meaning? 

Only those who go beyond conjecture, 

Free from grasping or rejecting, 

Can penetrate the teaching of the five skandhas, and 

The “self” the skandhas uphold. 

The external appearances of things— 

The mass of forms, 

Each and every sound, 

Are all alike: dreams and illusions. 

For them, ideas of “sacred” and “worldly” never occur; 

Nor do they expound upon nirvana, 

The two boundaries of emptiness and existence, 

And three times—they go beyond them all; 

Their senses active, functioning, responding, 

Yet they never need to ponder things over. 

Discerning all things, clearly distinguishing, 

Yet free of any thought of discrimination. 

When the aeon-ending fires burn to the bottom of the sea, 

And the winds pound the mountains like drums, 
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The true bliss of permanent quiescence— 

The mark of nirvana remains, as it really is. 

!am forcing these words now, 

To get you to give up your wrong views. 

Don’t try to understand by following my words, 

And then you may indeed understand it a bit. 

Hearing this verse, Zhidao experienced a profound awakening. 

Overjoyed, he bowed and withdrew. 

CHAN MASTER XINGSI 

Chan Master Xingsi was born to the Liu family of Ancheng in Ji 

Province. Hearing about the flourishing influence of the Caoxi teach- 

ing, he went directly to visit and pay his respects. He asked, “How can 

someone avoid falling into the gradual stage-by-stage way of practice?” 

The Master said, “What were you practicing before coming here?” 

He replied, “I didn’t even work on the Four Noble Truths.” The Master 

said, “Then what stage could you fall into?” He then said, “If one isn’t 

practicing the Four Truths, could there be any stages?” The Master 

was deeply impressed with Xingsi and made him head of the assembly. 

One day, the Master said to him, “You should go now and teach 

elsewhere; never let the teaching die out.’ Having realized the Dharma, 

Xingsi returned to Green Mountain Highlands [Qingyuan Mountain] 

in Ji province where he spread the teaching and influenced many to 

change. (After his death he was given the posthumous title Chan 

Master Vastly Liberating Hongji). 

CHAN MASTER HUAIRANG 

Chan Master Huairang was a son of the Du family in Jin Province. 

First-he studied under National Master An of Song Mountain, who 
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told him to go to Caoxi and pursue his studies. When he arrived, he 

bowed, and the Master asked him, “What has come?” He answered, 

“Song Mountain.” The Master said, “What is this thing, and why does 

it come?” He replied, “To say it is like a thing, misses the point.” The 

Master said, “Then what is there to be cultivated and certified?” He 

replied, “Cultivation and certification cannot be absent, but defile- 

ment cannot be present.” 

The Master said, “Just this being free of any defilement is what all 

Buddhas guard and maintain. You are like this; and I am like this too. 

In India [the ‘West’ in relation to China] Prajnatara prophesized: ‘A 

galloping colt will come from beneath your feet who will leave in his 

dust everyone else in the world? Keep this in mind, but don’t speak 

of it too soon.” (Another version did not include the above prophecy 

beginning with ‘In India...) 

Huairang immediately understood, and accordingly he stayed 

on for fifteen years as the Master’s attendant; day by day becom- 

ing more immersed in the deep and the profound. He later went to 

Nanyue where he extensively spread the Chan tradition. (He was 

posthumously given the title, Chan Master Deep Insight—Dahui). 

CHAN MASTER XUANJUE 

Chan Master Xuanjue of Yongjia was from the Dai family of Wen 

Province. When he was young, he studied the sutras and commen- 

taries and was well-versed in the Tiantai Dharma practice of “calm- 

ing and contemplating.” Upon reading The Vimalakirti Sutra, he 

understood the mind-ground. 

One day he happened to meet the Master’s disciple, Xuance, and 
they had an engaging discussion. Everything Xuanjue said implicitly 
accorded with the teachings of all the Patriarchs. Xuance asked him, 

“Kind Sir, who did you receive this teaching from?” 
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Xuanjue replied, “I heard the various Mahayana sutra and shastra 

texts each from different masters, and later when I read The Vimalakirti 

Sutra, | awakened to the source of the Buddha-mind. As yet, how- 

ever, no one has certified my realization.” 

Xuance said, “That self-certification was acceptable before the time 

of the first Buddha, King with an Awesome Voice, but after him, all 

who ‘self-enlighten’ without a teacher risk falling into a misguided 

naturalism, an Outside-the-Way notion.” 

Xuanjue asked, “Then will you please certify me, Kind Sir?” Xuance 

replied, “My words carry no weight, but in Caoxi there is a High 

Master, the Sixth Patriarch. Students gather there from all over, like 

clouds, to receive teaching from one who has the Dharma. If you 

want to go, I will accompany you.” 

Xuanjue then went with Xuance to call on the Master. On arriv- 

ing, Xuanjue circumambulated the Master three times, shook his 

ringed staff, and stood there boldly in front of him. The Master said, 

“A sramana [renunciant monk] carries himself perfectly, guided by 

the three thousand forms of deportment and the eighty thousand 

subtle ways of behavior, where do you come from, ‘Great Worthy 

One; that makes you so conceited?!” 

Xuanjue said, “Birth and death are a grave matter; impermanence 

comes swiftly.” 

The Master replied, “Why don’t you seize the essence of it: that 

there is no birth, and no ‘swift; either?” 

He replied, “The essence is birthless, and understanding basically 

has no speed.” 

The Master said, “So it is. So it is.” 

Xuanjue only then bowed with full and perfect deportment. A short 

while later, he announced that he was leaving, and the Master said, 

“Aren't you leaving rather quickly?” 
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He answered, “Fundamentally I don’t move; so how could I be 

quick?” 

The Master said, “Who knows you don’t move?” 

He replied, “Kind Sir, you are making this discrimination yourself,’ 

The Master said, “You truly understand the meaning of the 

birthless.” 

Xuanjue asked, “How can the birthless have a ‘meaning’?” 

“If it has no meaning to it, then who makes this discrimination?” 

the Master asked. 

Xuanjue replied, “Discrimination itself has no meaning either.’ 

The Master exclaimed, “Excellent! Please at least stay for the night.” 

From then on he was known as “the Overnight Awakened One.” 

Later he wrote The Song of Awakening, which circulated widely. (His 

posthumous title became Wuxiang—Great Master Beyond Knowing— 

and in his time he was known as Truly Awakened—Zhenjue.) 

CHAN MASTER ZHIHUANG 

Chan practitioner Zhihuang first studied under the Fifth Patriarch. 

Thinking he had already realized genuine samadhi, he lived in a hut 

and devoted himself to constant sitting meditation for twenty years. 

When the Master's disciple Xuance was wandering through the Heshiio 

area, he heard of Zhihuang’s reputation and paid a visit to his hut. 

There he asked him, “What are you doing here?” 

“Entering concentration,’ replied Zhihuang. 

Xuance said, “You say you are ‘entering concentration’; do you have 

a thought of entering, or are you entering without thought? If you 

enter without thought, then all insentient things like grass and trees, 

rocks and stones, should attain ‘samadhi. If you enter with thought, 

then all sentient beings with consciousness should attain samadhi.” 
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Zhihuang said, “When I properly enter samadhi, I don’t notice 

whether I am thinking or not.” 

Xuance said, “Not noticing whether or not you are engaged 

in thought is permanent concentration. So how can you enter or 

come out of that? If you enter and come out of it, it is not the great 

concentration.” 

Zhihuang was speechless. After a long while, he finally asked, 

“Who is your teacher?” 

Xuance said, “My master is the Sixth Patriarch at Caoxi.” 

Zhihuang said, “What does the Sixth Patriarch take chan3? con- 

centration to be?” 

Xuance replied, “My teacher explains it as a subtle, wondrous, 

perfect serenity that interacts both in essence and application with 

reality as it truly is. Here, the five skandhas are fundamentally empty; 

the six sensory realms do not exist. One neither enters or comes 

out of this samadhi concentration; it cannot be settled-into or dis- 

turbed. The essence of chan concentration is non-dwelling, clinging 

to nothing; it goes beyond even the act of ‘dwelling’ in meditative 

stillness. Chan concentration by its very nature cannot be initiated, 

and you cannot even conceive the thought or idea of it. The mind 

is like empty space, yet without even a notion of empty space.” 

Hearing this explanation, Zhihuang went directly to see the Master. 

The Master asked him, “Kind Sir, where are you from?” And Zhihuang 

related the previous exchange in full. 

The Master then said, “It is truly as you were told. Simply let your 

mind be like empty space, without attaching to an idea of your mind 

39 Chan/chan. Upper-case “C” is used when referring to a particular school, or 
Dharma Master with the title “Chan Master.” Lower-case “c” is used when referring 

generically to the various methods of dhyana meditation exercises, as in “sitting chan.” 
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as empty space; responding appropriately without any hindrance, 

clear-of-mind whether moving or still. Distinctions like ‘worldly’ 

and ‘holy; forgotten; subject and object, dissolved. Essence and ap- 

pearance are ‘just so; as they really are, 一 then there is no time you 

are not in chan concentration.” (Another version does not include the 

above passage beginning with ‘simply let your mind .. . It merely says, 

“The Master took pity on him because he came from far away, so he 

taught him, clearing up his doubts’). 

At this Zhihuang experienced a profound awakening. All that he 

had attained in twenty years vanished from his mind without a trace. 

That night the people of Hebei heard a voice in space announcing, 

“Today, Chan master Zhihuang realized the Way.” 

Later, Zhihuang bowed and left, returning to Hebei where he 

taught the monks, nuns, laywomen and laymen. 

ONE MEMBER OF THE SANGHA 

A sangha member asked the Master, “What kind of person gets the 

‘essence of meaning’ from Huangmei?” 

The Master replied, “Someone who understands the Buddha- 

dharma.” 

The sanghan asked, “High Master, did you get it?” 

The Master replied, “I do not understand the Buddhadharma.” 

BHIKSHU FANGBIAN 

One day the Master wanted to wash the robe that had been handed 

down to him, but there was no good spring nearby, so he went a few 

miles behind the monastery where he saw a lush mountain forest 

vibrant with auspicious energy. He shook his ringed staff, and then 
stuck it into the ground, and a spring bubbled forth to form a pool. As 
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the Master was kneeling to wash his robe on a rock, a monk suddenly 

appeared on the rocks, and bowed to him, and said, “I am Fangbian, 

from Western Shu [Sichuan]. Some time ago I was in southern India, 

where I visited the Great Master Bodhidharma. He told me, ‘Go to 

China right away; the true Treasure of Genuine-Dharma-Discernment 

and the robe I inherited from Mahakashyapa has been bequeathed 

to the sixth generation at Caoxi in Shao Province. Go there and pay 

your respects. I have come a long way; please show me the robe and 

bowl you have inherited.” 

The Master showed them to him, and asked, “Noble One, what 

kind of work do you do?” “Tama skilled sculptor; he replied. Keeping 

a straight face, the Master said, “Then try sculpting me.” Fangbian 

was at a loss, but after several days he completed a lifelike image of 

the Patriarch, seven inches tall, wonderful in every detail. The Master 

laughed, saying, “You only understand the nature of image-making; 

you do not understand the buddha-nature.” Then the Master reached 

out his hand and rubbed the crown of Fangbian’s head, saying, “Long 

will you be a field of blessings for people and gods.” 

(The Master rewarded him with a robe. Fangbian divided it into 

three sections: one he used to wrap the sculpture; another he kept for 

himself; and the third he wrapped in palm leaves and buried in the 

ground. He vowed, “In the future, I will appear in the world, recover 

this robe, and I will on this spot restore the monastery where I will 

then reside as its abbot.” In the eighth year of the Jiayou period of the 

Song dynasty, [1063], a monk by the name of Weixin built a monastic 

hall on this site. When he dug into the ground, he discovered the robe, 

which was still in new condition. The sculpture Fangbian made of the 

Master is at Gaoquan si, [High Springs Monastery]; those who vener- 

ate it often experience a response.) 
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MASTER WOLUN’S VERSE 

A member of the sangha was reciting Master Wolun’s verse: 

Wolun has the skill to 

Stop the hundred thoughts; 

Facing situations, his mind does not respond; 

Bodhi increases day by day. 

When the Master heard this, he said, “This verse [author] does 

not understand the mind-ground; if you cultivate by it, you will only 

increase your bondage.” He then gave this verse: 

Huineng has no skill, to 

Stop the hundred thoughts. 

Facing situations, his mind often responds; 

How could Bodhi increase? 
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CHAPTER EIGHT 

Direct and Gradual 

While the Patriarch was living at Baolin [ Jewel-Wood Monastery] in 

Caoxi, the Venerable Master Shenxiu resided at Jade Spring [ Yuquan] 

Monastery in Jingnan. Both teachers’ schools flourished in their time, 

and everyone called them “Southern Neng” and “Northern Xiu.” So 

it was that there came a division into two schools, “northern” and 

“southern,” “direct” and “gradual.” Their students, however, did not 

understand the meaning of this distinction. 

The Master said to the assembly, 

The Dharma is originally a single school; it is people who think 

‘north’ and ‘south.’ The Dharma is of one kind; but the understand- 

ing of it may be ‘direct’ or ‘gradual.’ So why the terms ‘direct’ and 

‘gradual’? Dharma itself is neither ‘direct’ nor ‘gradual.’ Rather it is 

people who are sharp or dull. Hence the terms ‘direct’ and ‘gradual.’ 

The followers of Shenxiu, nevertheless, often criticized the south- 

ern Patriarch for being illiterate, and questioned his achievement. 

But Shenxiu himself said, “He has reached awakening without the 

benefit of a teacher and deeply understands the supreme vehicle; I 

am not his equal. Furthermore, my Master, the Fifth Patriarch, per- 

sonally bequeathed the robe and teaching to him—how could that 

have been in error? I regret that I cannot make the long journey to 

be close to him, yet I receive state patronage without deserving it. 

You should not linger here; go to Caoxi and resolve your doubts.” 

One day Shenxiu instructed his close disciple, Zhicheng, “You are 

bright and very knowledgeable; go to Caoxi for me and listen to his 
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teaching. Remember and record everything you hear, so you can tell 

me all of it when you come back.” 

As ordered, Zhicheng went to Caoxi; there he joined the assembly 

without saying where he had come from. At that time, the Patriarch 

announced to the assembly, “Today there is a thief hiding among 

you who has come to steal the teaching.” Zhicheng immediately 

stepped forward, bowed, and told the whole story behind his mis- 

sion. The Master said, “You are from Jade Spring; you must be a spy.” 

“Not so, he replied. The Master asked, “How can you not be?” He 

answered, “Before I confessed, I was; but now that I have admitted 

to it, lam not.” 

The Master asked, “How does your Master instruct his followers?” 

Zhicheng replied, “He always instructs his students to stop the mind 

and contemplate stillness; and to sit upright at all times without 

lying down.” 

The Master said: 

To stop the mind and contemplate stillness is a sickness, not 

chan meditation. Constant sitting restricts the body—how could 

it help towards [discovering] truth? Listen to my verse: 

You can sit without lying down from the moment you're born, 

But when you die, you'll lie down, never again to sit. 

How could you build a solid practice 

On a set of stinking bones?! 

Zhicheng bowed again and said, “This disciple studied the Way 

for nine years with Master Shenxiu without realizing any awaken- 

ing. Now, hearing a single explanation from the High Master, I am 

reunited with my original mind. For me, the matter of birth and 
death is a serious concern. Would the Master please be compassion- 

ate and teach me more?” 
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The Master said, “I have heard that your master teaches students 

about morality, concentration, and wisdom. Please tell me, how does 

he say to practice them?” Zhicheng replied, “Great Master, Shenxiu 

says, ‘doing no evil’ is morality; that ‘doing good’ is wisdom; and, that 

purifying one’s own mind is concentration. This is how he explains 

them. I wonder, High Master, what teaching do you give?” 

The Master said, “If I said I had a teaching to give others, I would 

be deceiving you. Depending on the situation, I merely use expedients 

to untie people’s bonds, and provisionally call it ‘samadhi’ Your mas- 

ters explanations of morality, concentration, and wisdom are truly 

wonderful; I see morality, concentration, and wisdom somewhat 

differently.” Zhicheng said, “There can only be one kind of morality, 

concentration, and wisdom. How can there be a difference?” 

The Master said: 

Your master’s morality, concentration, and wisdom are meant 

for Great Vehicle practitioners; my morality, concentration, and wis- 

dom are meant for those of the Supreme Vehicle. Awakening and 

understanding are not the same; seeing may come slowly or im- 

mediately. Listen to my explanation, and see if it’s the same as his. 

My teaching never departs from the essential nature; to depart 

from the essential nature in explaining the Dharma is teaching 

superficially, and this only leads to confusion. You should realize 

that the ten thousand dharmas all flow from our own essential 

nature. This is the true teaching of morality, concentration, and 

wisdom. Listen to my verse: 

Mind-ground free from error: essential nature’s morality. 

Mind-ground free from delusion: essential nature’s wisdom. 

Mind-ground undisturbed: essential nature’s concentration. 

It never increases or decreases: indestructible as vajra. 

The body comes and goes, [yet] you're rooted in samadhi. 
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Hearing this verse, Zhicheng apologized, and in gratitude offered 

a verse of his own: 

The five heaps [Skt. skandhas], an illusory body— 

And how could an illusion be ultimate? 

Even wanting to reach the ‘truly so’ 

Means the method is not yet pure. 

The Master approved, and further said to Zhicheng: 

Your master’s morality, concentration, and wisdom exhorts those 

with lesser capacities for wisdom; my morality, concentration, and 

wisdom motivates those with a greater capacity for wisdom. If 

you awaken to your essential nature, you do not set up [ideas 

of] “bodhi” or “nirvana,” or “liberated knowing and seeing.” Only 

when you understand there is nothing to attain, can you set up all 

the myriad teachings. If you understand this, you are “embodying 

the Buddha’, it is also called “bodhi” and “nirvana,” and “liberated 

knowing and seeing.” Those who see their essential nature can 

set these up or not as they choose. They can come and go freely, 

unhindered and spontaneous. Everything they do and all their 

words are appropriate, timely, and according to need. Wherever | 

and however they appear, they never depart from the inherent 

nature. They are just “realizing the spiritual powers of self-mastery,” 

and “the samadhi of playfulness.” This is called “seeing the nature.” 

Zhicheng further asked the Master, “What is the meaning of ‘not 

setting up?” 

The Master replied: 

When your essential nature is free from error, unobstructed, un- 

disturbed and unconfused, when prajna oversees and illuminates 
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your every thought, and you are far removed from the superficial 

appearances of things, independent and free absolutely every- 

where and anywhere—what is there to “set up?” 

Awaken by yourself to your own essential nature; awaken directly 

by cultivating directly. There are no gradual stages; nor anything 

to set up. All things are “still and empty”—how could they be ar- 

ranged in a sequence? 

Zhicheng bowed, and vowed to attend on the Master morning and 

night without fail. (Cheng came from Taihe in Ji province). 

BHIKSHU ZHICHE 

The monk Zhiche was from Jiangxi. His family name was Zhang, 

and his given name was Xingchang. In his youth he had been a wan- 

dering martial artist. Ever since the division into the Southern and 

Northern schools, although the two leaders had lost any sense of 

“self and other,’ their followers were fiercely competitive and parti- 

san. Resenting the public’s knowledge of the Patriarch’s having re- 

ceived the robe, the disciples of the Northern school set up Master 

Shenxiu as their own Sixth Patriarch. Then they hired Xingchang to 

assassinate the Master. 

But the Master had the ability to know the thoughts of others 

and in advance, placed ten ounces of gold by his chair. That night, 

Xingchang slipped into the Master’s room to kill him. The Master 

stretched out his neck to the sword. Xingchang slashed with his blade 

three times, but could not injure him. 

The Master said: 

A straight sword will not be bent; 

A crooked sword cannot [cut] straight. 

! merely owe you gold, not my life. 
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Xingchang fell to the ground in shock. After quite a while he came 

to his senses and begged for forgiveness, repenting of his error. Then 

he wanted to leave home and become a monk. The Master gave him 

the gold, and said, “You must go. I fear my followers may harm you 

out of revenge. Change your appearance and come back someday; 

then I will accept you.” 

Xingchang did as he was instructed and vanished into the night. 

Later he became a monk, took full ordination, and vigorously trained 

himself. One day, remembering what the Master had said, he made 

the long journey back to pay his respects. 

The Master said, “I have been thinking about you for a long time; 

what took you so long?” Xingchang replied, “Previously the Master 

forgave my crime. Although I have become a monk and practice as- 

ceticism, I could never repay your kindness. If only I could spread the 

Dharma and liberate living beings! Your disciple constantly studies The 

Mahaparinirvana Sutra, but still does not understand the meanings 

of ‘permanence’ and ‘impermanence.’ Will the High Master please 

be compassionate and explain them for me?” 

The Master said, “Impermanence is just the buddha-nature; and 

what is permanent is just the discriminating mind with all its good 

and bad states.” 

Xingchang replied, “Your explanation contradicts the Sutra text!” 

The Master said, “I transmit the authentic mind-seal of the Buddha. 

How could what I say contradict the Buddha's sutras?” Xingchang 

answered, “The Sutra says that the buddha-nature is permanent; 

but you say it is impermanent. It says that good and bad dharmas, 

even the aspiration for bodhi, are impermanent, but the Master 

says they are permanent. These contradictions have made me even 

more confused.” 
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The Master said, “In the past I heard the bhikshuni [nun] Wujinzang 

[Inexhaustible Treasure] reciting The Nirvana Sutra, and then ex- 

plained it for her with not so much as a single word or meaning out 

of accord with the Sutra. My explanation to you now is exactly the 

same.’ Xingchang replied, “Your student’s capacity for understanding 

is shallow. Please High Master, explain this for me in more detail.” 

The Master said: 

Don’t you realize—if the buddha-nature were permanent, then 

what good or bad states would there be to speak of? And not a 

single person until the end of time would ever aspire to bodhi. 

That is why | say it is impermanent. This is precisely the path to 

true permanence taught by the Buddha. Moreover, if all things 

were impermanent, then everything would have its own nature 

which was subject to birth and death, and the truly permanent 

nature would not be universal, all-pervading. That is why | say 

they are permanent. And that is precisely what the Buddha meant 

by teaching true impermanence. 

Ordinary people and seekers outside-the-Way, cling to misguided 

ideas of permanence. While those who follow the path of the two 

vehicles, mistake what is permanent as impermanent, and then 

from this formulate eight wrong views. Because of this, the Buddha 

gave the complete teaching of The Nirvana Sutra to refute these 

biased views and clearly explain true permanence, true bliss, true 

self, and true purity. You are now overly dependent on the words 

and missing the meaning. You thus end up misunderstanding the 

Buddha's sublime, complete final statement as if it meant a ni- 

hilistic impermanence or a lifeless permanence. Even if you read 

the Sutra a thousand times, what benefit would you get from it? 
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Xingchang suddenly experienced a great awakening; after which 

he gave this verse: 

For those who clung to impermanence, 

The Buddha taught there is permanence. 

Not understanding how expedients work, 

I was just picking up pebbles from a spring pond. 

But now without expending any effort, 

The buddha-nature appears right before me. 

The Master did not bestow it, 

And I did not obtain a single thing. 

The Master said, “Now you understand! You should be called 
» 

. Zhiche [Intent on Knowing] 

Zhiche bowed in gratitude, and withdrew. 

BHIKSHU SHENHUI 

There was a boy, age thirteen, named Shenhui, who was from the Gao 

family in Xiangyang. He came from Jade Spring [ Yuquan] to pay his 

respects. The Master said, “Wise friend, you have come a long way; 

made a hard journey, but did you bring the ‘original’ with you? If 

you have the original, you should know the owner. Can you explain 

this to me?” Shenhui replied, ““Clinging to nothing’ is the original; 

‘seeing’ is the owner.” The Master said, “What will this sramanera 

[novice monk] dare to say next?!” Shenhui then asked, “When you 

sit in chan meditation, High Master, do you see or not?” The Master 

hit him three times with his staff, and asked, “When I hit you, does 

it hurt or not?” He replied, “It both hurts and does not hurt.” The 

Master said, “I both see and do not see.” Shenhui asked, “How can 

you both see and not see?” 
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The Master replied: 

| constantly see the faults and errors of my own mind. | do not 

see the rights and wrongs, good or bad, of others. This is my see- 

ing and not seeing. How can you say it both hurts and does not 

hurt? If it does not hurt, then you're as unfeeling as wood or stone. 

But if it does hurt, then you are just an ordinary person who gets 

angry and resentful. The seeing and not seeing you spoke of just 

now are the two extremes; and you hurting yet not hurting are 

birth and death. You haven’t even recognized your own nature, 

yet you boldly play around with others. 

Shenhui bowed, and apologized. He thanked the Master. The 

Master continued: 

If your mind is confused and you do not see, then ask a Good 

and Wise Advisor to show you the path. If your mind is awakened, 

then you see your own nature, and so cultivate according to the 

teaching. You yourself are confused, and do not see your own 

mind; yet you come asking me if | see or not. If | see, | know it 

myself—how could that be of any help to you in your confusion? 

Similarly, if you yourself see, it won't get rid of my confusion. So 

why don’t you see and know for yourself, instead of asking me 

whether or not | see? 

Shenhui bowed again, over one hundred times, seeking to be for- 

given for his error. He served the master diligently, never leaving his 

side. 

One day the Master said to the community, “I have something 

with no head or tail, no name, no label, no back or front. Do you 

know what it is?” Shenhui stepped forward and said, “It is the root 

and source of all Buddhas; my buddha-nature!” The Master said, “I 
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just told you that it had no name or label, and you immediately go 

and call it ‘the root source of all Buddhas. Go and build a thatched 

hut over your head. You are just an intellectual pretending to know.” 

After the Master passed away, Shenhui went to Jingluo [the former 

capital] where he propagated the direct teaching of Caoxi. He wrote 

a treatise, “Notes Revealing the Source,’ which circulated widely in 

his time. (He became known as Chan Master He ze.) 

MSOs CQHIUIGIGS 

The Master noticed that many critics from various schools and sects, 

all ill-intentioned, had gathered beneath his seat. Pitying them, he said, 

“Students of the Way, get rid of all thoughts of good and bad. What 

cannot be named by any name is the essential nature. The nature free 

of any duality can be called the real nature. It is on the basis of this 

true nature that all the teaching methods are established. At these 

words, you should see it for yourselves.” 

Hearing this, they all bowed and asked him to be their teacher. 
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CHAPTER NINE 

Imperial Summons 

On the fifteenth day of the first month, during the first year of Shenlong 

[Divine Dragon] reign [705 c.E.], the Empress Wu Zetian and the 

Emperor Zhongzong issued a proclamation of summons, as follows: 

We have invited the two masters, An and Xiu [Huian and Shenxiu] to 

the palace to accept our offerings, so that we can investigate the one 

vehicle in the leisure time remaining to us after fulfilling our myriad 

duties. Those two teachers have deferred, saying that in the South 

there is a Chan Master Huineng, who was personally bequeathed 

the robe and Dharma of the Great Master Hongren, and who now 

carries forward the mind-seal*® of the Buddha; and that we should 

invite and inquire of him. We are now sending the court Chamberlain, 

Xuejian, with this invitation in the hope that the Master will regard 

us compassionately and swiftly come to the capital. 

The Master formally declined on the grounds of illness, saying 

that he wished to spend his remaining days in the forest monastery. 

Xuejian said, “The worthy chan masters at the capital all said that 

one must sit in chan meditation and practice concentration to gain 

40 The term “mind-seal” (xin yin 心 印 ) is a Buddhist metaphor derived from 

the tradition of an emperor or high authority using a red-inked stamp, or carved seal 

(yin EN), to authenticate important documents by pressing it on a piece of paper. The 

Buddha's mind-seal, however, is not a “thing” transmitted. Rather, it is an expression 

of recognition by the teacher that a disciple has through their own efforts realized the 

profound meaning of all Buddhas, and is ready to become an heir to and transmitter 

of this source-teaching. It implies that the awakened mind of the Buddha has been 

replicated directly, as it were, in the mind of the disciple. 
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an understanding of the Way; for without chan concentration, lib- 

eration is impossible. I wonder, what is your teaching?” 

The Master said: 

The Way is realized through the mind. How could it come from 

sitting? The Diamond Sutra says, “If you claim that the Tathagata 

either sits or lies down, you are traveling a wrong path. Why? 

Because he neither comes from anywhere, nor goes anywhere.” 

Freedom from birth and death is the Tathagata’s pure chan medi- 

tation. The still emptiness of all things is the Tathagata’s pure chan 

sitting. Ultimately there is no realization; how much the less “sitting.” 

Xuejian said, “When I return to the palace, their majesties will 

surely question me. Please, Master, be so kind as to instruct me on 

the essentials of the mind, so that I can pass it along to the two rulers 

and students of the Way in the capital. It will be like one lamp light- 

ing a hundred thousand lamps, light upon light without end illumi- 

nating the darkness.” 

The Master said: 

The Way is beyond light or dark. Light and darkness are comple- 

mentary ideas; they are relative terms, so even “endless light” must 

have an end. Therefore, The Vimalakirti Sutra says, “The Dharma 

has no comparison, because there is nothing relative in it.” 

Xuejian said, “Light symbolizes wisdom; darkness symbolizes the 

afflictions. If cultivators of the Way do not use wisdom to expose 

and untangle the afflictions, how can they liberate themselves from 

beginningless births and deaths?” 

The Master said: 

The afflictions themselves are bodhi; they are non-dual, cor- 

related. Someone who uses wisdom to expose and eliminate the 
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afflictions has the understanding of the two-vehicles, a teaching 

suitable for the sheep and deer carts. Those of the highest wis- 

dom are not like this at all. 

Xuejian asked, “What is the great vehicle view and understanding?” 

The Master answered: 

Ordinary people see light and darkness as two different things, 

but the wise realize they are essentially non-dual. Our real nature 

is non-dual. It is not diminished in ordinary people, nor is it greater 

in worthy sages. It is not disturbed amid the afflictions; nor is it 

stilled and static while in chan concentration. It does not end, nor 

endure forever. It does not arrive or leave; and has no location: 

neither inside nor outside nor in the middle. Unborn, undying, its 

essence and appearance is “just so; as it really is.” It is permanent 

and unchanging—it is called the “Way.” 

Xuejian said, “How is your explanation of ‘unborn and undying; 

different from outside-the-Way teachings?” 

The Master answered: 

The unborn and undying of which the outside-ways speak de- 

picts nothingness as the end to life, and life as the clear contrast 

to nothingness. Their nothingness is not really nothing; and the 

life of which they speak is not really life. In the unborn and undy- 

ing | speak of originally there was no birth [then], nor is there any 

death now. Therefore, | teach something very different from them. 

If you wish to understand the essentials of the mind, simply do not 

deliberate over good and bad; and you will spontaneously access 

the pure essence of the mind, which is always still like deep, clear 

water, [yet] with subtle functions as numerous as sand grains in 

the Ganges River. 
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Hearing this explanation, Xuejian experienced an immediate and 

expansive awakening. He bowed, took his leave, and returned to the 

palace, where he reported the Master’s words. 

That year, on the third day of the ninth month, an imperial proc- 

lamation was issued extolling the Master: 

Due to old age and illness, the Master declined our invitation. 

Cultivating the Way for us, you are a field of blessings for the country, 

just like Vimalakirti who used his illness to expound the Mahayana 

in Vaisali. You pass along the mind of the Buddhas and expound the 

non-dual Dharma. Xuejian has conveyed the Master’s teaching of 

the knowledge and vision of the Tathagata. Because of accumulated 

good deeds, and roots of goodness planted in previous lives, we are 

fortunate to be born at a time when the Master is in the world, and 

to directly awaken to the Supreme Vehicle. We bow our heads in 

unending gratitude for your kindness. 

The Master is also presented with a fine formal robe and a crys- 

tal bowl as gifts, and the governor of Shao Province is commanded 

to restore and refurbish the monastery buildings. The Master’s for- 

mer residence is to be converted into a temple, called the Nation’s 

Gratitude [Guoen] Monastery. 
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CHAPTER TEN 

Final Instructions 

One day the Master summoned his disciples Fahai, Zhicheng, Fada, 

Shenhui, Zhichang, Zhitong, Zhiche, Zhidao, Fazhen, and Faru, 

and said to them: 

You are different from the others. After | pass away, you should 

each go and become a master in a different region. | will now 

teach you how to explain the Dharma without departing from its 

Original source. 

First, you should bring up the teaching of the three classifica- 

tions of dharmas, and then the thirty-six complementary pairs— 

answer [any] with its opposite; this avoids [setting up in] either side. 

In explaining all these teachings, never depart from the essential 

nature. If someone should suddenly ask about something, answer 

with its opposite, thus neutralizing the pair. Always find the oppo- 

site principle: for example, “coming” and “going” are relative to each 

other; ultimately the two cancel each other out—and then there is 

no place to set up. 

The teaching of the three classifications of dharmas are the “heaps,” 

“realms,” and “entrances.” The five “heaps” [Skt. skandhas] are: form, 

feelings, perception, mental “actions” and impulses, and consciousness. 

The twelve “entrances” [Skt. ayatana] refer to the six sense faculties 

of seeing, hearing, smelling, tasting, touching, and the thinking- 

mind; and the six sense-objects: sights, sounds, scents, flavors, tan- 

gible objects, and ideas. The “realms” are eighteen: the six sense 

faculties, the six sense-objects, and the six consciousnesses. The 
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essential nature embraces all of these dharmas, and so is called 

the “storehouse-consciousness.” If you give rise to a thought, con- 

sciousness “turns,” and the six consciousnesses are stirred to “go 

out” the six sense faculties and perceive the six sense-objects. 

Thus, the eighteen realms are activated from the essential nature. 

If the essential nature deviates, it creates the eighteen wrongs. If 

the essential nature is true and right, it creates the eighteen rights. 

Misusing it is the activity of living beings; using it well, this is the 

activity of a Buddha. How does this [differing] usage come about? 

It all comes from the essential nature. 

The external world has five insentient complementary pairings: 

heaven and earth, sun and moon, light and darkness, yin and yang, 

water and fire. These are the five complementary pairings. 

The characteristics of phenomenal things can be expressed in 

twelve complementary pairings: words and objects, being and non- 

being, material and immaterial, perceptible and imperceptible, de- 

filed and undefiled, matter and emptiness, motion and stillness, pure 

and turbid, mundane and sacred, clergy and laity, old and young, 

and large and small. These are the twelve complementary pairings. 

There are nineteen complementary pairings arising from the 

essential nature: strengths and weaknesses, deviating and true; 

foolish and discerning, deluded and wise, scattered and focused, 

kind and cruel, moral and dissolute, deceptive and genuine, real 

and vain, biased and fair, afflictions and bodhi, permanent and im- 

permanent, compassion and malice, joy and resentment, generous 

and stingy, advance and retreat, birth and death, the Dharma-body 

and the physical body, the Transformed-body and the Reward- 

body. These are the nineteen complementary pairs. 

The Master said: 
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If you understand and know how to use these thirty-six comple- 

mentary pairings, you can string together all the teachings in the 

Sutras, and whether coming or going, you avoid both extremes. 

Use your essential nature in discoursing with others. Outwardly, 

be unattached to appearances while right in the middle of appear- 

ances. Inwardly, be empty without clinging to emptiness. If you 

cling to appearances you will just compound your wrong views; 

if you cling to emptiness, you will only magnify your ignorance. 

Those who cling to emptiness repudiate the sutras by insisting 

you should just talk, and that written works are useless. If they 

say there is no need for written works, then they shouldn't speak 

either, because written words are just symbols for the spoken word. 

They also claim that their direct Way is not based on written works, 

yet as soon as they set up these two words, “not based,” they are 

writing words. When they see the teachings of others, they slan- 

der them, saying they are attached to writings. You should real- 

ize that self-delusion is one thing, but slandering the sutras quite 

another. Do not demean the sutras; if you do, your mistake will 

result in countless obstructions. 

People who attach to external appearances, and moreover prac- 

tice this way in search of truth, or who extensively set up religious 

training centers, and preach about errors and evils of existence and 

nothingness, will not see their fundamental nature even in aeons. 

Just listen, understand, and cultivate according to the teachings. 

Do not try to completely stop all thought, because that will only 

obstruct the natural [flowing of] the Way. And if people just listen 

and learn, but do not cultivate, it will have the adverse effect of 

increasing misunderstanding. 

Simply cultivate according to the teaching, and do not cling to 

appearances when explaining it. All of you, if you understand, then 
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so speak, so engage, So practice, and so act—and you will never 

stray from the original source. 

If someone asks a question about the meaning of “existence,” 

answer with “non-existence.” If you are asked about “non-existence,” 

answer with “existence.” Asked about the ordinary life, answer with 

the holy life. Asked about the holy life, answer with the ordinary life. 

The two are relative to each other, thus disclosing the meaning of 

the Middle Way. If you answer every question in this complemen- 

tary fashion, you will not go wrong. 

Suppose someone asks, “What is darkness?” You should answer, 

“Light is the cause, and darkness is the condition; when light dis- 

appears, there is darkness. Brightness reveals the dark; and dark- 

ness reveals the light.” 

Since these contrasting pairs mutually complement each other, 

they affirm the principle of the Middle Way. Answer every ques- 

tion in this way. Later, when you pass on the Dharma, pass it on in 

this way, and you will never stray from the source of our teaching. 

In the seventh month of the year Renzi, the first year of the Taiji and 

Yanhe reigns [712 C.E.], the Master sent his disciples to The Nation’s 

Gratitude [Guoen] Monastery in Xin Province to construct a stupa. 

(This year, 712, was changed during the fifth month, to be called Yanhe. 

In the eighth month, when the new emperor Xuanzong took the throne, 

he changed the year period to Xiantian, ‘Preceding Heaven, but then 

again renamed it the following year as Kaiyuan, “The Beginning’ Other 

text[s] have it taking place during the Xiantian, but this is incorrect.) 

He ordered them to hurry along the work, and the unveiling took 

place by the end of the summer the following year. 

On the first day of the seventh month he gathered his disciples 
together and said, “Next month, I want to leave this world. If you 
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have any doubts, you will have to ask me about them soon, so that I 

can resolve them for you and end your confusion. After I go, there 

will be no one to teach you.” 

Hearing this, Fahai and the others wept; Shenhui alone remained 

emotionally composed and did not cry. 

The Master said: 

Little Master Shenhui, only you have gained the equanimity to 

remain unmoved. Facing good or bad states, blame and praise— 

sorrow and joy do not stir in you. Not one of the rest of you has 

attained this—what Way have you been cultivating all these years 

on this mountain? Who are you crying for so sadly now? Are you 

worried that | don’t know where | am going? | myself know where 

| am going. If | didn’t know where | was going, | wouldn’t have 

been able to inform you ahead of time. No doubt you are crying 

because you don’t know where | am going. But if you knew where 

| was going, you wouldn't be crying. 

The Dharma-nature fundamentally has no birth and death; no 

coming or going. All of you sit down, and | will recite a verse for 

you, called “The True-False, Movement-in-Stillness Verse.” Recite this 

verse from memory, and you and | will be of one mind. Cultivate 

according to it and you will never lose the source of our teaching. 

The group of monks bowed and implored the Master to recite his 

verse. It went: 

There is nothing real and solid about anything, 

Do not view anything as true, 

/f you regard anything as “real and true,” 

This is just a “view”: utterly unreal. 
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If you can embrace the true yourself, 

Just being free of any falseness is the true mind. 

Your own mind entangled in the false, 

Then nothing's true—where else would you find the true? 

Sentient beings can move about, 

Insentient things are immobile; 

If you cultivate a practice of immobility, 

You will be like insentient things: frozen. 

If you seek true stillness, 

It is movement-in-stillness; 

Not moving immobilizes, deadens, 

And insentient things lack the Buddha-seed. 

Skillfully discerning amid all appearances, 

Yet not being turned by them is the cardinal meaning; 

The ability to discern in this way 

Is itself the true nature at work. 

| tell you, Students of the Way: 

Exert yourselves; and take heed: 

Do not cling to understandings bound up in birth and death, 

Right at the gateway to the Supreme vehicle. 

If you resonate with these words, 

Then let’s talk of Buddhahood together. 

If there is no resonance, 

Then put your palms together and just be happy. 

The root-source of this teaching is non-contention; 

Arguing is not the meaning of the Way; 

For in clinging to or opposing the teaching, 

The essential nature embraces birth and death. 
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Having heard this verse, his disciples all bowed. They understood 

its meaning. They were determined to cultivate in accord with the 

teaching and end all arguing and contention. 

Realizing that the Great Master would not remain in the world 

for long, the senior-seated Fahai bowed again and asked, “After the 

Master leaves this world who will inherit the robe and teaching?” 

The Master replied: 

The lectures | have given during the time | was at Great Brahma 

Monastery [Dafan Si] have been transcribed and circulated. Call 

them The Dharma Jewel Platform Sutra. Preserve it and pass it along. 

To liberate the myriad living beings, just follow these teachings; 

they can be called the correct Dharma. | will bequeath the teach- 

ing, but | will not bequeath the robe. 

This is because your roots of faith are pure, mature. You are con- 

fident and free of doubts; you are capable of the great task. So, 

in keeping with the intention of the First Patriarch, Bodhidharma, 

the robe is not to be handed on. His verse of bequeathal went: 

/ originally came to this land 

To transmit the Dharma and liberate living beings 

One flower will open into five petals, 

The fruit will all ripen by itself. 

The Master added: 

All of you Good and Wise Advisors, each of you, clear your mind 

and listen as | explain the Dharma: If you wish to realize perfect wis- 

dom, you must master the “single-mark samadhi,” and the “single- 

practice samadhi.” If you do not attach to appearances wherever 

you are, and do not become attracted to or averse to them, nei- 

ther grasping nor rejecting, and are untroubled by gain, success, 
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failure and the like; but instead, in the midst of all things remain 

calm, composed, fluid and adaptable; modest and not aggressive, 

quiet in mind with few desires, then you have mastered the “single- 

mark samadhi.” 

If no matter where you are, whether you are walking, standing, 

sitting, or lying down, you can maintain a sincere, straightforward 

and direct singleness of mind that never leaves the place of awaken- 

ing, the real Pure Land—this is called the “single-practice samadhi.” 

Someone who masters these two samadhis is like earth holding 

seeds which stored in the ground, nurture and grow, mature and 

ripen into fruit. So it is with the “single-mark” and “single-practice” 

samadhi. My teaching now is like the seasonal rains everywhere 

falling and moistening the earth. Your buddha-nature is like the 

seeds which sprout and grow when moistened by the rain. Those 

who get the meaning of my teaching will surely realize awakening; 

those who take up my practice, will definitely realize this sublime 

“fruit.” Listen to my verse: 

The mind-ground holds every seed, 

Under the falling rain, they all sprout. 

Caring for the flowers is the direct awakening, - 

And the “fruit” of bodhi ripens on its own. 

After reciting this verse, the Master said: 

This Dharma is non-dual, and the mind is just the same. The 

Way is pure, pristine, and unmarked. All of you be careful not to 

“contemplate pure stillness” or a vacant mind. The mind is funda- 

mentally pure; with nothing to grasp or reject. Each of you work 

hard; and try your best wherever circumstances take you. 

Then, all the assembled disciples bowed and withdrew. 
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On the eighth day of the seventh month, the Master suddenly said 

to his disciples, “I want to go back to Xin Province. Get a boat ready 

quickly!” The whole community cried out and begged him to stay, 

but the Master said, “All Buddhas appear in the world and even ap- 

pear to pass away. Whatever comes, must go—this is eternally true. 

This physical body of mine must return somewhere.” The assembled 

group said, “Master, you are leaving, but sooner or later might you 

come back?” The Master said, “Falling leaves return to the root; who 

can say when they will return?” 

They further asked, “Who was given the “Treasure of Genuine- 

Dharma-Discernment’?”! The Master replied, “Whoever realizes 

the Way has it; those with an unattached mind get it.” They asked, 

“Will there be any troubles in the future?” 

The Master answered: 

Five or six years after my passing, someone will come to take 

my head. Listen to my prediction: 

[Wishing to] make offerings to the parent with bowed head, 

Food in the mouth is a must; 

When the difficulty of M’an arises, 

The officials will be Yang and Liu. 

The Master also said: 

Seventy years after | leave, two bodhisattvas will come from the 

East. One will be a monk, the other a layman. They will actively 

teach as contemporaries, establishing my teaching, restoring the 

monasteries, and enabling the Dharma to flourish for posterity. 

41 zheng fa yan zang 正法 眼 藏 . An allusion to the “robe and bowl,” but also 
implies one who has the accomplishment and authority to recognize, validate, and 

certify (zheng ming itt) the awakening of others. As an example, see chapter 7, Chan 

Master Xuanjue’s encounter. 
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Someone further asked, “Please tell us, how many generations have 

passed along the teaching since the first Buddhas and Patriarchs ap- 

peared in the world?” 

The Master replied: 

Since the past, numberless Buddhas have responded to the 

needs of the world—too many to be counted. For the moment, 

however, | will begin with the last seven Buddhas. In the past 

“Adorned Aeon,” there were: Vipasyin Buddha, Sikhin Buddha, 

and Visvabhu Buddha. In the present “Distinguished Aeon” there 

have been Krakucchanda Buddha, Kanakamuni Buddha, Kasyapa 

Buddha, and Shakyamuni Buddha—these were the seven Buddhas. 

From Shakyamuni Buddha, the transmission went through: 

Venerable Mahakasyapa 

Venerable Ananda 

Venerable Sanavasa 

Venerable Upagupta 

Venerable Dhrtaka 

Venerable Micchaka 

Venerable Vasumitra 

Venerable Buddhanandi 

Venerable Punyamitra 

Venerable Parsva 

Venerable Punyayasas 

Venerable Asvaghosa 

Venerable Kapimala 

Venerable Nagarjuna 

Venerable Kanadeva 

Venerable Rahulata 



FINAL INSTRUCTIONS 

Venerable Sanghanandi 

Venerable Jayasata 

Venerable Kumarata 

Venerable Jayata 

Venerable Vasubandhu 

Venerable Manora 

Venerable Haklena 

Venerable Sinha 

Venerable Vasasita 

Venerable Punyamitra 

Venerable Prajnatara 

Venerable Bodhidharma 

[In China, the first Patriarch] 

Great Master Huike 

Great Master Sengcan 

Great Master Daoxin 

Great Master Hongren 

And |, Huineng, am the thirty-third Patriarch. Thus, from the 

beginning each patriarch had his successor. In the future, pass it 

along accordingly. Do not neglect this. 

On the third day of the eighth month of the year Guichou, the 

second year of the Xiantian reign [713 C.E.] (At the 12th month, the 

year was changed to Kai Yuan), following a vegetarian meal offering 

at Nation’s Gratitude [Guoen] Monastery, the Master said, “Each 

of you take your seat; I am going to say farewell.” Fahai asked, 

“What teaching will you leave behind so that people in later gen- 

erations who are lost and confused will be able to discover their 

buddha-nature?” 
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The Master said: 

All of you, please listen carefully. In the future, if people who 

are lost and confused can recognize living beings, they will [find] 

the buddha-nature. If they don’t get to know living beings, they 

could seek for the Buddha throughout endless aeons and never 

meet him. | am now teaching you: recognize the living beings of 

your own mind—the buddha-nature is found right within your own 

mind. If you wish to see the Buddha, simply come to know these 

living beings. For it is these living beings who have lost sight of 

the Buddha, not the Buddha who has lost sight of living beings. 

When awakened to the essential nature, the living being is a 

Buddha. Confused about your essential nature, the “buddha” is 

a living being. 

If your essential nature is balanced and centered, the living be- 

ing is a Buddha. When your essential nature deviates off course, 

the “buddha?” is a living being. 

If your mind is devious and crooked, the “buddha” is concealed 

within the living being. But with one thought balanced and trued, 

the living being becomes a Buddha. Our own mind itself holds the 

Buddha, and this inherent Buddha is the real Buddha. If our own 

mind did not have its own inherent Buddha, where could the real 

Buddha be sought? Your own mind is the Buddha. Never doubt 

this! There is nothing that can be established outside of this mind; 

for the mind gives rise to the myriad dharmas. Therefore, the Sutra 

says, “The mind aroused, then all dharmas arise. The mind stilled, 

all dharmas are stilled.” 

Now | am going to leave you with a farewell verse, called “The 

Real Buddha of Your Own Nature.” If people of later generations 

understand its meaning, they will spontaneously see their original 

mind and realize Buddhahood. The verse goes: 
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The true “as-it-is” essential nature is the real Buddha, 

Wrong views, the three poisons, enthrone a demon. 

Lost and confused, the demons own the house, 

Seeing true and straight, the Buddha’s in the home. 

Wrong views, the three poisons, stirred up within the nature, 

Just invite the demons to abide, 

Right views, true seeing purges the three poisons, 

And the demon turns into a Buddha—for real, not false. 

Dharma-body, Reward-body, Transformed-bodies: 

Fundamentally the three are one. 

Seeing this for yourself right within your own nature, 

Is the seed of awakening and gaining Buddhahood. 

The pure nature arises from the Transformed-body; 

This natural purity is ever-present within the Transformed-body; 

This nature leads the Transformed-body along the right path 

Until it arrives, perfect and complete, truly never-ending. 

Lust actually stems from the pure nature; 

Just turn back lust—natural purity wholly restored. 

Each of you within your own nature, let go the five desires; 

Immediately see your nature—this is real and true. 

If you encounter this Direct Teaching in your lifetime, 

You will immediately understand your essential nature, 

And behold the World-Honored One. 

If you wish to cultivate, and aspire to become a Buddha, 

You won't know where to find this truth 

Unless you discover it within your own mind. 
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Possessing this truth is the seed for becoming a Buddha, 

But if you fail to recognize your inherent nature, 

And then seek for the Buddha outside, 

With this approach you will always be the fool. 

| now leave behind the direct teaching. 

To become free, people must cultivate themselves; 

| announce to you and future seekers of the Way: 

If you fail to see this; you will miss it by a long, long way. 

After the Master had recited this verse, he said: 

All of you; take care. After | pass away, don’t indulge in worldly 

sentiment. If you cry tears like rain, receive condolences, or wear 

mourning garments, you are no longer my disciples; all of this runs 

counter to the Teaching. Just recognize your original mind and see 

your fundamental nature. That nature is neither active nor still, it 

neither comes nor goes. It is both unborn and undying, it goes 

beyond right or wrong, and it neither stays nor leaves. 

Because | fear in your present state of confusion, you may mis- 

understand my meaning, | will teach you again, so that you might 

see your nature. 

If after my demise, you cultivate according to this, it will be as 

if | were still here. But if you go against my teaching it would be 

of no use even if | were here. 

Then he gave another verse: 

Firm and steady: not “cultivating” good; 

Light and happy: doing no evil; 

Calm and clear: no “dusty” sights and sounds; 

Vast, vast: the unbound liberated mind. 

116 



FINAL INSTRUCTIONS 

After reciting this verse the Master meditated until the third watch. 

Then, all at once he said to his close disciples, “I’m leaving!” And in- 

stantly he departed. At that moment a rare fragrance filled the room. 

A white rainbow linked the earth with the heavens and the trees of 

the forest turned white. The nearby animals and the birds cried out 

with grieving sounds. 

In the eleventh month a dispute arose among the officers, disciples, 

sangha and laity of the counties of Guang, Shao, and Xin, over who 

should receive the Master’s “true body.” Since they could not resolve 

their conflicting claims, they lit incense and prayed that the incense 

smoke would indicate the place where the Master should be laid to 

rest. The smoke traveled in the direction of Caoxi. And so on the 

thirteenth day of the eleventh month, the casket and robe and bowl 

he had inherited were moved back there. 

In the following year, on the twenty-fifth day of the seventh month, 

the Master’s body was removed from the casket and disciple Fangbian 

anointed it with incense paste. Remembering the prediction about 

the taking of his head, the Master’s disciples securely wrapped his 

neck with sheets of iron and lacquered cloth to protect it and placed 

his body in the stupa. Suddenly a white light appeared within the 

stupa, radiated into the sky and only faded away after three days. 

The provincial governor of Shao reported this to the emperor and 

was commissioned to set up a stone memorial tablet summarizing 

the Master’s spiritual life. 

The Master lived for seventy-six years. He inherited the robe when he 

was twenty-four and ordained at thirty-nine. He taught the Dharma 

for thirty-seven years to benefit living beings. He passed on his 

Dharma to forty-three successors, while those who awakened to the 

Way and rose above the ordinary were beyond counting. The robe 
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entrusted to him coming down from Bodhidharma, (finely textured 

cottony material from India) and the ceremonial robe and crystal 

bowl gifted to him by the Emperor Zhongzong, the life-like image 

sculpted by Fangbian, and other religious implements were perma- 

nently housed at Jewel-Wood Monastery. 

This Platform Sutra has been passed along to reveal the source 

teachings, to honor the Three Treasures, and for the benefit of all 

living beings. 

~ END 
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A Brief Account ofthe Life ofthe 
Venerable Master Hsiian Hua (1918-1995) 

Author of the Preface and Inspiration for this Translation 

One of the most eminent Chinese Buddhist masters of the twen- 

tieth century, the Venerable Master Hsiian Hua (Xuanhua, 1918- 

1995) was a monastic reformer and the first Chinese master to teach 

Buddhism to large numbers of Westerners. During his long career 

he emphasized the primacy of the monastic tradition, the essential 

role of moral education, the need for Buddhists to ground them- 

selves in traditional spiritual practice and authentic scripture, and 

the importance of respect and understanding among religions. To 

attain these goals, he focused on clarifying the essential principles of 

the Buddha's original teachings, on establishing a properly ordained 

monastic community, on organizing and supporting the translation 

of the Buddhist Canon into English and other languages, and on the 

establishment of schools, religious training programs, and programs 

of academic research and teaching. 

Born in 1918 into a peasant family in a small village south of 

Harbin, in northeast China, the Venerable Master was the young- 

est of eight children. His father’s surname was Bai, and his mother’s 

maiden name was Hu. His mother was a vegetarian, and throughout 

her life she held to the practice of reciting the name of the Buddha 

Amitabha. When the Venerable Master formally became a Buddhist, 

in his mid-teens, he was given the Dharma name Anci (“Peace and 

Compassion”), and after becoming a monk, he was also known as 

119 



VENERABLE MASTER HSUAN HUA 

To Lun (Dulun—‘“Liberator from the Wheel of Rebirth”). Upon grant- 

ing him the Dharma-seal of the Weiyang (also pronounced Guiyang) 

Chan lineage, the Elder Chan Master Xuyun (1840-1959) bestowed 

upon him the Dharma-transmission name Hsiian Hua (Xuanhua— 

“Proclaim and Transform”). 

When the Venerable Master was a child, he followed his mother’s 

example, eating only vegetarian food and reciting the Buddhas name. 

When he was eleven years old, upon seeing a dead baby lying on the 

ground, he awakened to the fundamental significance of birth and 

death and the impermanence of all phenomena. He then resolved 

to become a monk and practice on the Buddhist Path, but he acqui- 

esced to his mother’s request that he not do so until after her death. 

When he was twelve, he obtained his parents’ permission to travel 

extensively in search of a true spiritual teacher. 

At the age of fifteen, the Venerable Master went to school for the first 

time, and when he was sixteen, he started lecturing on the Buddhist 

Sutras to help his fellow villagers who were illiterate but who wanted 

to learn about the Buddha's teachings. He was not only diligent and 

focused but possessed a photographic memory, and so he was able 

to memorize the Four Books and the Five Classics of the Confucian 

tradition. He had also studied traditional Chinese medicine, astrol- 

ogy, divination, physiognomy, and the scriptures of the great religions. 

When he was seventeen, he established a free school, in which, as the 

lone teacher, he taught some thirty impoverished children and adults. 

At the age of eighteen, after only two and a half years of schooling, 

he left school to care for his terminally ill mother. He was nineteen 

when she died, and for three years he honored her memory by sitting 

in meditation beside her grave in a hut made of sorghum stalks. During 

this time, while reading The Lotus Sutra, he experienced a profound 

awakening. Subsequently, while seated in deep meditation, he had a 
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vision of the Sixth Chan Buddhist Patriarch Huineng (638-713 C.E.). 

In his vision, Master Huineng came to visit him and to give him the 

mission of bringing Buddhism to the Western world. 

At the end of his period of mourning, the Venerable Master took 

as his teacher Chan Buddhist Master Changzhi, and he entered Three 

Conditions Monastery as a novice monk. Chan Master Changzhi 

subsequently bequeathed to him the Dharma of the Jinding Pilu Chan 

lineage. During this time, the Master devoted himself not only to 

meditation but also to the study of the Buddhist scriptural tradition 

and to the mastery of all the major schools of Chinese Buddhism. 

After a period of solitary meditation in the Changbai Mountains, 

the Master in 1946 began the long journey to the south of China. 

In 1947, he received full ordination as a monk at the Buddhist holy 

mountain Putuoshan. In 1948, after over two thousand miles of travel, 

the Master arrived at Nanhua Monastery and bowed to Chan Master 

Xuyun (1840-1959), China's most widely revered enlightened master. 

From him the Master received the ‘mind-seal’ certification, verifying 

his awakening, and later a more formal transmission of the Dharma 

of the Weiyang lineage of the Chan School. 

In 1949 the Master left China for Hong Kong. There he taught 

meditation, lectured on the Buddhist Sutras, and sponsored their 

printing. He also commissioned the making of images of Buddhas 

and Bodhisattvas, and aided monastic refugees from mainland China. 

During these years in Hong Kong, he also built Western Bliss Garden 

Monastery (Xi Le Yuan), established the Buddhist Lecture Hall 

(Fojiao Jiangtang), and rebuilt and renovated Flourishing Compassion 

Monastery (Ci Xing Si). 

In 1962, he traveled to the United States at the invitation of his 

Hong Kong disciples who were then living in the San Francisco Bay 

Area, and he began lecturing at the San Francisco Buddhist Lecture 
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Hall (Sanfanshi Fojiao Jiangtang), which had been previously set up 

as a branch of the Hong Kong Buddhist Lecture Hall (Xianggang 

Fojiao Jiangtang). As the community at the Buddhist Lecture Hall 

in San Francisco grew, both in size and in diversity, the institution's 

name was changed to the Sino-American Buddhist Association. In 

1970, the Venerable Master moved from Chinatown to the newly 

established Gold Mountain Monastery (Jinshan Si) located in the 

Mission District of San Francisco. In 1975, the Master established the 

organization’s first branch monastery—Gold Wheel Temple ( Jin/un 

Si) in Los Angeles; and in 1976 he established the new headquarters 

as well, the City of Ten Thousand Buddhas (Wan Fo Cheng) in Ukiah, 

California. Then in 1984 the organization’s name was changed from 

the Sino-American Buddhist Association to the Dharma Realm 

Buddhist Association. 

In the summer of 1968, the Master began the intensive training 

of a group of Americans, most of them university students. In 1969, 

he astonished the monastic community of Taiwan by sending there, 

for complete ordination, two American women and three American 

men whom he had ordained as novices. They were the first Americans 

of that period to become fully ordained Buddhist monks and nuns. 

During subsequent years, the Venerable Master trained and over- 

saw the ordination of hundreds of individuals, both Asians and 

Westerners who came to California from every part of the world to 

study with him. These monastic disciples now teach in the twenty- 

three temples, monasteries and convents that the Venerable Master 

and his disciples founded in the United States, Canada, Australia, 

and several Asian countries. 

The Venerable Master was determined to transmit to the West the 

correct teachings of Buddhism, and he categorically rejected what he 
considered to be corrupt practices that had become widespread in 
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China. He guided his disciples in distinguishing between genuine, 

scripture-based practices that were useful and in accord with com- 

mon sense, as opposed to ritual superstitions that were unwholesome 

cultural accretions. 

Among the many reforms in monastic practice that he instituted 

was his insistence that his monastic disciples accord with the ancient 

practice of wearing the monastic robe or precept-sash (kasaya) as a 

sign of membership in the monastic Sangha. He himself followed, 

and required his monastic disciples to follow, the prohibition against 

eating after noon. He considered a vegetarian diet to be of paramount 

importance. He encouraged his disciples among the Sangha to join 

him in following the Buddha’s beneficial ascetic practices of eating 

only one meal a day and of never lying down. Of his monastic dis- 

ciples he expected strict purity, and he encouraged his lay disciples 

to adhere to the five precepts of the Buddhist laity. 

Although he understood English well and spoke it when neces- 

sary, the Master almost always lectured in Chinese. His aim was to 

encourage his Western disciples to learn Chinese and his Chinese 

disciples to learn English, so that together they could help to fulfill his 

wish that the Buddhist Canon be translated into other languages. So 

far, the Buddhist Text Translation Society he founded has published 

well over a hundred volumes of translations, including several of the 

major Mahayana Sutras with the Master’s commentaries. 

As an educator, the Venerable Master was tireless. At the City of 

Ten Thousand Buddhas, he established formal training programs for 

monastics and for laity, elementary and secondary schools for boys 

and for girls, and Dharma Realm Buddhist University. From 1968 

to the early 1990's he himself gave lectures on Sutras at least once a 

day, and he traveled extensively on speaking tours. Responding to 

requests from Buddhists around the world, the Venerable Master 
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led delegations to Hong Kong, Taiwan, India, Southeast Asia, and 

Europe to propagate the Dharma. He also traveled to Burma, Thailand, 

Malaysia, Australia, and South America. His presence drew a mul- 

titude of the faithful everywhere he went. He was also often invited 

to lecture at universities and academic conferences. 

The Venerable Master was a pioneer in building bridges between 

different Buddhist communities. Wishing to heal the ancient divide 

between Mahayana Buddhism and Theravada Buddhism, he invited 

distinguished Theravada monks to the City of Ten Thousand Buddhas 

to share the duties of full ordination and transmission of the monas- 

tic precepts, which the two traditions hold in common. 

He also insisted on inter-religious respect and actively promoted 

interfaith dialogue. He stressed commonalities in religious traditions, 

above all their emphasis on proper and compassionate conduct. In 

1976, together with his friend Paul Cardinal Yubin, who had been 

archbishop of Nanjing and who was the Chancellor of the Catholic 

Furen University in Taiwan, he made plans for an Institute for World 

Religions that came to fruition in Berkeley in 1994. 

In 1990, at the invitation of Buddhists in several European coun- 

tries, the Venerable Master led a large delegation on a European 

Dharma tour, knowing full well that, because of his ill health at the 

time, the rigors of the trip would shorten his life. However, as always 

he considered the Dharma more important than his very life. After 

his return, his health gradually deteriorated, yet, while quite ill, he 

made another major tour, this time to Taiwan, in 1993. 

In Los Angeles, on June 7, 1995 at the age of 77, the Venerable 

Master left this world. When he was alive, he craved nothing, seek- 

ing neither fame nor wealth nor power. His every thought and every 
action were for the sake of bringing true happiness to all sentient be- 
ings. In his final instructions he said: “After I depart, you can recite 
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The Avatamsaka Sutra and the name of the Buddha Amitabha for 

however many days you would like, perhaps seven days or forty-nine 

days. After cremating my body, scatter all my remains in the air. I do 

not want you to do anything else at all. Do not build me any pagodas 

or memorials. I came into the world without anything; when I depart, 

I still do not want anything, and I do not want to leave any traces in 

the world. ... From emptiness I came; to emptiness I am returning.” 
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The Venerable Master Hsiian Hua’s 

Eighteen Great Vows 

. I vow that I will not realize right enlightenment as long as even 

one Bodhisattva in the three periods of time throughout the ten 

directions of the Dharma Realm, to the very ends of empty space, 

has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one Solitary Sage in the three periods of time throughout the ten 

directions of the Dharma Realm, to the very ends of empty space, 

has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one Hearer of the Teaching in the three periods of time through- 

out the ten directions of the Dharma Realm, to the very ends of 

empty space, has yet not become a Buddha. 

. Lvow that I will not realize right enlightenment as long as even 

one god in the Three Realms has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one human being in the worlds of the ten directions has yet not 

become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one asura among people and gods has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one animal has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one hungry ghost has yet not become a Buddha. 
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Er 

12. 

13: 

14. 

15. 

16. 

V7. 

I vow that I will not realize right enlightenment as long as even 

one being in the hells has yet not become a Buddha. 

. I vow that I will not realize right enlightenment as long as even 

one being in the Three Realms who has taken refuge with me has 

yet not become a Buddha—whether that being is a god, ascetic 

master, human, asura, or animal that swims or flies, or whether 

a dragon, beast, ghost, or other inhabitant of the spirit-realm. 

I vow to dedicate all the blessings and happiness that that I am 

due to enjoy to all the beings of the Dharma Realm. 

I vow to fully take upon myself all the anguish and hardship that 

all the beings in the Dharma Realm are due to suffer. 

I vow to appear in innumerable kinds of bodies in order to reach 

the minds of all the beings throughout the universe who do not 

believe in the Buddha's Dharma, so that I may cause them to cor- 

rect their faults and become good, to repent and to start anew, to 

take refuge with the Three Jewels and finally to become Buddhas. 

I vow that any being who sees my face or simply hears my name 

will immediately resolve to awaken and to follow the Path all the 

way to Buddhahood. 

I vow to respectfully observe the Buddha’s instructions and to 

maintain the practice of eating only one meal a day. 

I vow to bring all beings everywhere to enlightenment by teach- 

ing each in accord with the various capabilities of each. 

I vow, in this very life, to open the five spiritual eyes and to gain 

the six spiritual powers and the freedom to fly. 

. I vow to make certain that that all my vows are fulfilled. 
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To these personal vows he added the universal vows of the Bodhisattva: 

Though Living beings are countless, I vow to liberate them all. 

Though A fflictions are endless, I vow to end them all. 

Though Dharma-methods can’t be numbered; still, I vow to learn 

them all. 

Though The Buddha’s Path is unsurpassed, I vow to realize it. 
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7\ AE BITS BB ES FP 

AANA RERE, SCG, BAGS. AIS 
A, SERB oF, peek, SH 
\\ AF. RDC, SAWS. 
ON, ALAM, WMZLA: 
夜来 生 儿 ， 专 为 安 名 ， 可 上 惠 T 能 也 。 
SOI: 何 名 惠 能 
Ma: 惠 者 ， 以 法 惠 施 累 生 。 能 者 ， 
能 作 佛事 。 言 举 而 出 ， 不 知 所 之 。 
师 不 饮 乳 ， 夜 遇 神 人 灌 以 甘露 。 
既 长 ， 年 二 十 有 四 ， 间 经 悟道 ， 往 黄梅 
求 印 可 。 五 祖 器 之 ， 付 衣 法 ， 令 嗣 祖 
位 。 时 ， 龙 翔 元 年 辛 西 底 也 。 南 饥 隐 逐 

SRUROL, AS, IEA/\A, SAR 
fH, (aint A BL), EV AST SRHN T 

1 此 句 取 自 “大正 藏 》 第 四 十 八 册 中 的 《六 祖 大 岳 缘 起 外 让》 经 文 ， 
原 全 唐 文 兹 无 此 侣 。 
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TN ALK Bi 2 BHT AE 

BATHA, @P mK, AyhnREZe « 
AAA, SAE, Rem BR 
SCPE RM ZS BOT, BRYN ECE BIT Ah Hs 
PE, FADING ASB, Ee AE 
AEH Aa IG, PE BE 2 — Hal A EAK o 

IE | TOF EAR ABER BE AE = BUM » 

WHA: REAA AE We ONC 

M, BREE, He =e A eS Ba 

YETIOR, RMR ESSE oR, FEI 
MH. Ima: @-AtCT#e, AAR 

7 WET OSY PBA CS, JE AEao, A 

傅 佛 心 印 之 法 主 也 。 岳 至 是 祝 受 受戒 ， 
Kee BD IES, ah. 

(WKRETEELR, SPRRATEAT, BE 

—Htt+An®. ) 

IRF Ar, FIR Aa EEK, EU AS ELAG A , 
ae PRA, ELSE. FRPSPU IN RE 
HD, SLES A, PRE. ARR 
TER, URES Tit, ANA, ARI 
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Lo Ma AA: 老 僧 欲 就 檀 
越 ， 求 坐 具 地 ， 得 不 ? 

(IT: 和 疝 坐 具 伙 许 泣 ” 祖 出 坐 具 示 
之 ， 严 仙 唯 然 。 祖 以 坐 具 一 展 ， 画 罩 昔 
ASE, WKS, AASEVUT . SSH 
HARE, Azmi 

仙 目 : 知 和 疝 法 力 广 大 ， 但 大 高 祖 填 幕 
亚 在 此 地 ， 他 日 造 莫 ， 甜 望 存留 OR 
恤 欣 ， 永 移 骞 坊 。 然 此 地 乃 生 龙 白 象 来 
Wk, ARIAEK, AFP. SPREE, 
TRL 0 

HPF AY LU ZK BS ee RE, Ize ak Bela — 
T=PAt. SABRE, RRSP. ZEEE 
PEG, INCRE VY BAT ae = jek, «A BS Yee 
ARBAAT, PAK, Be, BZ. 

AGER: Ui7kK SKK He, PRVELE 

Wale, HAb a. beiieiee, 4 
RALUZKI Ee, ears. KA: Se 
天 者 林山 也 。 
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六 祖 大 岳 法 赛 坛 经 

Ja BRN EERE: 可 於 此 山 建 一 项 
Alo “HUT, BARLER, WK 
TPC, TET UK, AREER. 
时 韶 州 牧 侯 敬 中 ， 以 其 言 具 表 闻 奏 。 上 
Alin, EAA, WC, Teak 
RRKAR=F. 

SRA Ar, HEAR HHIZ IA, fee 
林木 。 -A, HBPEE, ROR, = 
Pies, FEMA. MILA: WAR 
现 大 身 ， 不 能 现 小 身 。 若 为 神龙 ， BA 
释 化 ， 以 小 现 大 ， 以 大 现 小 也 。 其 龙 忽 
i, WORE), REHEAT. Fifi etek 
m2, A: PARMA Sie. HE 
Jaa 2B, FLARES, FEA AEB 

Hn BREA, REPS TT 
A. ReRAtCT, #BACee, B 
fiSFl]. MeO +a RE, SAA 
(ll, ASUA Lh. GEESE, FRR 
因 失 ， 未 知 所 之 。) 



7\ AK Bins BEE XK 

JURE ES GAP ESE EFS 
辣 祖 比丘 宗 赛 编 

AT Se 

If, REESE. HAN BER SE (ook) Be 
BA aR, TPO EE, A 
ARBRE © FINAL, JR SE EY = 
儿 入 ， 癸 宗 学 士 三 十 余人 ， 僧 尼 道 俗 一 
TeRA, TI EAE, DESPRE 

Abie AE: BEAK, PEATE, AK 
ini, (AAD, BS Sih. 

ee Alin, HLSRERHETT HH, +E SPL 
FABIO, AUR, Ake Tse, 
TERIA wE. UA, CMT. 
BYE, BORIS, FR-FR, WE 
2eo TY, ABER, HECK EE 
Fe: BABS EE, ANLPYh, BE 
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7S 44K fill TE FE HEE AE 

AAS. BRRE— RASS, UL BU BATE 
RAN: 客 请 何 经 ? 客 上 日 : 《 金 蜀 经 》。 

AST]: 从 何 所 来 ， 持 此 和 经典 ， 

BEDS: 我 从 项 州 黄梅 县 东 祥 村 来 。 其 等 
FE AAR ERR EH, PLA FA 

PR. FEI, FSU. KEM 
Pate, (ARE <EM> | BI AE, 
直 了 成 佛 。 

FARE, fara, J75¢—-S, Be 
十 两 与 惠 能 ， 令 充 老 母 衣 粮 ， 教 便 往 黄 
MESFET 4H. BRRB SCALE BI RY 
jo AMSA, Bigs, SA 
祖 。 

AAPA: 涩 何方 人 ”欲求 何 物 ? 
RAAT: DBS AEST RS TIN AWE | eB 
AGH, TERVEG, ARERR. 

但 言 : EMA, MARE, FATE 
VE ABE 

Rel: 人 四 有 南北 ， 佛 性 本 无 南北 。 
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Sey SLA TANT], AE AY AAT eB ? 

AAA Ase, EGER MUTE, 73 
QM RVES. HABE: 惠 能 局 和 尚 ， 弟 
FED, WAAR, AMEE TE, BSE 
Hl. ANAS A BUPA a? AZ: TET 
ARTETA, TOO, RZ 

AHEIE B be, A174, ZeRAHEAKS 
路 礁 。 径 八 月 余 ， 祖 一 日 忽 见 惠 能 日 : 
AZZ SLA, ARR ABE, EAS 
Bay So (EMIS? RRB: 弟子 亦 知 
Ht, ANT AREERT, SADE 

44 — Ae LAR: 如 同族 询 ， 世 人 
生死 事 大 ， 放 等 余 日 只 求 福 田 ， 不 求 出 
内 生死 天 海 。 目 性 奉 迷 ， 柱 何 可 救 ” 汶 
等 各 去 上 自 看 乱 惹 ， 取 目 汪 心 肯 春之 性 ， 
BVENBREBA. KE, AIK 
1, AN. Kia, Mae 
沫 ， 思 量 即 不 中 用 。 见 性 之 人 ， 言 下 须 
见 。 若 如 此 者 ， 输 刀 上 障 ， 亦 得 见 之 。 
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(Spas), IRMA: Kea A, 
7 EE ARE, EAT, AAI 
益 ” 神 秀 上 座 ， 现 为 教授 师 ， 必 是 他 

(3. FRB, TED. BRAT 
wh, MAB. ke, RSORKILA 
师 ， 何 烦 作 侦 ? 

神 秀 思 惟 : GA Ale, AREAS 
教授 师 。 我 须 作 偶 ， 将 呈 和 疝 ， 看 不 至 
Ay, FU Teg ay AB PRS? ES 
ik, SEIS, SECA BIR, AUT] AL 
Ly, AEE Se al? a eta, RIMS 
1 Kee, ARES 

TAH, AZ R=Tal, Bene GeZs ie 
YB, mh Reet, MABUILRA, Tit 
fits. MS (Haike, BUA, 17 
SEH, DA DHe, writ, BEA 
{eo HARRY A, —Po Rea MF 
Fe JMR. AN QUIRES Pee, HEAT Tg 
Bibi, Qari, BUM, was 
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VEo ATI ASE, EIR LU Pace Se 
拜 ， 更 修 何 道 ” 是 夜 三 更 ， 不 使 人 知 ， 
目 狼 由， 书 偶 於 南 廊 壁 间 ， 呈 心 所 见 。 
ta: 

Fret tett, ” 心 如 明镜 训 ， 
PRIS, = (SEA EEL» 

Frate I, CANE, AMAR. Fo 
EMME: TE tHBA A Sb, BUFR 
Ko Ha MR, AK, SER, 
Met tK SHAH). UGA, AREA 
NK, BEE. 

AE AHABAM A, DLA. K 
明 ， 祖 唤 厦 供奉 来 ， 回 再 廊 壁 癌 ， 香 画 
HI. Abbas, Ria: 供奉 却 不 用 
at, Si. Ma, MATA, Be 
jae ze. (ARCH, BRAG EE. PL 
(5, RMR HE, AKA Gm 

QAR, aR, Bl 4p Od 
Heo PLA Gia, EP EXEE EM 
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六 祖 大 师 法 赛 坛 径 

祖 ， 三 更 唤 秀 入 堂 ， 间 日 : 侦 是 议 作 
G? Ba: BABE, PSHM, 
TAAL IN ZAAE, BBP AA? 

AH: YEVE a, ARATE, REP 

Sho FRAFIA. WAH, RELS 
fh ANA (§. ELE AES Pk 

BAUD, FLEASPE, AEA. PAY) 
f+, eee hate. -—B-W 

B, Beto. much, ee 

&. Aula, Ble LES Bt 
th. HAE, PAE, Etat 
REA. Tae ATP, AIA. 

神 秀 作 礼 而 出 。 又 经 数 日 ， 作 偶 不 成 ， 
DAVEE, HEAR, Fee ATA 

5K 0 

(PN, A RAED, WERE 
(sj. FRHE Tel, (EAU AR LANE HE 
ARB, PRA. BHR: 育 
£4 (H] {iy ? 



THE SIXTH PATRIARCH’S DHARMA JEWEL PLATFORM SUTRA 

HPA: WERE. Kile, tA 
FEES Ko BME AGE, SPL VEE 
RA o ATE RE, BIRR ASST 
MAS EAR, TA PAUEBRE LL, SESE. K 
BA rai, POE, eB, fk 
此 侦 修 ， 有 大 利益 。 

惠 能 上 : (一 本 有 我 亦 要 育 此 ， 结 来 生 缘 ) 上 

入 刀 我 此 踏 礁 ， 八 简 余 月 ， 来 曾 行 到 党 
Alo BEAS| Seat. 

ES 4|Btaitayt, REEL: 惠 能 不 识 
F, wl AAs. FR, ALIN, WE 
maAAK, Smal. BAER, 
a: DAs, 2RAS. RE: 
{LIME ig? LAR Aa A 

RABI GK a: KER EEE, AS 
ete cape lle eles Ae 
Ro IMA, BIA EE AE 
Bk a: 涩 但 请 偶 ， 吾 为 涩 书 。 涩 在 得 
1K, TAA. Dsltez 
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ARK Ae BE 

Ab /A Fs 
EB Peta El: 

Shea Teh, = HASAIPIRZL 
ASTRA"), ABT ak ASS EB IR 2 

Bio, Temas, FEAT, 448 
wea: aynk, MEUAA, 14s 
Bap, {5411 Pl Sh Er Bae o 

AHR ASEEE, REAGRSE, RRR 
fe, FA: DBAS SLT mLAZG Ro 

次 日 ， 祖 洗 至 礁 坊 ， 见 能 腰 石 春 米 ， 语 
A: HUB ZA, BERR, BUF. 

Tot: SRSA ? 

FRHEEL: RRMA ZB, WYK GLE 

AACE PTA RRAEBI AHS, 
S=BWA. HUA, ROG, 
Agi “SHAE 0 2B [应 无 所 住 而 生 其 
i) , RARER PA, WBE, ABE 
目 性 。 
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nub: TAYE, ABT. (mH 
APE, AAD MPA HE, ABA 
Keo TUITE, ARH. (HAYLE, 
HEAE BY 72 

HAAR ATE, WRRAEEL: 不 识 本 心 ， 学 
in. Aik AD, KAA, BNA 
SK, AAR, tH. 

SEK, ASERA. (ERA K 

th, zw: YORI, BABS, & 

EPAta, Titty, FEeCBTA. PEs 
Els 

ATA PRE, = AUR ee, 
ART DEIR, = FEPEDK FRA 2 

fA: SERARH, PKI, AMR 
Ae, WAR, LAA, TOT 
Ko TRAILED, EPO ATE AR. HE 
Th, PROBE AGE, HEAT AUD. AK 
Fey, IEICE. AA, ATU 
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AL Be BEI 

ho TARR A , AYE 

惠 能 后 日 : TALE eX ? 
但 云 : 着 僚 则 止 ， 遇 会 则 藏 。 

惠 能 三 更 领 得 衣钵 ， 云 : 能 本 是 南 中 

人 ， 素 不 知 此 山路 - 如 何 出 得 江口 ? 
F4H =S : LANGA | PAS ay Te 

AAAIA, EOE TLIL ES. TAS EAB, F4H 
fee AB. FAAb SS : 请 和 尚 坐 。 Te 

Hew JAZ: 合 是 吾 渡 汝 。 

ARES RaFEE, TES RS. Sea 
, Fae ANT). BARE EIB, GEER 

IE, Bins, OOH, REA 
jue 

fH: 如 是 ， 如 是 ， 以 后 佛法 ， 由 涩 大 
行 。 放 去 三 年 ， 寿 方 逝世 。 涩 今 好 去 ; 
FAR ANKE REE 

ARERNELO, BELRA(T. PAP R, 
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KAS (HG, WAAR Le. RE, BS 
A: MMR? : BEIGE. AEE. 

Aa: 谁 人 传授 ? El: ABBE. IGRI). AE 
BA ABR, BKAEA EK. 

一 僧 俗 姓 陈 ， 名 惠 明 ， 先 是 四 品 将 军 , 

TET eB He , 人 趁 及 

人 有 

sla. THAD 人 

2, FER AN, JIMA: Tae, 74, 

RATER, ARTAARER 

FR ABIKH, AAA Ft. BRHHEHe a: 

行 着 为 我 说 法 。 惠 和 bor: 汝 既 为 法 而 

a, ARR, DER, BA 

Hila sev Ase 

能 云 : 7s se F AS KARE TE Bed BR AF ， 

ne 

FH PAB. 4 = 上 来 密语 密 意 

gh, SERDAR? 
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7 AA BE SE 

惠 能 云 : Haygater, BUSES. Arik 

照 ， 密 在 涩 迁 。 

HIE: 惠 明 具 在 黄梅 ， 实 未 省 目 己 面 
Ho Seta, WARK, HE HI. 

4474 BIA AH It © 
惠 能 日 : Yeu, LT] ee, 
ay Ele ty 

HA SA]: RA A fe a EL BE ? 
FRABE: 着 桶 则 止 ， 遇 蒙 则 居 。 

HAAS (IS, MR: A, Pe 

RED, HHS. BR RLUAR. HABE 
HH, BEATLES) 0 

Binge 22 A, MERA SR. Ta 

售 ， 避 办 猎人 队 中 ， 凡 经 一 十 五 载 ， 时 

Be A Me tte IA SFA, AE 
Ait, an. APPA, DSKAA 
ayo BRAY, RISA: (AREA ESE. 

一 日 思 惟 : FBPETSAYE, ANAT RR. eH 

I48 
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至 广州 法 性 寺 ， 值 印 宗法 师 讲 《“ 涅 可 
径 》。 时 ， 有 风 吹 族 动 ， 一 僧 目 : 风 
8. —(HEl: 族 动 。 议 论 不 已 。 惠 能 进 
El: 不 是 折 动 ， 不 是 族 动 ， 仁 者 心动 。 
一 大 怠 然 。 

PARES EIR, li Se. LER HE SS 
Hii, AMS, AR: ESE RS 
和 人 和。 人 扩 闻 黄梅 衣 潜 再来， 真是 行者 人 否 ? 
惠 能 日: ANE. ARIRGEVERE, ‘Erne OR 
ARSE ANKE o 

SRS: ee Ne(y Ry, UAT ats ? 

PAARL: FRPCENAE. PERLE, AN 

定 解 腕 。 

宗 目 : (AD AN aia RE AF HC? 

RBA: Ape Tk, AEE. REA 
Ee. 

se OC: 如 何 是 佛法 不 二 之 法 ? 

FARE: 法 师 讲 《 涅 驳 径 》， 明 佛 性 ， 
EERO ZK. ME BRE EA 
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7S AK fill 1 BE HEE 

Ba, JUHA, (Fae, Me —ilfe 

SRE? Hae eRA_, 
[—a it, APRS, (RHESE RPSERE 

常 ， 是 故 不 断 。」 BAR. ae, 
二 者 不 善 ， 佛 性 非 善 非 不 善 ， 是 名 不 
二 

性 无 二 ， 和 无 二 之 性 即 是 佛 性 。 

Aas, MESS: AGRE, 78 
QUELER. (prin se , FAWN <E 
WR AeA RABE HZ, RRSP ASHI 0 
惠 能 遂 於 兰 提 树 下 ， 开 东山 法 门 。 

AREA ILA, AFT SCaE, TAAL 
io SARA EE, TCE, Al 
We, SESE BIC. TN EAE 
Herat, (AR, Tease oo ba 
BUTE ZA AULT ATE, ZN ERAE 
Ha. RCRA, SOR-D, AT 
eS ABRBE, SUSE ASEH 

一 居间 法 ， 散 喜 作 礼 而 退 。 
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a Se 

(RA, Sea it PML, Ok ae 
日 : ARGENT RCA AE ES 

复 云 : 获知 识 ， 车 提 般 若 之 智 ， 世 人 本 
目 有 之 。 只 缘 心 迷 ， 不 能 自 悟 ， 须 假 大 
Se Aik, ANE BAU A LA, fb 
性 本 无 差别 ， 只 缘 迷 悟 不 同 ， 所 以 有 昌 
Ao Ee i PE aA SC AE BE, i 
(EEE ako TMU, EAST 0 

善 知识 ， 世 人 终日 口 念 般若 ,= 环 识 自 性 

Wa, Pinte Ma. FBZ, BA 

7 PE, REE iio 

a Ala, PADI AIA ete, IS 

大 智慧 到 彼岸 。 此 须 心 行 ， 不 在 口 念 。 

国人 何人 车站 电器 

念 心 行 ， 则 心口 相应 ， 本 性 是 佛 ， 事 性 

Ae I As. Any AZ PE? BSR. ws 

KR, Peon, FRA, ISR IBIK 

15] 



六 祖 大 岳 法 赛 坛 径 

小 ， 亦 非 青 黄 赤 白 ， 亦 无 上 下 长 得， 外 
(IS, BASE, eR, FRA ZVYN JU 9 

Bike waa, mele) meas. TH AWE 
本 空 ， 无 有 一 法 可 得 。 目 性 真空 ， 尔 复 
We. SA, FG eae, ERIE 
So Ra, aL RAL, BIRR 
记 空 。 
善 知识 ， 世 界 虚 空 ， 能 含 蓝 物色 像 ， 目 
Aajia, Whe, SORA, SiN 
PK, REASE A, HESS FCRCHUK, 
Tis, Ane, ARES. OTA 
性 空 ， 亦 复 如 是 。 

eee, AMERES RRR AA, BEER 
AMES. G@A-QA, CHS we 
ABUTS, IPARGESS, OMS, Bz 
Ak, BOERS. 

Alm, WAGER, Mai. MAK 
A, @bats, ASAT, AMAK. 
It A, AEE, AQ LAK. 
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we Alin, LHC, WAS, FARUT 
Ja, AAW. —YRI—, — 
外 一 切 。 去 来 目 由 ， 心 体 无 滞 ， 即 是 般 
fio Ali, “Wa, AEB ETH 
A, MENA. BinHe, 4M EEA 
用 ， 一 真一 切 真 。 心 量 大 事 ， 不 行 小 
ido HAAR, UDMEBLLIT, TE 
(PLA BARBIE, MANAIGG, SEG 
ae 

Hei, PLANE? BOTe, mee 
也 。 一 切 处 所， 一切 时 中 ， 念 念 不 昌 ， 
WTR, RUBE. AAR BERS 
fh, — A SIMEAT AE. HLURB, 7B 
Ae, CRA, DIR, WER 
修 般 若 ， 念 念 说 空 ， 不 识 真 空 。 般 若 估 
形 相 ， 智 慧 心 即 是 。 若 作 如 是 解 ， 即 名 
BEE. 
(BAEK 2 UE PE Bn, FP Se EU 
be, APSERE th. EE BUR, MIKA 
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六 祖 大 师 法 赛 坛 经 

WOR, BUA Aah REREAD, UZ 

TILIA, BUA Aa BGAe , WC AE BE 0 

se ili, PRAOR, BOZH, ABA 

AE og ac Cala) cated Foe ell Gee 
EIT. (ELUTE, FETT. WME 
BIL. —AaMesy, ASS th. SEAR, 

FLARES, KAT RUSH. HN EN AL 

K, BSR GH. ASEH Ra, 
NES BIE 

== Alin, PARA IC AEE , oP Lee 

SB, FEAR eR, Stee 

Ho THA, FARA ES 

WIE (7, KERRIES, Sh BEE 
JO O 

we Mink, POLO, HE CAE 
Peet MLA? Zeta DOF Be 
Bo AT TRRE SS , GL, ABER TE. 
TEUG a, BAAR, SES, 7hiet 
digo FIA UIE, LASSIE, iA 
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DEANE, BE RUE CHEE 

普 知 识 ， 帮 和 欲 入 甚 深 法 界 ， 及 般若 三 昧 
a, FUERA, Fa «EMI R> 
BUS FUME. PFU ARI, EE 
RETA SP HA EK, SERBS. UOTE PY me 
ERR, AK Ade, AER Ag. 7) 

\ AF, UAE Mio (a LAT? SPUR 
HE PNA, hee, BA 
(eR. AMA, MARK. FAK 
FEN, ALAA, Eat «Ken RED , 

DBTBA. HCRIATE Baia ZH, 2 

FASS, PRR, MEO. BU 
Tk, AERA, FCAHERESEEX, S—T) 

me, —WiERK, Aletta, SAE 
0. Bll min, AAT, BAH. 

Fi EAN ES AF, OSU FE 

se Alin, JM ZA, BHA, Pee 
AMEE, HBA, BEB), 7 
能 增长 。 小 根 之 人 ， 亦 复 如 是 。 元 有 般 
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7S 4K fill TE BE HEL 

A, GEKA EAR ell, AAT TE 
ASABE? GAB LPH, METAR 28 
WKEBBIAA, ARIK, At 
Tho Ma AIMEK), AY A 
DATE ATA], DSL, TBAT. AR 
悟 自 性 ， 即 是 小 根 。 寿 开 悟 瑚 教 ， 不 能 
JME, JERR Bub CIEL, MEE SS fe 
不 能 染 ， 即 是 昂 性 。 善 知识 ， 内 外 不 
TE, ZORA HH, REBRBUL, Wee ERE. 
HEE LCT, BRR MEAS SRZ fl 

善 知识 ， 一 切 修 多 罗 及 诸 文 字 ， 大 小 二 
Fe, +o, RCE. PE, 
方 能 建立 。 若 无 世人 ， 一 切 万 法 本 自 不 
有 ， 故 知 万 法 本 自 人 妇 。- 一 切 经 书 ， 因 
MBE. BRAUER, Bah 
A, BAKA. BREA, BH 
BUGRIK. RA QURHRO BE, BIBER 
人 无 别 。 
普 知 识 ， 不 悟 即 佛 是 囚 生 ， 一 念 悟 时 胃 
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Arete, HABA SETE UD. (TANGER 
DF, WE LUA HE? «EE EAE 

ZB: RACTCAHYAS, Aa SoD ALE, 

PTAC. «<HR> a: BURRRASA 
还 得 本 心 。 

善 知识 ， 我 於 忍 和 尚 处 ， 一 间 言 下 便 
悟 ， 项 见 真 如 本 性 。 是 以 将 此 教 法 流 
7, (SESS, SAB, A 
RAE. BAMB, RASA, fF 
最 上 乘法 者 ， 直 示 正 路 。 是 善 知识 有 大 

因缘 ， 所 谓 化 半 令 得 见 性 。 一 切 普法 ， 
因 善 知识 能 发 起 故 。 三 世 诸 佛 ， 十 二 部 
ARS FEAVEPAR BA. AERTS, 78 

求 善 知识 指示 方 见 。 若 自 悟 者 ， 不 假 外 

求 。 若 一 向 执 计 须 他 善 知识 方 得 解 及 
者 ， 无 有 是 处 。 何 以 故 ” 目 心 内 有 知 诚 

自 悟 。 若 起 收 迷 ， 妻 念 题 倒 ， 外 善 知识 

RA BUS, ROSAS. ARIERM A 

Aa, —AABTA], eR. ATK ATE, 

panel EL Gil 



六 祖 大 师 法 赛 坛 经 

善 知 识 ， 智 慧 瑞 照 ， 内 外 明 徽 ， 识 目 本 
心 。 若 识 本 心 ， 即 本 解 腕 。 大 得 解 遥 ， 
即 是 般 知 三 昧 ， 即 是 无 念 。 何 名 无 念 ? 

fi URE, DRE, EAE A 
即 遍 一 切 处 ， 亦 不 著 一 切 处 。 但 泽 本 
>, (EZ SHE NF, AZNB AFR 
RE, RAH, Wn, bleke = 
Pk, EL TERRE, RRO. AYN 
FR, Hass, BILE, Blau ble 

eam, Pea, Bisa. Tee 
ae in HEH o Seat en ae 

佛 地 位 。 

ee Ali, Te Bia, RAG 
门 ， 候 同 昂 同行 ， 发 顾 受 持 。 如 事 佛 
WM, MAM MER, CARL. PAE 
2, GEELOREMB ATT, 7M IE 
法 。 符 不 同 见 同行 ， 在 别 法 中 ， 不 得 
付 。 损 役 前 人 人， 究竟 无 益 。 慌 电 人 不 
解 ， 蒂 此 法 门 ， 百 劫 干 生 ， 断 佛 种 性 。 
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善 知识 ， GA FS, SA, 7 
家 出 家 ， 人 GA SAS, Teele 
Ss, Jaa. 

rit Kb , 
MRE EEL PES: 
73 BD FEV 
AUC SLPERA, 
rit, BUDE ESS BZ , 
Ae Tea Fal 5 4P 
ABAR IE Tis 22 
那 正 俱 不 用 ， 
Tr hers AVE, 
AUER , 
TE ABI, 
ii BAO, 
G58 EAE, 
ATE 3! B47 , 
WEA, 
Akt LAGE , 
Bae ED, 

EAE: 

如 日 处 虚空 
HH TA AB AS 

AE A IR , 
mAA ARK 

mae 

FE A 

ERIE A 
HAIRS ARR. 

CUD AS , 
但 正 无 三 障 。 
— WAY 

Bay BIA Ee o 

各 不 相 妨 属 
REA LIE 
i] Bee AR , 
fspile Alb aeotele 

交行 不 见 道 ， 



六 祖 大 师 法 赛 坛 经 

若 真 修道 人 ， ”不见 世间 衣 。 

a RMbASE,  BARAIEZA, 

他 非 我 不 非 ，“” 我 非 目 有 过 。 

但 自 却 非 心 ， 打 除 烦恼 破 ， 
懂 爱 不 关心 ， “长 伸 两 脚 共 。 

AREA, 目 须 有 方便 ， 
Megas, BEATER. 

佛法 在 世间 ， = 7NELETRY SS, 
AEH Cate, ” 恰 如 求 锡 角 。 

TERA, | ARG ete TA, 
ARIE REST Al, = - HETERO» 

OEHHA, = IKKE, 
RRR AR, | TAIN ABTH] 

AA: 今 论 大 标 寺 诊 此 顿 教 ， 普 大 法 
界 腓 生 ， 言 下 见 性 成 佛 。 

nF, FECES ERE BEA, Arb, Ae 
Asati TRY FAS, ERG ak, (Hae 
PAA Bt TE 



.疑问 第 三 

A, BRIE ASHIK SB. Biz, il 
SO eR MEAS, Tr) Ee AE, FY 
Fl: FPA ets, TRANG ia. 4 
ABE, ORG, FRR 

Al: 有 锋 即 间 ， 吾 党 为 论 。 

MAR: MMA, WAI A MS 
=i cia 
AE! : 是 。 

ZEA: BPH, Oe, TAT 

Z, RASS, Te, ALA 

Ti? 2S, BRE. ATRELL 
Se REAL fe] Aa iiie 

Atal: Bee, Dee. BP 

DAB, ANBIEZR. YESS, Tah 

Ae AOR AR, AER. 

德 在 法 身 中 ， 不 在 修 福 。 

MLE: Reeth, FSR. ate 
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TN ALK Bi BE HE AE 

mw, RAE, BW, 4A. 
Apia PADD, SMITE. APE 
WATERED, DHAEST. ASAE TE 
20), ARRAS. CRUE, 
(ARE, EBD. GIES, 
LEVANTE. LEELA, Gd 
Ait, BURR. Altima hi, BIE 
fife. MAKAK, WEE WM 

Alin, AARP, UAT Pe 
德 。 目 修 性 是 功 ， 目 修身 是 德 。 

善 知识 ， 功 德 须 自 性 内 上 ， 不 是 布施 供 
郑 之 所 求 也 。 是 以 福 德 与 功德 别 。 武 帝 
不 识 真理 ， 非 我 祖师 有 通 。 | 
fi SIL: BBE ELAS AS aT 
Hh, WUEDEIs . BERINGER, AEWA? 
顺 为 破 疑 。 
师 言 : (A, RARER. HES 
生 城 中 ， 诊 西方 引 化 。 经 文 分 明 ， 去 此 
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不 天。 若 论 相 府 ， 里 数 有 十 万 八 干 ， 即 
身 中 十 恶 八 那 ， 便 是 论 束 。 诊 带 为 其 下 
根 ， 认 近 为 其 上 智 。 人 有 了 两 种 ， 法 无 两 
般 。 迷 悟 有 殊 ， 见 有 蜗 疾 。 迷 人 念佛 求 
生 庆 彼 ， 悟 人 自 泽 其 心 。 所 以 佛 言 ， 随 
SURE. WORT A, (LDIF 
RUSE. BRETT A, DAREN ARE. JK 
方 人 造 罪 ， 念 佛 求生 西方 。 西 方 人 造 
罪 ， 念 佛 求生 何 国 》 凡 昌 不 了 自 性 ， 不 
识 身 中 泽 士 ， 原 东 硕 西 。 悟 人 在 处 一 
般 ， 所 以 佛 言 ， 随 所 住处 恒安 乐 。 

使 看 心地 但 无 不 善 ， 西 方 去 此 不 迄 。 若 
使 不 善之 心 ， 念 佛 往生 多 到 。 今 勒 善 知 
识 ， 先 除 十 恶 即行 十 万 ， 和 后 除 八 那 乃 过 
Fo tate, WAL, SUA 
1, (LAUDE. 
使 君 但 行 十 善 ， 何 须 更 顾 往生 ? 不断 十 
恶 之 心 ， 何 佛 即 来 迎 请 ? ETHAN 
Ui, UOT MEAIB. ARH, aOR 
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六 祖 大 病 法 赛 垣 经 

A, PU He. HERA, Be 
FTIRAAB, ABU. Ae? 

Ae ates: 奋 此 不见 ， 何 须 更 原 往 
生 ?” 厌 和 尚 花 斐 ， 便 现 西 方 ， 普 令 得 

Lah 

师 言 : Am, THAR edi, FRE 
Beh, Mail, AARP. bee 
HH, HE. ERD E, PEPER, 
THEATER. PEAS DEE, HERE. 

佛 问 性 中 作 ， 更 向 身 外 求 。 自 性 迷 即 是 
aA, APETLBILE HR. AIRBASE , 
喜 挫 名 为 势 至 ， 能 泽 即 释 迦 ， 平 直 即 绩 
陛 。 人 我 是 须 狂 ， 盒 欲 是 海水 ， 烦 懂 是 
BOR, BEARER, MERGE HH, HESS 
ER. ACEH, BRB. 

善 知识 ， 常 行 十 善 ， 天 堂 便 至 。 除 人 
ik, ZAG]. AK, WIG. TAS 
AR, DOR. BEG, FARRAR. Bah - 
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上 ， 锅 性 如 来 ， 放 大 光明 。 外 照 六 门 清 

性 内 明王 毒 即 

除 ， 地 狱 等 罪 一 时 销 减 。 内 外 明 彻 ， 不 

是 西方 。 不 作 此 修 ， 如 何 到 彼 ? 

Kg leit, SFARLME, AS PPHERE, (EK 

seiko We: MAE, Bee 

TEE 0 

fla: 善 知 识 ， 奉 欲 修行 ， 在 家 外 得 ， 

AN TESS. TEAR REIT, UR ATAU. 

FEMME, GPE ADR. (DIES, 
即 是 目 性 西方 。 

HAMAR: 在 家 如 何 修行 原 为 教授 。 

师 言 : Be RATA. (ARE, 

af BE [a] ee. RE, BE 

家 於 道 何 益 ? 2A: 

Fa eee, FTE EHH 

PURI SERe CRE, SEE PAE BES 
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7S 4K fill 1 FE HEE AE 

【| al At ay eat FSH cy 亚 pal 加 mA it 

it Of ia reas 是 

BU AE Alt, ee UL) ASE Eo 

AAT Beam, CE SE Fh ites 

he AVL EA, ASF IADR E « 

Homi MITT, PT AEH Bil 

HINZE: 善 知识 ， 总 须 依 偶 修 行 ， 见 取 
目 性 ， 直 成 佛 道 。 时 不 相符 ， 僚 人 上 且 
Wl, EWR. ma ABE, FAUDRHAFHL 

上 时， 刺史 官僚 ， 在 会 善 男 信 女 ， 各 得 开 
悟 ， 信 受 泰 行 。 
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定 总 第 四 

二 
iyo KMADIK, SREB. ER 
fe, Awe. TERE, Bae. Bl 
苇 之 时 征 在 若 ， 即 定之 时 营 在 定 。 若 识 
Wee, Rem eS. 

OHA, ASEM, MES 
Bl. VELLA, eA. CRE, 
IHRE. BAER, EMRE. Fb 
Oe, Ahi, EME. Be 
行 ， 不 在 於 旋 。 若 话 先 合 ， 即 同 迷人 ， 
不 断 腾 负 ， 却 增 我 法 ， 不 内 四 相 。 

AU, ENUM? PEG. A 
EBIIG, TERRIA. PERG, OGRE 
ZI. SiG, MRI. hae 
法 ， 亦 复 如 是 。 

Wine: BAR, SRE, WO 
Wise, FEAR, ATED. 
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ZN 4 K Ai 2 SE HE ME 

Gk» a, HDRIBA. Beet. 

Baath, FERRE, Oat—T= 

1 =e = eee 

BAS. WACRIAH, BI HTTHlk, B 

Bip, BRD, BET = 

Hk. VELA, RISE, AU AERA 

缘 。 

ae Alan, TEZA Yt, TAT LAA oD ANGE 

ie IB Bt. ub ities 2S ey AH 

Aa eA AN, Ae Rl eA 
Ht, AUER rie aly 

we Alin, SMA ABE, Aula, ANE 
Ni, GEE. KAAS, BU 
lo UN am, WAAL, CIA 

HAN AR ZS: PEA, ARIE, PATHE 
Hr, APE AAISE. PE AMIME, TE AGE 
Ko AmAb, ALAYE, BUAEZE RI 
所 以 立顿 渐 之 假名 。 
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we Ali, PRUGHAPY, GEER, Sexe 

Hee, TATAIMAEM. JRO, WS 
He PES, 人 之 本 性 ， WMH FE Se 

好 本 TIRE, HAH, JS 
Cy, Hotes, AES. eas 
, AR. BOOBS, BS 

TAT, CAR. ARK E, BS 
不 住 ， 即 无 缚 也 。 此 是 以 无 住 为 本 。 

we Allin, SMAE—UIAH, 242577. HERE 
TAR, BUSHES. UE LAR aH 

seal, Tne E, ob, ARR. 

RAGE, Waa ss, 7 WSR Lob. 
ARAMA, waEbRAl, ay eebll 
Ke, illgesc:, ee KS. FH 

之 。 若 不 识 法 意 ， 目 和 锁 狂 可 ， 更 误 他 
人 。 自 迷 不 昂 ， 又 蓄 佛 经 。 所 以 立 无 念 

Bio 
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善 知识 ， 云 何 立 无 念 为 宗 ? ARO 
性 ， 迷 人 於 境 上 有 念 ， 念 上 便 起 那 昂 ， 
一 切 座 劳 妄想 从 此 而 生 。 自 性 本 无 一 法 
可 得 ， 若 有 所 得 ， 妄 认 宰 福 ， 即 是 诽 芝 
WEL, HULME 
se Alin, He Pe SS? Qa y? FE 
BE, PRES. SASH 

AVE. BUURLES ZH, SH AamZ 
FAQ UNA PES, JEUR ABE RES. 

RIA, Prete. Boe, IRE 
6 ES FE BIE 

善 知 识 ， 真 如 和 目 性 起 念 ， 六 根 内 有 见于 
TiAl, ARES, MAE AE. 

WLRE ZS , | 能 善 分 别 诸 法 相 ， 放 第 一 义 
而 不 动 。| 
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AB fH OB 

MARS: ULAR, SRB, KTR 
著 泽 ， 亦 不 是 不 动 。 

Are, DTU, AVEO MAT, HE 
Ath. Ae, APEAUH, Hee 
W, meAU. (ARB, HATS. 
RUD, AVE. BART, ee 
fez TERIGIA, ANZA, SAL 
Ko VEL, BRA ATE, ZNSE. 

ee Aik, AEA et , (ESL — A TRE, 
MW SA REAP EU, BIE PEAS 
动 。 

ee Alin, LEAR HERE, BA et A 
REAR RSA as, FRU. ee 
Bi PetTE th 

BID AN AA ZS: Be Alin, 1H] 2a AA FY 
Ht, FEDS MBE. IMA We EE, OL 
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WS 4H A fill 3 FE HE AE 

AAR, BAA. AA BERE, 4% 

HH 

seek, (HERE? SARA ASE, PAS 

ALA. Set, ALD BIBL. SMe aE 
A, DEIABL. AEB BHA, Axabl 
se, FESERV BL. Ar blnadd, ob NLA, 
是 真 定 也 。 

ae la, SMAEAREIA, ， 内 不 怖 即 定 。 外 
PHIL RE, AE AGBEZE o 

CSET a, KATTA HAE. 

ae, Teas? , AHA, B 
修 目 行 ， 目 成 佛 道 。 



伐 悔 第 六 

Ky, ABLE PTE, BRE LP 
aot, TAAEMEME, mA: 来 请 善 知 
哉 ， 此 事 须 从 自 事 中 起 ， 於 一 切 时 ， 念 
OAHU. AAT, RACKS, 
Kia iM, BREAK, Wate MRE. 
Bite, —SFit, Ata. Say 
各 各 明 跪 ， 先 往 传 自 性 五 分 法 身 香 ， 次 
PC FRET HECHS 

Ai BEE © 

AIDE: —, jicr. BU At Ha ESE AER 
FEMI, FEAR, OS, Anke. 
—, ER. Bae SI, Aub 
BL, 44 xE Fo 
=, af. Bebe, WUA SL A 
TE, Nene HEI AR ae, UD ANU, 
aa PF, FMM, 2 
PU, fet. RU DRE ATZRiK, ANIE. 
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TN ALK Bi 2 SE HE 

%, EGE, ATES, CRE 
TL, ARRAS. AL DERE Ar es 
He, ANATYLAS SPRL, RUZ IRRAR Ze TH], iat 
自 本 心 ， 过 庄 佛 理 ， 和 光 接 物 ， 优 我 人 
Oe eT, eile ee 

kak, UbeS ANE, RIA 

E 

Ca SFO, ore. 
J: 种 子 等 ， 从 前 念 今 念 及 后 您 ， 念 念 
TBE. CERT REE, 
7S es BCH, IR PRS, KO BE 

第 子 等 ， TERS Souk Ge bare 念 念 不 被 

Tak. GERUATA ESE SSE, AR 
HBCEAE , JE TREE, 7K AN EC 

Feo, GERI SS ee ee eee 
UE. ETAT A RRSE RUE SESE, ARP 
BBC, J PRRSA DBL, 7K AN EL 
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Ala, CLEAR. all Z 
HQ? Sal 2%, Pe 2 

Boe, HALBIRE, ERT ATARESE, Ak 

Wet, DeWASede, 25 aE, 永 不 复 
HO, HE AGL 

tee, TERI, TESOL, AAR 
业 ， 轴 迷情 许 ， Wet EE 今 已 觉悟; 
悉 缘 永 断 ， 更 不 复 作 ， 是 名 为 悔 。 故 称 
BCE 6 

SLA ek, RARE, AVAIL 
lo LAAN, BUEN, Tea MAE 

HUREBEAND, ITE LAE, {H] 4 BEC 

ee Alan, BABEL, Bele Ae VY 9S 
WA ; 3-8 FAD IES 

BL aa AE ee SUE, UE Tin Re 
igh, AVERT, ATER E 

(HST FF ED o 

善 知 识 ， KAGAN, RARE TT 

oe 4 RTE AA AE JE 0 
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7S 4A K i 2 SE HE ME 

weal, DP aA, Aran AB, ke 
心 ， 不 善心 ， 嫉 奶 心 ， 恶 毒 心 ， 如 是 等 
ib, Hime. BAAR, 24H 
Eo (SAYER? BIE DH, ABS 
fBeURE RAE, RHESUE. BEA IES, 18 
Kae, FT BUR RRA ME, OA 
RE. ABPRIEE, ROR, OR AE, 
ORES o WEEE, AAA 

SU AR ST, oP MERCY, BR 
Ade Be VEU Eth, o 

SUP ae SS, ZAR SUE, f{TIE 
法 ， 是 名 真 学 。 

又 无 上 佛 赴 彰 顾 成 ， 既 贡 能 下 心 ， 行 於 
FLIE, BERETS, TAI. BRELER 
ze, BI EPE, BIS PR RIE. THAME 
47, ENTE o 

we Alin, OO BEVU SAIS ST , BEDS ATK, 
SCTE — Br RIK 0 
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we Ala, BRACEE, PALES CIE, A 
KG PRT, RHE. HESAA, Ae 
Tomsk, NER ARBEY NE. LAB HES 
Ti Bn. eye Mamba A HES Fe 

Brea, Tit. Par, 正 也 。 僧 者 ， 漂 也 。 

目 心 中 依 贤 ， 政 迷 不 生 ， 少 欲 知 正 ， 能 
AES, 44 PAE EY 

ALB IE , aa ReAB GL, DARE AB be 
wl, BUAEAR Ee, ABST, RAK 
FF 

FUL BAH, —VIEES?, Beihist, A 
Ha RRS, Cn Peo 

ANEUAT, EA RIK. MADE, HEH 
BRS =H. ARR, BATE 
a? BARS, Prin, BAe. 

MeAlak, ABS, REAL. MEP 
We, Abuikih, Aa init. Ate 
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TN ALK Bi 2 SE HE BE 

Ait, SEAR. GRATE, ZA bit 
BD, AGaDtE, IMBUILA, 2B 
Bin HCH, o 

善 知识 ， 既 踊 依 上 自 三 赛 竞 ， 各 各 忘 心 ， 
EHR MEF BER, Cee Rha 
J, SA. AREPGE: WA 
FH, Be RHEE Ah. IRAE, Bat 
Bea Hi. IAA, BRT ett 
FM 

ee, GSLSE, KUSH. WF 
三 身 佛 ， 在 自 性 中 ， 世 人 总 有 。 为 自 心 
迷 ， 不 见 内 性 。 外 真 三 身 如 来 ， 不 网 自 
Sh Sb. TSR Sea 
身 中 ， 见 自 性 有 三 身 佛 。 此 三 身 佛 ， 和 从 
自 性 生 ， 不 从 外 得 。 

何 名 清 浮 法 身 佛 ? 世人 性 本 清 泽 ， 万 法 
从 自 性 生 。 思 量 一 切 恶 事 ， 即 生 恶 行 。 
思量 一 切 善事 ， 即 生 善 行 。 如 是 诸 法 在 
自 性 中 ， 如 天 常 清 ， 日 月 常 明 ， 为 浮云 
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mf, LAY PH. Zea, EF 
(AHA, SACS. TAPE Re, We 

AS eae 

ee Ali, UNA, SHU , APH 
ROME, Ba mee ATE, Me 
HA. Are Alin, HIRI, ABREE 
=, WMA, RETEP RAE. 
性 之 人 ， 亦 复 如 是 。 此 名 清 泽 法 身 佛 。 

善 知识 ， 目 心 距 依 目 性 ， 和 是 踊 依 真 佛 。 
Abate, BRAIE EPA D, Beuh 
D>, THD, Bob, Wizob, MA 
>, Beted, ABRLD, Bib, &—v) 
PASAT. HAI, ABA 
WHE, SABIK. MAD, GTA 
A, BILAL LETH, SERRE, xe AB 
WK 

(ay 4 [Ease 2 BPW SHER AFL 
— AGREE. BUCA I, ASAT 

(Bie Ma. SHA, A ATE. 
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7S 4K Ai 2 BE HE AE 

TEER, AER, OE, 2a 
tHE. PAERPEHT, ABREU lr 
号 佛 。 Atte atk, Beebe Al. = 
性 起 二 全 全 Et 4a tH VD ER AE B28 = 

Cee TOT eu! ns ia : BBB 

WAT A iRte? GRBBE, MEAG 

A, pS, 2a. BSS, 

Mat. Boas, Ua Ke. Be 

MAHER RAR ee. SAE 

FR eh anne AER LES , Vk 

MAE, RRR, FTTEEGE. ie 

— ae, SRA, UAB E tH. 

善 知 识 ， IAA, aka ATE Sa, Bll 

是 报 身 佛 。 从 报 身 思量 ， 即 是 化 身 佛 。 

目 恪 目 修 目 ae b, Fen ho bt Ale 
peat yn ks 

AMHR PER. Galop 

oie. ae ASE , 

RESH Ue AA: 
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迷人 修 福 不 修道 ， Aa Ie REE , 
An hie Ge ae ee, DP SRC AE 

BORE tea OBE, eT AS ELE ZE , 
{ATHLD MP BRAB Se, 4% EMEC 

ANE AAC, BRABTT IE BWA , 
API TS BPEL, BIB eB IR] 301 

吾 祖 惟 传 此 琉 法 ， 普 原 见 性 同一 体 ， 
AAT OR GLIA, BERRA TU ADE 0 

S37) ALIS, Te RTE, 
Bla K es SUE, Beak UDO 

师 言 : SAU, AZAR, HULME TT, 
B PRM, HASTE, WES. 

Wee RAME 
来 。 2 O 

一 信 关 法 ， 靡 不 并 司 ， 

， 即 对 面 干 里 ， 何 勤 运 

坎 喜 奉行 。 



BE A 

meme, FISHER, AG 

知 者 (他 本 云 ， 师 去 时 ， 至 曹 侯 村 ， 住 九 月 余 。 然 

师 自 言 : 不 经 三 十 余 日 便 至 黄梅 。 此 求 道 之 切 ， 堂 

AWWA? 作 去 时 者 非 是 )。 

AGS, HEHE. BAMA 

je, Sea, TE KARR 。 

eye, RUAIWDSS, RAR. JETT 

eS, AM: 字 即 不 识 ， 入 即 请 问 。 
JER: mia, BARS SE? AA: 详 
‘ewbte SERN. JABS, wee 

Hes: 此 是 有 道 之 证. Bmke. 

有 魏 ( 魏 一 作 晋 ) 武 侯 玄 琢 齐 椒 恨 及 居民 ， 

We OR SFE | 

nF, Ses, BPSAR AGRE, RM 
DHE , TERE, HUET 
BNEFL A BRA, Sse RR, BIT 
PHU LU . BLMEATERIAR, FIRES A 
石 中 得 免 。 石 今 有 好 跌 坐 膝 痕 ， 及 衣 布 
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ZAM, AEE AIR 4H ee Lae 
CN, Ther BR. 

(es, HANIA. AIA AEM 
QL: BIDE BIG, JRISETR RAT 

HEL: HUA ANE BILE, FEAR DREN GE 

i — TIAA BILD, RETR BN GE. Baek 

a, Sta. PSH: 

Bt, = BUGE TSE, 
证 意 等 择 ，，” 意 中 清 译 。 
TaAUGIAPY, = AYP, 
用 本 无 生 ， ”人 双修 是 正 。 

its PATE, UMaine: 

BULbscet, =” a Mm A, 
RAERA, GER. 

(poe BONA, peak, Bae <?K 
HERE . ARASTHAM, YAR ZHE. 

ey: 襟 不 投 地 ， 何 如 不 简 ? 涩 心中 
WrA 4). Ae aA] SAB ? 
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El a GE ERS ae 

Mme: AB, HRS, AL 
7S, ABET. aS A ISSE, AB 
ANA FRE aE : 

AAADT Palit, = DSR AN BH? 
AKER, = LORS BEEC 2 

HI SCE: 743 77 PE ? 

A: EE. 

HE: Ya A{vese fay SE ? 

ts itl Al: 

SPIRE, = ERROR KEK, 
ASAE hee, = HELE BE 

SARK, BSA, 
但 信 佛 无 言 ， THESE SE. 

bts, BHA: 而 今 而 人 后， 党 谦 蕉 一 
Wo HiFi “TESERE» | ARRRRESE | ob 
MABE. FMEA , JRAWS BREAK HSS 
理 。 
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HM: fA, FRBDEGE, YODA. RK 

ASRRE, TOD ARE. THAI, LMA, 

oR? 

2A: 学 人 根性 间 鳄 ， 和 从 来 但 依 文 请 
x, AFR? 

AI: ANCE, TEAS Ai , 
FE ATER 

法 过 即 高 声 念 经 ， 至 璧 喻 品 ， 师 上 日 : 
IE, UERSTCRU ARH EASE, HERR 
ASEM], OP EBA Aa ARR ? 
Ma, | Ree, MELA AAR, 
HBP. | KS, PRAIA. 

TH A DPR, PRS ZS. Ae HERAT EE 
KA, PAZSBEZS, RUE APA. GiB 

TE, ADEA, AEZa PAD. 

ii, Sth. OY AaVUPY, BREA, as 

TEM, TEEEAIGL, ADEA Tel be 
7N, (HABA, BIAEADSE, ARTE TO 
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7S AE K fi 2 FE BE 

HE. Te Sa ee, RUE Be aN 

sak, deepsea, eee EES) oot 

ORE, JOR HL. We, 6 

EAI, (FRB? 7S ea, GRAD 

G , yeep e = Pie 更 无 别 佛 。 

my Wn, BWOcHT, oe aN 
MAAS, HSH Be. (SIE, HE 
She, MRE, MOREE, FID 
K, FE. Wa, BAAS. Gp 
BI-WA, RED, ABA GRZ A be 

TAUDAB, skies, Seba, SAR 
Wun, nee, RAY, BBA 
ae A AeID, HAE, BURA | 
LE 何 善 ， 是 自 开 佛 之 知 见 。 

AS AS BEA bd, ZB RAR GL. BA 
PRALSL, BAT. Bela Ae Ab, BILAE 
TET. TRESS SEU, LAA, 
{HFA IE I, 
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REAL: IR, (EARS, ANSP KE 

HIS ? 

师 目 : AMAA, er Pye? 只 为 迷 悟 

在 人 ， 损 益 由 己 。 口 请 心 行 ， 即 是 转 
径 。 口 请 心 不 行 ， 即 是 被 经 转 。 
ee i E : 

RSE, = DEBE, 
He AASB, © BSR FLEA « 
HESS RIE, = Aaa AB, 
AURA GT, tefl AFH. 

elit, MEAN, RATS, Merb 
Sees (ee Site a Aa, 
A EH. FERAL: 经 云 ， 诸 大 声 闻 乃 
he, REE, AAEU GIA 
今 令 凡夫 但 悟 目 心 ， 便 名 佛 之 知 见 。 目 
JEL, ARE. MARRS EE, =F IE 
AA BA Dal) BA Td 
EDEN o 

Al: ARHRSSHA, YA. HF 



TN ALK Bill 5 BE BEL 

A, AAR, Beat. Bet 
aS, WI. HRA ASSL, 
Ty itis WOE A Alaa, Peta 

Wo PRANR, ARSE EE, SAPD 
=H. PLMOCHIIAISIR, MEAG, FE 
BRR, G<A=. IERIE, 
MAGS aS wl, IS EA — AHL 
MAG, SHEIK, AP. HE 
是 实 ， 为 今 时 故 。 只 教 汝 去 假 踊 实 ， 踊 
实 之 后 ， 实 亦 无 名 。 麻 知 所 有 珍 册 ， 环 
属 居 涩 ， 由 涩 受用 ， 更 不 作 父 想 ， 处 不 
作 子 想 ， 亦 无 用 想 。 是 名 持 法 埋 经 ， 和 从 
BBE, FREE, (EM, BANS 
时 也 。 

EAC, HPCE, bMS ; 

mote, BRA, 
ACHAT, = BEAR AR AE 0 
“EBA, ARE 
HEMIKA, JORIS. 



THE SIXTH PATRIARCH’S DHARMA JEWEL PLATFORM SUTRA 

BEL: Yee 77 A ARH. EEL 
AA, ISAS. 

eS, BUNA. MG «REIMAE 

ATT eR, TORN SAU HERR AE 

He 0 

Ml: =e, wees, CHE. 

Elmer, ech. FRRhSs, 1 

ZT. BREA, BHR, Mea 

oe. BIR= SRAM, BURR 

=f Hae: 

Hee, BH, 

ANE LL, ”超然 登 佛 地 。 

ESA, mila FERK, 

TRA, = AE Heo 

BFA: PUA Sse, AeA? 

HE : secon 二 

耶 ， 若 离 三 身 ， 别 谈 四 智 ， 此 名 有 智 优 

‘lhe page pale 9。 复诊 偶 日 : 
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大 圆 镜 智 性 清 泽 ， 平 等 性 智 心 无 病 ， 

妙 枫 察 智 见 非 功 ， 成 所 作 智 同 圆 锁 。 
五 八 六 七 果 因 转 ， 但 用 名 言 无 实 性 ， 

若 讼 转 处 不 留情 ， 演 照 永 床 那 人 徊 定 。 

(如 上 转 识 为 智也 。 教 中 云 ， 转 前 五 识 为 成 所 作 

智 ， 转 第 六 识 为 妙 观 察 智 ， 转 第 七 识 为 平等 性 

智 ， 转 第 八 识 为 大 圆 镜 智 。 内 六 七 因 中 转 ， 五 八 

果 上 转 ， 但 转 其 名 而 不 转 其 体 也 )。 

ES, QSAR: 
SAT, ASA, 
STANIEE, 应 物 任 随 形 。 
KIER, SHEER, 
WeaAlhhbe, Mio RSH. 

(Ha, (aN ECRA, 2457 Ze, TA 
同性 有 同人 

RIFE ET: 涩 从 何 来 ?欲求 何事 ? 
El: 学 人 近 往 洪 州 白 掌 山 礼 大 通 和 尚 ， 
蒙 示 见 性 成 佛 之 义 。 未 潜 狐 疑 ， 束 来 投 
#5, (RBA MARTE o 
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BE): WAS Al? Yee 
A: SBN, PAH A, Reema. 
ASW, —S RAC aT, ana 
FAAS ANTE? FOUTS EL: 7% SLES 
MA, blo MA, ema ASH 
AP? TEL, HERASHETY , AAAI? 1B 
A, WATE, PUMA, SR AT 
网 ， 征 名 正 见 。 无 一 物 可 知 ， 是 名 真 
人 各。 无 有 至 黄 长 短 ， 但 见 本 源 清 泽 ， 觉 
髓 圆 明 ， 即 名 昂 性 成 佛 ， 亦 名 如 来 知 

Flo BAER, ORI , Pie 

天 示 。 

师 目 : BMP ae, PEEL, BOVE 

ee oo 

ASTRA aL, I 2 I, 

ANAL 4 FA, MIA AEA 

EZR A SSM PS ATT TEE, 

Wm A BASE, BOSCH ASL. 

Tifa, UD RARA. Taichi A: 
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您 端 起 知 见 ，” 著 相 求 营 提 ， 
eet, 宣 越 昔 时 迷 。 
SRI, BENE, 
AMEN, ELON 

AS — ARMA: 佛 诊 三 乘法 ， 又 言 最 
上 乘 。 弟 子 未 解 ， 原 为 教授 。 

Me: AAD, SINE. EE 
Use, UDA AS. Fa Rea ae) 
乘 。 司 法 解 义 是 中 乘 。 依 法 修行 是 大 
Ke. HAR, BAA, WAR, 
AERA IStH, SEAS, Bie bt. RE 
78, MES. ARE, RG 
tH. WRF, AYERS. 

Hite, UAC ANZ TH 

(Asie, BONE. mA: 学 人 
Aina, BE HARROD AR, ACH 
ih, A Tee TL: 汝 何 处 未 

HY? El: eq, EE WOE. A 
BL, AUB SE. | 於 此 疑惑 。 
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A: Ye 4/E EAE Se ? 
A: —Weeeeoe, Hes, eS 
tho GA, ALAR. ERR, 
IE. Ma ERE, RRA 
BE | ae, AE RR? a 4? 
ae, fai, A, She 

mw, HA Se. BKaRR, BV 
AEA, WER S46? CHEM AARS 

fe, Je ERC, Pe. Eh 
Fein , FERNS ECA , eC dee AHS 

Ape Be, MARZ, ABI. 
AHR AE Hi ba, TAA ETE 

1). Use, Hil—WRee BEAR Z A 
Rh, AMEE, 187A? 

AE: TRE, MET He AB Se, 
Wire EAA 2 Pax Arad, BU Aol 
ARE, BEE WORT BUR. STEER Hi 
a6, BAAS. MITRE, Be 
tHe. RSA, HRAS WIA, aS 

ABA Gas At, ol) DR Ay NB 
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7S 4K fil TE SE HET 

Ao, EARHEIC, ein, AA 2) ie 
(i, FESCH IE. DART SESS Ao HH, 
ABI. TRU, JINR ESE 
AARIR-AAE AA, ALARRE-A BU , BE ARAP 
Par Pe, ALAS EY SUBWEF, ID 
FEPAB Cie, June Sk. USERRA SS 
A, IMMERSE, SABLA A? 
(ALE SERA aa, SAKA. Hi 
Tri teBok. Fala A : 

fe EKYEAR, = (BI EA a LAR, 
凡 思 谓 之 死 ，“ 外 道 执 为 断 ， 
RRA, BUA, 
se leitar, 7\ tA, 
BNI, «= AA ESS 

beam A, | TSE EHR 
VAIL ARIE, «= ARB HR 
Shan A, = — PRA, 
SUA), ANREALEER, 
A eTHARAA, iS = PSF. 



THE SIXTH PATRIARCH’S DHARMA JEWEL PLATFORM SUTRA 

RRA, = 而 不 起 用 想 ， 
人 

AVA, max yee, 
Alii USE, «= THAR TAMIL. 

einai, Oyeeagal, 
Lb, =| FYE AIS} 

Tia ATA, THREAT © 

AT AEM, AE IEC RE 

RR, SRA, AMA: 党 何 所 
务 ， 即 不 洛 障 级 ， 
师 目 : YEE ETT ERR ? 
Fl: BERR ANAS © 

师 目 : YAS 4My BERANE ? 
El: Hea ANA, (BARA 

HARA 3 & a ar lg ; Hitz sake 

iat, FRC TAB 

FREE RIN RU, 站 法 绍 化 

(rit 5, PPR AEH EI) 。 
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7S AB K i 2 SE HE 

Bae EN, SINAC SHH. Mime WUE 

BA, AEC HIASH. HEH. 

Me: $e? El: welll. 
AE]: 47 BE? SERRA? El: at 
即 不 中 。 

ADE: we Bere? A: 修 证 即 不 无 ， 

污染 即 不 得 。 

Mel: ANS, Fata. Y 

既 如 是 ， 吾 亦 如 是 。 西 天 般若 多 罗 识 ， 
汝 足下 出 一 马 胸 ， 踏 用 天 下 人 。 应 在 涩 
ID, ANZADR ER (ARERR OA) 0 

HenASe SS , BUSA A+R, A 

PEK PR. (ATERAIR, AMAHSE Grek 

AH Fill) O 

Ase KEE, YING RK 
论 ， 精 天 人 台 止 观 法 门 。 因 看 《 维 摩 经 》 
发 明 心地 。 偶 师弟 子 玄 策 相 访 ， 与 其 天 
a, HSH. fia: (CBRE 
He? Fl: FQ, SAAR. A 
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TR “HEPES HE UDS, AGRA. 
AB: 威 音 王 已 前 即 得 ， 威 音 王 已 后 ， 
JRA, BERANE. A: AC 
mR. HRA: 我 言 轻 。 曹 溪 有 六 祖 
AE, TES, WAS. BH, 
HUBERT « 

FIBRES, SEMI, HRB IZ. 

Al: FeV, Bote, /\ AG 

{Fo KAA MPR, ERR? 
Fl: ASK, PRTG. BA: 何不 
HoH HE , SERRA? A: FERNS, 
TASER. A: 如是， 如 是 。 

ZARA AREEF, CAR. BE: 

op ee AS Ei i ae Hb 

Bel: SERISEEN? A: 4 4a. 

eee ee So ee 

mAb? ENE: Fee, wears? El: a 

BApSER. HN: Beak, ZORA —Ta. Ly 

wee. A SEO , BIT 

(i SERA AK, PRA A ELEERS) o 
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7S 4A K fill YE FE HEE AE 

‘ae RE, BHA, Ane OES 

‘eA, HOT. MASA, UF 

方 至 河 闭 半音 隆 之 名 ， 造 项 闻 云 :这 在 
ha Ede at lel NES 

RB: WAAR, WADARS? PbA 

EB? B#EDAG, —WEAELA , 

雁 合 得 定 。 奋 有 心 人 者 ， 一 切 有 情 含 诚 
Yt, DR EAE E 

SEAL: 我 正人 人 定时， 不 见 有 有 和 无 之 心 。 

Ka: DAAARZD, BUH. {A 
AIA? AIHA, RISER. 

AEM BLA, FRE: Billet lS ? 

TRA: PAM RV AE } 

BZN 7S AA EMAL AYRE ? | 
Kao: 我 师 所 府 ， 妙 淇 圆寂 ， 体 用 如 
Ql. AREAS, F\BIER, AAA, 
ANKEAS BIL PEVEREGE | BREGEARUE HE 
HEA: | EAE AA. UR ZS | IS ARE ES 
Zito BE Ati, TSAR REE. HMiAz: 
(KR? PERT A. Fiizs: 诚 如 所 
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Bo TEC ZS | ASB 25, PE FB SE 
iE, BREED, SLL tim, BEATE, 
性 相 如 如 ， 和 有 无 不 定时 也 (一 本 无 涩 但 以 下 三 

十 五 字 。 正 云 ; AEE, REBAR). PEA 

全 

夜 河北 士 底 ， 关 空中 有 人 声 云 : BEETS 
日 得 道 。 隐 和 后 褐 酬 ， 复 中 河北 ， 开 化 四 

AK o 

—ASTI RIN Zs: Be ee, TERE ASE? 

HZ: BIE ATE 

僧 云 : MILES A ? 
师 云 : FRAN ET HTE 

Hil — Fa Arie AIM FESR, AAS 

‘eB, FU, Fase. AM 

deep, RFI, tabi eait, 73 
HEAR AE. 

忽 有 一 僧 来 礼拜 ， 云 : 方 辩 是 西 移 人， 
WEA PAA Bd, SERRA, WRT pee 

FR. EAMES TET AR ek Ae 19 
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TN 4K Bi Ys BE HET 

Bl NAN, TRAIN BAR, TAME 
Heo JiR OK, BASLE HMR ACER 
Ang thas, VRE: EAD Sise? FA: 
28. HME: eA. Fete 
SA, WA, Wo, Heese 
妙 。 师 笑 日 : 涩 只 解 塑 性 ， 不 解 佛 性 。 
Hey Ey Fat, El: 永 为 人 天 福田 。 
( 岳 仍 以 衣 酬 之 。 准 取 衣 分 为 三 ， 一 披 塑像 ， 一 自 
Al, FSO. SP: 后 得 此 衣 乃 吾 出 世 ， 
住持 於 此 重建 殿 宇 。 宋 嘉 祈 八 年 ， 有 僧 惟 先 ， 修 殿 
据 地 ， 得 衣 如 新 。 像 在 高 泉 寺 ， 祈 禧 辑 应 )。 

AA AS Eo) tT ey 

BMA BC, = HERAT AAR, 
Sob, teak. 

AR, El: EAH, CTT 
2, SIs. Ab: 

RAEI CI, = 不断 百 思 想 ， 
针 并 心 数 起 ，“ 菩提 作 床 长 。 



蚌 浙 第 八 

nf, TELM AREER, HSK EIA 
ERAFo TRAE, A RRR 
Fe, WAM Aa, mee 
Alasih. Gillam: 法 本 一 宗 ， 人 有 南 
北 。 法 印 一 种 ， 见 有 有 带 疾 。 何 名 屯 渐 ? 
eet, ARSE, BC ET 

YRFS Zhen, TECEBEPA AR TAEM , 7S — 
+, Ate. BA: 他 得 无 师 之 智 ， 
RIB ESR. BANU. AGH, Be 
(ARIE. mE GEA, BIRGER 
Ui, eSB. WSFA, FIRE, 
AYEMRBAR. A, te Ame: 
(OHH eS, AAS ERE. A 
Fried, aint, we Ay ait. 

eae tn EIR, ew Ba, Aa oR 
pe. RAR RE: SARIA ZA, 
在 此 会 。 志 诚 即 出 福 拜 ， 具 陈 其 事 。 
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7S 48 K fil TE BE HE 

AME: YEP RAK, WE AEAHYE 

Els Wises 

HIT: 何 得 不 是 ， 

SA: Wee, Be AE. 

MEL: YUEN A ASA an ? 

SA: Misi, GDB, feAAA 
EK 0 

HE: 住 心 砚 静 ， 是 病 非 祥 。 长 坐 哲 

&, WE im? Sea: 

AARABARE, — BEA ZRAB, 
BRA, (MAR? 

COA: 弟子 在 秀 大 病 处 ， 学 道 九 
年 ， 不 得 契 悟 。 今 并 和 尚 一 府 ， 便 契 本 
Do BEATA, MMAR, BAR 
7\\ 0 

师 云 : BERKS AEM, 
害 涩 是 府 戒 定 慧 行 相 如 何 ? ERA 
RE: FAH, MEER Ak, a 
善 奉 行 名 为 慧 ， 自 浮 其 意 名 为 定 。 彼 诊 
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如 此 ， 未 审 和 尚 以 何 法 诲 人 ? 

六 二 人 
FALSE TT RAE, (RBS BR. BOTT 
jet, BAT RR. SAMEERA 
别 。 
mH: 歹 定 看 只 合 一 种 ， 如 何 更 别 ， 
HEL: YA RIRARA, Brakes 
fen CHA. TERRA TA, GLAU. 7X 
ei, Sia? Bhriik, ARES 
Peo ARGOS, Ata, AMER EK. 

SAAS, BEA MERA, Ek 
ER. SBE: 

HOARSE EMERG, oe ARRE AE SE 
ID SHOAEBLEA HEE, AER Sell , 
FR APRA = ko 

Pind, Mgt, J742 ee: 

FAI, AMA? 

过 趣 真 如 ， (REN. 
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六 祖 大 师 法 赛 二 经 

WARS, GAME. YAR, WW) 
REA. BRE, POOREA. HF 
EYE, kARSE SEAR, INTRANET 
Fe FEET, DARREL. AEH 
此 意 ， 亦 名 佛 身 ， 亦 名 车 提 涅 你 ， 亦 名 
EARL. FUMES A, Teo, ZR 
(4, FRc, SEMEAEOE, RUTBULE, 
REEWES, TRUCE, TARE ME, RIVE 
自在 神通 ， 游 戏 三 昧 ， 是 名 见 性 。 

志 哉 再 局 师 日 : 如 何 是 不 立 闵 ? 
iE: AYESEIE, SRREEL, AAS 
UR, HMDE, Gate, eRe 
(3, AAAI? VEEL, WRB, 
亦 无 渐次 ， 所 以 不 立 一 切 法 。 诸 法 寂 ， 
wi, AYE? 

志 诚 宰 拜 ， 原 为 执 储 ， 朝 夕 不 懈 ( 诚 吉州 
太 和 人 也 )。 

(Ma, THA, AWE, 2G, > 
任 侠 。 自 南北 分 化 ， 二 宗主 办 亡 彼 我 ， 
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TE Aa me Eo RRL PLA, Aca 
稣 罗 第 六 祖 ， 而 忌 祖 师 传 衣 为 天 下 间 ， 
TBAT i ROR ET 

HOw, FARIS, BVP ae 
间 。 时 夜 莫 ， 行 昌 入 祖 室 ， 将 欲 加 害 。 
Hay SZ, TSMR, ARPT 

fo AE: IERIAAAS, ABGIANIE. R@ 
LB, AYA 
ATi |, ATA, Heys Papa, BURA 
HA. AS, BS: 7A, “BWR 
MEINE 72H) RA AI MAR, & aes 

a 

FAR SHIH. RIS MAR, As 
f. —HA, (RENZ EB, BEAR E. 

A: RAAT, TORRY HE ? 
El: WES AmIRRSE, CREM ACTH 7T, 

Py a, EES AEA? OB 
K]HARA) | BERT Ss. CAR 

A, WAAR 



FN ALK Bi 1 FE SL AE 

Ape: feats, Bl eerEL. Ata, Bl 

一 切 善 恶 谐 法 分 别 心 也 
Hi. 和尚 所 论 ， 大 过 经 文 。 

A: EMAL EN, SCHEME RE ? 

A: Ra. MAS. = 
ECR SEED, SEH. AMA 

Bein WORN, Se AER. 

ADE]: = <YHARR©> Faq He Ve Pee 
— Wi, (Asia, FE SER EM 

Mo JUBA, MTR. 
A: 2 Gareth, Ws HBA AN 

HIT: YRS? (REA AS , BEET Re 
Hanis, J7288o), FEA) 

4. WHR, LARA is - 
tH ML, ~WRRtARHaA, Ble 
AA, ASc45t, MARA AZ 
ja WS ae, IE a AE SE 
RILAS ILA, JMESBUAAB HS, FARA 
Wein at Beis, Fen Ul, HOS «BAR 
SRA, WEL, eR, A 
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% BK, HS. “oORSeS, WS 
WBF TS ROME RE SES, TSE R B] We 
EDS o Mei, AAT A 2 ? 

行 昌 忽然 大 悟 ， 诊 偶 上 日 : 

AD, BOAT TE, 
WNT (ES, TATE TER 
我 今 不 施 功 ，“” 佛 性 而 现 前 ， 
非 师 相 授 与 ，“ 我 亦 无 所 得 。 

Bl: 汶 今 彻 也 ， 宜 名 志 徽 。 微 礼 谢 而 
退 。 

| 
=, AERRKAE. 
BIEL: Amie ARRAS , LESTE ARR & ? 

GARAGE. BRA 

SA: Lae AA, FRIES. 

Al: we SG DUB ? 

es Ae: All fey AB ea ; te FLAN EL? 

AM LREALFT = BR, zs: FT TRAN ? 



六 祖 大 师 法 赛 坛 径 

MAE: 亦 痛 亦 不 痛 。 

Mme: Bap apr ble 

神 会 间 : UAT ETS GLAS Sl? 

fiz: B2Ara, Bae Dae, AG 

他 人 是 非 好 恶 ， 是 以 亦 见 人 处 不 见 。 涩 言 

亦 痛 亦 不 痛 。 如 何 ?” 涩 大 不 痛 ， 同 其 木 

Ao #6, RMRLA, BURR. YI 

ALA ae ie, JENA. YA 

PEA ANGL, BORSA, IER TH 

HM SC: PU RAN EL, a Se Aa 

Peo (OS, BUR ERIE. 1% 

HAAR AD, ARMS REAR. & 

BAA, Bhan? wea kl, DAM 

Bro MARAE, DHBAEA - 
A? 

ATA A RAE, SC. ARBRE 
FE, ANBEACA 0 

—HA, fhe ne: GAa—m, Rept 
EB, TY, SEF 4 EF FRE TA ae A de ik 
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4S? HET: FERRE SCAR, Me Z 

ere. BNE: 回放 道 ， 无 名 无 字 ， 涩 便 

TEAR. TIAA op Re, th, 

只 成 简 知 解 宗 徒 。 

祖师 减 后 ， 依 入 京 洛 ， 大 弘 曹溪 顿 教 ， 
a6 “RUSSEL , PATI FT (是 为 荷 泽 神 师 ) 。 

HIN pA ae Ele eee EE), GE eB RT 

aE]: SBI ZA, UE 

Ro HRS, REM, BoZH, 

是 名 实 性 。 於 实 性 上 建立 一 切 教 门 ， 言 
下 便 须 目 见 。 

ae A flat, ACEVE*E, FESR ASEM. 

JJ 



Bn BIL 

神龙 元 年 上 元 日 ， 则 天 . Pasnia: 
Km. ACME Pe. BRK, 
TEFL FE. ANTE ZS , PAA ete 
iN, FARA EMAC, RL EW, AY ey 
(KR. AeA, Sea, WABI 
as, Web ER 

FINES BER, DURA » 

BRE: FORE: 欲 得 会 道 ， 必 
GENE SE FEAR AU I SAE 
ALA tL ARE AT TARE L(A ? 

HE: 道 由 心 悟 ， 沉 在 坐 也 。 经 云 : 若 
言 如 来 若 坐 车臣， 是 行 那 道 。 何 故 ? 无 
所 从 来 ， 亦 无 所 去 。 和 无 生 和 无 减 ， 是 如 来 
AU. HEA, AUR BAG. FE 
竟 无 证 ， 沉 沈 坐 耶 。 

AS: SEF, EE. RRR 
th, fa7abe, izepi es kA 
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ao SUG, AAS, SH, 
HA HY SRE a 

HS: 道 乱 明暗 ， 明 暗 是 代谢 之 义 。 明 
HA Aas, IA ae, MALS HL. 
CHAM zw: FERAL, PERE 

FAI: HAMAS, HMA. (iS 
A, Ma 7S A BO Ty, UAE CHS 
(FY 1 Fae ? 
AE: 烦 恪 印 是 音 担 ， 无 二 无 别 。 若 以 
fae AAA Tae, He oe LA EJB 
Sie, LAIR, ANU. 

FD: QUA ECE IL A ? 

HUE]: HRSSSEAR) SLA ARO. aes 

四 

BES, RL Ay, TERS TIAN 

4 EVES ANBL, FEA RETM ANZ. AN 

ETAT, ARRAK, AEP RIEY 

Sb, AEA, METAS, EAN, 

PEs deci lahs 



六 祖 大 师 法 赛 垣 经 

fA: 师 诊 不 生 不 减 ， 何 县 外 道 ? 

AE: 外 道 所 诊 不 生 不 减 者 ， 将 沽 目 
生 ， 以 生 题 减 ， 减 猫 不 减 ， 生 诊 不 生 。 

Rist NAAN, A AREA, SORA 
i, ATEVANTRIYME. 1G RADE, {8 
gig, pba oe, BAS AED 
rere 妙用 恒 沙 

Matsa, HHAATE. Ten, 2e2e 
HIN i 0 

H4FILASA, Aaseaihnel: AME 
Fe, PME, BIR. HATE 
PREGAR, Wt Ae, aati, PRA 
75 PTA ELEM TTS UR AG, RRR 
庆 ， 宿 种 善 根 ， 值 师 出 世 ， 上 顿悟 上 乘 。 
FRB, THOR, FFAS BER 
TH SA, DBAS RY EMTS ESE, WA BITTE 
Fr Be ESF 



ANT Wg BB > 

印 一 日 唤 门 人 法 海 ,， 志 诚 , YEE, 神 会 ， 
it, AU, ail, We, BY, eu 
ss, A: SRA, GRE, & 
sy TT Hi OBIE, REAR 0 
THARP, AS TA, tig 
BRED. wi —UWiz, ARATE. BA 
APA, Hea SE, EPA, BRZE 
Al. FRAG, SERRA ee 

SRAM, BAA. BERR, 
SCR Tinoeth. Age tA. YP7NEE, 
CE RRA © PYZNE, ER Ech Se 
fet. FRET /\, ZEB, NE, 7a 
是 也 。 

APERE SS BST, Tati. EEE, 
Bi ete AR7Viik, EZNPY, 5L7N EEE. 

We PDA, Steam. BEG 
AB, #2 +/4b. BEAIE, ee T/UE} 
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7S 4K fil TE BE SE AE 

HRA RI RE, BBA BIA OF td 

等 y》 由 目 性 有 。 

BE, OM pA. Ae, Abe 
月 淹 ， 明 与 暗 淹 ， 队 和 与 隐 潮 ， 水 与 火 
Yo Ihe. 

法 相 语 言 十 二 对 。 语 与 法 对 ， 有 与 无 
当 ， 有 色 和 与 扰 色 对 ， 有 相 和 与 无 相对 ， 有 
WSR Ree, FLAS, BBA, Ti 
与 渔 狸 ， 凡 与 再 对 ， 僧 与 俗 对 ， 老 与 少 
ST, KEM. Whe path. 

APeeATIL. fee, APSLIE 
H1, BELO, ASU, BLE, 
SNE, FGRIES, EBay, PEse 
et, BREA, SSE, pS 
AGRE, ARSE), SPS, fe sa ee 
fe], WEBER, ABB, 7b Sp Bil fa 
针 ， 化 吴 与 报 身 对 。 此 是 十 九 对 也 。 

Hl: 此 三 十 六 对 法 ， 若 解 用 即 道 ， 芮 
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—TWIRGE, HABIBI. EYER, 
JE Bae, SDATEREAE, WTA ZS BESS 

BeEShe, RHEE. ees ALE 

A, BIS NBR, HERA 

Fo Ba zs 7S HSCF DOS aS 

IOs, (EXEC. Ma, BIA 
WMS. BVI, OED. OG 

Afrit, (fal Sex. KSA 

Al, ERISA], MBE ERK. AR BE RERE , 

AB bei EBA 0 

AAR, MOVER. BYE II 
Ky, MAR Ce. MEZA, RBA 

HE. (ERKIMEIT, MEA YA 
A, PPE HE. HARE, SA 
BOARS © TARE TT , FRCENA TTI 
fee te, Wi, URE, CTT 
依 此 作 ， 即 不 失 本 未 。 

AA ATTRACT, TESA 
Mt. FASLLABES, BEAL. ie 



7N 4K Fi IE BE HET AE 

Al, AWESe. W——, BREE 
此 作 ， 即 不 失 理 了 也。 说 有 人 闻 ， 何 名 为 
lel? Ga, HAE, Re, RAPE 
edo EAHA BHT], LARABHAH, 2k SARA, 
OPI FE. PRZR OMI. TREE 
1A, MUGRMABL, DARE. 

HA ARTEL FS, SERI-LA EE ay 
延 和 ， 八 月 玄宗 即位 方 改元 先天 ， 次 年 遂 改 天 元 。 
他 本 作 先 天 者 非 ) te PLA CEST Bl at 
Be, HOt L, WEB RE. 

CAH, tema: BAA, oat 
世 问 。 涩 等 有 疑 ， 早 须 相 间 ， 为 汝 破 
BE, CUS. BL, ABIES 

FATES, AR PPPADL. MER, Ny 
不 动 ， 亦 无 涕 泣 。 

师 云 : 神 售 小 师 却 得 善 不 善 等 ， 毁 沁 不 
B), RENAE. BRM E. BEL H 
SAME? YESARD, ARR? fey 
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aANA AE, GAMA. ARMS 
ac, RANTES HKSAR, BAAR 
AUG A to AMA Me, BIAS GRY» 
TASTE AS FEE AOR, Ra, AB 
it ts, BAR TSP BU, 
fy, FRAT), GUEST, AAR 
ABE tS, abit tes. Hg El: 

-TRAB, AURA, 
BWR A, ve RESER. 

右 能 目 有 真 ， 从 假 印 心 真 ， 
AUDA AE, FRA et A? 

Ata BURR, Feta RI ARD, 
行人 和 修 不 动 行 ， 同 无 情 不 动 。 

GBRAAH, Mla, 
AEA, «|| FREE 

BBS IAG, «= SEAN, 
AVEC, Bleu. 



六 祖 大 师 法 赛 坛 经 

WA, 努力 须 用 意 ， 
RATE, AUT 
若 言 下 相应 ，。 即 共 论 佛 义 ， 
全 站 个 合作 = SEQ 

NOAA SG, = 旋即 失 赴 意 ， 
狼 逆 说法 站， 目 性 入 生死 。 

时 ， 徒 逐 闻 询 偶 已 ， 普 间作 和 宰 ， 闻 甬 师 
Te, ED, HOME TT, SEO IBC 

JV AVARIA AETHER, FRE 
El: Am ABR, AREAL? 

MS: AHO, EEO 
eS CMe a 
VENEER, (RUE, 
正法 。 
SABE, TSR. Bee 
HOON, PRARE, HUAI. SRE 
KMRL, RAAT 
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fey El: | 

吾 本 来 兹 士 ， 倩 法 救 迷情 ， 

— SERIE, AR A PAR 

Mm: AMER, SEED, Fe 

Bae. ARES , Zee A 

eee. ese 

FM PRIM AEA, MIRAE 

Be ope | ANB en EG, EK 

间 恬 郁 ， 虐 融 洲 泊 ， 此 名 一 相 三 昧 。 

若 於 一 切 处 行 住 坐 臣 ， 纯 一 直 心 ， 不 动 

道场 ， 真 成 泽 士 ， 此 名 一 行 三 昧 。 

7 Aik, WA, SRR, 

MEE. —te—-17T, IMU. 

我 今 诊 法 ， 狂 如 时 雨 ， 普 润 大 地 。 涩 等 

佛 性 ， 璧 诸 种 子 ， 遇 兹 需 洽 ， 悉 得 发 

A, FRB SH, PURE. KATA, 

erable, Hae ET 

219 



7S 40K Gi TK EE HE RK 

Diane, = METAR, 
Wee, eR Ak. 

Mimi, El: Bee, BUDA. 
GEIR, ORTH, SIO 
43D. TDA, FEA BS. SAS 
力 ， 随 缘 好 去 。 

fr GE me VEE TIE 

Ath, tA/VAABPAB: 吾 欲 归 新 
I, 7USPRTE AS. ARR REE. 

AE: ARH, Pea yHAR. AAR 
ZK, HORA. BIR, BRYA. 

AR: BMG, Ae AY [a] 
HE: 革 落 归根 ， 来 时 无 口 。 

MATE: 正 潜 眼 藏 ， 傅 付 何 人 。? 
HMA: 有 道 者 得 ， 无 心 者 通 。 

MH]: 和 后 莫 有 准 否 ， 
Ml: FRAN, BARA RS 
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> pd Ss 
首 。 His ey ALE : 

SA EBL, FRA, 
a Ze, «© ea AG 

MB: BKECOTHE, ALERT 
PR, —Hiak, —TESt. [ARR ERYL, toe 
Gs, AACE, SME. 

ET: ARAIGE EEL OR, LBS 
代 ?” 顾 垂 天 示 。 

Azo: 证 佛 应 世 已 无 数量 ， 不 可 计 也 。 
OAC iim, WATE, BBY P 
th, Pa, BH. OR, FR 
Alii, HAS PIE, WE, BEC 
tii. HEA oH 

BEC. SUR, AE 
mT, Pa, AB 
AERA, BORA Ea, Pe 
Zw, ATV EUE a, SB OYE 
A, B/E Se, GA TLIK 



7S 4EK bill ts BE HE XE 

BSS, AHS, +O Ab 

we, +R AL, Paw be eae 
Boe, THEM AL, + aoa 
4, t7\IRAES Be, OEE 
ee, +/MbSeRe, TIL BEAE 
Ze, tees, —1+—-22 
ale he ee gn) See Mg 

faapkheas, TOs ee, =i 

婆 舍 斯 多 尊 者 ， 二 十 六 不 如 蜜 多 尊 者 ， 
二 十 七 般若 多 罗 尊 者 ， 二 十 八 营 提 过 麻 

BA UtteAwie), —+ILSteyAgn, 
Slo Pe epee enc, ar 
Sh KEN. BABE AS TSA. 

we Fat, SASK. ESE, DER 
Tile, Beaten 

AR, SORES ARV AME Be 
+A echt), TABI RISE PERE, Tee tE 
AAI: YESH PEAR, ERY. 

法 海 白 言 : 和 尚 ， 留 何 教 法 ， 令 和 后代 迷 
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得 网 佛 性 

Bis: 性 等 详 划 ， 和 后 代 迷 人 ， 若 识 奈 
A, BUTE. aime, HAN FA ib 
HEE. BOB. hE DRE, KA 
Tite. BOR GLE, (Aika. A Aa 4 
Re, AR EPR RA 

Ateate, meat. AYE, that 
Ao EPESPSS, met. AEA 
BR, BRERA TEL Be HH, BIE 
众生 中 。 一 念 平 直 。 即 是 雁 生 成 佛 。 

我 心 自 有 佛 ， 自 佛 是 真 佛 。 自 若 无 佛 
心 ， 何 处 求 真 佛 ? 
涩 等 和 目 心 是 佛 ， 更 更 狐 颖 。 外 无 一 物 而 

有 各 关 嫩 让 条 云 
心 生 种 种 法 生 ， 心 减 种 种 法 沽 。 

BSA HGS, BAVA THe. 

ERZA, ltt, ARAL, Ak 

hid. fal: 
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真如 自 性 是 真 佛 ， 
ASIA EF BETES , 

Ah el = eee 和 
TE GLEE EE 

PEE AS = Be 
TERE hoi 

TEAR RMSE, 
7 [A] MEP RE BO, 

ASSEM, A AEA 

性 使 化 身 行 正道 ， 

fee EAN EEE A, 

PEAS AEE, 

SE WAL 

#1 OME TT VE 56, 
aie A 

即 是 魔王 来 住 舍 ， 

魔 释 成 佛 真 乱 假 。 

SHAKE 
SLE REA 

PME HS ELE , 
fey OR [EA] yoy EL EE Be 

RUE BI EA SE 

FAPEAIAB BNE EB 

AS BE EES 
不 知 何许 据 求 真 ? 

A heb A ALE, 

不 见 目 性 外 疯 佛 ， 

WAGE MS ER, 
报 汝 党 来 学 道 者 ， 

有 真 即 是 成 佛 因 ， 
LURE 

救 度 世 人 须 自修 ， 
不 作 此 电大 悠悠。 
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Asta, Al: TSR Ee. ABU 
fe, VET, ARDC, SCA REM, 
天: 

{AA AULD, GLA AE, SES SaE, RE 

AEE, FRASER, FR ERRSE, FREE 

fi. RUGS DA, DEBE, OF 

i, SICA. Fete, Hewes, 
MAE. AGA, MEG ET, IRE 

元 元 不 修 善 ， “腾腾 不 造 恶 ， 
UES SL, «= a EE 

Mais, MAAS, APA: 

BTR 

‘ME. THEA, ANE, 

PARSE, BCH o 

+—F, BRI Ae eR, TAPAS 
(SS, FWA, BRATZ. Jie 
A: Aaa me, MATEnes Ape ME eet 

oO 
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BR. +-AT=o, Becta 

GATTI]. URE ASE, aT Ft 
VekZ, PAR zac, (esis 
Born ERISA ATS. AIMS A Ac 
fh, BER, =A. HANZeh, 
泰 刺 立 碑 ， 纪 师 道 行 。 

Mi@ektb+an, A+R, =+ 
九 祝 曼 ， 诊 法 利生 三 十 七 载 ， 病 法 四 十 
三 人 ， 人 悟道 超凡 者 莫 知 其 数 。 过 磨 所 传 

信 衣 (西域 届 易 布 也 ) FP aS EA Be A 
及 方 辩 塑 师 真相 ， 并 道具 ， 永 镇 赛 林道 
BB, Bi dm DES, Me 

oF PERIAR4E TH 

六 祖 大 病 法 赛 雯 经 ( 终 ) 
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