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EDITOR’S FOREWORD

DMSETZ TEITARO SUZUKI, D.Lrrr., Professor
' of Buddhist Philosg:-h}r in the Otani University, Kyoto,
. was born in 1869. He 15 probably now the greatest hving
authority on Buddhist philosophy, and is certainly the
- greatest authority on Zen Buddhism. His major works in
English on the subject of Buddhism number a dozen or
more, and of his works in Japanese as yet unknown to
the West there are at least eighteen. Ie s, morcover, as
a chronological bibliography of books on Zen in Englizh
.. - Clearly shows, the pioneer teacher of the subject outside
Japan, for except for Kaiten Nukariya’s Religion of the
. Samurai (Luzac and Co., 1913) nothing was known of
~ Zen as a living experience, save to the readers of The
— Eastern Buddhist (1921-1939), until the publication of
Essays in Zen Buddhism (Volume I) in 1927.
Dr. Suzuki writes with authority. Not only has he
studied original works in Sanskrit, Pali, Chinese and
Japanese, but he has an up-to-date knowledge of Western
thought in German and French as well as in the English,
whit% he speaks and writes so fluently. He is, moreover,
‘more than a scholar: he is a Buddhist. Though not a
i+ priest of any Buddhist sect, he is honoured in every
" temple in Japan, for his knowledge of spiritual things, as
all who have sat at his feet bear witness, is direct and
* profound. When he speaks of the higher stages of cons-
4 ciousness he speaks as a man who dwells therein, and the
" impression he makes on those who enter the fringes of his
‘mind is that of a man who secks for the intellectual
; symbols wherewith to describe a state of awareness which
= lies indeed “beyond the intellect”,
s  To those unable to sit at the feet of the Master his
_Swritings must be a substitute. All these, however, were out
"‘""tof print in England by 1940, and all remaining stocks in
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EDITOR'S FOREWORD

Japan were destroyed in the fire which consumed three
quarters of Tokyo in 1945. When, therefore, I reached
%apan in 1946, I arranged with the author for the Buddhist

ociety, London—my wife and myself as its nominees—
to begin the publication of his Collected Works, reprinting
the old favourites, and printing as fast as possible transla-
tions of the many new works which the Professor, sclf-
immured in his house at Kyoto, had written during the
war.
This undertaking, however, was beyond the powers of
the Buddhist Socicty, and we thercfore sccured the
assistance of Rider and Co., who, backed by the vast
resources of the House of Hutchinson, can honour the
needs of such a considerable task.

Of Zen itself I need say nothing here, but the increas-
ing sale of books on the subject, such as The Spirit of Zen by
Alan Watts (Murray) and the series of original transla-
tions of Chinese Zen Scriptures and other works published
by the Buddhist Society, prove that the interest of the
West is rising rapidly. Zen, however, is a subject extremely
easy to misunderstand, and it is therefore important that
the words of a qualified Master should come readily to
hand.

It is proposed to publish the works of Dr. Suzuki in
groups of three, each group to contain, if possible, one of
his larger works, a smaller work, and a work as yet
unpublished in English. The first three chosen are the
first volume of his Essays in Zen Buddhism, his valuable
Introduction to Zen Buddhism, with a translation by Miss
Constance Rolfe of Dr. C. G. Jung’s long Foreword to
the German edition, and a new work which the author
handed to me in Japan as a fourth volume of his Essays in
Zen Buddhism. 1 pointed out, however, that this was in fact
a Commentary on the Sutra of Hui-neng (Wei-lang), the
6th Patriarch, and would be better published as such. To
this he agreed, and it therefore appears under the title of
The Zen Docirine of No-Mind, The Significance of the Sutra of
Hui-neng (Wei Lang). The Slﬁlﬂ‘ﬂ. itself is published for the
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Buddhist Socicty by Luzac and Co. as The Sutra of Wei
Lang,

The second group will probably include the second
volume of Essqps in Zen Buddhism, another of the smaller
works, such as The Manual of Len Buddhisn, and a com-
pletely new work which it is proposed to call Living by
<en. The choice for later groups will be influenced by
popular demand.

Crrisrmas HuMpHREYS

President of the Buddhist Society, London
1040.
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THE ZEN DOCTRINE
OF NO-MIND

IHERE ARE two significant names in the early
history of Zen Buddhism in China. One of them is natur-
ally Bodhi-Dharma! as the founder of Zen, and the other
is {[ui-ncng (Wei-lang in the Southern dialect, Yeno in
Japanese, 638-713), who determined the course of Zen
thought as originated by Bodhi-Dharma., Without Hui-
neng and his immediate disciples, Zen might never have
developed as it did in the early T*ang period of Chinese
history. In the ecighth century a.n. Hui-neng's work,
known as the Platform Sermons of the Sixth Patriarch
(Lu-tso T‘an-ching, or Rokuso Dangyo in Japanese), thus
occupied a very important position in Zen, and the
vicissitudes of fate which it has suffered are remarkable.

It was through this work that Bodhi-Dharma’s office
as the first proclaimer of Zen thought in China came to
be properly defined. It was also through this work that
the outline of Zen thought was delineated for his followers
as the pattern for their spiritual discipline. By Hui-neng
modern Zen Yogins are linked to Bodhi-Dharma, and
from him we may date the birth of Chinese Zen as dis-
tinct from its Indian form. When we declare the T an-
ching to be a work of great consequence it is in this
double sense. The roots of its thought extend through
Bodhi-Dharma to the enlightenment of the Buddha him-
self, while its branches spread all over the Far East, where
Zen has found its most fruitful soil. It is over a thousand
years since Hui-neng’s proclamation about Zen was first
made, and although since then it has passed through
various stages of development, its essential spirit remains

1 Various authorities ¥iv= different dates for his coming to China from
Southern India, ranging from A.p. 486 to 527, But following Kai-Su of the
Sung dynasty, author of An Essay on the Orlhodox Transmission of the Dharma,
T regard his coming as taking place in 520 and his death in 528,
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THE ZEN DOCTRINE OF NO-MIND

that of the Tan-ching. For this reason, if we want to
follow the history of Zen thought, we must study the work
of Hui-neng, the Sixth Patriarch, in its dual relationship,
on the one hand to Bodhi-Dharma and his successors,
Hui-Ke, Seng-Tsan, Tac-hsin and Hung-jen, and on the
other to Hui-neng himself and his personal disciples and
contemporaries.

That the T‘an-ching was considered by Hui-neng’s
followers to contain the essential teaching of the Master,
and was transmitted among his disciples as a spiritual
legacy whose possessor alone could be regarded as a
member of the orthodox School of Hui-neng, is shown by
the following passage in the T an-ching:

“The great Master stayed at Ts‘ao-chi San, and his
spiritual influence spread for more than forty years over

e two neiphbouring provinces of Shao and Kuang. His
disciples, including monks and laymen, numbered over
three or even five thousand, indeed more than one could
reckon. As regards the essence of his teaching, the T *an-
ching is transmitted as an authoritative pledge, and those
who have it not are considered as having no commission
[that is, as not having fully understood the teaching of
Hui-neng]. When a commission takes place from Master
to disciple the place, date and name are to be specified.
When there is no handing over of the T ‘an-ching no one
can claim to be a disciple of the Southern School. Those
who have no T an-ching committed to their care have no
essential understanding of the doctrine of the ‘sudden
awakening’, even though they preach it. For they are
sure to be sooner or later involved in a dispute, and those
who have the Dharma should devote themselves only to
its practice. Disputes arise from the desire for conquest,
and these are not in accordance with the Way.” (The
Suzuki and Koda edition of the Tun-huang MS., par. 38.)

Passages of a similar import, though not so explicit,
also occur in the first paragraph of the T ang-ching, as in
the 47th and 57th. These repetitions are sufficient to
prove that this work, as containing the gist of the Sermons

10



THE ZEN DOCTRINE OF NO-MIND

given by Hui-neng, was highly prized by his disciples,
and the Tun-huang MS. (par. 55) and the Koshoji edition
‘{;Eari 56) record the names of the persons through whom

e Sermons were transmitted, The popular edition,
which is generally based on the Yuan edition of the
thirteenth century, does not contain the passages relating
to the transmission, and the reason for the omission will
be discussed later.

There is no doubt that Hui-neng’s Sermons created
a great sensation among the Buddhists of his day, perhaps
because no Buddhist master before him had made such
a direct appeal to the masses. The study of Buddhism
until then had been more or less restricted to the learned
classes, and whatever discourses were given by the
masters were based on the orthodox texts. They were
scholarly discussions in the nature of a commentary
which demanded much erudition and analytical intel-
Jection. They did not necessarily reflect facts of personal
religious life and experience, but dealt chicfly with con-
cepts and diagrams. Hui-neng’s Sermons, on the other
hand, expressed his own spiritual intuitions, and were
consequently full of vitality, while the language used was
fresh and original, This was one reason at least for the
unprecedented way in which they were received by the
public as well as by professional scholars. This was also
the reason why Hui-neng was made in the beginning of
the T‘an-ching to narrate his own story at great length,
for if he were just an ordinary scholar-monk belonging to
the Buddhist hierarchy of his day there would be no
necessity for him, or rather for his immediate followers,
to explain himself. That the followers made so much of
the illiteracy of their Master had no doubt a great deal
to do with his uniqueness of character and career.

The story of his life, which opens the T ‘an-ching, is told
in the form of an autobiography, but is more likely to be
the work of the compiler or compilers of the work itself.
Certainly the passage in which Hui-neng is depicted in
such loud and glaring contrast to Shen-hsiu, who came

I



THE ZEN DOCTRINE OF NO-MIND

to be regarded as his rival, cannot come from Hui-neng’s
own mouth. The rivalry between the two men developed
after the death of their master, Hung-jen; that is, only
when each began to propagate the Zen teaching accord-
ing to the light of his own realization. It is even uncertain
whether the two men were under their common master
at the same time, Shen-hsiu was over a hundred when he
died in 706, and at that time Hui-neng was only Gg. There
was thus at least thirty years’ difTerence between them, and
according to The Life of Hui-neng, brought over to Japan
by Saicho in 803, Hui-neng was 34 when he came to
Hung-jen to study under him. If Shen-hsiu were still
with the master, he must have been between 64 and 70,
and it said that Shen-hsiu stayed with Hung-jen for six
years, and again that Hung-jen passed away soon alter
Hui-neng left him. It is just possible that Shen-hsiu’s
sixth year with Hung-jen was coincidental with the
appearance of Hui-neng at the Yellow Plum Monastery.,
But if Shen-hsiu was so behind Hui-neng in his attain-
ment, even after six years’ study and sclf-training, and if
his master died soon after Hui-neng’s leaving the
Brotherhood, when could Shen-hsiu have completed his
course of Zen discipline? According to the documents
relating to him, he was evidently one of the most accom-
plished masters of Zen under Hung-jen, and also of his
time. The story of Shen-hsiu as related in the T*an-ching
must therefore be a fiction created by its compilers after
the death of Hui-neng himself, for the rivalry, so called,
between the two masters was really the rivalry between
their respective followers, who carried it on at the expense
of their respective masters.

In the story which opens the T an-ching, Hui-neng
tells where he was born, and how ignorant he was of all
the classical literature of China. He then proceeds to tell
how he became interested in Buddhism by listening to
the reading of the Vajracchedika Sutra, which he himself
did not know how to read. When he went up to Huang-

mei Shan (the Yellow Plum Mountain) to study Zen
12



THE EZEN DOCTRINE OF NO-MIND

under Hung-jen, the Fifth Patriarch, he was not an
ordained monk belonging to the Brotherhood, but an
ordinary layman, and he asked to be allowed to work in
the granary as a labourer attached to the institution.
While thus engaged he was evidently not allowed to
mingle with the monks, and knew nothing about things
gﬂir%lghun in other parts of the monastery,

ere is, however, at least one statement in the
T‘an-ching and in Hui-neng’s biography' which points
to occasional interviews between Hui-neng and his
master, Hung-jen. When Hung-jen announced that any
one of his disciples who could compose a satisfactory gatha
expressing his views on Zen would succeed him as Sixth
Patriarch, Hui-neng was not told about it; he was to all
intents and purposes a mere labourer attached to the
monastery. But Hung-jen must have had some knowledge
of the spiritual attainment of Hui-neng, and must have
expected that some day, somehow, his announcement
would reach him.

Hui-neng could not even write his own composition,
and had to ask someone to write it for him. There are
frequent references in the T'an-ching to his inability to
read the Sutras, although he understood the meaning
when they were read to him. The rivalry between Hui-neng
and Shen-hsiu, strongly but one-sidedly hrm.lg;ht out in all
the records now available (except in Saicho’s biography
above mentioned, which makes no reference to Shen-hsiu),
was no doubt emphasized by the immediate disciples of
Hui-neng, who, however, proved to be the winners in
the struggle, The main reason for this was that Hui-neng’s
“Southern” Zen was more in accord with the spirit of
Maha-yana Buddhism, and with Chinese psychology,
than the “Northern” School of Shen-hsiu. Erudition
always tends to abstraction and conceptualism, obscuring

1 This biography, known as the Ts'ac-chi Yueh Chuan, was evidently

iled soon after the ing of Hui-neng, and was brought to Japan by
Saicho, the founder of apanese Tendai (T*ien-tai) Sect, in Aog, when
he returned from China, where he had been studving Buddhism. It is the
most reliable historical document relating to Hui-neng.

13



THE ZEN DOCTRINE OF NO-MIND

the light of intuition, which is principally needed in the
religious life. Shen-hsiu, in spite of the records made of
him by Hui-neng’s followers, was certainly worthy of
carrying the robe and bowl of his master, but his presen-
tation of Buddhism naturally required a far more elabor-
ate and learned methodology than that of Hui-neng,
and the spirit of Zen abhors all forms of intellectualism.
Hui-neng’s alleged illiteracy more boldly brings out the
truth and force of his Buddhist intuitions, and glaringly
sets off the conceptualism of Shen-hsiu’s teaching, And it
is a well-established fact that the Chinese mind prefers
to deal with concrete realitics and actual experiences. As
the first great native expounder of Zen, Hui-neng
exactly fulfilled a need.

But was he so illiterate? True, he was not a learned
scholar, but I do not think of him as so illiterate as he is
made out to be in the T an-ching. To accentuate the con-
trast between him and Shen-hsiu it was more dramatic to
picture him as incapable of understanding literature, even
as Christ when arguing with the ecrudite, grey-haired
scribes whose discourse had no authority. Yet it is a fact
that the religious genius does not need so much help from
knowledge and intellection as from the richness of the
inner life.

The T‘an-ching contains allusions to several Sutras,
showing that the author was not altogether an ignoramus,
but though, being a Buddhist, he naturally resorted to
Buddhist terminology, he is entirely free from pedantic
scholasticism. Compared with other Buddhist teachers of
his age he is direct, and goes to the heart of his teaching
without circumlocution. '%h.ls simplicity must have greatly
impressed his audience, especially those who were
spiritually inclined and yet endowed with a certain kind
of intellectuality. It was they who took notes of his
Sermons, and treasured them as precious documents
containing deeply religious intuitions.

The original idea of Hui-neng was, of course, to do
away with verbalism and literature, because Mind can

14
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THE ZEN DOCTRINE OF WNO-MIND

only be comprehended by mind directly and without a
medium. But human nature is everywhere the same, and
even Zen followers have their weaknesses, one of which
is to have given too much importance to the documentary
remains of the Master. The T an-ching thus came to be
regarded as the symbol of truth in which Zen is securely
embedded, and it may be said that where the T'an-ching
is treasured too highly, there the spirit of Zen is beginning
to decline. It is perhaps because of this that the book
ceased to be transmitted from Master to disciple as a
kind of insignia certifying the latter’s attainment of the
truth of Zen. And it 15 perhaps for this reason that the
passages above quoted relating to the transmission were
struck out from the current edition of the T ‘an-ching,
which thercafter came to be looked on simply as a work
teaching the doctrine of Zen as propagated by Hui-neng.

Whatever the reason, the meaning of Hui-neng’s
appearance in the early history of Zen Buddhism was
highly significant, and the T an-ching deserves to be con-
sidered a2 monumental work, as having determined the
course of Buddhist thought in China for many centuries
to come,

Before we proceed to expound Hui-neng’s views on
Buddhism, let us present those of Shen-hsiu, which are
always presented in contrast to the former because the
rivalry between the two leaders helped to define the
nature of Zen more clearly than before. Hung-jen was a
great Zen Master, and had many capable followers, more
than a dozen of whose names are preserved in history.
But Hui-neng and Shen-hsiu s far above the rest,
and it was under them that Zen came to be divided into
two Schools, the Southern and Northern. When we
know, therefore, what was taught by Shen-hsiu, the
leader of the Northern School, it will be easier to under-
stand Hui-neng, with whom we are here principally
concerned.

Unfortunately, however, we are not in possession of
much of the teaching of Shen-hsiu, for the fact that this

15



THE ZEN DOCTRINE OF NO-MIND

School failed to prosper against its competitor led to the
disappearance of its literature. What we do know of it
comes from two sources: first, the documents belonging
to the Southern School, such as the 7 ‘an-ching and
Tsung-mi’s writings, and secondly, two Tun-huang MSS.
which I found in the Bibliothéque Nationale in Paris,
One of these two writings of the Northern School is
incomplete and the other is imperfect in meaning, and
Shen-hsiu did not write either himself, As in the T an-ching,
the MS. is a kind of notes taken by his disciples of the
Master’s lectures,

The MS. is entitled “The Teaching of the Five Means
by the Northern School”. Here the word “means” or
method, upaya in Sanskrit, is not apparently used in any
special sense, and the five means are five heads of refer-
ence to the Mahayana Sutras as to the teaching in the
Northern School. This teaching is (1) Buddhahood is
enlightenment, and enlightenment consists in not awaken-
ing the mind. (2) When the mind is kept immovable
the senses are quictened, and in this state the gate of
supreme knowledge opens. (3) This opening of supreme
knowledge leads to a mystical emancipation of mind and
body, This, however, does not mean the absolute quietism
of the Nirvana of the Hinayanists, for the supreme
knowledge attained by Bodhisattvas involves unattached
activity of the senses. (4) This unattached activity means
being incc from the dualism of mind and beody, wherein
the true character of things is grasped. (5) Finally, there
is the path of Oneness, leading to a world of Suchness
which knows no obstructions, no differences. This is
Enlightenment.

It is interesting to compare this with the comment of
Tsung-mi of the Southern School. As he writes in his
Duagram of Patriarchal Succession of the Jen Teaching: “The
Northern School teaches that all beings are originally
endowed with Enlightenment, just as it 15 the nature of a
mirror to illuminate. When the passions veil the mirror
it is invisible, as though obscgred with dust, If, according

L
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THE ZEN DOCTRINE OF NO-MIND

to the instructions of the Master, erroneous thoughts are
subdued and annihilated, they cease to rise. Then the
mind is enlightened as to its own nature, leaving nothing
unknown. It is like brushing the mirror. When there is
no more dust the mirror shines out, leaving nothi

unillumined.” Therefore Shen-hsiu, the great Master aﬁ
leader of this School, writes, in his patha presented to the

Fifth Patriarch:

‘This body is the Bodhi-tree,

The mind is like a mirror bright;
Take heed to keep it always clean
And let not dust collect upon it.

Further on, Tsung-mi illustrates the position of
Shen-hsiu by means of a crystal ball. The mind, he says,
is like a crystal ball with no colour of its own. It is pure
and perfect as it is. But as soon as it confronts the outside
world it takes on all colours and forms of differentiation.
This differentiation is in the outside world, and the mind,
left to itself, shows no change of any character. Now
suppose the ball to be ci:uiam.fr.d against something altogether
contrary to itself, and so become a dark-coloured ball.
However pure it may have been before, it i3 now a dark-
coloured ball, and this colour is seen as belonging from
the first to the nature of the ball. When shown thus to
ignorant people they will at once conclude that the ball
is foul, and will not be easily convinced of its essential
purity. Even those who knew it when pure will now
pronounce it soiled by seeing it so, and will endeavour to
polish it, to enable it to regain what it has lost. These
polishers, according to Tsung-mi, are followers of the
Northern School, imagining that the crystal ball in its
purity is to be discovered under the darkened state in
which they found it. :

This dust-wiping attitude of Shen-hsiu and his
followers inevitably leads to the quietistic method of .
meditation, and it was indeed the method which they

7 B



THE ZEN DOCTRINE OF NO-MIND

recommended. They taught the entering into a Samadhi
by means of concentration, and the purifying of the mind
by making it dwell on one thought. They further taught
that by the awakening of thoughts an objective world was
illumined, and that when they were folded up an inner
world was perceived.

Shen-hsiu, like other Zen masters, recognizes that the
Mind exists, and that this is to be sought within one’s
own individual mind, which is endowed with all the
Buddha virtues. That this fact is not realized is due to
our habitual running after outside objects which darken
the light of the inner mind, Instead of flying away from
one’s own father, advises Shen-hsiu, one should look
within by the practice of tranquillization, This is all very
well so l;;ur as it goes, but Shen-hsiu lacks metaphysical
penetration, and his method suffers from this deficiency.
It is what is generally designated as “‘artificial” or
“doing something” (ju-tso), and not as “doing nothing”
(wu-tso), or as “'being in itself” (fzu-fhsing).

The following record in the T an-ching will be illumin-
ating when seen in the light of the above statement.!

40. “Shen-hsiu, observing people making remarks
about Hui-neng’s direct and quick method of pointing
at the truth, called in one of his own disciples named
Chih-ch’eng, and said : “You have a very intelligent mind,
full of wisdom. Go for my sake to Ts‘ac-ch'i Shan, and
when you get to Hui-neng pay him respect and just
listen to him. Don’t let him l?cnow that you have come
from me. As soon as you get the meaning of what you
listen to, keep it in mind and come back to me, and tell
me all about him. I will then see whether his understand-
ing is the quick one, or mine.’

“Obeying his master’s orders with a joyful heart,
Chih-ch’eng reached Ts‘ac-chi Shan after about a half-
month’s journey. He paid due respect to Hui-neng, and
listened to him without letting him know whence he

1 The Tun-huang MS5., §§ 40 and 4.3:. The Koshoji copy, §§ 42 and 49.
1
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came. While listening, Chi-ch’eng’s mind at once grasped
the purport of Hui-neng’s teaching. He knew what his
original Mind is. He stood up and made bows, saying:
‘I come from the Yu-ch®uan menastery, but under my
Master, Hsiu, I have not been able to come to the
realization. Now, listening to your Sermon, 1 have at
once come to the knowledge of the original Mind, Be
merciful, O Master, and teach me further about it.’

“Hui-neng, the great Master, said : ‘If you come from
there, you are a spy.’

“Chi-ch’eng said: “When I did not declare myself, I
was (a spy); but after my declaration I am not.’

“The Sixth Patri said: ‘So it is also with the
statement that the passions (klesa) are no other than
enlightenment (bodhi).” **

41. “The great Master said to Chi-ch'eng: ‘I hear
that your Master only instructs people in the triple dis-
cipline of Precepts (sila), Meditation (dhyana), and Trans-
cendental Knowledge (prajna). Tell me how your Master
does this.’

“Ghi-ch’cng said: ‘The Master, Hsiu, teaches the
Precepts, Meditation, and Knowledge in this way: Not
to do evil is the precept ; to do all that is good is kncawledge;
to purify one’s own mind is meditation. This is his view
of the triple discipline, and his teaching is in accord with
this. What is your view, O Master?’

“Hui-neng replied: ‘This is a wonderful view, but
mine is different.’

“Chi-ch’eng asked: ‘How different?’

“Hui-neng replied: ‘There is a slow view, and there
is a quick view.’ _

“Chi-ch’eng begged the Master to explain his view of
the Precept, Meditation, and Knowledge.

“The great Master said : ‘Listen to my teachin , then,
According to my view, the Mind as it is in itself is free
from ills—this is the Precept of Self-being. The Mind as
it is in itself is free from disturbances—this is the Medita-
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THE ZEN DOCTRINE OF NO-MIND

tion of Self-being. The Mind as it is in itself is free from
follies—this is the Knowledge of Self-being.’

“Hui-neng, the great Master, continued : “The Triple
Discipline as taught by your Master is meant for people
of inferior endowments, wherecas my teaching of the
Triple Discipline is for superior people. When Self-being
is understood, there is no further use in establishing the
TﬁElc Discipline.’

‘Chi-ch’eng said : “Pray tell me about the meaning of
this “no further use™.’

“The great Master said: ‘[The Mind as] Self-being is
free from ills, disturbances and follies, and every thought
is thus of transcendental knowledge; and within the
reach of this illuminating light there are no forms to be
recognized as such. Being so, there is no use in establishing
anything. Onc is awakened to this Self-being abruptly,
and there is no gradual realization in it. This is the reason
for no-establishment.’

“Chi-ch’eng made bows, and never left Ts‘ao-ch'i
Shan. He became a disciple of the great Master and
attended him always.”

From this contrast between Shen-hsiu and Hui-neng
we can understand why Shen-hsiu’s view of the Triple
Discipline is designated by Shen-hui, one of the great
disciples of Hui-neng, as belonging to the type of “doin
something™, while that of Hui-neng is the type of Self-
being which is characterized as empty, serene and
illuminating, Shen-hui gives a third type, called “‘doing
nothing”, by which the Triple Discipline is understood
in this way: When erroneous thoughts do not rise, this is
Precept; when erroneous thoughts are no more, this is
Meditation; and when the non-existence of erroneous
thoughts is perceived, this is Transcendental Knowledge.
The “nothing doing™ type and the “self-being” type are
the same; the one states negatively what the other states
positively.

Besides these, Shen-hsiu is stated to have expressed his
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views on the following five subjects, depending on the
Awakening of Faith in the Mahayana, the Saddharma-pundarika,
the Vimalakirti Sutra, the Shiyaku-kyo, and the Avatamsaka-
Sutra, The five subjects are: (1) the Buddha-body which
means perfect enlightenment expressing itself as
the Dharmakaya of the Tathagata; (2) the intuitive
knowledge belonging to the Buddha, which is kept
thoroughly defiled by the six senses; (3) emancipation
beyond intellectual measures, which q:clungs to the
Bodhisattva; (4) the true nature of all things as remaining
serene and undisturbed ; and (5) the absolutely unimpeded
passageway ogmed to the course of enlightenment which
15 attained by penetrating into the truth of non-
differentiation.

These views held by Shen-hsiu are interesting enough
in themselves, but as they do not concern us here we
shall not go into a detailed exposition. We will now
proceed to Hui-neng.
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HUI-NENG’S DISTINCTIVE TEACHING

; LHALT DISTINGUISHES Hui-neng most con-
spicuously and characteristically from his predecessors as
well as from his contemporaries is his doctrine of “*hon-rai
mu-ichi-motsu” (pen-lai wu-i-wu), This is one of the lines
declared against Shen-hsiu’s gatha to which reference has
already been made. The whole gatha by Hui-neng runs
thus:

There is no Bodhi-tree,
MNor stand of mirror bright.
Since all is void,

Where can the dust alight?

“From the first not a thing is”"—this was the first
proclamation made by Hui-neng. It is a bomb thrown
into the camp of Shen-hsiu and his predecessors. By it
Hui-neng’s Zen came to be sharply outlined against the
background of the dust-brushing type of Zen meditation.
Shen-hsiu was not exactly wrong in his view, for there is
reason to suppose that Shen-hsiu’s own teacher, Hung-jen,
the Fifth P};,triarch, who was also Hui-neng’s teacher,
had a similar view, though this was not so explicitly stated
as Shen-hsiu's. In fact, Hung-jen's teaching could be con-
strued in either way, in that of Shen-hsiu or in that of
Hui-neng. Hung-jen was a great master of Zen and from
him grew up many strong personalities who became great
spiritual leaders of the time. Of them Shen-hsiu and
Hui-neng were the most distinguished in many ways, and
the camp came to be divided between them. Shen-hsiu
interpreted Hung-jen in his own light, and Hui-neng in
his, and, as already explained, the latter as time went on
proved to be the winner as being in better accord with the
thought and psychology of the Chinese people.
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In all likelihood there was in Hung-jen’s teaching
itself something which tended to that nofshen-hsiu, for
Hung-jen seems to have instructed his pupils to “keep
their guard on the Mind” all the time. He, of course, being
a follower of Bodhi-Dharma, believed in the Mind from
which this universe with all its multiplicities issues, but
which in itself is simple, undefiled, and illuminating as
the sun behind the clouds. “To keep one’s guard on this
original Mind” means to keep it clear from the beclouding
mists of individualization, so that its pure light may be
retained intact and ever illuminating. But in this view the
conception of the Mind and of its relation to the world
of multiplicities is not clearly defined, and there is every
probability of getting these concepts confused.

If the Mind is originally pure and undefiled, why is it
necessary to brush off its dust, which comes from nowhere?
Is not this dust-wiping, which is the same thing as
“keeping one’s guard”, an unwarranted process on the
part of the Zen Yogin? The wiping is indeed an altogether
unnecessary contrivance. If from the Mind arises this
world, why not let the latter rise as it pleases? To try to
stop its rising by keeping one’s guard on the Mind—is not
this interfering with the mind?gf“ht most logical and most
natural thing to do in relation to the Mind would bé to
let it go on with its creating and illuminating,

Hung-jen’s teaching of guarding the Mind may mean
to guard on the part of the Yogin his own individual
mind from getting in the way of the original Mind. But
at the same time there is the danger of the Yogin’s acting
exactly contrary to the doctrine of non-interference, This
is a delicate point, and the masters have to be quite
definite about 1t—not only in concepts but in the practical
methods of training. The master himself may have a
well-defined idea of what he desires to accomplish in the
pupil’s mind, but the latter too frequently fails to move in
unison with the master. For this reason, methods must
vary not only with persons but with ages, And again, for
this reason differences are more vehemently asserted
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among the disciples than between two masters advocating
different methods.

Shen-hsiu was perhaps more inclined to teach the self-
guarding or dust-wiping process than the letting-alone

cess, This latter, however, has in its turn deep pitfalls
into which its devotees may fall. For it is fundamentally
the outcome of the doctrine of emptiness or nothingness;
that is, the idea that “from the first not a thing is”.

When Hui-neng declared, “From the first not a thing
is,” the keynote of his Zen thought was struck, and from
it we recognize the extent of difference there is between
him and his predecessors and contemporaries. This key-
note was never so clearly struck before. When the Masters
who followed him pointed to the presence of the Mind in
each individual mind and also to its absolute purity, this
idea of presence and purity was understood somehow to
suggest the existence of an individual body, however
ethereal and transparent it may be conceived. And the
result was to dig out this body from the heap of obscuring
materials,. On the other hand, Hui-neng’s concept of
nothingness (wu-i-wu) may push one down into a bottom-
less abyss, which will no doubt create a feeling of utter
forlornness. The philosophy of Prajnaparamita, which is
also that of Hui-neng, generally has this effect. To under-
stand it a man reguircs a deep religious intellectual insight
into the truth of Sunyata. When [qui-ncng is said to have
had an awakening by listening to the Vajracchedika Suira
(Diamond Swira) which belongs to the Prajnaparamita

p of the Mahayana texts, we know at once where he
as his foothold.

The dominant idea prevailing up to the time of Hui-
neng was that the Buddha-nature with which all beings
are endowed is thoroughly pure and undefiled as to its
self-being. The business of the Yogin is therefore to bring
out his self-nature, which is the Buddha-nature, in its
original purity. But, as I said before, in practice this is
apt to lead the Yogin to the conception of something
separate which retains its purity behind all the confusing
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darkness enveloping his individual mind. His meditation
may cnd in clearing up the mirror of consciousness in
which he expects to see the image of his original pure self-
being reflected. This may be called static meditation. But
serenely reflecting or contemplating on the purity of the
Mind has a suicidal effect on life, and Hui-neng
vehemently protested against this type of meditation.

In the ’.Igm-cﬁing, and other Zen works after it, we
often come across the term “K'an-ching”, meaning “to
keep an eye on Purity”, and this practice is condemned.
“To keep an eye on purity” is no other than a quietistic
contemplation of one’s sclf-nature or self-being. When the
concept of “original ﬂurit}r“ issues in this kind of medita-
tion, it goes against the true understanding of Zen. Shen-
hsiu’s teaching was cvidently strongly coloured with
quietism or the reflection type. So, when Hui-neng pro-
claimed, ‘‘From the first not a thing is,” the statement was
quite original with him, though ultimately it goes back
to the Prajnaparamita. It really revolutionized the Zen
practice of meditation, establishing what is really Buddhist
and at the same time preserving the genuine spirit of
Bodhi-Dharma.

Hui-neng and his followers now came to use the new
term chien-hsing instead of the old Kan-ching. Chien-hsing
means ‘“‘to look into the nature ‘[nf the Mind]". K'an and
chien both relate to the sense of sight, but the character
kan, which consists of a hand and an eye, is to watch an
object as independent of the spectator; the seen and the
seeing are two separate entities. Chien, composed of an eye
alone on two outstretched legs, signifies pure act of
seeing, When it is coupled with fsing, Nature, or Essence,
or Mind, it is seeing into the ultimate nature of things,
and not watching, as the Samkhya’s Purusha watches
dancing of Prakrit, The sceing is not reflecting on an
object as if the seer had nothing to do with it. The seeing,
on the contrary, brings the seer and the object seen
together, not in mere identification but the becoming
conscious of itself, or rather of its working. The sceing is
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an active deed, involving the dynamic conception of self-
being; that is, of the Mind. The distinction made by
Hui-neng between k'an and ¢hizn may thus be considered
revolutionary in the history of Zen thought.

The utterance, “From the first not a thing is,” thus
effectively destroys the error which attaches itself too
frequently to the idea of purity. Purity really means
nothingness (sunyata) ; it is the negation of all qualities, a
state ois absolute no-ness, but it somehow tends to create a
separate entity outside the “one who sees”, The fact that
k‘an has been used with it proves that the error has actually
been committed. When the idea “from the first not a thing
is” is substituted for “the self-nature of the Mind is pure
and undefiled”, all the logical and psychological pedestals
which have been given to one are now swept from under-
ncath one’s feet and one has nowhere to stand. And this
is exactly what is needed for every sincere Buddhist to
i?:rience before he can come to the realization of the

ind. The seeing is the result of his having nothing to
stand upon. Hui-neng is thus in one way looked upon as
the father of Chinese Zen.

It is true that he sometimes uses terms as suggesting
the older type of meditation when he speaks about
“cleansing the mind” (ching-hsin), “self-being’s originally
Eﬁ'ﬁpum and undefiled”, “the sun being covered with

. etc. Yet his unmistakable condemnation of
quietistic meditation rings clearly through his works:
“When you sit quietly with an emptied mind, this is
falling into a blank emptiness”; and again, “There are
some people with the confused notion that the greatest
achievement is to sit quietly with an emptied mind, where
not a thought is allowed to be conceived.” Hui-neng thus
advises “‘neither to cling to the notion of a mind, nor to
cling to the notion of purity, nor to cherish the thought of
immovability ; for these are not our meditation”. “When
you cherish the notion of purity and cling to it, you turn
purity into falsehood. . . . Purity has neither form nor

shape, and when you claim an achievement by establish-
afi
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ing a form to be known as }ll;zrity, you obstruct your own
self-nature, you are purity-bound.” From these passages
we can see where Hui-neng wants us to look for final
emancipation.

There are as many kinds of binding as there are kinds
of clinging. When we cling to purity we thereby make a
form of it, and we are purity-bound. For the same reason,
when we cling to or abide with emptiness, we are
emptiness-bound ; when we abide with Dhyana or tranquil-
lization, we are Dhyana-bound, However excellent are
the merits of these spiritual exercises, they inevitably
lead us to a state of bondage in one way or another, In
this there is no emancipation. The whole system of Zen
discipline may thus be said to be nothing but a series of
attempts to set us absolutely free from all forms of bondage.
Even when we talk of “seeing into one’s self-nature”, this
seeing has also a binding effect on us if it is construed as
having something in it specifically set up; that is, if the
seeing is a specific state of consciousness. For this is the
s M

The Master (Shen-hui) asked Teng, “What exercise
do you recommend in order to see into one's self-nature ?”

Teng answered : “First of all it is necessary to practise
meditation by quietly sitting cross-legged. When this
exercise is fully mastered, Prajna (intuitive knowledge)
grows out of it, and by virtue of this Prajna the secing into
one’s self-nature is attained.”

Shen-hui inquired : “When one is engaged in medita-
tion, is this not a specifically contrived exercise?”

“Yes, it is.”

“If so, this specific contrivance is an act of limited
consciousness, and how could it lead to the sceing of one's
self-nature?”’

“For this seeing we must exercise ourselves in medita-
tion (dhyana) : if not for this exercise, how can one ever see
into one’s self-nature?”

Shen-hui commented : “This exercising in meditation

1 See the Saringr of Shen-hui, § 11.
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owes its function ultimately to an erroneous way of view-
ing the truth; and as long as this is the case, exercises of
such nature would never issue in [true] meditation
{d&j‘ﬂﬂﬂj 2

Teng explained : “What I mean by attaining medita-
tion by exercising oneself in meditation is this. When
meditation is attained, an illumination inside and outside
comes by itself upon one ; and because of this illumination
inside and outside, one sees purity; and because of ones
mind being pure it is known as seeing into one’s nature.”

Shen-hui, however, argued further: “When the secing
into one’s nature is spoken of, we make no reflerence to
this nature as having inside and outside. If you speak of
an illumination taking place inside and outside, this is
seeing into a mind of error, and how can it be real seeing
into one’s self-nature? We read in a Sutra: “If you are
engaged in the mastery of all kinds of Samadhi, that is
moving and not sitting in meditation. The mind flows
out as it comes in contact with the environment. How can
it be called meditation (dhyana)? If this kind of meditation
is to be held as genuine, Vimalakirti would not take Sari-
putra to task when the latter claimed to be exercising
himself in meditation.”

In these critical questionings Shen-hui exposes the
position of Teng and his followers, the advocates of
purity; for in them there are still traces of clinging, i.e.
setting up a certain state of mind and taking it for ultimate
emancipation. So long as the sceing is something to see,
it is not the real one; only when the seeing is no-seeing —
that is, when the seeing is not a specific act of seeing into
a definitely circumscribed state OF consciousness—is it the
“seeing into one’s self-nature™. Paradoxically stated,
when seeing is no-seeing there is real secing; when hear-
ing is no-hearing there is real hearing. This 15 the intuition
of the Prajnaparamita.

When thus the seeing of self-nature has no reference
to a specific state of consciousness, which can be lgﬁally

ters

or relatively defined as a something, the Zen
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designate it in negative terms and call it “no-thought” or
“no-mind”, wu-nign or wu-hsin, As it is “no-thought” or
“no-mind”, the seeing is really the seeing. Elsewhere I
intend to analyse this concept of “no-mind” (wu-ksin),
which is the same thing as “no-thought” (wu-nien), but
here let me deal in further detail with the ideas of purity,
illumination, and self-nature in order to shed more light
on the thought of Hui-neng as one of the greatest Zen
Masters in the early history of Chinese Zen. To do this,
I will take another quotation from Shen-hui’s Sayings, in
which we have these points well illustrated by the most
eloquent disciple of Hui-neng.

Chang-yen King asked %ﬂhen-hui]: “You discourse
ordinarily on the subject of Wu-nien (‘no-thought’ or ‘no-
conscipusness'), and make people discipline themselves
in it. I wonder if there is a reality corresponding to the
notion of Wu-nien, or not?”

Shen-hui answered : “I would not say that Wu-nien
is a reality, nor that it is not.”

t‘%}r?ii

“Because if I say it is a reality, it is not in the sense in
which people generally speak of reality; if I say it is a
non-reality, it 1s not in the sense in which people generally
speak of non-reality, Hence Wu-nien is neither real or
unreal.”

“What would you call it then?”

“I would not call it anything.”

“If s0, what could it be?”

“No designation whatever is possible. Therefore I say
that Wu-nien is beyond the range of wordy discourse.
The reason we talk about it at all is because questions are
raised concerning it. If no questions are raised about it,
there would be no discourse. It is like a bright mirror.
If no objects appear before it, nothing is to be seen in it.
When you say that you see something in it, it is because
something stands against it.” .

“When the mirror has nothing to illuminate, the
illumination itself loses its meaning, does it not?”
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“When I talk about objects presented and their
illumination, the fact is that this illumination is something
eternal belonging to the nature of the mirror, and has no
reference to the presence or absence of objects before it.”

“You say that it has no form, it is beyond the range
of wordy discourse, the notion of reality or non-reality is
not applicable to it ; why then do you talk of illumination?
What illumination is it?"

“We talk of illumination because the mirror is bright
and its self-nature is illumination. The mind which is
present in all things being pure, there is in it the light of
Prajna, which illuminates the entire world-system to its
furthest end.”

“This being so, when is it attained?

“Tust see into nothingness (fan chien wu).”

“Even if it is nothingness, it is sceing something.”

“Though it is seeing, it is not to be called something."

“If it is not to be called something, how can there be
the seeing?”

“Seeing into nothingness—this is true seeing and
eternal seeing.”™

t See the Savings of Shen-fud, § 8.
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SEEING INTO ONE'S SELF-NATURE

I HE FIRST declaration made by Hui-neng regarding
his Zen experience was that “From the first not a thing is”,
and then he went on to the “Seeing into one’s self-nature”,
which self-nature, being “not a thing”, is nothingness.
Therefore, “‘seeing into one’s self-nature™ is “secing into
nothingness”, which is the proclamation of Shen-hui.
And this seeing is the illuminating of this world of
multiplicity by the light of Prajna. Prajna thus becomes
one of the chief issues discussed in the T an-ching, and this
is where the current of Zen thought deviates from the
course it had taken from the time of Bodhi-Dharma.

In the beginning of Zen history the centre of interest
was in the Buddha-nature or Sclfnature, which was
inherent in all beings and absolutely pure. This is the
teaching of the Nrvana Suira, and all Zen followers since
Bodhi-Dharma are firm believers in it. Hui-neng was, of
course, one of them. He was evidently acquainted with
this doctrine even before he came to the Fifth Patriarch,
Hung-jen, because he insisted on the identity of the
Buddha-pature in all beings regardless of the racial or
national differences which might be found between him-
self and his Master. The biography of Hui-neng known as
the Tsao-chi Tai-chi Pichk Tien, perhaps the earliest
literary composition recording his life, has him as listening
to the Nirvana Sufra recited by a nun, who was sister to
his friend Lin. If Hui-neng were just a student of the
Vajracchedika, which we gather from the T an-ching, he
could never have talked with Hun%jen as described in
the T'an-ching. His allusion to the Buddha-nature must
no doubt have come from the Nirvana Suira. With this
knowledge, and what he had gained at Hung-jen’s, he
was able to discourse on the original purity of self-nature
and our seeing into this truth as fundamental in the
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understanding of Zen thought. In Hung-jen, the teacher
of Hui-neng, the idea of Prajna was not so emphatically
brought out as in the disciple. With the latter, the

roblem of Prajna, especially in the relation to Dhyana,
15 all-absorbing.

Prajna is primarily one of the three subjects of the
Buddhist Triple Discipline, which is Morality (sila),
Meditation {dgyanaj, and Wisdom (frajna). Morality con-
sists in observing all the precepts laid down by the
Buddha for the spiritual welfare of his disciples. Medita-
tion is the exercise to train oneself in tranquillization, for as
long as the mind is not kept under control by means of
meditation it was of no use just to obscrve mechanically
the rules of conduct; in fact, the latter were really meant
for spiritual tranquillization. Wisdom or Prajna is the
power to penetrate into the nature of one’s being, as well
as the truth itself thus intuited. That all these three are
needed for a devoted Buddhist goes without saying. But
after the Buddha, as time went on, the Triple Discipline
was split into three individual items of study. The
observers of the rules of morality set down by the
Buddha became teachers of the Vinaya; the Yogins of
meditation were absorbed in various Samadhis, and even
acquired something of supernatural faculties, such as
clairvoyance, mind-reading, telepathy, knowledge of one’s
East lives, etc.; and lastly, those who pursued Prajna

ecame philosophers, dialecticians, or intellectual leaders.
This one-sided study of the Triple Discipline made the
Buddhists deviate from the proper path of the Buddhist
life, especially in Dhyana (meditation) and Prajna
(wisdom or intuitive knowledge).

This separation of Dhyana and Prajna became par-
ticularly tragic as time went on, and Prajna came to be
conceived as dynamically seeing into the truth. The
separation at its inception had no thought of evil. Yet
Bﬁyana became the exercise of killing life, of keeping the
mind in a state of torpor and making the Yogins socially
useless ; while Prajna, left to itself, lost its profundity, for
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it was identified with intellectual subtleties which dealt
in concepts and their analysis. Then the question arose as
to whether or not Dhyana and Prajna were two distinct
notions, each of which was to be pursued independently
of the other, At the time of Hui-neng, the idea of separation
was emphasized by Shen-hsiu and his followers, and the
result was exercises in purification ; that is, in dust-wiping
meditation, We can say that Shen-hsiu was the advocate
of Dhyana first and Prajna second, while Hui-neng
almost reversed this, saying that Dhyana without Prajna
leads to a grave error, but when Prajna is genuine, Dhyana
comes along with it. According to Hui-neng, Dhyana is
Prajna and Prajna is Dhyana, and when this relation of
identity between the iwo is not grasped there will be no
emancipation.

To begin with Dhyana, Hui-neng’s definition is:
“Dhyana (tso-ch‘an) is not to get attached to the mind, is
not to get attached to purity, nor is it to concern itself
with immovability. . . . Whatis Dhyana, then? It is not
to be obstructed in all things. Not to have any thought
stirred up by the outside conditions of life, good and bad
—this is #s0 (dhyand). To see inwardly the immovability
of one’s self-nature—this is ch'an (dhpana). . . . Out-
wardly, to be free from the notion of form—this is ¢h'an.
Inwardly, not to be disturbed—this is ting (dhyana).

When, outwardly, a man is attached to form, his
inner mind is disturbed. But when outwardly he is not
attached to form, his mind is not disturbed. His original
nature is pure and quiet as it is in itself; only when it
recognizes an objective world, and thinks of it as some-
thing, is it disturbed. Those who recognize an objective
world, and yet find their mind undisturbed, are in true
Dhyana, . . . In the Vimalakirti it is said that ‘when a
man is instantly awakened, he comes back to his original
mind’, and in the Bodhisativa-sila, that “My own original
self-nature is pure and non-defiled.” Thus, O friends, we
recognize in each one of the thoughts [we may conceive]
the pureness of our original self-nature ; to discipline our-
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selves in this and to practise by ourselves [all its
implications]—this is by ourselves to attain Buddha’s
truth.”

In this we see that Hui-neng's idea of Dhyana is not
at all the traditional one as has been followed and
practised by most of his predecessors, especially by those
of the Hinayana inclination. His idea is that advocated in
the Mahayana, notably by Vimalakirti, Subhuti,
Manjusri and other great Mahayana figures.

I-%ui-—ne:ng's attitude towards Dhyana, meditation, will
be more fully illustrated by the following story told of
one of his disciples*:

“In the cleventh year of Kai-yuan (923 c.e.) there
was a Zen master in T‘an-chou known as Chih-huang,
who once studied under Jen, the great master. Later, he
returned to Lu-shan monastery at Chang-sha, where he
was devoted to the practice of meditation (tso-chan==
dhyana), and frequently entered into a Samadhi (ling).
His reputation reached far and wide.

“At the time there was another Zen master whose
name was Tai-yung.? He went to Ts'ao-ch'i and studied
under the great master for thirty years. The master used
to tell him : “You are equipped for missionary work.” Yung
at last bade farewell to master and returned north.
On the way, passing by Huang’s retreat, Yung paid a
visit to him and respectfully inquired: ‘I am told that
your reverence frequently enters into a Samadhi. At the
time of such entrances, is it supposed that your conscious-
ness still continues, or that you are in a state of uncon-
sciousness? If your consciousness still continues, all sen-
tient beings are endowed with consciousness and can enter
into a Samadhi like yourself. If, on the other hand, you
are in a state of unconsciousness, plants and rocks can
enter into a Samadhi.’

1In the Pieh-chuon (another “biography” of the Great Master of
Ta'ao-ch'i—that is, of Hui-neng), and alse in the current edition of the
- Tan-ching.
? Yuan-tss, according to the current edition of the T an-ching.
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“Huang replied : ‘When I enter into a Samadhi, T am
not conscious of either condition.’

“Yung said: ‘If you are not conscious of either con-
dition, this is abiding in eternal Samadhi, and there can
be neither entering into a Samadhi nor rising out of it.’

“Huang made no reply. He asked : ‘You say you come
from Neng, the great master. What instruction did you
have under him?’ .

“Yung answered: ‘According to his instruction, no-
tranquillization (ting-Samadhi), no-disturbance, no-sitting
(ts0), no-meditation (ci’an)—this is the Tathagata’s
Dhyana. The five Skandhas are not realities ; the six
objects of sense are by nature empty, It is neither quiet
nor illuminating; it is neither real nor empty; it does not
abide in the middle way; it is not-doing, it is no-effect-

ducing, and yet it functions with the utmost freedom :
the Buddha-nature is all-inclusive.’

“This said, Huang at once realized the meaning of
it and sighed: ‘These thirty years I have sat! to no
P'IJ.I'PDSC !l ER

Another quotation from the Life of Ts'ao-ch'i, the Great
Master will make the import of the above passages much
clearer. The emperor Chung-tsung of the T an dynasty,
learning of the spiritual attainment of Hui-neng,
despatched a messenger to him, but he refused to come up
to the capital. Whereupon the messenger, Hsich-chien,
asked to be instructed in the doctrine he espoused, saying :
“The great masters of Zen in the capital invariably teach
their followers to practise meditation (t‘o-ch‘an, dhyana),
for according to them no emancipation, no spiritual
attainment is possible without it,”

To this Hui-neng replied: “The Truth is understood
by the mind (Asin), and not by sittinfg (t5°0) in meditation.
According to the Vajracchedika: ‘If people say that the
Tathagata sits or lies, they fail to understand my teaching.
For the Tathagata comes from nowherc and departs

1 "“To sit" technically means “to sit cross-legged in meditation™, “to
practise Dhyyana”, and it is generally used coupled with ch'an (2 = dhyana).
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nowhither; and therefore he is called the Tathagata
(*“Thus come™).” Not coming from anywhere is birth, and
not departing anywither is death. Where there is neither
birth nor death, there we have the purity-dhyana of the
Tathagata. To see that all things are empty is to practise
sitting (in meditation). . . . Ultimately, there is neither
attainment nor realization; how much less sitting in
meditation!”
Hui-neng further argued : “As long as there is a dualis-
tic way of looking at things there is no emancipation.
ight stands against darkness; the passions stand against
ightenment. Unless these opposites are illuminated by
Prajna, so that the gap between the two is bridged, there
is no understanding of the Mahayana. When you stay at
one end of the bridge and are not able to grasp the one-
ness of the Buddha-nature, you are not one of us. The
Buddha-nature knows neither decrease nor increase,
whether it is in the Buddha or in common mortals. When
it is within the passions, it is not defiled; when it is
meditated upon, it does not thereby become purer. It is
neither annihilated nor abiding; it neither comes nor
departs; it is neither in the middle nor at cither end; it
neither dies nor is born. It remains the same all the time,
unchanged in all changes. As it is never born, it never
dies, It is not that we replace death with life but that the
Buddha-nature is above birth and death. The main
point is not to think of things good and bad and thereby
to be restricted, but to let the mind move on as it is in
itself and perform its inexhaustible functions. This is the
way to be in accord with the Mind-essence.”

Hui-neng’s conception of Dhyana, we can now see,
was not that traditionally held by followers of the two
vehicles. His Dhyana was not the art of tranquillizing the
mind so that its inner essence, pure and undefiled, may
come out of its casings. His Dhyana was not the outcome
of dualistically conceiving the Mind. The attempt to reach
light by dispelling dar oo is dualistic, and this will
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never lead the Yogin to the proper understanding of the
mind. Nor is the attempt to annihilate the distinction the
right one. Hui-neng therefore insisted on the identity of
Dhyana and Prajna, for so long as Prajna is kept apart
from Dhyana and Dhyana from %rajna, neither of the two
is legitimately valued. One-sided Dhyana is sure to tend
towards quietism and death, as has abundantly been
exemplified in the history of Zen and of Buddhism. For
this reason we cannot treat Hui-neng’s Dhyana apart
from his Prajna,

The motive of the compiler of the T'an-ching was
evidently to expound as the chief object of his work Hui-
neng’s idea of Prajna, and to distinguish it from its
traditional understanding. The title of the Tun-huang
MS. unmistakably indicates this motive. It reads: “The
Sutra of Mahaprajnaparamita, of the Very Highest
Mahayana, (belonging to) the Southern School, and
(Expounding its) Doctrine of Abrupt Awakening”, while
what follows reads something like a sub-title, “The
Platform Sermons (sufra=ching) (containing) the Doctrine
Given out by Hui-neng the Great Teacher, the Sixth
Patriarch, at Tai-fan Ssu, of Shao-chou”. As these titles
stand, it is difficult to tell which is the principal one. We
know, however, that the Sutra contains the sermons on
Prajna or Prajnaparamita as given out by Hui-neng, and
that this doctrine belongs to the highest order of the
Mahayana and of the Southern school, and is concerned
with the Abrupt Doctrine which has come to characterize
since the time of Hui-neng the teaching of all Zen schools.

After these titles, the opening passage acquaints us at
once with the subject of the Sermon, perhaps the first
ever given by Hui-neng, which deals with the doctrine of
Prajnaparamita., Indeed, Hui-neng himself begins his
sermon with the exhortation : “O my good friends, if you
wish to see your minds purified, think of Mahaprajna-
paramita.” And according to the text, Hui-neng remains
silent for a while, cleansing his own heart. While I suspect
his previous knowledge of the Mrvana Sufra, he at once,
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in the beginning of this Sermon, refers to the fact that he
listened to the Vajracchedika Sutra before he came to
Hung-jen. And, as we know, this is the Sutra which
became the principal authority for the teaching of Zen,
and the one of all the sutras belonging to Prajnaparamita
literature in which the doctrine of Prajna is most con-
cisely expounded, There is no doubt that Hui-neng was
deeply connected with the Prajnaparamita from the
outset of his career.

Even the teaching of Hung-jen, under whom Hui-
neng studied Buddhism, is stated to have made specific
reference to Prajna. While it is doubtful whether Hung-
jen was such an enthusiastic advocate of the doctrine of
Prajna as Hui-neng, at least the T an-ching compiler took
him as one. For Hung-jen’s proclamation runs: . .
Retire to your quarters, all of you, and by yourselves
meditate on Chik-hui (the Chinese equivalent for Prajna),
and each compose a gatha which treats of the nature of
Prajna in your original mind, and let me see it.” Does this
not already anticipate Hui-neng? Hung-jen might have
said something more, but this was at least what most
impressed Hui-neng, and through him his compiler, It is
also significant that Hung-jen refers to the Vajracchedika
when he expresses his intention to retain Shen-hsiu’s
poem on the wall where he first planned to have Lo-
kung-feng’s pictures of Zen history.

n fact, the doctrine of Prajna is closely connected with
that of Sunyata (emptiness), which is one of the most funda-
mental ideas of the Mahayana—so much so, indeed, that
the latter altogether loses its significance when the
Sunyata idea is dropped from its philosophy. The
Hinayana also teaches the emptiness of all things, but its
emptiness does not penetrate so deeply as the Mahayana’s
into the constitution of our knowledge. The two notions
of the Hinayana and of the Mahayana regarding empti-
ness, we can say, are of different orders. When emptiness
was raised to a higher order than formerly, the Mahayana
began its history, To grasp tglis, Prajna was needed, and
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naturally in the Mahayana Prajna and Sunyata go hand
in hand, Prajna is no more mere knowledge dealing with
relative objects; it is knowledge of the highest order per-
mitted to the human mind, for it is the spark of the
ultimate constituent of all things.

In the terminology of Chinese philosophy, hsing stands
in most cases for the ultimate constituent, or that which
is left after all that accidentally belongs to a thing is
taken away from it. It may be questioned what is acci-
dental and what is essential in the constitution of an
individual object, but I will not stop to discuss the point,
for I am more concerned with the exposition of the T an-
ching than with Chinese philosophy, Let us take it for
granted that there is such a thing as Asing, which is some-
thing ultimate in the being of a thing or a person, though
it must not be conceived as an individua entity, like a
kernel or nucleus which is left when all the outer casin
are removed, or like a soul which escapes from the bo:ﬁ
after death. Hsng means something without which no
existence is possible, or thinkable as such, As its morpho-
logical construction suggests, it is “a heart or mind which
lives™ within an individual. Figuratively, it may be called
vital force.

The Chinese translators of the Sanskrit Buddhist texts
adopted this character hsing to express the meaning con-
tained in such terms as buddhata, dharmata, svabhava, etc.
Buddhata is fo-hsing, “Buddha-nature® ; dharmata is JSa-hsing,
“nature or essence of all things”: and spabhava is “self-
nature” or “self-being”. In the T an-ching we find hsing in
the following combinations: #zu-hsing, “self-nature”;
pen-hsing, “original nature”; fo-ksing, “Buddha-nature”;
shih-hsing, “‘realising-nature”; chen-hsing, “truth nature”:
migo-hsing, ~“‘mysterious nature”; ching-hsing, ““pure
nature” ; ken-hsing, “root-nature” ; chiao-hsing, “enlighten-
ment-nature™, Of these combinations the one which the
reader will meet most frequently in Hui-neng is tzu-hsing,
“self-nature” or “self-being”, “being-in-itself”. _

And this hsing is defined by Hui-neng in the following
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manner: “The hsin (mind or heart) is the dominion,
hsing is the lord : the lord rules over his dominion, there is
hsing, and there is the lord ; Asing departs, and the lord is
no more; ksing is and the body and mind (Asin) subsists,
hsing is not and the body and mind is destroyed. The
Buddha is to be made within Asing and not to be sought
outside the body. . . .™ _

In this, Hui-neng attemgts to give us a clearer under-
standing of what hc means by hsing. Hsing is the dominat-
ing force over our entire being; it is the principle of
vitality, physical and spiritual. Not only the body but
also the mind in its highest sensc is active because of Asing
being present in them, When Asing is no more, all is dead,
though this does not mean that /sing is something apart
from the body and mind, which enters into it to actuate
it, and departs at the time of death. This mysterious
hsing, however, is not a logical a friort but an actuality
which can be experienced, and it is designated by Hui-
neng as izu-hsing, self-nature or self-being, throughout his
T “an-ching.

Self-nature, otherwise expressed, is self-knowledpe; it
is not mere being but knowing. We can say that because
of knowing itself, it is; knowing is being, and being is
knowing. This is the meaning of the statement made by
Hui-neng that: “In original Nature itself there is Prajna-
knowledge, and because of this self-knowledge. Nature
reflects itself in itself, which is selfillumination not to be
expressed in words” (par. 30). When Hui-neng speaks of
Prajna-knowledge as if it is born of selfnature (par, 2%),
this is due to the way of thinking which then prevailed,
and often involves us in a complicated situation, resulting
in the dualism of self-nature and Prajna, which is alto-
gether against the spirit of Hui-neng’s Zen thought. We
must, therefore, be on the watch when interpreting the
T'an-ching in regard to the relation of Prajna to self-
nature.

However this may be, we have now come to Prajna,

! Par. g7.
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which must be explained in the light of Dhyana, whose
Mahayanist signification we have just examined. But
before doing this I wish to say a few more words about
self-nature and Prajna. In Mahayana philosophy there
are three concepts which have been resorted to by
scholars to explain the relation between substance and
its function. They are tai (body), hsiang (form), and yung
(use), which first appeared in The Awakening of Faith in
the Mahayana, usually ascribed to Asvaghosha. Body cor-
responds to substance, Form to appearance, and Use to
function, The apple is a reddish, round-shaped object:
this is its Form, in which it appeals to our senses. Form
belongs to the world of scnses, i.e. appearance. Its Use
includes all that it does and stands for, its value, its utility,
its function, and so on. Lastly, the Body of the apple is
what constitutes its appleship, without which it loses its
being, and no apple, even with all the appearances and
functions ascribed to it, is an apple without it. To be a real
object these three concepts, Body, Form, and Use, must
be accounted for.

To apply these concepts to our object of discourse
here, self-nature is the Body and Prajna its Use, whereas
there is nothing here corresponding to Form, because the
subject does not belong to the world of form, There is the
Buddha-nature, Hui-neng would argue, which makes up
the reason of Buddhahood; and this is present in all
beings, constituting their self-nature. The object of Zen
discipline is to recognize it, and to be released from error,
which are the passions. How is the recognition possible,
one may inquire? It is possible because self-nature is self-
knowledge. The Body is no-body without its Use, and the
Body is the Use. To be itself is to know itsell. By using
itself, its being is demnonstrated, and this using is, in
Hui-neng’s terminology, “seeing into one’s own Nature”,
Hands are no hands, have no existence, until they pick
up flowers and offer them to the Buddha; so with legs,
they are no legs, non-entities, unless their Use is set to
work, and they walk over the bridge, ford the stream, and
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climb the mountain. Hence the history of Zen after Hui-
neng developed this philosophy of Use to its fullest extent :
the poor questioner was slapped, kicked, beaten, or called
names to his utter bewilderment, and also to that of the
innocent spectators. The initiative to this “‘rough” treat-
ment of the Zen students was given by Hui-neng, though
he seems to have refrained from making any practical
application of his philosophy of Use.

When we say, “See into thy self-nature,” the seeing is
apt to be regarded as mere perceiving, mere knowing,
mere statically reflecting on self-nature, which is pure and
undefiled, and which retains this quality in all beings as
well as in all the Buddhas. Shen-hsiu and his followers
undoubtedly took this view of the “seeing”. But as a
matter of fact, the seeing is an act, a revolutionary decd
on the part of the human understanding whose functions
have been supposed all the time to be logically analysing
ideas, ideas sensed from their dynamic signification. The
“seeing”, especially in Hui-neng’s sense, was far more
than a passive deed of looking at, a mere knowledge
nbtainodp from contemplating the purity of self-nature;
the seeing with him was self-nature itself, which exposes
itself before him in all nakedness, and functions without
any reservation. Herein we observe the great gap between
the Northern school of Dhyana and the Southern school
of Prajna.

Shen-hsiu’s school pays more attention to the Body
aspect of self-nature, and tells its followers to concentrate
their effects on the clearing up of consciousness, so as to
see in it the reflection of self-nature, pure and undefiled.
They have evidently forgotten that self-nature is not a
somewhat whose Body can be reflected on our conscious-
ness in the way that a mountain can be seen reflected on
the smooth surface of a lake. There is no such Body in
self-nature, for the Body itself is the Use; besides the Use
there is no Body. And by this Use is meant the Body's
seeing itself in itself, With Shen-hsiu this self-seeing or
Prajna aspect of self-nature is altogether ig'nﬂrl:d.n%[ui-

42



THE ZEN DOCTRINE OF NO-MIND

neng’s position, on the contrary, emphasizes the Prajna
aspect we can know of self-nature.

This fundamental discrepancy between Hui-neng and
Shen-hsiu in the conception of self-nature, which is the
same thing as'the Buddlfa.—natur:, has caused them to run
in opposite directions as regards the practice of Dhyana;
that 15, in the method of tso-ch'an (zazen in Japanese).
Read the following gatha* by Shen-hsiu :

Our body is the Bodhi-tree,

And our mind a mirror bright;
Carefully we wipe them hour by hour
And let no dust alight.

In the dust-wiping type of meditation (fso-ch'an,
zazen) it is not casy to go further than the tranquillization
of the mind; it is so apt to stop short at the stage of quiet
contemplation, which is designated by Hui-neng “‘the
practice of keeping watch over purity”. At best it ends in
cestasy, self-absorption, a temporary suspension of con-
sciousness. There is no “seeing” in it, no knowing of
itself, no active grasping o