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ABSTRACT

The purpose of this study is ko examine in"detail the
teaching of the ninth century Ch'an méstef, Hsi-y0n of Mt.
Huang-po, whose ideas were instrumental in determipiﬁg
the eveﬁtual course Ch'an Buddhism was fated to take, In
thié study, the teaehinq o% Huand~po is considéred within
the Ebntggt of the debate over he/natufe.cf "mind" current
in-Ch'an circles at this time., —“Within this context, Huang-
Do's.understqndinq EF "mind" is revealed, .and the practice

of "no-mind" is established. The thesis attempts'to ?

vunravel the:internal logic of Huanmg-po's thought, shedding

some light on the central teachings attributed to him,
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[, INTRODUCTION

A. The Nature of the Study

Al though Ch'an Buddhism' is .often presented as professing a
uni fied doctrihe, the study of its sources does not always support
sucﬂ an assumpéion.* Thougﬁ‘such a vie@ may not be anarranted,‘xt

o md;t.see&ingly depend on an wnderstanding of Ch'an ”apa;; from its

historical setting".1 ) - ' | b,
During the pegiod prior to the establishment of the 'Five.

‘ﬁousés',ﬂknown as ;Midale th'an', one witnesses the flourishing of a

variety of 'sects and subsects preaching doctrines "contradictory and

S 2 . , C .
oObstructive to each other". Given this description, Ch'an Buddhismof

» . . . . t
this periodis highlighted with debates concerning the salient aspects
of the tradition.
Co The purpose of this study is to examine in detail the tcaching
¥ : .

of the nintﬁ century Ch'an master Hsi-yﬁnéof“Mt. Huang-po in the
context of the debate he was involved in'concerﬁ{ng the -nature oé
CUmind". 'as a leading proponent of the Hung-chou school,"gis teaching
fivalea the view held by the most “influential Ch'an school of his
s )
time, the Ho-tse.. What this study hopes to determine is the nature of

Huang-po's teaching concerning "mind”, and its relation to the view of

"mind" held by the Ho-tse school/

B. The Sources of the Text and the Arrangement of Its Contents

Currently, there are fouxkxtant versions of the Huang-po

-
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text. Listed, they are:

(a)

(b)

()

(d)

The

seems to be

Huang -po Shan Tuan-chi ch'an-shih ch'uan-hsin fa- vao'
CEBE [ P g e 1R
T.48¢ (no. 2012A and no. 2012B), pp. 379-89. Compiled

(by Pre1 Hsiu.

'"Huang-po Hsi-yun ch'an-shih ch'uan-hsin fa-yao'
znA\;L ; #ﬁp/ﬁ/\:“*”‘v )

T.51 (no. 2076), pp. 270-73. Chuan 9 of the Ching-te

ch'uan-teng lu(j, /’/E/J\ e ) by Tao-yuan (Q'/IJ{

'Huang po ch'an shih ch'uan-hsin fa-yao'

,g'#: }%0 7::/\3 :i::§1 )

HTC.119, pp. 412-32. Compiled by P'ei Hsiu.

¢

%mmm[m'm&1dﬁ ch'an-shih wan-ling lu'

u,g s £ Ax
55 par U AR RIS GR) ,,
HTL 118, pp. 913-19, Chiuan 3 of the Ku-tsun su-yu lu
o) &7 G;,fé 23& ) | ' .
o

version recorded in ‘the Ching-te ch'uan-tang lu (b)

the oldest. According to'Chang Chun%Zif?n, it was added

to this collection in 1004.3 This would place it“dpproximately 150

%

years after Huang-po's death in 849, This version also contains

the least amount of material, and shows no apparent evidence for

dividing the text, as the other versions do, into the ‘'Chin-chou' and

'Wan-ling'
information

at the time

distinction.

sections. Although this division is warranted by the

givén us by the compiler P'ei Hsiu, based on the locality

of his recording, the intemal evidence offers no clear

>

4

&

Versions (a) and (¢) are what mlght be considered "standard” ver-

sions of the text. They are later editions thathave assumed an accepted

format regarding the structure of the text.Ms. (a) and Ms. (c¢) both

contain considerably more material thaﬁ Ms. (b). (a) and (c) are

£

o
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:

both divided inté two sections based on the locality of their recofdeg
Prei Héiu, as mentioned Qbové.“ The first section, entitled ' Chin -
chou' in (a) and (<), is of almost identical content u&d length,

(;) being slightly longer]._ The length of the entire text in Ms. (b)
is about two-thirds of the 'Chum-chou lu' sections of (a). and (c).
Based on a comparison of (b) with the correEponding portio;s of (a)
and (c), it'would appear that the addgtionql material of Mss: (a)

and (¢} 1is merely an addition tolﬁb), as both (a) and (¢} are a}most a
identical to (b) iwlcontent and order of arrangement. (Baséd of course
on that content tha} they share.) . ’

- In addition to containing additional material in their t o

' Chtm - chou' sectiq?s, (a) and (¢) each include a second section

entitled ’Wan-ling}lu{ containing material of which (b) has no counter-
part. Furthermoye, nearfy the entire 'Wan-ling' section of (a)

‘corresponds to only about half.of that of (c¢). Once again, sthese . . 3

- -

portions are all but identical in order and content, the only difference

being’ that (¢} is greatly expanded,

“

’ ’v . . .
The Ku-tsun su~yd lu.version, (see (d) above), is notable in

that it lacks both the 'Preface’ by P'ei Hsiu, and the 'Chun-chou
lu'. Chang dates the collection at 1271.4 The material contained in

it is largely identical with the 'Wan-ling' section iq Ms. (c), thes

difference being that there are scattered fragments omitted in (d)

~

- n
that amount to a very small portion of the text as we have it in (c¢). -

»

Conceming the English translations of Huang-po's material,

I have knowledge of the following:
i

John Blofeld (Chu Ch'an) has~attempted two translations.

The first one, entitled The Huang Po Doctrine of Universal Mind

>



4
(London, 1948), is a transiation of the 'Chiin-chou lu', Judglng trom

thfe‘enc‘i'f;-q‘\bf is probably based on version (c). The second one, The

Ze caahrn;’of Huang Po on the Transmlss1on‘of Mind (New York, 1958),f~

r-‘\/f

Lomprlcee a re- translatlon of the 'Chun chou lu' as well as.the 'Wan-

ling lu': Judging from the amount;of.materlal tﬁgnslated from the

o N '
"Wan-ling lu’, it appears that Blofeld alsd based hi$ secdnd translation
. B ‘\ N . -,
on version (c) of the text. '

.Lu K'uan .Yu (Charles Luk) has translated’that material related

- #
-

_to Huang-po in.the Ku Tsun Su Yu Lu ((d) above), in volume 1 of the'

seriés: The Transmission of the Mind Outside the Teaching (Loﬁdoh,
1974). Luk's translation is divided into two main sections, a short

section at the beginning bearing no sub-title, and a large section

.

entitled 'From the Wan-ling Record'. As best as I can judge, this
second section in Luk’&,ﬁ;gnslation corresponds to the entire copy of

the Ku Tsun Su Yd Lu as I have the material. The short, untitled sub-

®
- . -

section has . no counterpart in my copy.

D. T. Suzuki, in his Manual of Zen Buddhism (New York, 1960),

has translated a portion of the 'Chun-chou lu'. Not krnowing what
1 - - - W
version his translation is based upon, it can only be pointed out that
: | R , . .
the passages rendered into English corresond to" not quite one-third of
\ .

tb), the Ching-te’ch'uanifcna lu version, and the corresponding portions

of (a) and (c).. - ’ [/ . . 'y

Finally, I have come acrgés'a somewhat obscure Chinese-
S L \\‘*T* . ~ / ,
English bilingual.edition containing, in abbreviated form, the Huang-po.
text. It scems to consist largely of fhe presentation and,translation

of scattered fragments from the 'Chin-thou lu'. It seems to come from

‘ A .
a collection called-the 'Bilingual Buddhist Series', bearing the title ~
L v

3



B

Doctrines of Buddhism, Volume One (Taiwan, 1962). At any rate, it

- completes, to my knowledge, the translations into English of material

attributed to Huang-po. Furthermore, there is a German translation by

L]

Walter Liebenthal entitled: ”Huang—pb Hsi-yun. Protokol Seiner

Einvérnahme durch P'ei Hsiu'", Asiatisch Studien, xxx (1976), which
I have not consulted, There is also a Japanese edition of ‘the
Huang-po text with an annotated translation and explanatory comments

by Iriya Yoshitaka entitled: Denshin hovo, Enryo roku in the 'Zen

no Goroku' series, vol, 8, which was consulted on a selective basis.

t

The following table is an attempt to correlate the material
: J.
presented above.

TABLE OF ORIGINAL SOURCES WITH CORRESPONDING ENGLISH TRANSLATIONS

p K Ptei Hsiu ,
. ‘ Preface Chun-chou lu ,Wan-ling lu

. 1 . - . , ¢ ' Ld .
(a) T.48 (no. 20124, 2012B) _  379b-c - 379c-384a 384 a-389b

pp. 379-389

‘ tb) T.51 (Ching:te ch'uan- . .

teng lu) pp. 270-273 = 270b 270b-273a | -
«(c) HTC.119,-pp. 412-423 412a 412a-416a 416a-423b
(d) HTC.118 (Ku-tsui Su-yu lu) = o

pp. 913-919 L) - - "913b-919b
John Blofeld, (Chu Ch'an) (
"The Huang Po Doctrine of . R ‘ -
Universal Mind' . “pp. 13-15{ pp. 16-52 -
John'Blofeld, (Chu Ch'an) T . ‘
'The <Zen Teaching of Huang Po' pp. 27-28 pp. 29-66 pp. 67-132

Lu K'uan Yu (ChdrléS‘Luk)
'The Transmission of the Mind.1l' ) . '
(pp. 12I-183) T - pp. 139-183




1
D. T. Suzuki 'Manugl of . ‘
Zen Buddhism' (pp. 112-119) - pp. 112-119 -
‘ ‘ ; {fragment)

Bilingual Buddhist Series l :
(pp. 115-129) - ‘ - pp. 115-129 -
‘ (scattered
fragments)

o
Turning to the body of the text and the style iﬁ\ﬁhich its
contents are preséﬁted, one finds a‘va;igty of~mephods emplo?éd.‘
Essentially these are four: the @ntroductory com%entg eﬁbodied
in th §§§efac? by the text's recorder P'ei-hsiu; sermons attributed to
Huang~§5; dialogues between Huang-po and his disciples; and anécdotes‘
‘relating yarious iﬂcidents that are supposed to have occurred during
the course of Huang-po's li}e. ' l ) "
In the pr;¥ace P'ei-hsiu informs us of such détails as:
, Huang:po's place of residenée;6 his Ch'an"lineage;7-a sumnary of his-
teacﬁing; when and where P'ei-hsiu had opportunity to meet and talk
with Huang—po;8 the circumstances fhgt.led"fo ihe publication of the
text; and the date thg preface was written.9 This information ﬁrov{ﬂes
: u; with perhaps the best indication concerning how the text originated '
and achieved the form that it did.
Followiﬂg the di;ision of the text given by Iriya Yoshitaka

-‘ : . Q :
in Denshin hoyo Enryd roku, the 'Chun-chou lud contains fourteen sections.

_ This includes, in the following order: P'ei-hsiu's 'Preface'; a long.
sermon covering a variety of topics; two shorter sermons; six sections
answering questions, some of which result in long discourse on the part:

of Huang-po; a short shang-tang (L i’ ) sermon; and ending with three

Ay



nore question answering sections. fhis division 1is some;hat at variance
with that of Ms. fb? which divides the téxt into twenty sections,
cgunting P'ei-hsiu's "Preface'.
The 'Wan-ling lu' is divisible into sixteen sections.' .This
includes fifteen sections based on the questioq/answer format,; with a
shané—fanq sermon at the end. These divisions are based on that version
of the text as coniained in Ms. (a). As noted earlier, those versions
of the text in Mss. (c¢) and (d) contain additiongl'material in the ;Wan—
ling 1u' not found in Ms. (a). The nature of this material is similar,
except that some biégraphical and amecdotal material has been added.
~’While'aI have not attempted to determrne wh;t mategial is
extraneous, for the purposes of this study I havé used as my source
that material which is‘&ost consisgently presented throughout the
various versions of the text. As Huang-bo did not write any of these
v ®naterials himself; any understanding of‘hi§ thought is conditioped
by the unde}standing:that the~compilersﬁof tﬁe material attributed
to Huang-po (P'ei-hsiu and Huang-po's disciples)‘had~of'him. Of this-’
material, T have relied most heavily on the sermons presented in the |
'Chun-chou lu', on the assumption th;t these ‘most truly reflect
Huang-po's own words and ideas, as recorded by the.hgﬁd of P'ei-hsiu.
Last of all, it shou{d be understood by thé~reader that I have
made no attempt at thig time to_unra&el the detaif; of Huang-po's life,

such as are contained in the Sung kao-seng chuan, chapter 20; the Ching-

te ch’uén-teng 1u, Ehapter §;11 and the Tsu-tang chi, chapter 16. The
" purpose of this study ‘is to illuminé Huang-po's -thought generally,

paying'special attention to his notion of Mind.

2o



FOOTNOTES

5

2

1D. T. Suzuki, 'Zen, A Reply to Hu-Shih", Phil. East ‘and West,
IIT, no. 1, p. 46. '

2Jan Yin-Hua, "Tsung-Mi's Analysis'of Ch'an Buddhism', Tbung
Pao LVIII, p. 36.

3Origin'al Teachings of Ch'an Buddhism, p. 306.

4 1bid.

oAt sE G FHF FEE ?ﬁ 5T . "[He]

dwelled below Vulture Peak on Mount Hu§ng po, in the Kao-an district
of Hung-chou". ' )

Y TRl Z\f(ﬁg $R AT A FAE FE

\;3

2y z?The second year of Hui Chang [au 3 (843 A.D.), Chung-ling’
(8 fz 1 district, and the second year of T'ai- -chung [ & 43 1,
(849 A.D.) Wan-ling Pg; 7 ] dlstrlct B

Iph X 7 +—F a0 N B JF. . (Following

HTC.119) ‘"ertten on the eight day of the tenth moon of the eleventh
vear of T'ai Chung (858 A.D.) of the T'ang Dynasty'.

10Huang~po was no ‘longer alive to give his own approval.

11For a translation of th1s materlal, see Chang Chung yuan,
Original Teachings of Ch'an Buddhlsm pp. 102-106.

SThis is based on information“given'in his 'Preface', pp. 9-10.
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, I1. "BUDDHA", THE FRADITION AND TRANSMISSION

. . Q ) ®
A. Introduction

4

The subject matter of this chapter concerns the manner in?

which Huang-po interpreted his tradition. Consequently, it also .
. . :
pertains to what Huang-po regarded as the essence of his tradition

and how this essence was transmitted. In order to facilitate this .
.

task it will be helpful to make a few preparatory comments concerning

the nature of interpretation.

Dy rels

“

The aim of any interpretation may be Seen as a reconstructicn

-

. 2

~ . L4 ki

which enables the appropriation of notions difficult to accept as J
. . ) 3

they initially present themselves. The process of appropriation f
) t -~ . N

itself is that of 'bringing near that which is distant'. This process i

is applicable to many areas of ﬁuman endeavor. As, the process, presenfs
“itself in the 'appropriation of ideas'; the role of intefﬁretation .
nbecomes promfhent. Yét, éppropriation and interpretation phqm;g;}es

are aftificial‘unleés motivated by some other force, i.e. inspiratioﬁl
Thi§ forFe pro&ides the need for apﬁropriation and'interpretation.”

It is doubt ful whethér true appropriation is possibie wi4h5u§ this

prior insﬁiration. In the context of religious experience, the

phenomena of religious acceptance ‘serve as 'the given", the impetus

M - 4

and motivation of all interpretétion, and hence, the base from which

. o

appropriation springs. o,

.

Although the mysterious promptings!that herald ‘this 'phenomena

\

of acceptance' are better left to those who‘undqrstand it better than I,

one can safely say that it is characterized by a certain "vision"--a

+

9
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\

"he chose to inherit.

belief or insight concerning the nature of reality--which is thought to .

agree with the founder's original insight, and thus constitute the
N .
essence of the tradition., As this "vision" and acceptance are occasioned
in a religious aspirant, the task of interpreting and agticulating the

"vision' presents itself. This task, among other things, determines

_the relationship between the "appropriation', one who claims the "vision,"

the "vision" itself, and thosé members of pQ? traditio® who have

previously acquiesced in, it. It is in this process that a tradition

[

re-interprets. itself, determining those elements that are most'essential

to it, rejecting those elements "falsely'" acquired by the traaition,

. *
in the name of the tradition.

1

* The task gf'inEerp?etation is especially acute in the case

where the ideas of twa or more cultures are involved. In this regard,

the Chinese appropriation of Indian Buddhism is exemplary. The Buddha, in

<

the personof the historical founder, serves as the common denominator.

%

that unites.all those who assume'his name and share his "'vision".

-

Huang-po, as a Chinese monk who consideYed himself-Buddhist, is certainly

V

-

no exception to Ehis.\ Yet, his own ''vision', which he believed linked

hiﬁ to tﬁe hi;torical Buddha, results in an attemp£ (perQaps uncénscious)
to intexpret ghe significahp; df\;hq foqnder’s insight in a manner
harmonious with his (Huang;po's) own. The'”hptnessU.of such an inter-
pretation will alwafs_raise'éxpressions of doubt. Rather than speculate
on %uch futilities, our ‘task here is to enter into a discussion

of Huang-po's interpretation in ‘order to determine the essence of his
. . , B KN}

own "vision", and how he perceives it operating within the tradition

.

What follows is an attempt to detecCt the essence and peculiarity

|
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of Huang po's "vision" as it is shown in the text bearing his name.

»

The procedure adopted is the examination of passages pertaining to: ,

(a) figures of prominence within the Ch'an tradition; (b) the Buddhist

L3 ° -

teaching of the 'Three:Vehicles' (Tri-yana); and (c¢) the Buddhist

teaching of the 'three bodies of a Buddha' (Tri-kaya).

B. Huang-po's Account of Three.Patriarchs

-

Among the’ flguresacclalmedby the Ch'an tradltlon and the

1nc1dents relatlng to thelr lives, none assumes more importance than

the%Tathagata, the historical Buddha himself. Concerning him, Huang-po

writes:

After the Tathagata entrusted the Dharma to Kasyapa
until now, it has been transmitted through impressing
the seal of the'bhnd'on the 'Mind'. Thus the two "
'Minds' [the mind impressing the seal, and the mind
receiving the impression] are not different.1
For Huang-po, as for other adherents of Ch'an, this incident

is -one of the most significant events in the life of the Tathagata

,‘historical Buddha). It not only accounts for the Buddha as the historical

"founder'" of this ”vision”, but also indicates the manner.in which the

. tradition is to transmit it. The incident itself is.undoubtedly

hlegendary, though we cannot ascertain whether or not Huang-po was aware

of this. It is perhaps best to discard questions of historical accuracy

" in cases such as this, and consider legendary accouynts from the motivation

that inspiredfthem.2 Accordingly, the symbolism of. the event is a

description of that which constitutes the basis of transmission--gn

'agreement between minds. It implies thatvbecaﬁse Huang-po has come to

share thlS vison, as others that preceded hlmhad done in the past he has fallen

heir to what one might call a mystlcal transm1551on of mind'. Certalnly,

Sods e B
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~which has no means to apprehend it. "On the other hand, if it is

K
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this constitutes the basis of his claim to legitimacy. It is by meané

of thlS "1dent1ca1ness of mlnd” or "spirit" that Huang-po 1s able to

e w

claim that his "vision" a rees with the Tathagata's ori 1nal insight.
g g 0Trlg gn

"If the *Mind-seal'is impressed on the void then the
seal does not become impressed. If you impress )
it on things, the seal does not become the Dharma.3

In accordance w1th the very ngture of thls ”v151on” the

transm1551on or "communication” of it is not p0551b1e in empty Space

.

P

v

19

transmitted by means 'of concrete things, what reoa}ns is only a formal
representation ané not the true ﬁharma. Huang:po s JUStlflCathﬂ is
that any true transmission of the "spirit" cannot partake of empty
space—-hav1ng no place to ”congeal” it W111 1nev1tablv be lost. It
also cannot be conveved\v1th such sommonly utlllzed forms as speech

o

or concrete thlngs. Because words and concrete thlngs are empty, they

it R R PR WL PR PR S S

can only be ascrlbed a provisional reallty Hence a trafismission of the

true DBharma cannot be cohpleted through such means. Huangsﬁb‘s motivation

e P,

concernlng th1§/15 perhaps partially 1nsp1red by the desire to undermine”

(

those Buddhlst lineages that place a h1gher value and thus rely more ‘ ' ¢
heaV1ly, on formal expre551ons of the Buddha's teaching. If we coo‘“
imagine for a mowent the 51tuat10n in Chira -~ the influx.of teachings,
all attributed to the Buddha, being proliferated in Chinese.Buddhist
circles, as well as the eﬁsuing attempts to EChematiie them in a'sensible —
wayﬁ—wp can perhaps onderstano what motivated Huang-po toward’whai he .

considered the essence of the teachlng as opposed to the,often confu51ng
¥

and confllctlng llterary accounts. Huang po's attention’ IS consequently:
turned toward the orzglnal impetus of Buddhism, the realioatlon of that

truth to which the Buddha himself had attained, in distinetion to the

’

»
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-~ _ formal acciamations\th t were inspired by such a realization.
,.one impresses 'Mind' on the .

. as both 'Minds' are not different.

, However, the one that impresses and the one
' on which it is impressed are hard to match.
Therefore, those who attain the 'Mind'-

Dharma are rhre.s

If we‘review the ﬁgpd-seal metaphér as it appea%s throughout
the foregoing passages, we can obtain"—ﬁfféarex'picture\of the special
transmission that Hua&g-po is reférring‘toiA Before we witneégéd ‘
thaf.if‘the seal i5'impre;sed upoﬁ sgace, it leaves no impfession,

and the impression that it leaves on concrete things does not

" belong to the true Dharma. Therefore 'Mind' must be impressed on

the 'Mind'.  However, there is the stipulation that any impression

-

. . s ? .
between minds is only possible under the circumstances that the

two minds are in agreement with each other. '‘The one that impresses

. and the one’'on which it is impressed arehard to matck" implies
o ' ’

that the 'mind-seal' cannot be impressed indiscriminately, but

o hd . T ‘
can only be transmitted to those minds that already "match’’, or

'égreel APredisposed is a self-realized-'Mind' prepared to receive

N L

special notification from another who formerly acquiesced in the

same '"vision". . ) ,ti//

~
~

_The 'Mind' differs from the void., Because of the void's

.

vacuous and unsubstantial nature it is incapable of accepting"
an impression. It also differs from concrete things whose natures
belong to form and appearance but not to 'Mind'. Although the-

f

'Mind-seal'_is‘imp}essed upon,them,”tﬁe mark that is formed does

T

e
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~ .
not constitute tle true Dharma. The nature of the true Dharma

and the nature of 'Mind' muét be identical. TFhe relatiénship of
this identity wili be of primary concern in the following chapters.
Con§eqyently, minds tﬂat are of the same nature, whose realizations h
partake’ of the same "vision' (the true Dharméj, are capable of
transmitting; or receiving the 'Mind-Dharfia' }

1f Je turn _our attention to the ”hiséorlcal” founder

of the Ch'an sect, Bodhidharma, we can further observe the intention

v

of Huang-po's interpretation.

When Bodhidharma, the great master, artrived

in China, he only spoke of the 'One Mind' , )
and only transmitted the One Dharma (-Teach- )
ing). By means of the Buddha he transmitted

the Buddha, not spedking of any other

Buddhas. By means of the Dharma he trans-

mitted the Dharma, not speaking of any

other Dharmas. The Dharma is not a Dharma

which can bg expressed, and the Buddha is

not a Buddha which can be grasped, since both

. are original, pure &Mind'. Only this bne
thing is real, the remaining two are not
true.6 ’

/

.According t 'anllegend, Bodhidharma's arriyal- in China

is of prime signifidance to, subsequent followers, as he embodied that
. J ) . . 4 7 L
attainment the Tathagata originally transmitted to Kasyapa. Bodhidharma

speaks of only the 'One Mind' ( — ,) ) and transmits only'the 'One

Dharma Teaching' (—+vX ). Hq.does not proclaim any other Buddha- .

t;uths or't

4

egch any other Dharmas, acquiescing only i;.tha%"ﬁruth that
theﬂfathﬁgata‘himself had realized. It is the'soteriological‘realization,
and not the formal teaching-functions that are of significance in this
accogdt‘of Bodhgdharma, the same as with Huang-po's account of the Tathaéqta.

The 'Dharma' and ‘'Buddha' that were transmitted by Bodhidhdrma are not

to be confused with Dharmas that can be spoken of, and,Buddhas that. can



1S5.

‘; .
be grasped. This indicates that the transmitted 'Dhaéma: is not definable
in words, and the transmitted 'Buddha "is not to be mistaken forz
doctrines formulated in refercence to it. The true 'Dharméf and 'Buddha
are identical with'original, pure Mind' (& SR N5 f/;-/\if ). As it is
ekplainéd here, 'Mind' is the Truth which one must attain if one is to
realize thb essence of the Buddhist tradition and the true tcachiné that

has been transmitted by it. ‘Accordingly, the text continues: ¢
I y 1 gLy,

Praini is wisdom. This wisdom is noneother than
‘Original Mind' that has no form.8

Prajﬁé constitues the wisdom of 'Original Mind', which is the

same as the 'Original, Pure Mind' referred to above. It is this.

i

'Mind' that the true 'Dharma’ and 'Buddha’ are idertical with. Accordingly

wisdom concerning 'Mind,' and thus 'Dharma' and 'Buddha’, is based upon
knowledge of th%f\hhlch has no form (éﬁ:ﬁg ). What actually constitutes
this knowledge w111 have to waxt for a later dlscu5510n.‘ For now, we
must be satisfied in the Knowledge that the true 'Buddha’, as wel
“in the case of the true 'Dhaf;a' and true 'Mind, ' for Hufang-po, cannot
be‘adeqﬁatcly comprellended by formai methods, with the implication

./ . ‘ :
that any attempt to do so is illusory and false. Again, this concurs
with the tendency in Huang-po's account of the Tathagata. Furthermore,
we can detect. the intention behipd such a view, It is as if Huang-po
is saying that the realization of the historical Buddha should not
result in the gloéification of his image oy the doctrines attributed to
him, but-in a compelllng"fnvilation, summoning his followers to partqké
in thfe "vision™ that led to his reasli:a.tion.c It is the primacy of the
Tenli:atign that is important. It occasioned the forms that attempt

to inherit its legacy, not the reverse. As such, forms can only

-

depreciate the original significance of the '"vision."

\
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This theme, whereby transmission is occasioned by an agreement
of "vision" or a matching of minds, is further embellished in Huang-po's
account of the Sixth Patriarch. This event, againof prime importance

to Ch'an adherents,‘ls recorded in the tale of the transmission of the
teaching by the Fifth. Patriarch, Hung-jen. The contenders are the respécted

-

Shen:hsiu>and the yéung novice, Hui-neng, The legend describes the former
as the learned elder, the latter as the illiterate underdog.9 In the
Huang-po text, a disciple questions the justificgtion of awarding the
transmissi&n to lui-neng, on the basis of the seeming merits of both

contenders.

Q: The Sixth Patriarch (Hui-neng) could not read the .
sutras. How is it that he was given the robe and
made Patriarch? The Elder Hsiu was leader and

. instrucgor to five hundred men and could lecture
on thirty-two sutras. Why was the robe not given
him?

A: Because the latter has a mind which exists
as things. As he practiced, so he realized, but
“it constituted (only) this [existing things].
Therefore the Fifth Patriarch conveyed the Dharma..
to the Sixth Patriarch (Hui-neng) who, at that
moment, merely was in silent agreement. Thus was

the deepest meaning of the Tathagata secretly '
received and that is why the Dharma was conveyed
to Hui-ncng.10 N

According to Huﬁng—po, although Shéh~hsid's type of mind
()ﬁ[/cf ) enabled hin to pracpicc and attain reali:a;ion accordingly, M
as his mind and achievements wqré thus limited to existing thingg,
partaking in Lformal“ practices, he was unable to "atrtain" the‘highcst
realization. Bound by such forms' he was unable to 5chievo insight into
the “Qeepest meaning of the Tathagata:" ﬁui-neng, unable to read,
did not suffer fron such limitations. His nature was "uncultivated"”
compared to learned and erudite men who

are the savants of "higher' culture. As Huang-po accepts him, Hui-neng

is the opposite of such men, yet he has an ° are ab1 -+ thar



him to penetrate to what we night call subtler regions of uhderstanding,
s1lent realms where traditionally cultivated methods of understanding . "
do not apply. Thus, those who rely on such methods will be unable to

ke ! '

conduct themselves appropriately when confronted with these subtler - ,

»

regions. Hui-neng's innate, "uncultured" ability allowed him to view o

and understand these regions without relying on formulations. Thus his

"vision' enabled him to receive its secret ways, and partake of the
deepest meaning that was the basis of the Tathagata's original insight.

¢

C. The Teaching of the Three Vchicles

a

Tals oot

Already we are beginning to witness the priorities implicft
in Huang-po's thought. ~The essence of the tradition cennot be reduced

-

to the formal means through which it is commonly appreciated. Affiming: .

E At

the "true" nature of the transmission that occurred between the Tathagata
AN .

;

oy ° \ e . .
and Kasyapa, Huang-po's justification is that any transmission of the

PSP

"spirit" cannot be exhausted in such commonly utilized means as formal

acclamation. Yet the transmissionof "mind" or "spirit" is not automatic, but must .
( p

be assented 'to by the mind of one who understands its mysterious and
’ -
subtle ways. In the development of the Th'an tradition, this becomes .

- . ' o '
the accomplishment of the-Patriarchs, who by their unique insight are .
able to claim the "vision" of the Tathagata himself. The significance

" of the Tathagata's soteriological realization being as it may, what, one

may ask, was the purpose of the countless yvears of the Tathagata's

-

preaching, and the various doctrines that he taught to aid the situation
of suffering in the world? The question of status--what place these

teachings had in relation to the Tathidgata's original "vision'--occupied

’

9
the attention of Huang-po as well as other Chinese Buddhists. In the

M v

i



17
3

~

case of Huang-po, the question assumes special relevance by virtue cof

his,claim to share in this 'vision". Thus, Huang-po faced the' task of
Lﬁci;%

orating and justifying these teachings so that they accorded with his
; . LN ” o
own experience. We will attempt to examine vizng-po’s conclusions con-

cerning this matter by paying close attention to the Tri-yana doctrine
+

and the scriptural references to it in the Huang-po text.

When the Tathdgata entered the woxrld, he wished to

preach the true Dharma of One Vehicle, but sentient
. beings would not have believed him, and scoffing -

him, would have become immersed in the sea of misery.

I1f he had said nothing, that would have been to fall

into the sins of stinginess, and he would not have

been able to spread widely the knowledge of the

Mysterious Way for the sake of sentient‘being‘s..11 .

This constitutes the basis’gf Huang-po's interpretation of

the Tathagata's decision to preach after his enlightenment, Following
Huang-po's account, the Tat%ﬁgata wished to preach that Truth that he
had mastered, but since people were not prepared 1o aceept :ﬁis
"highest'" Truth, and would have subjected themselves to gven worse”

consequences Py their rejection, he adopted ekxpedient™means of preaching

—

that Served the purpgse of spreading his teaching.and'thus enabling
sentient beings to benefit from it. Implied in-this account is that
the Tathagata ar%ivgd at this decision somewhat reluctantly, and although

his compassion is commendable; the result is a teachingnthat is somewhat
A, . . c .
l¢ss than complete, and “"beneath™ the Truth to which he had attained.

[t was a compromise, no less. ’ “ -

_Therefore the Tathagata established skillful means \
(%A {#& ) preaching-that there are Three \ehicles.
Yet ‘to make a distinctian between greateyr and $maller
and to preach that there is a difference between
de¢p and shallow qﬁiightenment is not the true-
Dharma (Fi% ). erefore it 1s said: ‘'There is
conly the path of One Vehicle and the other two are

PR e
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_ the "highest vision" is to.remain.true to its nature, it cannot be

not true. And.yet, even §ith that in the end he

was not able to manifest the Dharma of 'One Mind'

(=< 2& )N, :

The terms: 'Thrée Vehlcles (=7 o) and 'One Vehlcle'( -F )

are both common to the Mahayana. Generally, 'Three Yehicfes' (Triyana)

refer to the three means of attaining enlightenment, namely: the

/s .
Sravaka-Vehicle, Pratyeka-vehicle, and the Bodhisattva-vehicle. The

'One Vehicle' (Ekayana) is.used by Mahayanists to refer to the all-
encompassing Bodhisattva-vehicle, in contrast to the "lesser!' means of

- - : - .
enlightenment used by Hinayanists, the two-fold.(Dviyana) Sravaka- -

v . 3
vehicle and Pratyeka-vehlcle.l
————*———
In accord with the Tathagata's "compromise', he resorted to
the means of the "Three Vehicles,' in order that sentient beings might

at least profit provisionally from his teachings.” However, this pro-

visional teaching, which is based on differences and’' distinctions, should

’ o

not be mistaken for the réal,teaching: The path of the '‘One Vehicle'
(Bodhisattva) constitutes the true teaching, in contrast, to that teaching
which is ‘based on distinctions. However,'as formal means of transmlttlno
a teaching are only appropriate for showing d15cr1m1nat10n, the Tathagata
was unable to indulge in th;m when occasion'arose.}or transmitting the
"highest" féaching of 'One Mind.' The $itua£iop demanded that he resort
to'more subtle means, harmoniously assenting to the Tfue teaching, If
‘ -

communicated .merely thlough words, Hence, the legend serves .as a-prime
Justlflcatlon, testlfylng that Huang~po 's "'vision' agrees with thé * : ({\’
Tathagata's orlglnal 1ntent1on, maklng him a true 1nher1tor of the tradltlon

Therefore, the Tathagata summoned Kasyapa to the same

, Dharma-seat (as h1mself) and separately handed ‘over
h the teaching of One-Mind' which is apart from words.

s e
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This branch of the Dharma-teaﬁhing is even now practfcgd
independently. Those who can experience iR their ownr
mind this teaching will immediately arrive

For Huang-po the iegend.not oﬁly indicates the special "Status"
that this teaching was intended to occupy, in cont;ast to simpler forms =
_ oﬁ,ppe teacﬁigg, but it also reveals the way in which one m&st realize
this teaching.’ The revelation is fgr those who experience it in their
own minds, immediately arriving at ﬁuddhahood. Further&ore; £he passage
seems to imply that the sect to which Huang-po beléngsagg is this special
. branch of the Dharma, independently pract%ciné the true teaching of )

o~ .o .
'"One-Mind' in the world. o

. Although mention of the 'Three VehiCles' is common to the 7

7

“

Mahayana,IS there is evidence thlt the referenii to it in the Huang-po
text comes from the Lotus Sutra. This eviderice is of two types.. The
first is general, being merely a mention of a visit to T'ien-t'ai (£ % )

Mowitain in the Transmission of the Lamp.16 This evidence alone, however,

would be insignificant in this context if it were not for more pointed

) . 1 .
references to the Lotus in the Huang-po text. Z In this regard we would

like to refer once more to the above quoted passages where mention of -

the 'Three Vehicles' in contrast to the 'One Vehicle' is made. This

.
t

) A
constitutes the second, specific piece of evidence. A line in this

section of the Huang-po text, attributed to the Tathagata says:

-

...there is only the path of One Vehicle and
.the otheg,two are not the true teaching.18

This corresponds nearly character for character in the ChinSse to a line

.' y : : 19

Cn chapter .two of the Lotus entitled: 'Expedient Devices'. Furthermore,
earlier in the Huaﬁg=po text is found an exact transcriptionr of this line

t7
as it is found in the Lotus.“0 In addition, the 'Wan-ling lu' contains a

quote concerning this subject from the same section of the Lotus, which,



save for two characters, is a direct transcription as ‘well.

Therefore it is written: ‘'There is only the way of
the One Vehicle; there is neither a second nor a third

save where the Buddha preaches by resort to exp,edients'.,,1

Oth>r periodic references to the Lotus .indicate that it must have
.
. '
served a useful purpose in the exposition of Huang-pe's thought. For

instance, in the Huang-po text there is a brief reference to. those who left

the assembly in disgust when ‘the Lotus was preached at the Buddha's
. reluctance to speak.

If people who study Brajna do not hold that there is

a single thing upon which to lay hold and put an end

to all taught of the Three Vehicles, there is only.

One Truth ua‘5~ ) and it cannot be realiced or grasped.

"To say 'I am able to realize something” or 'I am able . :
to grasp something' is merely to add yourself to the ’
ranks of the arrogant. The people who flapped their

garments and left the hmeeting at which the Lotus Sutra

was preached were just such men. Y

=~ This. reference to the Lotus is once again from the chapter on

e lrd 2

'E;pedient Devices'. "> Aithough the Huang-po text refers to this incident .
to illustrate that the 'One\Truth cannot be realized’ or grasped' it should
also be noted thatxfneGllne in the Huang po “text stating, "To"say 'I anm able
té realize somethlng' or 'l am able to‘grasp something' is merely to add

~ yourself to the ranks of the arro ant,”24~is a paraphrase from another Maha-
g _ : parap

. T . . / . . .
yana sutra, the Vimalakirti Nirdesa (chapter ‘'seven: 'Contemplating Sentient

Beings'), where the heavenly maiden responds to Sériputra's'question concern-
ing what she has gained and experienced that gives her such eloquence.

The fact that I neither grasp nor realize anything
gives me this eloquence. Why'is it so? ‘Because he who

."(claims to) have grasped and realized (something) is
arrogant with regard to the Budmxa-Dharma.zs

Another pointed reference to the Lotus Sutra appears at the

beginning of the third sermon in the Huang-po text.26 Specific mention is

made of the 'Illusory City! (¢ =/7¥) and.the 'Precious Place' (1 Ty,

v



The beginning of this sermon is concerned with interpreting the ﬁeanlqg
: C o - 27 \

of the parable in the Ldétus where these two are discussed. In the

present context there.is no meed to describe the parable in detail.

Its occurrence is only noted here as further evidence of reliance

on the Lotus for the expounding of ideas in the Huang-po text:28

i A\\\ Regardless of the nature af the influence of the Lotus,
via T'ien-t'ai or othérwisé; on the contents of‘thé Huang-po text, it
will pe instructive to examine Huang-po's teaching concerning the
'Three Vehicles' and 'One Vehicle' in light of what the Lotus has to |

say concerning them.

# In the foregoing we have witnessed, in the incorporation

of the Ch'an legend whereby the Tathigata transmits the Dharma to

-7 . ‘ )

Kasyapa, how Huang-po used the teaching of the 'One Vehicle' or

'Tehiqle of Truth' as opposed to the (Threelvehicles' in order to

justify it. The 'One-Vehicle Way', constituted-that fransmission of

the 'True Dharma' withip the tradition, whereby ekpediént and ultimately

false teachings partaking of formal methods were not resorted to.
Turning our attention briefly to the Lotus, and the .

discussion of the respective vehicles therein, we_ find a similar

distinction made between the 'One Vehicle' as apposed to the 'Three

”Vehicles'.zg } "l

The Buddhas, the Thus Come Ones, teach<thq

-bodhisattvas merely tha® whatever they do is fer

one purpose, namely, to demonstrate and make

intelligible the Buddha's krfowledge and insight

to the beings. Sariputra, the Thus Come One

by resort to the One Buddha Vehicle alone

preaches the Dharma to thé beings. There are
no other vehicles, whether two or three.so



.

This passage- accompan1es well the view of Huang-po. The
purpose of the Buddha's teachlng is to make known his own jnsight

(”VlSlOﬂ") to bodhlsattvas and other beings. This task is accomplishable
\\/ :
only by resort to the 'One-Vehicle'. Resort to any other vehicles will

i

not accomplish this purpose. Yet, the Buddha makes known that there
are occasions when such lesser means are appropriate.

/
When .the kalpa is in chaos, Sariputra, the stains
of the beings run deep, and with greed and envy
.they complete unwholesome roots. Therefore, the
Buddhas, with their expedient Powers), make distinctions
in the One Buddha Vehicle and speak of ‘chree.31

©

The thrust of this passage corresponds with simi;ar statements
in the Huang-po fext which régérd ”éxternal“ pr;ctices as useful for
attracting people's interest, but for:no other reason. N

%hough there is an apparant borrowing, both dire;tly and

indirectly, from the Lotus' teachings of the 'Ope' and 'Three'’ vehicles,
- y

mention of these teachiﬁgs in.the Huang-po text is marked by the

.of a further docé%ine, éssential to Huang-po's thought. The Lotus

makes no mention of 'Mind,’ whlie in the understandlng of the teachlng

\

of the vehlcles\ln\Huang po it is cru01a1 The teaching of the 'One

Veh;qle' and the "Mind-Dharma' are one and the same. As ample Sque

"

‘has been devoted to the discussion of 'Mind', we will not attempt to

i

': deal with the subtleties of this teaching here. It will be useful ,

2

however, to take a closer look at the role it plays in Huang-po's

< < ‘e t -

discussion of the various vehicles and divisiofs of Buddhist practitioners.

IQ this regard, we refer ourselves to the following passage in the

* g

Huang-po text. . - . +

Jcchantikas are those whose believing (mind) is not
complete. All beings within the six realms of exist-
ence up to and including the Two Vehicles [Hinayanists]




" do not believe in Buddha-fruits.  They are called -
Tcehantikas who have cut off -their roots of goodness
Bodhisattvas who have a deeply beiieving (mind) in
the Budcha-Dharma, -but do not recognize that there is
(a difference between) the Greater Véhicle and the

Lesser Vehicle, or that Buddhas and sentient beings K

have the same Dharma-nature, are called Icchantikas
with roots of goodness.

Generally, those who achieve enlightenment through
voice and teaching are called Sravakas. Those who
) attain enlightenment by observing causes and. conditions
- are called Pratyeka-Buddhas. If one does not attain
enlightenment in one's (own)'Mind] even if one becomes
a Buddha, one is called a §ravaka~Buddha for Pratyeka-
Buddha). Among those who study the path, there are
many who attain enlightenment in the Dharma, and do
not attain enlightenggnt in their'Mind'. If this is the
’ case, even if one cultivates throughout eternity,

‘ ultimately one never becomes a real Buddha. Those who
do not reach enlightenment from their own'Mind',
including those who reach it through the Dharma,
attain it only stage by stage and neglect their real

'Mind'. If they could only harmonize with 'their ‘ .

‘(own) real 'Mind',there would be no need for them -to
seek any Dharma, for that'Mind'is the Dharma.ss‘ ¢

- .t . . \

* This passage draws attention to many different levels of our
discussion. The distinction made bgtwéeh Icchantikas with ‘and without

good roots has a similar formulation in the Larfikdvatara Sutra. As we P

.have alrady noted, tﬁf discussion of 'the various vehicles is also common

) == A
to this sutra (see n. 15). Wit} «the Lankavatara, a distinction is

made- among five groups of people, according to the inéight attained by

Al

. P ; . ,
each. The five groups are: (1) Srévaka—vehiéle{.(Z) Pratyekabuddha-

~

vehic}e;{&ﬁ) Tathégata—xehicle; (4) the group of indyfinite character;

34
and (5) group of, people to whom no 1n51ght is posgible. The

Icchantika is considered in the fifth group. The. follow1ng is a

translation from the Sanskrit yer§ion of this text.
. ) .
v.how is it that ‘the Icchantika never awaken the desire -
for emancipation? Because they have akandoned all the
stock of merit, and because they cherish certain vows

et o e
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25.

‘for all beings since beginningless tine--What is meant
by abandoning all the stock-of merit? It refers to
(those Buddhlsts) who have abandoned ‘the Bodhisattva
collection (of thé canonical texts), naking the false
accusation that. they are not in conformity with the
sutras, the codes of morality, and the emanc1patlon
By this they have forsaken all.the stock of merit
and will not enter into Nirvana, Second,...there are
Bodhisattva-Mahasattvas who, on account of their ori-

¢ ginal vows made for all beings, saying, 'So long as ) 0

they do not attain Nirvana, I will not attain it myself,’
keep themselves away from Nirvana: This...is the reason

. of their not entering into Nirvana, and because of
this they go on the way of the lcchanrika.35

Although the description of the Icchantika as it is formulated
. PN
here 1lends 1tse1f to 1nterpretat10ns that vary somewhat from that 1nthe

3

Huang-po'text, there are elements of similarity in their respective fdrmulations.

—

Pl e
believe in Buddha frults called Icchantlkas who have cut off their

~— . s
ThetWOkindsofIcchantikasdescribedinthePMang-potextgie:(l)thosewhodonot

' roots of goodness, and (7)Bodh15attvas who belleve in the Buddha-Dharma,
. but do not recognize the dlfference betheen the Gréater and Lesser
Vehicles or that Buddhas and sentient beings havd the same

nature, called Icéhantikas with roots of goodness. In

the Chinese éhe tefm Icchantikas is inE{oduced as a transliteration,

chan-t'i (i%fi fg ). The first type of Icchantlka is then

characte%i:ed as a tuan-shan-ken chan-t i ( #ﬁ?f E TR

ﬁ%ﬁ jﬁi ), whlch combines a Chlnese translatlon of the meaning of
the ‘term w1th the transllteratlon Similarly, the Bodhisattva ( mf )

type ot Icchantika is character1zed as a shan-ken chdn t'i (EE fﬁ ﬁ?ﬂ }Zﬂ

In the Lankavatara,.the two kinds of Icchantlkas described

are charaéterized as: (1) those who abandon the texts of the Bodhisattvas,

thus forsaklng thelr stock of merlt, and (2) Bodh1sattva MQhasattvas

who 50 the way of the Icchantikh as a result of somehow mlsunderstandlno

g . . / \ . ' d
the intention Of their original vow to save all beings. According to



—

“w

Gunabhadra's Chinese translation (Sung veérsion) the distinction is very

_explicit.
There are two kinds_of Icchantikas. The first are .-
those who relinquisiall their good roots...The

second are Bodhisattvas whose true selves were
originally (given) for the cause of expediencies. 6 ¢

The basis of the dlstlnctlon in this Chmese translatmn also correspond:
Jw1th what we have alreadv noted in the Huang-po text. The two types of
< .
Icchantika are characterized as: (l) those who relinquish their good
;oots {she~shan-ken, fﬁ%.ﬁé fj? s ana ) those ‘who don't relinquish

their good roots (fei- sheasl&n -ken, HE f? ,é #E ), referrlng to the

Bodhlsattva Icchantika. - 3
Generally speaking, the teachings of the Lankavatara were

- widely spread among Ch'an monks, in accordance with the legend that it

hv

was this text Bodhldharma brought -with him from Indla and subsequently _
based his teachlngs on, evgntually passing it (the text) on to the

Second Patriarch, Hui-K'o (;; o ).37 With the.acceptandé of this

legéné fhe contents of tﬁe Laﬁkévatéra'assumed a sbecihl status amongnmst

Ch'an adherents, so it is notunusual thatsonw ofits teachlngsand'termlnology
would come to, %;ar on Huang -po's thoughts, Furthermore,‘specrflc

htlon of the Lank%ygtara is made 1n\gié dialogues of Ma ~-tsu (709 788),
of whom Huang- po is a df}ect descendant In the Transmission of the Lamg,

I

~ gchuapn six, we fird the fbllowing excerpt concerning Ma-tsu and the
. Ib : ~

Lankdvatara. - o
One day the Master spoke to his assembly as follows:
'All of you ‘should realize. that your own mind is
Buddha, that is, this mind is Buddha's Mind. The .
great master Bodhidharma came from India to China
to transmit the Mahayana Vehicle.doctrine of the One
Mind in order to enlighten us all. He used the ‘texts
of the Lankavatdra Sutra to prove the presence of the

b}



Mind in all beings. He thought that people might -
become confused and cease believing that within |

each of them .this mind is innate. Therefore he <:j>
quoted the Lankdvatara: YBuddha teaches that the
Mind is the source of all existence, and that the
method of Dharma is no-method."’ )

- ‘ » .

.. Thus it'would appear that Ma-;su regarded the teachings of

the Lankavatara highly. Spéﬁifically, iﬁ this passage we sce the text used
to ''prove the presence of the Mind (hsin-fi,,’t‘fﬁﬂ) in all beings,"

and reference to a quoteffrom it by Bodhidﬁarma which says: “éuddha
.tgaches that the Mind is the source of all existence, and that the me thod
of Dharma (faiméh v £ ) is no-method.“ An apparent reférence to

hsin-ti fa men ('Mind Teaching') also appears 1n the Transm15519n of th

Lamg, chuan three, where it 1s recorded that Bodhldharma gives the Lankavatara

'

in four chapters (Sung ver51on) to Hui-K'o saylng “This is the Mind

3 ,
Teaching (h51n ti yao-men) of the Tathagata 39 Furthermore, this doctrlne

oceéuples a promlnent p051t10n in the Huang-po text asf&gig referred to

3
"

as.hsin-ti fa-men. 40 Though thls doctrine is held in hlgh regard by thls

K

lineage of Ch'an, we will have to defer the discussion of it until the

»

next chapter., In the meantime, .it should be pointed out that while the

Doctrine of Mipd is central ‘to the Lankavatdra Sutra,- in the Chinese

translations{ of it -theré is apparently no reference to it as h51n-t1:1
By yirtue of Bodhidharma's admission, or at least the later
tradition's necording of it, the doctrine of Mind assumed a place of

prominence in the Ch'an tradition, ne matter how disputed its meaning

was destined to become. As we have alrcady pointed out, for lluang-po

. bR
the teaching of thé 'One-Vehicle' and the 'Mind-Dharma' are &be same.
It is in the second part of the passage referred to on page 24

that this is most clearly indicated. There it
*



’

P -

stateﬁ that in order to be :né Buddha (4?;ﬁ§;.)) as 2ppo§ed to a.
é;élg£§:Buﬁaha or a Pratzeka—ﬁuddha, one mﬁét attain en;ighthment in
one's'oyﬁjMind'jzé‘/\P ).’.Many attain a ''false” enlightenment via the
spoken Dharma, and thus are unable‘to‘att;in cnligﬂtenment in their'Mind’
aléhougﬂ they cultivate throughout eterni%y. ‘Therefore, those who attempt

to reach enlightenment through the spoken Dharma attain it on}x stage
\ : . ) . G o

5

by stage (not at ail), ahd'in the process neg}ect their real 'Mind!

{ﬂfzx@ ). If only they could realize thaé‘their'Miﬁd'ié the Dharma
) the;scould Harmonize (;g ) the t;d, and give up.the search for a

'Dhgrma' that is other than 'Mind’'.. i o

For Huang-po, the "highest' Vehicle is a 'Mind' Vehicle, and

+

this is meant not {n the sense of an abstract essence, but as a truth °
N - N
that can only, be rgalized in one's own mind.g\ﬁt this moment (realization’
. Wt
in one's own mind) the tradition has been transmitted, as its essence

"has been apprehended. It is an occasion whereby a particular individual,
‘ . . . : 42 sl
and a particular "vision' that constitutes the essence of the tradition,

N : i C .
* “encounter each other. Both are intrinsic to the tradition and its trans-

4 K

mission. Therefore, the fostering of this occasion constitutes the most

essential task in the traditign. It could hardly be otherwise, The

‘tradition as Huang-po understands it, and as it supposedly understands

itself, must depend on this encounter for its survival. Without it,

* 4

there would be no tradition, It could only degenerate to a form that would

t

outwardly glorify, and in some sense might evén resemble, the ”spirit”

.

of the true tradition. Viewed thus, the tradition becomes noJe other

than one's own real'Mind'(f 4% /o 7).

#

)



29.

( a .ﬁ
~ .
Ordinar) people, not interested in the Way, merely
engage in their six senses and thus trdwerse the
six realms of existence. If Students of the Way
consider one thought of birth and death, they fall
into the realm of Mara, for one thought gives rise
to various views that result in one's falling outside
the Way. To view that therc is 'the creation and
destruction (of thlngs) is to fall into_ the realm
of érayakas. To view that there is no creation, and
only view that there is destruction is to fall into 4
the realm of Pratyeka-Buddhas. Dharmas, originally
not created, now do not also undergo destruction. (Thus)
the -joy and sadness of dualistic views does not arise.
All the various dharmas are only ‘One Mind', and
moreover; that.('One Mind') is the Vehicle of the
Buddhas 43 -

b - g . . - ‘ ’ »
4 This passage is similar to the previous one quoted from the

Huang-po text, In both of these passages, one witnesses the mention
of the 'six realms'of existence' (7 .94 ) combined with a discussion

of the vaiious Buddha-vehicles. =Though there is‘no specific mention,

- the comblnatlon of the twb would seem to 1&d1catc an awareness of the

Buddhist 1dea of the 'ten realms' (-=—7. ) which combines the 'six

realms of existence' with the 'four saintly ways of rebirth' (74 2" ),
i.e.ygrivaka,-Pratveka-Buddha Bodhlsatt\a and Buddﬁa,d4

- What is of spec1al 1ntercst to, us here is the identification of
'One Mind' ( — ‘53 with the 'Buddha-Vehicle" (e f'). The error of
érﬁvakas is belicvinq in the creation and destructian Sf thrmas.

Pratyeha-Buddhas believe thigt dharmas are not created, yet stlll hold
4
that the) are subject to destructlon.& Both of these groGps of peoplg

are mlstaken because dharmas that are or1;1na11v not Lreatod cannot

, .
. ' N M

also undergo destrucnion (.0 F v 4 74 ), The idea of
this passage is voiced @v the Bodhisattva called Fa-Tzu-Tsai (| x e

in chapter nine of the \1malak11t1 VlrLO <a Sutr1 entltled ‘[nterlng the

Dharma of Non-Duality', At the vequest by Vimalakirti for the Bodhisattvas.

a

e

N R
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present to speak of entering the Dharma of non-duality, Fa Tzu-Tsai says:

Creation and destruction are a duality.But if Dharmas are
originally not created, thenthey donot undergo destruction.
. Attaining this non-created Dharma incessantly, is the
" entrance to the Dharma of non-duality. .

The entire chapter in the Vimalakirti focuses on various dualities,

and how.one will be ab&g/to 'enter the Dharma of non-duality" when

_ their true nature is exposed. For example, this idea is expressed by

- .

o . )
‘the Bodhisattva Pao-Yin-Shou ( ”'739 ‘) in a way that complements our
? ~

~

‘passage from the Huang-po text.

Joy for nirvana and sadness for samsara are a duality.
[f one is not joyful for nirvana and sad for
samsara, then ‘there is no duallt).46

)

~This would serve to clarify the passage in the Huang-po text

‘following the clain that 'dharmas aoriginally not created da not undergo

destruction', which asserts that 'dualistic views, joy and sadness, do

not arise'. The'reference becomes more pointed if the use of 'creation

-and destruction’ (i; .77 ) in the Huang-po text-is paralleled with
]

the use of '&amséra and nirvana' (= 57, :f_}é? ). in theﬂVimalakIrti
passage. This would help clafify the distinction between grﬁvakas and
Pratyéka~Buddhas‘1n the Huang-po text. éfﬁvakas would thu; become

those who are partial to viewing samsdra as real, Pratyeka-Buddhas those
who are partial to viewing nirvana as real, as apposed to those followers
of the true Buddha- \eh1clé\who are .not- partlal tOuara samearn or nirvana

and are thus able-to 'enter the Dharmn of non-dualitv'(ﬂhiéh to Huang-po

J r

is no other than '"One Mind'. Admittedly, this may be tr)lng to carry the
parallcl between the two passages farther than glquslble limits hould allow.
Voncthelcss, what has been evidenced thu> far in the Vuang po

text is an attempt, consCious or otherwise, to irpase. the ideas of

.

[ S P
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Huang-po on similar notions that occur sporadically throughout certuin

Mahavana sutrasf47 There exists a similar tendency inAthE Huang-po
text with respect to other ddftrines common to tha;ana 11gerature Indi-
R
cative of this tendency is the mention of the Trikdya doc@@ine It is
o ‘
through the usc of this doutr1ne that we hope to turthe;'clarlfy the
intent of Huang po's teaching. &

A3
1

D. ‘Theafrikaya Doctrine -

Al%hdugh the Trikaya doctrine received its most explicit

de termination and formulation in the Mahayana, most notably by Asanga,
it seems that it was not completely “1thout mentﬁon in the Hlnayana
literature. It has been suggested that the dlstlngtlon of a triple
body of the Buddha has its basis in the sutras of the Hinayana,
L According to Conze,

: ; - The Sarvastivadin Abhidharma systematized these hints .

g- and distinguished the following three bodies: (1) the

. 4} material body (ruEakay a) which"is the result of past

karma. It is corruptible, though in other ways

‘superior to that of ordinary beings 49  (2) The Buddha
' -can through his magical power conjure up fictitious

bodies (nirmana kaya) which allow him to appear ™ ~.. .-
anywhere. (ai Finally there is the Dharma-body, - . :

~ which consists of the five 'portions of Dharma,' >0

the possession of which makes a Bodhisattva.into a
*Buddha. In this form the trikaya doctrine was taken
————--l-q-—
over by the Mahayana, wherc it underwent some further
modi fications, partly from its being combined with-
the Docetism of the Mahasanghikas, and partly from
the impact of the Bodhisattva-ideal and of the new
. ontological conceptions of the MahiyﬁnaSI _ ‘

Be this as it may, Suzuhi claims that the dogma was a late
development in the history of Mahayana, and that before it was fully

formulgted, its mention was only scattered here and there in the earlier

-5 "

e 52 .
Mahéigna sutras. _ ‘ /
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A‘P:\?, . s . t



:(?.

.

K

i
(9]

¥

In the formulation given by the Mahayaha,sJ the Trikaya

is represented as: Dharmakava (igzﬁ} ), Sambhogakaya (;ﬁ_ﬁ? ),
v

_and Nimmanakaya (¢ f? ). By the Dharmakaya is méant the

absolute aspect of the Buddka, which in itself transcends all

' ‘ ! o
limiting conditions. It is the principle of the highest reality .

from which all things derive their being and lawfulness. As such,

the Sambhogakaya and Nirmarakaya attain their significance only

in relation to the Dharmakaya. The Dharmakaya 1is too exalted

<

for sentient being to have conscious contact with, as it trans-

cends all objects of*sense or ihtellect. Sentient beings can

N

only relate to it tﬁrough its transformed forms; thus, the

Sdmbhogakaya (the 'Body of Recompense' or 'Enjoyment'), and the
Nirmanakaya (the 'Body of Transformation' or 'Assumed Body!')

give hope for the salvation of a world of particulars.

The Awakening of Faith, which exerted a brogd influence

upon - the development of Chinese Buddhism,54 gives a systematic

prosentation of the Trikaya doctrine foliowing the general formu-

lation given abowe. Concerning the Dharmakaya, the Awakening of

Faith says:
...the Buddha-Tathagatas are no other -
than the Dharmakaya itself, and the embod-
iment of wisdem... (Théy‘belong to the
realm of) thé abSolute truth, which trans-

. cends the world where the relative, truth
operates. They are free from any conven- - .
tional” activities. Any yet, because of the
fact that sentient beings receive benefit,
through seeing or hearing about them, kq
theiy influences (i.e., of Suchness) can Y
be spoken of (in relative terms).Ss

T—
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Although the Buddha Tathagatas are none other than the

"4‘

Dharmakaya (the absolute truth), the other bodies: of the doctrlne

.
- Y

must serve to make thls doctrine apprec1ated by sentient beings

who have yet to reallse the hlghest understandlng According to

- the.Awakenlng of Falth, 56 the influences of Suchness are of ‘two

kinds: -as reflected in the ‘object-Uiscriminating cbqsciohsness'
called’ the 'Transformation Body' (Nirmanakaya); and as reflected '
in the mentality which regards,eiternal objects as unreal, called

the 'Enjoyment Body' (Sambhogakaya).

Though the precise intent Q% this‘dbctriné r;mains
obscure, ?tsjformulation seems to,coincide with the teaching
of expedient ‘means. The Buddha—Tathaéétas are the.Dharmckéyé,S7

transcending the waqrld of forms, free¢ from conventional activities.

In order for'séntient,beings to receive benefit from the Buddha-

»

Tathagaiqs (Dharmakaya), their influences can be sboken of in

. R . ' . Co
relative terms. These influences are manifested in forms related

*

. e . ) ' .
to the capacity of the conceiver. ''What is seen by ordinary
men is only the coarse corpéreal forms. Depending upon -where one
»e - .

is in.the six transmigratory states, his vision of it will differ.

The unenllghtened belngs are not in a form-of BllSS, this is the

reason ‘why it is called the 'Tramsformqtlon body' [Nlrmanakaya]."58

13

Bodhlsattvas, owing to their deep falth, have a .partial insight into

the nature of SuchneSs.’ Through practice of the Biramitﬁs S? this

‘i n51ght is able to be perfected. Thus the Sambhogakaxa (sometlmes

referred to as 'Reward body’ ) has the quality to manlfest 1tself in
v
accordance w1th the needs of sqntlent beings while always remaining

o
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firm (w1thout destroylng or 1051ng 1tself ) This, however exalted, does

not’ represent the hlghest attalnment -as the Bqdhisattva;\hho thus conceive
are not free from dualistic thinking,.‘since they have
X . yet to enter into the stage .(where they.gain complete
o ' * *:realization) of the Dharmakdya. If they advance

“ ' ’ to the 'stage of pure-heartedness'S0 . (the forms) - d

they see will be subtler and the influences (of . ..
Suchness) will be more excellent than ever. When
they leave the last stage‘'of-Bodhisattvahood, they
will perfect their insight (into Suchness). Ihen:
they beconme free from the 'actlvatlng mlnd'61 they
w111 be free from the perce1v1ng (of duallty)

This swmmary of the Trikaya doctrine is
preparatory to the understaﬁding of the account given it in the Huang-po
text. Although much of what Huang-po. has to say concerning it -agrees

“ _— with the description presentéd in the Avakening of Faith,'hi¥ formula- -

tion is not withoutnifslown diétinguishing:characteristic. A careful
reading of the passage in questlon will brlng the un1queness of
Huang-po's interpretation to llght in the background of our prev1ous

C o " discussion. . ) ‘ R . L
Voo ‘ '
_A Buddha has three bod;es. By the Dharmakaya GE 5 )
is meant the teachlng of the emptiness (L ) and
omnipresence (& ) of one s ‘own nature (.7 1% ).
By the Sambhogakaya (% /7 ) is meant the teaching
. of universal purity (% {# ). By the Nirmanakaya:
- ‘ . (= % ) is meant the teaching of the six Raramltas
v , - : and the myriad practices. The teaching of the
) ¢ Dharmakaya cannot bé sought through speech . hearing,
appearances, or the written word. There is nothing
abcut it which can be spoken or made ev1dent It
is the emptiness (/s ) and omnipresence (% ¥Yof . ..

-

Sl one's own nature (,ﬁ 4 )-and nothing “more. Therefore .

. it is-said: 'That there is no Dharma which can be _
" spoken of is called the spoken Dharma,'03 ‘The . ;
Sambhogakaya and.Nirmanakaya both manifest themselves
according to the needs (of different individuals).
These spoken Dharmas are'aISo in accordance with
phenomenal circumstantes ( # ), responding (72 )
- to the sénses (*% ) in. order to assist transformation
. (s ) [and thus, attract beings. té salvation], Yet,
. : : ,none of these represent the real Dharma’ (hl )
’ . ) 'Therefore it i5 said: 'The Sambhogakaya and the
Nirmanakaya are not the- real Buddha (£ 2% ) or the
. non-spoken_ Dharma (’ o

l.‘.':l /-f' <).'64
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‘rﬂuang ~-po is going farther, 1n his 1nterpretat10n " than the assertion

In Huang-po's use of the Trikaya doctrine, we encounter

the same basic structure as was employed in the Awakening of
Faith. The Dharmakaya represents the reél Buddha, the Sambhoga- .

kaya and lemanakaya expedient uses of the Buddha teaching, meant .

t§ meet the needs ot 1ndlv1duals and encourage them at various

, stages of realization.’ “The interesting efiphasis in Huang-po.is

W

that although the Dharmakaya is characterized as transcendent,
unable to be sought through words, hearing, appearanbes, or
written words, it is actually none other than the*ehptiness and

omnipresence of one's own self ﬁature‘( Q e ). In other words,

—~—

o

that the Sambhogakaya and Nlrmanakaya are not the real Dharma,

" in that the real-Dharmakaya not only transcends, but is also

fhe‘essence’of the other Bﬁddha:bpdies.GS Huang-po*s claim that

the Dharmakaya is none other than one's own self-nature is not
." . . K
just a further embellishment; he is really pointing in a.quiie

different direction with his interpretation. He is identifying
‘ ¥ ' o
the‘nature of the individual with the Dharmakaya, which, as the

Awakening of Falth indicates, are none other than ‘the Buddha-

.

Tathagatas them%elves

In 1dent1fy1ng the nature of the 1nd1V1dual W1th the.
Dharmakava Huang-po is suggestlng an 1nterpretatlon which does
not pOSlt the Dharmakaya g% an 'absolute principle wh1ch transcends
relatlveﬂexlstence but rather represents the subtle operatlon

through which relative-existence comps into 'being'. In its
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™~ L
unspoken and unevident quality, as the "emptiness and omnipresence
’ . B . . . ’

" of one's own nature" _the. Dharmakaya becomes likened to the 'real , .
Buddha' whlch represents the substance of 'Mind! transm1551on . Co
It is the 'Mlarma upon whlch the &ssence of the tradition 1s based. - .
It is thls ”v151oﬂ' or understandlng,of the Dharmakaya that forms

- :

the content-of the '"Mind-Dharma'. )
* ki

§
E. Contlusions )
¢ ! i ,> ‘é‘

Our examination, of the Huang-po text has revealed a E
common tendency in the accountg given to the Patriarchs, the ’g
; ) _ ; . Nl _ X
doctrines of the Three-Vehicles (triyama) and the three bodies 3
L h
. . 2
of a Buddha (trikéya). _The true "Dharma! and true 'Buddha’ 3
. s

transmitted by the Patr1archs are none other than orlglnal 3
IS’;
pure Mind'. 'Mind* is the Truth whlch one must attain if one | X
. . ¥

-
is to realize the essence of theBuddhist tradition and the true . 't

‘teaching that has been transmitted by it. Regarding the !Three
Vehlcles for Huang po the '"Highest" Vehlcles is a 'Mind' ’

Vehlcle, as “One Mind is’ the Vehicle of the Buddhas", Further-

0

RN Y e

more, the Dharmakaya for Huang-po, is ”the emptlness and omni-

. ¢ .
resence of one's own nature', the 'real Buddha'.
P , TL y ,

RIE o T NN

vHugng-po‘s discussion of.prohinent figures and.doctrines

in the Buddhlst tradltlon lead to the same asplratlon-—the

h3

.realizatiop of the 'Mind-Dharma', on the part of the 1nd1V1dua1

- .

‘himsel£. For Huang-po the 'Universal Mind' (— Ity s none

other than 'one's' own mind' (3 ,<' ), or tone's own nature!

v I3 N . .
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“

(fi FE ) Although the use of doctrines and scripthral refer-
ences common to the Mahayana tradltlon may- not ‘be at odds with the
~—

essence of Huang-po's téaching, the status that th}& are to-

assume accordlng to it is somewhat amblguous Because of the

nature of the text’s formulation, their appearance 1tself is

problematic. "It is impossible to determine whether they are

the result of Huang-pe's ewh devotion to gertafnitexts-angxdoci

trines cehtainedrtherein, or‘largely the product Jg a self-serving

desife on the part of later Ch'an Buhdhists seeking legitimacy

ameng those schobls of Chinese Buddhism that‘were‘doctrinally

“and scriptually founded. Regardless of this, howe%er,‘thefvalue.

'given to doctrines, scriptures, ‘and even “historical”\figures ,
iﬂ\rfhemselves is preblematic for a tradition that:conceives its ”, >
essence to- be only marglnally related te them A tradition 1

that values the soterlolog1ca1 quest fbr individual 1n51ght

to the exc1u51on of "established" doctr1nes and wrltten 11t~

-~}
.

" erature supporting them, faces the danger of becomlng no tradition

'at‘all. The tension of this paradox perhaps best bespeaks the
‘condition ot.the'Huang-po'text as it has come’ddwn to us, if
not the thought ot Huang-po himself The problem is one of
appropriating those teachlngs common to the Bquhlst trad1t1on,f§
yet subvertlng them by means of ‘their re- 1nterpretat10n for
the sake of one S own xéellzatlon THis reallzatlon is ultimately
personal and has little to do with the teachlngs and doctrlnes

amassed by the tradition.
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Yet, perhapé ironically, Huang-po-is able to call upon the
“founder” of the tradition himself to support his claim.  The "founder",

the Tathagata, is really no founder at all. He was one who attained
’ N

insight into his own tfﬁe nafure and was able to Aevise means to pass °
it on.~ Though his teachlng came to mean many things to many people,
fthe truth of his 1n51ght was ‘something that could only be personally -
assented to. Generally fpeaklng, although Huang po tends toward

exclusiveness in hls demand for a tradltlon based on individual 1n51ght

¢

the demand itself is not necessarily at pdds with-the tradition that

‘carries the Buddha's ﬁamg.

\ o

S . - Cos
If the uniqueness of Huang-po, and the-Ch'an tradition in
‘general, lies in this-téndency toward exclusion 'és it”séemSﬂto do,

the prdblem becomes one of establlshlng and malntalnlng a trad1t1on
N -
based bpon individual insight. In such C1rcumstances, the 1nd1v1dual

.rightfully becomes thexcenter of attentlon. Indeed, w1thout the in-

-

- dividual there would be ne tradition.. The 1nd1v1dua1 becomes the

essence,’ the conveyer,- and the tradltlon 1tself It is he who creates

the tradition, and one’ could almost say ‘that when the 1nd1v1dual d1es
. . .
ghe trad1t10n dies. with hlm, as 1t is only through the mlnd of the

1q§1v1dua1 that" the true essence of the tradltlon can be concelved and-
. o a.
.relayed. Yegy/glmost unconsc1ously, the need for textual and doctrinal

supports that outlast the 1ndiv1dua1 assume prominence, however marglnal

“their rqle,ls conceived to. be; *Slmllarly the attalnments of. past
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individpqls, and the circumstances by which their realization was

achieved, become.embellished sources for the sake of inspiring future
devétees._

However, it is not my intention to resolve the tension .

<
0

between the literature and teachings that - characterize an espablishéd
tradifion, and the quést for individual insight that presents itself

. S . e s b
in Huang-po. It is precisely this tension that reveals the dual

.

motivation implicit in the text of Huang-po--the need to remain true

to one's insight, combined. with the need to interpret it through the

' appropfiation of the teachings and doctrines of the tradition at large.

.
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FOOTNOTES
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17,48, (n0.72012), p. 382a, 11. 15-16.

3

2Foliowing Yampolsky,.The Platform Sutra of.the Sikth‘Patriarch,

4

p. 4, it is perhaps best to consider legendary accounts such as these
from the motlvatlon that 1nsp1red them

Once Ch'an began to be organl.ed into an independent
sect, it required a history and a tradition which
would provide it with the réspectability already
possessed by the longer-established Buddhist schools.
In the manufacture of this history, accuracy was not
a consideration; a tradition traceable to the Indian
Patriarchs was the objective. At the same time that
Ch'an was providing itself with a past which accom-
modated itself to Buddhism as,a whole, various. com-
peting Ch'an Masters, each with his own disciples -
and methods of teaching, strove to establish 'themselves...

"To this end, they not only perpetuated some of the

.

old legends, but also devised new ones, which were
repeated -continuously until they were accepted as
fact. Indeed, in the eyes of later viewers the two
are virtually 1nd1st1ngu1shable . These lYegends -
were, in most instances, not the inyention of any- °
one person, but rathér the general property of the
society as a whole.  Various priests used various
legends; some were abandoned some adopted but for

"* the most part they were reflned and adjusted until
" a relatively palatable whole emerged. To achieve

the aura of legitimacy so urgently needed, histories
were compxled tracing the Ch'an sect back to‘the

*hlstorucal Buddha,... . ‘v»«*wA .

expré551on w1th a meanlng similar to (-4 ) See Iriye ’o@hjytama,

Jenshin

3y, 48 p. 3823, 11. 16-17. N f .)is a. colloqu1a1 B

ndyd, Enryo roku, po.,SZ -53.

: :
For a general account of the various, Chlnese Buyddhist

sciools and their teachings during the T'ang dynasty, see #. S.
Ch'en, Buddhlsm in China, pp. 297- 364 .

40

F 2NN

o

. Frdta_ gt T

» e el -y

et e

P L T T oL USRS SR

Wt

PSS



Pp. 67-72.

-

ST 48, p. 382a, 11. l"—19 The metaphor of the mind seal

( 1 f ) also occurs in the Transmission of the Lamp, chapter thirty,
T.5}, (no, 2076), p. 45%b, 11. 2-3, , S

~

© .. %r.as, p. 381b, 11. 17-20. The last line (“ JM;;:-;“QE'A
Tel Tl e ) corresponds with a line in the Lotus Sutra, see Fn.

T.51, p.,272a, +18-19, has ( — 12 ) instead of ( - ., _ ).

7For an account of the Bodhidharma legend, see Yampolsky,

4.

/A

19.

op. cit., pp. 10-11, 21, and 51; and Dumoulin, A History of Zen Buddhism,

) 8248, p. 381b 1. 20. Reading (/% 78 .7 K #. ) instead
Cofr( H é‘ cour ) according to T.51; p. 272, 1. 2Iz '

L]

9For a secondary account of the controversy betweeri Hui-neng-

and Shen-hsiu, see Dumoulin, op. cit., pp. 80-87; for the account given
_in the Platform .Sutra, consult Yampolsky's translatlon op..cit

pp. 128-133.
107,48, p. 383¢, 11. 19-24. .

Y148, p: 3826, 11. 3-5.

2 a
Y“rpid., 11, 5-7.

13Suzuki,'Studies in the Latkavatara Sutra, pp.~358—361.

Sk

14 T.48, op. cit., 11)\7-9.. Reading t ®, T.S1) for (2 ).

For 1nstance mention of the 'Three Vehicles' is found
in the follow1ng prominent Mahayana Sutras: Conze, The Perfection of

‘Wisdom in Eight Thousand Lines, p. 234 Suzuki, The Lankavatara Sutra,

pp. 133-135; Luk, Vimalakirti Nlrdesa Sutra, pp- 76-77.

181,51 (no. 2076), p. 755a, 1.-5.

17 : ce :
According to Chih-i (i.e. T'ien-t'ai), the teaching of the.
lotus assumes priority .among Buddhist sutras. See L. Hurvitz, Chih-L:

. An Introduction to the Life and Times of a Chinese Bgddhlst Monk

especially pp.- 230-244. For a general. exp051t10n seg K. Ch'2n,

. Buddhism in- Chmna PP. 305 307,

18

7.2 ).

. : ' = L AN
T.48, (no 2012a),.p. 382p, 11.6-7. (otE @ —F& 207 =K.
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* N N
191 12 (no. 242), 7 i”‘C , p. 8a, 1.21. (mx¥e =¥ 2.
s = &) Epe . )¢ Hurvitz translation of this line reads:
"Only this one cause is.true, for the other two are unreal." . Y
(Scripture of the lotus Blossom of the Fine Dharma, p. 34.) g f

T [ vt
s Or.48, p.-381b, 11.20-21. (sie 56 — & F L 0f = KH -
7"\ « ). ‘ ‘ v

- - S —‘-’.‘; ‘r{'
ia., P 3853, 11.2-3, (A7 hE e EN I NP

g? —'/}‘,—:f— -——o/)f =y A :é‘ 27 . Y. Compare with the Lotus, T.12,
p. 8a, 11.17-18. ( 3 1is used for.Ft, and X% 1is used for ;4 -

227,48, p. 38lc, 11.1-4, :,

23L. Hurvitz, Lotus (trans.) pp. 27-29. : . ’

247 48, p..381c, -1.3. (24 xt, s ifas g, 2R L o s
r‘L’ //\ra ) . -

Gz 42

. 257,14, (no. 475), p. 548a, 11.19-21. (A E At

Si;r«a,c_) e \'f}"]or /711‘ /7)‘ {7(} I\'f% /4.,—-5_1:

‘f4f- ). Translation by Charld Luk, The Vimalakirti Nirdesa Sutra,

p. 76, except where different words are inserted to show the parallel
in the Chinese. It is interesting to note that just after this |

passage the heavenly maiden speaks of the 'Three Vehicles'..

L\—

<
£

v
~

-

261,48, p. 38lc, 1.15 .
27The parable occurs in chapter seven of the Lotus entitled:
e ff% A ' See HMurvitz, pp. 148-149 for a translation of the .
parable in this chapter. _ : \
R ST

In support of a possible T'ien-t'ai influence on the ,
Huang-po text, mention should also be made that there are references
to the Mahaparinirvdna Sutra contained therein. (Of the references
to the Mahldparinirvina Sutra in the 'chun-chou' section of the Huang-
po ‘text, I have found mention of two. One is to the Warrior who goes
seeking for the pearl that is on his forehead [not realizing it is
K ' there}. The other is to the Dharmd kaya [Buddha-nature in the
~J/J Mahaparinirvana] beimg likened to empty sp?ce In the.Huang-po text
- the first is found in T.48, p. 380c, 11.10-12; the second, p. 38la,
11.12-18. fIriya Yoshitaka, Denshin hoyo, Enrzo roku, pp. 24, 34, ]) .
This is ‘in accordance with Chih-i's classification of Buddhist Sutras
(p'an-chiao, X ) into five periods: This system was devised
according to ¢ ronology, or the order in which the Buddha was' thought
to preach the various sutras during his life. The _periods are as
follows: (1) Hua-yen or Avatamsaka; (2) A-han or Qggma (3) Fang-teng
or Valpulya, (4) Ta-pan-jo or Mahaprajnaparamlta (5) Ea-hua nieh-p'an

g




~Sutra, pp. a6,

43.

or Lotus and the Mahaparinirvana. (See K. Ch'en, op. cit., p. 305.)
According to this classification, the last period represents the:
culmination of the Buddha's teaching. Howeyer, the Mahaparinirvana
was also a sutra generally popular in China, referred to by those
outside of T'ien-t'ai as well, It was especially important to
Ch'an because of its discussion of Buddha-nature.

A3
zgln Hurvitz, op. cit., pp. XX-Xx1ii, i1s summarized an inter-
esting discussion by Fujita Kotatsu conceming the issue of One Vehicle
versus three in the Lotus. As it would serve little purpose to )
summarize that summary here, anyone interested should consult
accordingly.

O1bid., p. 30. l .
1pig., p. 3. .
328ee T.48,°381a, 11.8-10; 38lc, "11.13-14.
g . 33 . -

: T.48, 38lc, 11.19-30. .The six realms of existence (v 2% )
are: (1) hells (= gleK,r ); (2) hungry ghosts (?1{}L,£H\ ) .
(3) animals (ﬁ 2420 )Y (4) malevolent nature spirits (asuras)

(B pF /zﬁis), (5) human exjistence (A A<z ); and (6) devas (7 ).

(SOOthlll . 138.) Buddhgtfruits = ;4 £ , Dharma-nature = f:rj;
/e and LE are edited out {n accordance W1th the texts appearance in
T.51, p. 272b.

»

34Suzuki (trans.), The Lankavatara Sutra, p. 56,

QSIbid., pp. 58-59. See Suzuki, Studies in the Lankavatara

—S-

‘ - /’J .f-— — '7',
116 (no. 6703, p. 487, 11.20-24. (= PRl I% 7T =72

SRR R T NS B4, 5 3 R

3/See~Dumoulin, A History of Zen Buddhism, p. 74. The original
account is in the Transmission of the Lamp, volume ITI.

' 38T.Sl (no. 2076), p. 246a, 11.4-9. Trans. by Chang Chung-yuan,
Original Teachings of Ch'an Buddhism, p. 149, .

Ibid., p. 219¢, 123 (N & oK e e g P )

40+ 48, p. 381b, 11.10-11.

) . . o
This is according to Suzuki, An Index to.the Lankavatara Sutra.

2 - . . et
In this work the word essence is used in two different ways.

o~



. /

4.

When referring to the "essence of the tradition' what is meant is
the fundamental nature or most important quality of the tradition.
‘When referring to the "mind-essence' what is meant is an abstract
nature or the indispensible conceptual characteristic of Mind.

SCHN - - . A
. >T.48, p. 38lb, 11.21-27. Six senses (57 /5 ) = eye,
ear, nose, tongue, bod), and mind; for sik realmsof existence (:./; )
see n. 33;.realm of Mara = SfﬂL "9 ).

44See Soothill, A Dictionary oﬁ Chinese Buddhist Terms,
p. 51 and p. 139. The scheme as it_presents itself in the Huang-po
text seems to fuse the Bodhisattva d Buddha vehicle into one.

5T 14, (no. 475), p. SSOC, 11.2-4. . (£ w5t r% 2o o Z F T ¢
R /a%‘/fn"'f‘f”’]_,,,«r/%i’f——.'bf’ﬂ ). Seng-chao,
in hls essay entitled: !'Emptiness of the Non-Absolute,' also quotes
a passage from the Middle Treatise of Nagarjuna with a similar flavor.
"The dharmas are not existent and not inexistent." (;3‘,);* JETAF f’»«;t.,}:
T.45 (no. 1858), p. 152a-b.)

. “ ne — T .«.’)**
o 38704, p.ossic, 1156 (s L BE TARE e FG 5 2L 5 TIVER

)1.4‘ 1‘/%( **/79531{Eé,;g = . ). Also see Luk, op. cit.,
p. 99.

7

In this regard, we do not wish to. give the impression that
we have exhausted the sutra passages referred to in the Huang-po
text thus far in our discussion.

48

E. Lamotte, HiStoire du Bouddhishe Indien, [ 1958, pp. 689-90,

, 49\ccordmg to Vasubandhu's Abhi dharmakoga (vii, 84) the
Buddha's material body has four unique features: (1) the thirty-
two marks of a superman, and eighty secondary marks; (2) it has tre-
mendous power that some believe make it infinite, otherwise it
could not support an infinite cognition; (3) on being cremated, it
contains an adamantine and indestructible substance, referring to

'relics' ({arira); (4) it emits rays brighter than a hundred thousand

suns, penetrating the entire universe. (This is according to Con:e,
Buddhist Thought in India, pp. 170-171.)

5OAccording to Conze, op. cit., p. 94, the 'five portions'
refer to: morality, concentration, wisdom, deliverance, and the
vision and cognition of deliverance. (His list is based on Abhidhar-
makosa vi.297.)

SICon:e, Buddhist Thought in India, pp. 172-173. See also
A.PB. Keith, Buddhist Philosophy in India and Ceylon, p. 267,

Suzuki, Studies in the Lankdvatdra Sutra, p. 308.
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S°Ibid., pp. 308-310. For other accounts see Keith, op. cit.,
pp. 267-272; Con:e, op. cit., pp. 232-234;-E. J. Thomas, The Histozz
of Buddhist Thought, pp. 242-244. -

54See Hakeda, The Awakening of Faith, "Introduction’, pp. 7-11.

SsT.sz, (no. 1666), p. 579b, 11.17-20. The translation is
that of Hakeda, The Awakening of Faith, p. 68,

*%1.52, p. 579b-c, 11.b20-cl. Hakeda, pp. 69-70,

5 7 2 ’ - e - S - 4
(o8 70 ole g sz 4.0).

$8Hakeda, Op. cit., p. 70. Interpolations in parenthesis
emitted.

59The paramitas are generally conceived as ways or means of

crossing over from the shore of birth and death to nirvana. They

are variously listed as six or ten. The six are: (1) dana, charity;

(2) sila, moral conduct; (3) ksanti, patience; (4) virya, energy or
devotion; (5) dh Ena, contemplation; (6) Erajné, wisdom. For the

list of ten are added: (7) upaya, use of expedient means; (8) pranidhana,
vows, for bodhi and helpfulness; (9) bala, strength, purpose; (10)

wisdom. (Soothill, op. cit., p. 267.)

60, .-
('1?'/\"\ )
61, v o -
(F 35t )
T62

T.32, p. 579¢, 11.6-9. Hakeda, p. 71.

3 e L ot 54 (R R . . .
. 6J(ﬁf /Zi‘qyoii'¢ B LR VL. ) This is a direct quote
from the Diamond Sutra, T.8, (no. 235), p. 75lc, 11.14-1 ,N\\

641he entire passage is from T.48, p. 382a, 11.{9-25. The
last quote comes fromBodhiruci's translation of. the{~Br-¢mond Sutra,
T.8, (no. 236). In the Chinese one should note the play on words
between ying and hua, ying-shen being another name for the Sambhogakﬁva.

see The Awakening of Faith, Hakeda, p. 72. ' e




ITI. Huang-po';\Ngtion of Mind ~ ¢
\‘\\)

A. Introduction

From the preceding chapter; we have witnessed the pivotal
position the 'Mind-Dharma', or éimply the teaching concerning
'Mind', occupies in the thought of Huang-po. Certainly, the title /

T
of one of the documents attributed to'ﬁyang-péf\‘The Essentials of

Transmitting the Mind-Dharma' (chuan-hsin fa—xao],l alofie is enough

< 7/

to recommend the doctrine as central to his thoughE: Although we

inherited, our journey has taken us but little distance into
/

intricacies .and subtleties of the notion of 'Mind' itself. {The

procedure followed-here is to examine the various uses of ‘;}h&k~

(<) as they occur in the Huang-po text, as well as those terms

that contribute to the meaning of "Mind". T,
— "
B. Mind, Buddha, and Sentient(Beings P

" Previously in the Huang:po text, notice was made that
. .,

~ "all the various dhq/ as are only 'One Mind'" (— e 34? JE BIEE %

—_— ).2 The opening lines of the chuan-hsin fa-vao bespeak

-

an implicit identifica%&ég\intended between 'Mind' (/LP ), 'Buddha'
({# ) and 'sentient beingsx & £ ).

All the Buddhas and all sentient beings
are only 'One Mind'. There is no other
Dharma.3

e
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47,

Following these examples, Huang-po's notion of 'Mind' is
§ubsequently identified not only with 'dharhas‘! but with 'Buddhas'
and -'sentient beirigs' as well. From what we have seen thug far, it

is not-surprising to find‘}hat for Huang-po, 'Buddhas' are only 'One

Mind!'. The identification of the temm 'Bhddhas’, thch represent
the Buddhisp tradition, and 'Min&', the pivotal teaching in Huang-

po's thought, perhaps represents an attempt to relate his teaching

4 e . . :

with the tradition. The 'vision' of 'Mind', for Huang-po, represents
not only the meaﬁs‘by which the tfadition‘ig transmitted, but also

_ the tradition itself. By equating thfse terms, the tradition

?(‘Buddhés’)‘is appropriated according to his ''vision" (‘Mind'j.

2

Yet, it is not.only 'Buddhas' that are 'Mind', but 'sentient beings'4
and ‘dharmas' as well. It is in the further identification of 'Mind'

with ‘these terms that Huang-po's .'Mind'-“'vision" is indicated. In

the Buddhist tradition; the 'Buddhas' are the embodiment of that

principle which represents the Absolute (Nirvapna). In contrast, 'sentient
being' often represents - henomenal existence in ‘delusion (samsara).
8 P P 2dnsara

While the term 'dharmas' inglude a variety ofmeanings, as concrete

~ v e .
particulars they serve as focal p01nts for realizing the true mature

(i.e. ”emptlness“) of all thlngs. In order to determine what con-
stitutes Huang-po's,'Mind'-"vision“, it will be necessary to consider

how the identification‘of these térmS'is achieved.
: . ,

& s

‘Thls 'Hlnd' is without beginning in: the past.
. It has never been ‘created, nor 'will it ever
’ be destroyed; it is not green nor yellow, and
does not have appearance or form; it does not
‘belong to the categories of being or non-being;
it cannot be reckoned among the new or old; N
it is neither long nor short; it is neither -
large nor small; -for it exceeds all limits, .

13
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48.

., substance just as it is; attémpt to thinl
it and you are fiistaken. Ft is like W
having no boundaries, it cannot be fathdmed
or measured. ' This 'One Mind' alone is the
Buddha; and there is no difference between the °
Buddha and sentient beings.’..This Mind does not

" decrease even though it occurs in sentient beings,
and this Mind is not added to even though it
occurs in Buddhas.. )

words, traces, and oppositz;Z: Regard it{ as the

. To say that 'Mind' 'is without beginniﬁg:in the past, ( ??? &
7 e A5 ), is to imply that"Mipd' has.always exis%ed; and will always
. . ?
continue to exist.ﬁ‘ This samefﬁoint is reinforcgd by the sgétemént
that 'it has never begn created’ (47§§,ja )} and 'it will never be
déstroyed' (=2 g ). Implicit in this statement %s that 'Mind'
is not subject to birth and death. ‘Birph and\dgath‘(iﬁ >ﬁ3:) is a

jymmon way of referring to samsara. Indéed, the entire passage is

concerned with the tension between nirvana and samsara, as a result

;f theirAbeing non-di fferentiated in the Mahayana (i.é. Madhyamika).7
Although much of what has come to be known aS'Méhéyana thought and "
pra%tice is thus inspirea, the actual meaning of ;he“non—differentiatioﬁl
gf nirvin; and samséra:haé remained paradoxical. .For instance, wh&i/
‘Tole can the tension between nirvana (the Absolhte) and samsara
(the phénoqenél) piay in such a pafédoxicalyreJationship,‘as the case
must be if theyfhré truly non-differentiated?
Huang-po atte@pts to dramatize this quandry by. stressing the
,"transcendenf"ﬂqual;ty of 'Mind' that surpasses the mere traces and
pgéhomenal distinctions through which, it is commonly appraised.on s 5
w .

the one hand,yet insisting that.this substance cannot be determined

apart fraom phenomena bn the other. »1h9¢passage'indicates this by sﬁﬂessing the

»

§

ka



(]

us to "Regard it as the substance just as'it is" 3 /?‘ﬁ’ f){ = ),

49

timeless, uncreated, and indestructible nature of *Mipd'-~-its "'trans-
. . . ¢
cendent” quality. The quality of "Mind' being such, it cannot be

determined by. the manifested colours, (%— ;;‘— )8 appearances ('fr’/')
. 3 VAR

and forms (TB )-Aof“the world through which it is commonly apprehended.

'Mind' also cannot be appropriated under the categories"of being

{rﬁ— ) and n(on-being (f*:';,)9 For Huang-po it<is the( un1versa1

quality that 'transcends' all limits (/3}? }x_'" Dwords (%4 % 3,
traces (R ), and opposites (%I /f‘}" ). 'Yet, Huang-po instructs
' ’ 10

as thinking (i@ﬂ f%— ) apout it will only result in error (5 ).

"This 'One Mind' alone (~[f xt =s¢) is the Buddha, and there is no

di fference (E%?,?d,éé )'between'the Buddha aﬁd seqpiénthbeiﬁgs

(’%"f_ )." Thus, 'Mind" is‘ "transcendent” and not determined by

the forms and categories through which concrete particulars are com-
monly apprehended.: This "transcer'lden'.c" quality of 'Mind' has" nothing,
to do with categories, or fhat :’which (falsely) conceives co‘nm:ete
particulars by categories. 'Mind' is not some;hi‘ng th;lt ;iecreases
as-it is occasioned in sentient being, nor ‘doeg its wvalue increase
b'écause it occurs in Buddhas. It'is.the same 'Mind' that is common

to both.

N
-

Although sentient beings are by natﬁe no’different than the §

, they are not aware of that quality o 'Ml_nQ' that is’ innately

.sentient beings are attached to forms and °
» 0 seek for Buddhahood outside it ('Mind').
By their very seeking for it they produce the
~ contrary effect of lesihg it, for that is using
.+ the Buddha to seek for the Bgddha and usmg
Mind to grasp 'Mind', ‘11- ~

-
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The fact that sentient beings and Buddhas partake of the same

nature ('Mind') does notiﬁ itself prevent sentient beings from being deluded:

- . M N ’
concerning it. As a result of misunderstanding their nature, sentient

3

"beings attach themselves to forms in an at}empt to seek for Buddha-

o -

hood. In thinﬁing such, the#become deluded. The forms themselves

" are the Buddha (referring to the forms not in their appearance,

but in their subsfance). If the forms themselves already reveal

the substance of 'Mind'; to attempt to ‘use them.;o seek the substance
of 'Mind',‘ér Buddha, is to’ be mistaken about theﬁnature of the fo;ms.
themselves. One must not tbiﬁk that the true suﬁstance of.'Mind': v
or Buddhas exists apart from these forms. This is the point of Huang-

-

po's insistence that Buddhas and sentient beings are 'Mind'. Thus,

one should R : ) . ::]
Only asvai(en'to nd' ‘and (realize) that
there are not thé—siPghtest dharmas one can
attain. This 'is the realBuddha, and there .

) is no difference between the 'One Mind' of
Y the Buddha and sentlept belng§.12

1o

L ?_The:real Buddha (#? 7%% j cannot be attained Qﬁ? } through
raharmas (Lf ). To awaken f?ﬁ? ) to 'One Min@[ﬁ(-* ;c' ) is to‘
understan§ that the Budéha is the.su ¢ tance of,ghe dhafmas‘themselves.
To think that one can reach auahhﬂKEZi tﬁrough’ghe attainment of
dharmgsais to éféunderstand the<nature of dharmas themselves. Such
a view wouid posit Buddhahood as goméihiﬁé that cafi be acgieved4
only af?er dharmas have been ap;rehended. This éan be possible oﬁlf
if the Buddhé“(Absolute) is viewed as distinct from sentient be%pgs.

Since the Mind-substance reveals itself iﬁ all things indis- ,

criminately, categories that establish briorities of existence are

not suitable. = - o ,

&
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In order to appreciaté fully-Huang-po's description of 'Mind'

v -

it will be useful to attempt to unravel the internal- dynamics of hlS

dlscu551on An initial problem arises as a result of his use of the

jterm 'Mlnd' (/<) to serve as‘a.focal point for the ''vision" that

he is trying to propose.  Mind is commonly conceived as an entity or
0 . gy .

essence that is able to appropriate (understand) concrete particulars

»

by virtue of its agiliiy to conceptualize, or represent these particulars
according to reified categories of existence. Although Huang-po
articulates his thought in terms of.thi§ Mind discussion, his use of
this term is intended to déﬁict a quality'of "Mind" quiie*different

than the way it is usually thought of It is ia his insistence on

a non- re1f1ed quality of 'Mind' that Huang po is able: to 1nd1cate the

K

intrinsic 1dent1ty qf 'Buddha and 'sentient belng .

T Yet, what constitutes this '"vision' of 'Mind', ;o fhat the
usually debased status ofﬁ'sentient being'.is jdenfified with the
enshrined status of 'Buddha',nwhereby 'Buddha' is seen as no gifferegt

. - ) .
%haq the reality of concrete particulars ('dhaimas')? And how is this

B i ’
"vision" intrqduced into the context of the Mind discussion? In

order to unravel the internal ‘logic of lHuéng—po's»thoLght,

Pl

we must“turn our attention to the distinctién between yu-hsin (&3'(1;5)13
and wu-hsin’ (,,, /<) that se‘em_s t? be implicif‘in Huang—poy“di‘s_
cussion conce;nlng 'Mind'. Though Huang-po Qid hqt-intefest

Himsélf in developipg a cpﬁcéptual framework for his ''vision', tﬁe
disCﬁ?siohs attribuyed to him suggest that:th}s'pattern isﬂin operation.

,Fof.Huang—pb, the wu/yu (?? / 77 ) pattern--the discussion

concerning the relationship of "'being' to. 'non-being'--is aligned

", .
with the 'Mind! discussion. As this‘meeting of the nature of

LY



'Mind' with the nature of ;being' is encountered in Huang-po's
thought, it introduces an interesting and significant dimension to / '
the whole discussion concerning ‘Mind'.

Whlle the term$ 'belng (}u) and 'non:being' (wu) “occur ohly
.sporad1Cd11y in Confucian literature", 14 they are used quite frequently
in Taoism and Buddhism. In the Taoist centext, wu (é?% ) sigﬁifieé‘
the state ot non-being where "things' are identified prior toutheir
emergence into being (yu,?g' ).15 It is the state Qhere hthings”
are not yet thlggs but are all identified in 'non- belng As such,
the true, orlglnal nature of things 1s wu, the subtle dynamlc state
from which a11 thlngs emerge and eVentually return to. It is by
virtue of thls nature that all thlngs attaln‘an implicit 1dent1ty
It is important to understand that the nature of the 1dent1f1catlon
in thls wu state is chaﬁgcterlzed by 1ts -"mo- thlng ness" és distinguished
from a state of '"mothingness". -When percelved as wu, conerete .parti-
‘culars are not "nothing", rather they are ”not thlngs”

Conceived in terms of Huang-po?s 'Mind' discussidn, 'Buddha'
and 'sentlent be1ng achleve 1dent1ty by virtue of the1r 1mp11crt
nature as wu, which is- the nature of all concrete partlculars ('dharmag )
- as wel} Thereby, Huang po is able to claim that 'Buddha' and 'sentlent
being' are no different (identical). ﬁe,ls able to artlculate this

identity in terms of his 'Mind' discussion because the notion of

. N m
'Mind' that he is proposing is really a wu-'Mind’ (QEE /\s), which

is to say that there is no Mind-essence which exists as a thlngthat is able

to understand concrete partlculars accordlng to reified-categories.

.

For Huangiﬁo, the nature of_'Mind' is no differentwthan the natiure of

* 'Buddha', 'sentient being', or-'dharmas'. His notion is-that the

2 W
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- 'Mind-nature', as the implicit nature of all existing things, is wu.

Diagfamaficélly, one might illustrate this position as:

A

© Mind (as wu) . | .
’Bhddha (as wu) -  Sentient Being [as wu)
dharmas (as' wu) ) : B Pz

Thus, in Huang-po's scheme there is no Mind as an entity

through which concrete partlculars become concelved oT understood as

¢

partlculars Rather, *Mind!* 1sthe 1nternallog1c of the operation of . ‘ é
§

&E as such, and as all "things'"--whether regarded as 'Buddhas !, é
fsentient beings'.or 'dharmes;——partake of this pperatiohh the nature .E
of wu is implicit in all of ihem. Hence', the xerns 'Buddha' and ‘ \g
sentlent being' \may be used to reflect a difference in the quality of ;f

one's 1ns1ght but only on the understandlng that thlS di fference is "f
——

not intrinsic. to their nature. By nature, they are not different.

It is this insight that constitutes the "vision“ thét.Huang-po regards

-

as the basxs of the Buddhlst tradltlon and 1ts subsequent transmission, [

This 'Mind' is the Source, the Buddha . .
absolutely pure in its nature, and is present
in every one of us. . All sentieﬁt beings *
however mean and degraded are-not in this
particular respect different from Buddhas™ and -
Bodhisat tyas--they ar& all of one Substance (i.e.,
' : ‘ wu). Only because of their imaginations
' and false discriminations, sentient beings
work out their karma and reap its ;‘esult.16 Coh

This passage reinforces the point that.sentient beings are

no different in nature than Buddhas and Bodhisattvas, yet 'sentient

i

R



beings lack imsight iato their own real natures as (wu)-. The inaight'
into this 'yg{,natare-:regardea as the Source (4? g&f. } of purity

¢ h% 3;; ) not only with regard tor'huddhas' ( é%? i ) and ‘Bodhisattvas'
‘ (‘EZIQ; _j, but of 'all sentieﬁt beings no matter how mean and degraded!
( i@ﬂ :? )17~—i§ Huang-po's "rrsion”‘of 'Mind'. The idea of
kreturning to the 'origin' or 'soarce' isfone‘that is.highly regarded
throughout Chinese philosophy. In early Chinese thought, it i;
especially prominent in Taoism.18 .In the Huaﬂg-po text,xaslin

Taoism, the 'aource' or 'origin' signifies the true nature of 'things"
as wu (?ﬁ?’) For Huang-po, thlS true nature is also a 'Mlnd'

”v151on” that sees that all "thlngs”, whether 'Buddhas' or, sentlent

beings', are of one Substance (wu). The term 'Substance' (t' 1;%2{ )

.

15 also important to Chinese thought In . viewing it in tewms of. wu, Huang-
20

po appears to be followinga pattern that. canbe traced explicitly to Wang -Pi.
Thus, in the process of ldentlfylng ‘Mlnd' with the 'Buddha'“ he

Absolute 1n the Buddhlst‘tradltlon Huang- po at the same time equated

it with -concepts and 1deas hlghly valued }n the early Chinese tradition

as well..zola | ‘

Huang:po’s“main'intentioa was not, however, to aliﬁn himself
w1th certain aspects of the early Chinese tradition. His effort was
almed at reallzlng the Truth of the Buddhist trad1t10n¢h Thus "Mind'
became for him “Buddha'~-the Truth of that trad1t1on. But as 'sentient
being' 1s no dlfferent than 'Buddha', it also became the Truth of the'

~

tradltlon, an 1dent1ty resultlng from seelng the nature of all.existences

fes g

as wu (QHF ). Hence, in.order to understand the Buddhist tradltion;

. Huang-po was willing to rely on those Chinese concepts that were
. . . : : &
useful for articulating his "vision".
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In the process of so doing, it appears that Huang-po turned

the concept of Mind . into a notion which renders positive knowledge

" of essences unattainable. Furthermore, for Huang-po 'Mind' becomes

‘ . o

a notion whereby the futility of-seeking the kq@g}edge qf essenéés
is understood. Hencee_Huahg—po does not speak in terms of knowledge,
so much as dramatizing a profound faith and trust in man's 'non-
essential nature’. ) . . . \\.
In the‘hi;toriqgl context of‘Huang—po's thought, his notiqn

of 'Mind' may be seenh as a response to the position offered by the

masters of Ho-tse, Shen-hui and Tsung-mi. While we will have occasion

to consider their position in some detail later, as preparatory to

that- discussion it will be helpful to highlight it in terms of the

’

relationship between the 'Mind!' discussion and the 'beingf/

'non-being' discussion that we‘have“been.considering.

5

In the Ho-tse school this relationship. is mediated by a

mirror analogy, whereby the Mind is likened to the reflecting capacity .
of a mirror. In such a\formulation, the Mind possesses a discriminating

function that illuminates the true nature of being.as such.. Mind is

[
v

R . . . }
here characterized as an\ abstract essence, whoese nature differs.

‘from’ the ‘concrete particulars that it illuminates; the implication

o

being that it is this Mind-essence that'is the true nature of reality,

~

.and that the concrete "things' that are reflected by it partake of

this true nature-only as they are illuminated. For the followers of

Ho-tse, this Mind-essence is part and pafqel to the .tradition, and

it is this insight that constitutes the basis of transmission.

"For Huang-po, and By implication the Hung-chpu school, the .

™
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identification of"Mind' with 'non-being' (wu) renders any need to
mediate the two'obsolete. 'Mind' is not a know1ng, dlscrlmlnatlng,
or cateogrizing entity, but is a quallty implicit in 'belng As ’
such, it prov1des no useful function for understanding other 'things".
It is useful only in so much as it 1nd1cates that the nature of . the
individual as wu, i; identical with the nature of all other "things"
as well. It is this 'wu nature' that constitutes not only the true
nature of 'Mind', but alsa the basis of that insight on thch the
tradition is founded, as opposed to the insight into a Mind:essence
that characterizes the Ho-tse position.

msIn thevremainder ef‘this chapter ena the next, i£ will be our
task to broaden oqr'understending of Huaﬁg-po's "vision'". of ‘Mind',

and bring its significance more openly #0 the fore.

~

C. The Doctrine of 'Mind- Ground' (oo™ 2 iEPY )

- In the previous chapter we witnessed that the Doctrine of

the 'Mind-Ground':(hsin-t i fa-men, ,o" £t ¥& P§ ), played an important

role in the legendary account of.fhehfounder of Ch'an, Bodhidharma;
in his transmission of the teaching to" the Second Patriarch .Hui-k%

Mentlon 15 also made of this Doctrine 1n the Platform Sutra, where

it occurs among the teachlngs of Hui- neng, the Slxth Patr1ard1
"Mlnd is the ground; self-nature is the kmng".ZI.
Furthermore, this Doctrine appears to have been especially -

favoured in the Hung - chou (,JL Il ) lineage. Earlier we wi;nessed

the mention of thls doctrlne in the Dlalogues of Ma-tsu, in conJunctlon

w;th Bgdhldharme ‘and the Lankhvatara.

He. (Bodhidharma) used the texts of the
Lankdvatdra Sutra to prove the ‘presence
of the Mind (hsin-ti’' ) in all = =~ -

o et

Beadtetd T S50

R



¢ _
As well as appearing in the Huang-po text, mention of hsin-ti

(. =tf) also occurs in the Lin-chi'lu.

" As for myself, followers, if I speak of the
Dharma what Dharma is it? It is. the Dharma
of the Mind-ground (hsin—ti).23

‘A@d again: - -
Do 'you want to -know the Triple World?

It is no other than your own Mlnd-
ground (hsin-ti).. ‘24 ’

~

Having surveyed the occurrence of this Doctrine in conjunction

with thé‘geachings of some of the prominent members of Ch'an, we
can safely assume that the hsin-ti (-y & ) teaching was of some
importance not only to the Ch'an school in general, but especially
with regard to the lineage which Huang-po was directly related to.
The Doctrine, then, was quite possibly a special one for Huang-po.
He used it not only as a means for articulating his own -thought,
but also as representing the teaching of his lineage. Turning our
attention to the reference to this Doctrine in the Huang-po text,
we will do well to keep this in mind.

In our teaching which is called 'hsin-ti

fa-men' all dharmas are fixed and ecstablished /

by this ' Mind ! éjzif. It exists (4? )

.only when.it encountérs extemal objects

(#2,). It is nonrexistent (/% ) if it

does not encounter external obJects. There~

fore, concerning the pure ‘('Mind'-) Nature,

don't follow a way of understanding that would
relfy it (&7 t ). ‘9 - )

According to Huang-po, ' Mind,i_,e@rves as the basis for the
‘fixing and establishing of all dharmas that come into 'existence"

(1§" } from 'non-existence' (ﬁF }. "His Lntentxon here 1s to indicate

t



58.
‘the intrinsic relationship between the 'existence'/'non-existence'
of dh#Mmas and external objects on the one hand, and the 'existence'/
'non-existence' of  'Mind' on the other. As it encounters external
objects, Miq‘ exists as an external gbject exists. This is designated
as a Zg_(ﬁ%‘ ) Mind. If.it does not encounter extemal objects 'Mind'
does not exist as an external object exists, but rather as a wu
. 26 el e . CL
(ﬁﬁ? ) 'Mind'. As it is in this later state that the non-differentiation
of "things" is understood, Huang-po advises not to follow a way of
‘ \
understanding that would conceive of one's pure ('Mind'-)Nature as
an external object.
In the context of cultivation in Huang-po's thought, Huang-po
speaks of the nature and value of practices using a parallel construction.
...(since) your fundamental self(-nature)
is complete, there is no need to supple- :
ment that perfection by meaningless practices:
Perform acts of giving (dana) only if you

encounter a reason for them. When the
© reason cedses, remain quiescent.,s7

Tﬁough the discussion of cultivation in the full context of

Huang-po's th;ught will have to be'postboned u;til the next chapter,

the pattern in’which th%s passage is expréssed!is of iqteresi to ¢
*oﬁr présent discussion. If we retall what was previously said concerning
‘the ’exigtence'/'non~e¥£stence' of 'Mind', the pattern suggests
itself in the following fashion:- (i) Mind exists whe@.it encounters
external objects / Practices are appropriéte when one encounters a

reason for them; (2) *Mind' is non-existent when it does not encounter
external ijects / Practices are not appropriate t remainquiescent)u

when the feason for practice ceaség.zs Thus, the 'quiescent' (TZ )

"state' of the practitioner is parallel to the 'non-existent' (%%30

~
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"state' of 'Mind', ald suggests a simlar relationship. KThough a struc-
tural analysis such as "this cann?%\rcadily resolve the issue at hand,
i% indicates the real centre of the isgﬁg--the problem of the meaning
of 'non-existence' (g_g,fx?_) and 1ts relation to 'Mind' (Eé_in_, ),
From theccultfvational standpoint, the relation is between

'practice’ and "quiescence' (E}&’;}«' }J. We will have occasion to

explore the relationship between wu (jg }, bsin (s« ), and chi

(7z ) more thoroughly in conjunction with Huang-po's attitude toward -

cultivation in the next chapter. .
Returning to the relationship between yu-hsin (dﬁ,zuf ) and i
wu-hsin (?EE,/Q\), one gan say that the internal logic of 'Mind' is the
—_——— [ P @ : v .
operation of external objects. When external objects are perceived / n
» - o i"
“as the appearance of things, Mind (yu) arises (i.e. exists as a thing). @
But when external objects are perceived not as things, but as the B
operation of "things", they serve as the '"key'" through which the subtle ‘
and mysterious activities of 'Mind' (wu) canbe understood. This operation is
the inexhaustible '"source' of phenomena, without,which, ahy true
P
appreciation of 'Mind' would not be possible. This is indicated by
Huang-po with reference to the Buddha-nature.
As for the superiority of our original .
Buddha-nature, in truth there is not one
thing (that is superior}). It is void, <
tognipresent, .quiescent, pure, illustrious, . " ’
mysterious, peaceful, and joyous and B

nothing more. Deep within oneself, one
must awake to it and enter. That which
is before you is it in all its entirety
with nothing whatsoever lacking.29

The Buddha-nature, conceived as a thing, is not superibr.

Yet, when one understands it in terms of the qualities of wu (i.e. v
. :

'void', 'quiescent', 'pure', etc.), one may awaken to the way in which
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60.
- . ‘ .
the Buddha-nature operates (i.e. the nature of the Buddha-nature).
Thus, the Buddha-nature is not to be seen -as something apart from
" (i.e. superior to) the operation of "things'". It is entirely present

therein. As such, the Buddha-nature is nothing other than the nature
‘ ~
of wu implicit in all "things",

If one returns to the 'Dialogues of Ma-tsu', the one accredited
with establishing this new Ch'an sect,30 further support can be found

for a view of 'Mind' that is mot merely exhausted in the appearance

of external objects. Ma-tsu says: ’ff*"“d
What are seen as forms are 'the reflections
of the mind. The mind does not exist
by itself; its existence is manifested
through forms. Whenever you spedk about
_'Mind' you must realize that appearance
(shih) and reality (1i)- are perfectly
interfused without iﬁﬁédimeneésl,

Rl
a

In Ma-tsu we find an ambiguity in the relationship between

'Mind' and concrete things that is also fp Huang-po. 'Mind' does
not exist independently of concrete things. Thus 'Mind' is depgndent
on concrete things for its existence. Yet, the nature of this

""dependence" is not articulated. It also appears that phenomena

\
do not exigt independently of 'Mind', and that phenopena are thus

dependent on 'Mﬁnd' for their existence as well. The reélization
that "appeararce ( gf , phenomena) and reality (_ig,, noumena) are .

e

. . . . 3la
perfectly 1qterfused without impediment",

would secem to indicate
that in this view concrete 'things”are not just things in the ordinary
sense(g?d:;; word. Because they are perfectly interfused with

'Mind'!iﬁg} they embody a special quality. Fufbhnrmore, this quality




D . . . i
is not something acquired, but is intrinsic to their vepy nature.
- . ‘ 7 .
The same can be said about 'Mind'. The nature of 'Mina' is not
' . o ’
special because it is an abstract essence ‘that exists apart from
phenomena. 'Mind', one could say, is the special quality that -
is the essence, the true nature of concrete "things". It'is < .

because of the nature of 'Mind' as wu that "things" are not
o;dinary things. Ahd it is because of the nature of 'things" S ) 1
that Mind cannot be concelved as an abstract essence. Thus,

- ~ i

though external objects appear (shih) as things (yu), in reality

(1i) *they are "things" (wu).

With some understanding of Huang-po's teaching of hsin-- .

ti fa-men (/b 2 £ P9 ), it will be useful to view this teachlng %

in the context of the debate with the Ho-tse school concerning the ésl
nature of 'Mind'. In this' regard Huang-po articulates his’

“

"teaching ds ﬁolloks: .
o o o : !
It is often said-'illuminate medltatlon , ke
’(tlng) and yisdom (hui) and use it', :
or 'quiet (chi) and"im intelligent (h 51ng)
seeing, hearing, feeling and cognition.
These are interpretations that posit it
(Mind) as an object or reify it, If it
were the preachlng for the people whose ‘
endowfilent is 6f the middle and lower rank A .
this kind of preachlng is acceptable “ ’
If one himself wants to experience it in
his own body, one.cannot follow this kind
of 1nterpretat10n. It is exhausted by
- objective. attachments‘34 If it were that .
' ; -the Dharma.has a place’ in which it becomes ’ '
. L buried (exhausted), then it disappears '
(is exhausted) in t the ground of being,
. But if one did not follow the viewpoint
. that .makes a distinction between being . , "
(yw) and non- being (wu), then.the person ' i . re
would\see the dharmas™ existence as ‘they . <\\Q ‘ s
rsally are. - 1 3 - ’

’ : o , 37
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sThe tcacﬁxng that'uuapﬂ-po is referring to here might
alLerpativelz béwéhqracterized as tﬁe mirgoping of meéitation.and
wisdom in which the mirror reflects myriad things. The charactdr
_g_}ggé (CE ac':;:uatll‘y refers to.a mirror, and li-Ii (B /B )
refers to the manner in" wnich the mirror reflects or illuminates
vgri&us phepomena. The nature of the mirror is a metaphorical
renresqg;ﬁtipn of the ngcu%g of 'Mind’'. ’Thus,‘accofding to this
view, the 'Mind', .through the ﬁirr;;ing (ﬁiﬁ_ , and fuhctioning
( A .) of meditacio? (7 ) and wisdom (;%_ 5, i;‘abre to

: b Hir - 2 8 ?
t}'anq.uilly (+z #%) and intellicently (tf-fi} see (ﬂ, ), hear (f}‘fo’ ),

-

feel or sense (%ﬁ% Y, anquow.&a).As Huang-po's deseription of

~

this view is extremely concise, it is hard to know what-exacily is
intended by it. However, from Huang-po's descriptian one can judge

that it represents a view in which the nature of Mind 1is charac-
,r .

terized as an'kssence'apart from the myriad phenomena; that only

s

through meditation and wisdom is the Mind able to quietly and

v

1ﬁteiligently comprehend the true essence of the myriad pﬁen@@ena

that preseht themselves to the Mind through the senses, Huang-po's

»

polemic against such a view is that it views Mind as something ’

apart from phenomena as they occur in themselves, In such a view

" practice and understanding (meditation and wisdom) are necessary in

"order to illuminate phenomena. But according to Huang-po, such

enterprises do not serve to illuminate phenomena, but only ynderstpnd
A © ‘ '

—gﬁém in te;ﬁs of an'bssence“that‘is nat implicit in the occurrence of

the phenomena thcmselves., It is, one could say, an interpretation that

- ‘ ) ‘ r
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- dwell on'the practicai implications of Huang-po's view later on, the

63.

¢
o

attempts to understand pHenomeha (and thus 'Mind') abstractly,
»

:Furthermore, one should note that Huang-po does not dismiss this,

b

" teaching entirely. .Rather, it does not correspond with Huang-po's

o§ﬁ~understanding of the highest realization, It i§ aépfbpriate

for those who_gg,act’“zcafthe abiliéy tdkreélize‘the.highest attain-

ment,. and .so must rely on ahstract interpretations in order. to
i . : ¢

understand it. Again, this points to Huang-po's own - ,
7

"vision'; the direct experience of realization on the part of
: : , . ‘ . R
the individual himself, without any 'conceptual or practical aids to

mediate such an experience: If such aids are utilized, 'Mind' be-

comes interpreted through them. Ihterpretamions such as thase tend

v ~

to exhaust the meaning of 'Mind' in objective attachments, siace
the true nature of “'Mind' (the functioning of one's own self-nature)

becomes obscured by the conditions and objects through which 'Mind'

v

is perceived. These iﬁterpretatiqns fail to understand that these

~

conditions and objects are none other than the phenomenal activities

“of "Mind' itself, the functioning of one's own self-nature, If these

activities are *Mind' (self-nature) itself, to Jse'them_for the pur-~

' ~

that *Mind' -(self-nature) is something over and above the activities
Br phenomena themselves. While there will be quther opportunity to

forego&ng d&scusgion should help to clarify'the.meaping of the hsin-

-

t1 fa-men docgrine, and the radical interpenetration of 'Mind' (the

t
[

pose bf undcrstandiné "Mind' (self—nature)Ais to mistakenly think =

~
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Absolute) and phenomena that ié,inteﬁded by it.

fhere is.rghson to believe that Hyang~po's polehiC'against_
other, éeified'ihte?pretétiéns of 'Mind' is-intended as more'than
juét a general refutation of tﬁe-practices and teachings of other
Buddhist schools, We mﬁ;t necail that at’;he time when Huang-po
preached, - the Hung-chou lineage had not attained the prominent

3

position that it was later fated to occupy.. Quite the contrary,

during the lifetime.of Huang-po, his lineage WaS*nét only relatively

unrecognized by the more established Buddhist schools of the age
(i.e. T'ien~tai'and Hia-yen); within the Ch'an school it was one
sect among many, all coépeting with one another for doctrinal .
re;ogAitipn.38 .During Huang-éo'é lifetime, phe ideas that he vgiued

were hot widely accepted outside the narrow context of his own par-

ticular lineage. Other lineages within the Ch'an school were

accepted more favourably in Chinese Buddhist circles as a whole., Such

EN

a lineage was that of Tsung-mi, recognized not only as a méster«§? the
. . - P

o

C . s
Ho-tse sect of Ch'an Buddhism, but also as a Patriarch of the Hua-yen
39 o

school. In distinction.to those Ch'an sects that were only begin-

- ning to aﬁtraqt wider r§c6gnition, Tsung-mi's scholarly and philoso-

phiscal interests merged -well with the more established Buddhist
schools of the time. Hence it seems quite probable that Huang-po's

. ¥ '
polemic is directed in particular toward the Ho~tse sect of Ch'an

. which Tsung-mi belonged to. In order,to fully understand the nature

of Huang-po's teaching conéerning "Mind', it will be most useful to .
) . ’ . 40
briefly review the teachings of his greateg} rival, Tsung~-mi. ' Not

y .
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only will this serve to cla%ify the intention of Huang-po's own
polemic, but it will also give us a perspective on the teachings.

of the tung-chou lineage from a leading and léarned proponent of
; ) 5
Buddhism at this time,

According to Tsung-mi, the teaching of his own school, the

Ho-tse (4; }g ), is characterized by -
-,

Those who taught that 'quietness and know-
ledge' is the substance... It means that
all dharmas being empty, the substance of
the mind is originally tranquil; being
tranquil it 1is ‘the Body of Dharma
-(dharmakaya, the Absolute), From tranquxllty,
knowledge is attained; and then knowledge is

. the 'true wisdom,.. This is the original source
of the pure mind of all sentient beings; it
is the dharma spontaneously innate in them, 1

~

" fhe teaching of this school eﬁpﬁasizes the sub;tanée or
"Mind' - A4 . L
essence of "Mind' (/< H% ) is to be found in tranquility (g )

and knowledge (ﬁf@ ). The substance of Mind , being origiﬁally

tranquil (ZY:E% ), is the Dharmakaya GE fV ), the Absolute, From

-

'tranquility knowledge s attained. Thés,knowiédge is:the true

7

4

Lol .
wisdom (15’. £8 ). =
If wé compare the thames emphasized by this school with
Huang-po's own notion of 'Mind', thé tension between these two

teachingsbeC6meS readily evident. . huang-po's emphasis on the

, inmediacy of 'Mind', its presence’ in thevphéhqmena of existence as

they instinctively occur, naturally results from a view that stresses

the radical non-différenciqtion of Buddha-nature and sentient

s .

bging. As the annihilation of the tension hetween these two realms .

becomes -the goal of ane's reglization, “the usefulness of intellectual

K
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thinking and the, categor1es embodied therein are reggéred in- -
operatlve.. Knowledge, then, is not only uselesg/fbr such a .
x realization, but$serves.as an impediment tB”{;.
Huang-po sees no need.for one's reflective capacity.
If ope wants to réglize 'Mind' in himself, dependqﬁce ori thought
will not serve to encourage a self%reliant attitude that is
needed t:\do so. This is what is meant when Huanngo“says that

""These are 1nterpretat10ns that p051t '"Mind' as an obJect (or

reify it)" and, "if one does not follow a v1ewp01nt "that makes

. a distinction.. ., thenvthe person would see the dharmas (existence)

as .they really are."
In order to illustrate thls dlfference more succ1nct1y,
let us take a look at a couple of short passages from the

W
writings of Tsung-ml. The first one uses”thetmetaphor of

a mirror to exemplify thé\teachings of the Ho-tse school.

" Tranquility and wisdom are as pure

" and bright as a mirror; the condi-

tions are like images reflected in
the WiTroT. ‘42

v .

The mirror, as a symbol for Mind,blikens tranquiliéy
(}“’i } and wisdom (j{.a “) "as the pureness (!,? ) 'and brightness
( qﬁ_ ) of the mirror. Thus illust{ated, tfapqgility and wisdom
do ndf représént.thé-ﬁir}or itself (as énhgbject), but fhe:

2T
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s

reflecting capacity of the»mirror. By analogy, the "essence"

" of Mind rests in its reflecting capacity. The conditions of

existence are likened to the images reflected in the mirror.

They are not the essence of Mind it§e1f,>but the objects that

~

1

are reflected by the Mind.

-

In terms of ontology, the question revolves around
the essénce of 'Mind!' (/\ffﬁ?: ), its fundamental qua}ity,
and.whe;e it can be located. For Tsung-mi, the essénce'of Mind
or reality is opposed‘gé existence as such. It is an intelli-
gible éhaéacter or quality ('knowledge' or ‘'wisdom') that -illumi-

: , .
nates existence. - For Huang-po, the 'essence"-.of 'Mind' consists.

K

in the implicit wu-nature of all '"things'". One might say that
for Huang-po the 'essence' of 'Mind' is thq.illu@ination of

""things'' themselves.  'Mind’ has 'no -prior function as with

-3

Tsung-mi; " *Mind and wu interpenetrate each other so as to be

" o
indistinguishable.
From Tsung-mi's point of view, such 'a radical identifi- .

cation of Mind with objective things serves to destroy the

tension which mgkes true)knowiedge a possibility. ‘If Mind is

.

dépendent on.existing things, one's knowledge of it is' conditioned

1
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. ‘ ) . Whether deluded or enlightened;
//////// ‘ ) the Mind knows by itself, it is not

Jdependent on'conditions:for its birth,
* nmor does it arise because of external

’ 43
; : _— objécts,

’ This passage corresponds w1tn Huang-po's assertion that
- ""This’ Jin& exists only when it encounters external objects, it is
non-existent if it does not encounter external objects"; as‘well
e ~ " as Majtsu'e saying that "Tne mind does not exist by itself; “its exis-
. ; a tencé is manifested through forms." For‘Teung-ni such assertions

result in view1ng Mind, as dependent on eonditions for its birth,

-
»

and external objects for its arising. If"Mind' is none other than

14

: conditions and external objects, how can it not. be exhaueted by them’
Though Huang-po does not see the 'Mind' from the same vantage point,
it is dlfficult for him to respond to this question. It 201nts
directly to the TVL51on"/ a that we witnessed earlier in Huang-po's
thought, the relationship of 'Mind':to non—existence.(?§§ Y.

o N . -

. D. Conclusions °

R - o Unlike Tsung-ni, Hoang~po iénot;1systematicphilosopher. Rather, he

ySGGmS to be calling for an "end"' CO\. System.atj_c philosophyﬂ Con-

' sequently, nowhere does he express straightfbrwaxdly how 'Mind' may

A

be dependent on conditions and oBjects of ex1stence on the one hand,

and ibs"essence not exhausted by tliem on the other.x While H ang~pq

, views 'Mind"' as'debendent on.phenomena for its existence,
’ ) N ot . ~ . M . ’ |
says that "All dharmas (existence) are fixed and establjbhed by this

44

e also . .,

, Mind itself."
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. . ) . . 45
Thus, while Tsung-mi's remarks are not unwarranted, =~ they

.are based on suppositions, that Huang-po would-not adhere to. Hgang—po,a

it seems, would not submit that the contemporaneous existence of

*Mind' and phenomena necessarily entails that the "essence'" of -

'Mind" is exhausted by the appearance of phenomena. Because Huang-po

loathes conceptual thinking, he is reluctant‘to express what he means

in a fashion that can be rea%glg;hnraveled ‘Indeed, explanations

would seem.to fall short of h
expressions of that realizatia
+the nature o% his elusive.‘Miﬁd-eséence' that exists o; henomena
~exist, yet is nof‘axhuasted by them. It yould seem that t:j\lnexhaustlﬁ%é{i

'Mind-ground' .is the eternal act of creation itself, thé passing from

ls reallzatlon, except when they are

n. One can speculate, however, on

non-existence into existence of external objects. The mystery of

creation presents itself in'the éppearénce of phenomena, yet is not

* exhausted by thep.

For as bhenomena (external objects) come and go, -

‘ creation ('Mind') endures these manifestations on the one hand,

.o

g

and is somehow dependent on them on the other. If this is the case,

»

~—was it seems to be, the endurance of creation throughout the appearancef.

{creation) of all external objects is for Huang-po the true "essence'-

of 'Mind',

w1th the "vision" of the nature of all ”thlngs" as wu (45?

i
v

the inexhaustible ‘Mlnd ground' This is in accerdance

N
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FOOTNOTES

o

17.48, (no. ”012a) p. 379c, (fi/\, SEE ).

zThe idea that dharmas are only manlféstatlons of Mind is
prominent in the Lankavatdra Sutra. For instance, in chapter four
of the T'ang version [T 16 (no. 672), p. 612b, 11. 4-5] it states:
(voo— el 2E ol oo 3 =, ). .

. i . g =~
3T.48, p. 379c, 11.1-2 following P'ei-hsiu's 'Preface’. *
4Accordlng to Iriya Yoshitaka, Denshinhoy®o, “n;3g)roku, p. 10,

this idea is traceable to the Shen-hui yu-lu.
>T.48, p. 379¢, 11.3-7, 9-10.

) 6Suzuki, Manual of Zen huddhism; p. 112, translates this phrase:
41fi;§§ been in existence since the beg1nn1ngless past..." Chu Ch'an
(Blofeld), The Huang-po Doctrine of Universal Mind, p 16, translates
it 'simply as: "Thls‘mlnd which has always existed,...."

7See NagarJuna s Mulamadhyamakakarikas, Chapter .25: 'An, ‘ jg
Analy51s of Nirvana", verses 19.and 20: ' .

‘19. There is nothing.whatever which differentiates °
the existence-in-flux (samsara) from nirvana;

And there is nothing: whatever which dlfferentlates
nirvana from existence-in-flux.

20. The extreme limit (kOtl).Of nirvana is also
the extreme limit of existence-in-flux; There
.is not the sllghtest b1t of difference between
" these two.

. Quoted from Streng, ggptiness: A Study in Religious Meanlng, p. 217.

//-\\\ The use of colours to represent the attractlveness of
the appearance of phenomena seems to be common in Buddhist circles
dround the time of Huang-po. (See especially Tsung-mi's metaphorical
description of Ch'an sects, Ch'an-men shih-tzu ch'eng-hsi t'u, HTCII,
XV, 5, pp. 436¢- 437b. For a translation see Jan.Yun-hua, "Tsung-Mi: ”
. His Analysis. of Ch'an Buddhism", T'oung Pao LVIII, pp. 51-53. The . e
use of colours also occurs in the Lankavatara Sutra, see Suzuki, ’

Studies- in' the Lankavatdra Sutra, p. 172.) See also*Shen hui yu lu,
(Hu-Shin ed.), p. 118. :

°



For a discussion of the place of these two terms in Chinese
thought, see pp. 57-59 Derk Bodde's article "Harmony and Conflict

in Chinese Phllpsophy”, in Arthur F. erght (ed. ) Studies in Chinese
/ Thought.

Wmis is a difficult phrase to render into English.

Suzuki,
Manual, p. 112 renders it:

"It must be taken just as it is in itself..."”
Chu Ch Ch'an op. cit., p. 16, "It is the substance that you see before
you..."; and in his later translation, The Zen Teaching of Huang-po,
p. 29 It is that which you see before you..." (Underlining mine).
11 o o
T.48, p. 379c, 11.7—8.

I

21,48, p. 3803, .11.5-7. (EEEV S5 T T8 ) is similarly
expressed in the Dlamond Sutra, T.8 (na.. 235), p. 751c, 11.22-23
(REZEAYG L ] ).

1 In terms of the text itself, the term Ju- -hsin (%T</\a )
occurs only once (T.48, 383c, 1. 21). However, as we shall see,

Huang-po often refers to hsin (-¢* ) in a mannerllndlcatlve\of
yu-hsin (ﬁi/\n ).

\
!

-

'/ (

I4Derk Bodde, "Harmony and COHfllCtlln Chlnese Philosophy",
in Studies in Chinese Thought, A. F. Wf?gh ed., p. 57,

15See for instance the Tao-te- Chlng, chapter 40: ‘ﬂAll thlngs

in the world come from being. And/berng comes from non- belhgg
R B FEF ALY & ) and chapter 1: ""Therefore let
there always be non-being, so wé may see their subtlety, And let

there always be belng $Q we,may see their outcome." (& 7 e 5K o
AT I XYL R AR ok FROE 18 ).‘ Translatidns
from Wing-tsit Chan The Way of Lao Tzu. : '
16 ; _ '
T.48, p. fSSOb?«ll 14-16. The translation follows Suzuki,
- Manual, p. 117, ~
17 .7 ;‘>~</ A -
) thefal&y, ”wrxggllng movement contalnlng sp1r1t"‘
\ JF ‘\\ l’ \_\-‘
.18

“See’ Tao teJChlng, ch?pters 16,25, 40, 52 65

\

v ( P
Commonly rendeggd as "Substance", and opposed to yung (}E s
"funCtlon or application’. For a discussion of the use of these terms

see: W. T. Chan,.'A Sourcebook in Chinese Phllos_phy, P- 791, and,_ '«
W, Llebenthal The Book of Chao. )

“Y56e W. T. Chan, ibid. . -
“.\ '

. '
2 dThe'close affinities betWeen Ta01sm .and Ch'an Buééhlsm ha\e
been recognl”ed in. the following works$: W. T.'Chan's The Way of Lao- Tzu,

e
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pp. 23, 101-102, 120; Sourcebook, pp. 428, 433; 445; John C. H. Wu,
The Golden Age of Zen, pp. 30-44; K. Chen, Buddhism in China, pp. 361-363.

21148, (no. 2007), p. 34lb, 1.26. (so 88 2ot 0P E.

). Translation by Yampolsky, op. cit., p. 158 (sec. 35).

221 ransmission of the Lamp, Chuan 6, T.51 (no. 2076), p. 246a.

Translation by Chang Chung-yuan, op. cit., p. 149, °

237,47, (no. 1985), p. 498a, 11.5-6. Translation follows
Paul Dem1ev1lle, Entretiens- de Lln Tsi, p. 69,

247,47, p. 500c, 11.13-14. Derieville, ibid., p. 121,
251,48, p. 381b, 11.10-12.
200,48 2z en g, a‘?‘—? =5 N 4E. '>~

27T48 p. 379¢, 11.28-29. (q:gﬂ g;r, ﬂ;,ﬁ‘

28The pattern is suggested in the Chinese as well, Compare the

parallel formulations in nn. 26(an 27 above. © -

e

"%? ’F!'//;} e /(\ f) 'r‘f’z;’\,.ﬂFfﬂr‘lm’)ﬁéi-QQA;m—/——}r/\‘ )

,-‘a “ ~ j_fv ;1
P, 48, 380b, 11.17-18, /‘\‘E,/F/;%_f_ WaE = 4. e I X

°0A1though‘ the origins of thé Hung-chou lineage are traceable
to Huai:jang (677-744), a disciple of Hui-neng, according to Yampolsky,
——_op. cit., p. 53, it was "da-tsu Tao-i (709-788) who was largely
.responsible for the development of this new Ch'an sect in Kiangsi."”

.

.51, (no. 2076), chilan 6, p. 246a, 11.13-15, (xlﬁ/r LEERL .

PR T/a I @LQ‘ s I—l../y /”K”L_ﬂ—?f 53:1- LF—JEF‘LB
B fa pF R \ )... Translation from Chang Chung-Yuan;
Original Teachings, p. 149, '

»”
*
-

31&“\15 formulation in terms of 1i and shih is taken from the
Hua-yen school. See Garma C. C. Chang, The Buddhist Teachlng of
Totality, esp. pp. 141-170.

: 34(:' - £ 2, 7%25 - ) Following the reading given-in T,51
(no. 2076), p. 272a, 11.16-17
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3"Me entire, passage s ﬁfom T.48, p. 38lb, 11.12-10

sln this regard see especially Jan Yin-Hua, "Tsung-Mi'

Analysis of Ch'an Buddhism', T'oung Pao- LVIII p. 32, where he sjates: -

Comparing Tsung-mi's presentation of Ch'an Buddhfsm
with most of the publications on Ch'an in Weste
languages, one cannot but think that Ch'an Bud
in China during the VIIIth and IXth centuries
much richer and varied than it seems. The dif
ference is due to the later history of the sch ol:
the later sects, known as 'the Five Houses' o
'Seven Sub-Sects', were developed from only o
two of these early sects. The anti-traditional
anti-textual and anti-institutional tendency had
not yet become dominant in 'Middle Ch'an', but wa
only part of a complex development. The rad1ca1
aspect of Ch'an Buddhism is over-emphasized.in
most of the current writings on the topic. The
‘reason for this over-balance is partly due to

the influence of later Ch'an ideology, partly due
to current religious sentiment, i.e., a rebel~
lious spirit against tradition and authority..

or

P1bid., pp. 2-3, See also Garma C. C. Chang, The Buddhist

Teaching of Totality, p. 240; Dumoulin, op. cit., p. 41; Yampolsky, op. cit.

4OAlthoug‘h Tsung-mi, to my knowledge, never refers to Huang-po
by name, he does refer to the viewpoint of (Ma-tsu) Tao-i and his
disciples, thus implicating Huang-po. Furthermore, P'ei-hsiu, the
original compiler of the Huang-po text, was a close friend of Tsung-mi
(See Jan, op. cit., p. 16). .So although neither Huang-po nor Tsung-mi
refer to one another by name, they were aware of each other according
to their teachings, if not by their names.

C . “yan, ibid., p. 49; HIC 1, xiv, 3, p. 279d, 11.1-5.
an, .ibid., HTC, ibid., p. 280a 1.2.

431an, ibid., p. S0; HIC II, xv, S, p. 436b, 11.16:17.
, dbid

Ma tsu expresses a similar notion in his saying that

fhat are seen as forms are the reflectlons of the mlnd” (Chang, -
. cit., p. 149 )

45
-We shall have occasion to con51der the value of Tsung'mi's
remarks later. g
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. "detach" the individual from his own true self, and thefattitude of

its wvery nature, says Hf{ng-po, how can the six parumitas-(:%‘ e )

S e

IV. THE CULTIVATION OF 'NQ-MIND' (wgshsin] ' :

A. Huang-po's Attitude Toward the Efficacy ¢f Buddhist Practices

toward -the practices of the Buddhist tradition. This is in accordance , ¢

'’

with the general attitude he displa}ed toward the scriptures and
doﬁtrines of Buddhism. Huang-po is reluctant to admit the va}ue of
doctrines and practices for engendering that realization whyéh he
considers to be the true gssence of the tradition, the awaKening of
one's self nature. These doctrines and pra;tices can onl&-serve to

self-reliance that is part and parcel of his awakening. In accordance

with this attitude, Huang-po refers‘;o traditionally ‘respected Buddhist

practices as follows. :
. . .
Concerning the. six paramitas and (other) myriad .
practices wherebx merit as countless as the
sands of the Gangéd is gained, your/ orlglnal
self is entirely sufficient (as it is); it is
not something that can be added to by culti-

vation., ' ; ' o/

&
N el S b T
e e ARSI TRERA,

|

o]

AE AN

Since your original self ( & Ei )’is sutfficient by

X .

P

or”other numerous practites (,ﬁ 4T ) add anything to it? On other
occasions, Huang-po's criticisms of doctrines and practices designed

for the acquiring of merit tend to become more direct and vehement.

If you do not resolutely believe that this -, ’ e
(Mind) is Buddha, and desir€ to cultivate practices
attached to forms'-7 in order to seek their

effects, this is an absurd expectation® and _ e
contradicts the: true Way [fag]. " '

-

To the degree that this passage reflects Huang-po's attitude l o
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toward general Buddhist practices;'we can assume that he was quite

' ) . . ‘.
opposed to them™~ The issue implicit in this passage concerns the role
. N & .

ofrcultivation in the ‘realization of enlightenment. According to-

- Huang-po, the merits or effects of cultivation are not conducive to

o

one's realization. Qulte the contrary, for such an attltude falls

o,

to afflrm that one's own mind is the Buddha, the ba51s of enllghtenmentz'

itself. Intermediary forms, such as those provided by traditional

Buddhist doctrines and practices, only distract one from realizing -

" that their own mind is' the @uddha’ and the basis of true awakening.

-

Huang po's att1tude toward commonly respected Buddhist practices

converges most clearly in, the debate concernlng whether enlightenment

1

is attained*tﬁrough the use of *'gradual' methods of cultivation or

<

whether it is an awakening that corres onas with a““sudden“ insi ht
g p g

- on the part of the individual. In the context of Huang po s thought

'

this- debate is an interesting one. The “gradual" method 1ends a more’

~
-

) ‘ ‘ ‘ 4o :
structured -approach to.the individual's quest and in effect, provides

"a pattern in which one's'religious yearnings may be developed.

"Sudden" insight tends to devalue the place of formal practices,
stréssing instead that one cultivate their own self-nature without

recourse to" an art1f1c1a11y imposed pattern

Even 1f you have most earnestly and dlllgently e
disciplined yourself fgx~the past three asaikhyeya
R Kalgass and passed through all the stages” of
. - Bodhisattvihood, when you realize in one thought
' that you are from the first’ the Buddha himself
and no other, the realization has ‘not added one

< " thing (tp your original Buddha-nature). When .

.you look back and-survey all the’ disciplinary
‘ measures you. have gone through, you only find
#that they have been no more than 50 many 1d1e"
d01ngs in a dream S a

¢
. :
N 3 6 . -

.t - . ,
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. As this passage represents Huang poJS position concernlng
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R L.
graduated practices, we see that his attitude is not so much that they

are harmfui, but ultihately’df no value. True realization comes suddenly

t

in a single moment, though because one's original nature is complete

in itself, the reélization does not add anything. The disciplinary

«

practices that supposedly occasion such a reallzat1on are ultlmately

“illusory. ' In the context of Huang-po's thought we:see that the p051t10n'

assumed by cultlvatlon and practlces is an amblguous one. From the
ultimate standpoint of the tradition as Huang-po interprets it (self-

realization), the merits of practice are of noconsequence because they
add nothing to the original-nature that.pne realizes. Yet, from what

one migﬁt term a 'temporal" standpoint, although Huang-po will not

accord them a plaée of any real value, he seems reluctant to Tengunce
fﬁem-entirely., ] ) .

<

If people who study the Way do notalnstantaneously
have no Mind (@%..), their kalgas of
. striving-and practices of cultivation in the
N end will not achieve the Way (for them). Due to
thejr cherishing the meritorious practices of
the Three Vehlcles, they will be unable to attain
emanclpatlon (pgf. A7, ). Nevertheless, in the
experience of this (kind of) Mind there is slowness )
and quickness. Some hear the Dharma an'd in one o
"thought attain no-mindedness (# ,~ ). Others '
attain no-mindedness by g01n§ through the ten
grades- of Bodhisattva faith,’ the ten stages in
Bodhisattva wisdom, & the ten activities of-a
_ Bodhisattva,? and the ten Parinamangs.l0 3till
others attain no-mindedness .through the ten
stages of a- Bodhisattva's progress. 11 Whether
. a longer or shorter period of time is requ1red .
to .attain no-mindedness, once attained there is ) o
no need for cultivation or realization; yet in
truth, there is nothlng which is attaited. This
is the Truth (ﬁg # - ), not falsehood’ UE ).
-Whether no-mindedness 1s attained in a single thought,
or attained after going’ through the ten stages,
C ;ts,pract1cal working is the same; it is not that

~

one is deeper or shallower than the other. Only . (¢

« by the one method you pass through long ages of ° e
. (unnecessary) sufferlng and to11 ‘12

\‘
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" and obstructive to true seif—awakening. Yet, when one awakens,. the

77.

We have continually witnessed in Huang-po's thought the
exclu51ve empha51s of self- awaken1ng In this passage, self—awakening

becomes identified‘with the expression of *no-mindedness' (tﬁﬁ/t,)

P21
~

This ”state” is the essence of self-realization, and it is this ‘mode

that Huang po advocates as the only appropriate practlce to cultlvate

So called "tradltlonal practices' may or may not hinder the ”attalnment“

LT

of {no-mjndedness'? If one believes that disciplined Qractice itself

+will occasion 'no-mindedness', one will be unable to achieve it;regard-"

.less of one's effort. In this case practice is copsidered hamful

< T . )

.

prior practices that one may have undergone do not lessen one's attain-
ment. In this case the practices are not considered either harmfui
or beneficial, only irrelevant. The practices ‘thémselves are of no

consequence to Huang-po, ‘they are either harmful or ugs\ess depending

on one's attitude  towards them. o

&
"

Whether one goes through the stagbs of a Bodhisattva's

progress or not, reaiizatiqn comes in a single flash of thought.
Hence-, Huahg-po is inclined to emphasize awakening that is attaiped ’

by "sudden" insight. However, as indicated before, this insight may

o

or may not be the ”result" of graduated practices. It does not neces-

sarily eXClude them, but on the other hand it does not in any way
include them,either. For Huahg—po, "sudden" insight is not a method,
and nothing 1s reallzed by it. when one, understandé that methods are -

only external’ practlces, and that they have nothing to do W1th one’'s

real self and-the mode of. 'no-mindedness* that if the basis of true

. cultivatjon, oné is free to act without depending onﬂthem. Whe ther

. . N X . . N
-one '"attains" this state of freedom by undergoing disciplinary practices
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or not, the résult is a mode where cultivation and realization are no

longer necessary. In this iegard; it is significant that Huang-po

is able to successfully bndermine the efficacy of traditional practices

without completely renouncing them.

Using .the parable of the "Lllusory C1ty” Cft.%/}) in the Lotus‘

Sutra for 1magery,13 Huang-po indicates the subordlnate role occupled
by. hlghly regarded goals of Buddhlst practlce in comparison with an-
nunderstandlng of one's true self-nature (13 fJE ).

That which-is called the 'Illusory City' includes

the Two Vehicles along with the ten stages of

a Bodhisattvas progress, the state of Omni- :
science, and the Wonderful Enlightenment of

Mahayana;15 which are all powerful teachings

for attracting people, but still cdnstitute

the 'Illusory City'.

-

' That which is _called the 'Treasured Place'16
is the Reality of one's True Mind, original ~
\ . Buddha (-essence), and self-natur€. 17 “These
, - Treasures cannot. be measured and one cannot con-
struct (create) them. Since (thé Treasures)
. ‘are neither Buddhas nor sentient beings, neéither,

subjective nor objective, where‘is there a - ’
"Cl'cy"?18 If you say this is, in fact, the .
<« ° 'Illusory City', where is the 'Treasured Place'7

The 'Treasured Place' cannot be pofnted to if
it could be p01nted to then it would be an
'Expedient Place'l9. and not the real 'Treasured
Place'. Therefore one tan only say that it is
near and nothing more. It cannot be described
with any exactitude, and only when one attains
hamony with its essence does i@'appear.zo

.

In ehe Lotus Sutre; ehe'“illhsoxy-City” is devised as a resting
place for: f1ve hundred aspirants on thelr way to the ”Treasured Place".
Seelng that the aspirants are becomlng weary from - thelr Journey, and
lenklng of returnlng rather than g01n%hon the guide skillfully" creates
* an 111uso#y rest1ng,p1ace that all WS them to cont1nue on thelr Journey

to the "Treasured Place”. In the context of HUang po 3 thought ‘the
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stages of a Bodhisattva's pmg'ress ( —f—*& ) and even‘®the highest

P L Pty

. K oy : ) .
states of Enlightenment (% %;fﬂé&j) in the tradition of Mahay.ana

[

7

are no more than resting places convenient for attracting and maintaining-
people's interest. The,"Treasured Place' Yepresents the true reality
of 'Mind', one's own self-nature, the funadmental Buddha-nature. . '

These all represent a reallty which cannot be created, and

-cannot be mcasured in stages. Thus, they Qannot be located in the

“"I1llusory City". ' 'Ihésg ”‘Treasures” '(Mind, Buddha, sel f-nature) %
cannot be doctrinally défined, are not mere "expe.dienciés"i, and can i
nowhere be located. For Huari'g-po; traditioh'a’l praciiceé may be useful é‘}
. . %

expe_dienéies, but they lead one only to the "Illusory City'". 1In ’ E
order to realize the True I’leafit_y of "Mind', the Buddha, and or.le's- %
b

self—nature ‘one must leave these.expédient practices behind, Qith E;E

the understandmg that True Reallty has no specific "state" in which

it can be located.
According to Huang-po then, traditional Buddhist practices contribute

nothing toward the "awakening'' of 'Mind', 'Buddha’, and one's self-nature,.To the "
. ) : ”

N R RPN

contrary, without this "'awakening",‘they will only serve to substitute it with
methods that are by nature external to the 'Mind-essence!. . :

There is only this 'One Mind' and not the
slightest particle of anything one can attain, )
for 'Mind' is the Buddha. If people who study ~ ~

* the Way do not awaken to the substance of this-
“(their own) 'Mind', they will create a Mind over.
and above 'Mind’, turn.outward to seek Buddha,
attaching .themselves to formal cultivation ,
practices. These are all harmful teachings and .
not the Way of Enlightenment (Bodhi).21

. 7 . . i34
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As with 1nterpretat10rrs that rely on abstractlons, practlces
" that rely on formal cultivation practlces (f :F@ 1(; 11 prevent

people from awaken:mg CFE ) to the substdnce or"essence"of their own
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- Structures for training or d15c1p11n1ng inhibit the spirit of

. to the situation as it arises.

- \' _ T 80,

. - A s A ’ - .
"Mind' (Jk,/fgg ). At is this 'Mind-essence' and not the culti-
vational practices themselves that are the sour&e of true awékeniqg. '

If one relies on them instead of awakening to their own 'Mind’,

-

these practibes are harmful (Eéfk).
“Although it is.important to understand the polemical ten-

dency inhHuang—po's‘thought particularly in his attitude toward
_cultivation, it is equally, if not more, 1mp6%tant to con51der the

.motivation that prompted thls reaction. .0f the thoughts that

v

survive in his name, the notion. of the autonomy of the 1nd1v1dual

self is the focal point from which Huang¢po takes' His own "stand" -

4

regarding cultivation. It is here that he embarks not only as a
. i

pblemicist, but also as an.advocate of the method that he esteemed. St 5

.the 1nd1v1dual which is by nature complete- in 1tse1f‘ There 15 R i”:

no need for such practlces. Instead one should practice 'relylng-

on-oneself! which would enable him to- freely practice according [1

. . * ]
. ‘. . ¢

B. The ”Practlce" of 'No-Mind' (,”,,zu4 )‘

ConSidering the pqlemical attitude of Huang-po toward practice,
- ' "

it is hard to determine the-nature of that "practice” that he himself

e

would advocate. What he has in mind has nothing to do with form or
strycturé,,the guidelines by which ﬁracyice is ordinarily defined.

This is similér to hié»aigktude toward knowledge’or thought, which he‘ ‘

o,
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rejects on the basis that intellectual concepts only serve to mediate
‘true reality from itself.. Yet, these attitudes alone give us a point

3

from which to orient ourselves because it is with reference to them

that the nature of Huang-po's notion of true "practice! is suggested.

@

As with 'tradition', however, Huang-po assumes a peculiar
rd

-

attitude, toward practice. Cultivation that is form-less and structure- .
; 2 .

Yess is really no practice at all, and yet it is the ultimate "practice",

ﬁréczsely because it is able to exclude those -formal methéds which

" people.so readily engage in. 'Realization' and 'awakening' no longer

¢

. become necessary goals to achieve qhén one abides by the immediate

At 4

and ever-present reality of fheir ;rue nature; what is valued

is the "on-going" experience of enlightenment:acqording-to the circum;,
stances that instinctively presgnt themselves. " For Huang-po,, this is
the practice of ’No-Minﬂ' (éﬁ? FACHD I Rather than 5eing a practice
”és suéh it is a special way of "seelng" the world whereby knowledge
and cultlvatlon are éo longer necessary,‘and a sign of delusion:

This special wdy of "seelng”'ls“really a way of acting or expréssing'

. oneself without thought,‘will/“br‘purpose--e£$ortleé; action ;hat.is

spontaneous, It is the real immaterial mind free from illusion.22

" ‘A$ a pivotal notion in lluang-po's thought, we will attémpt to illuminate -

its meaning 'in the course of those discussions in which it appears.
This Dharma is itself Mind'; apart from'bund‘there
is no Dharma. This Mind'is itself Dharma, apart . -
. from Dharma ‘there is no Mind., Mind 1tse1£.1s 'no- oo
o Mimd', (wu-hsin), yet, there is not a 'no- -Mind'. either.
If you adopt the' thought of- 'nQ‘Mmd', the opposite
of *Mind" comes into existence, It is silent harmony
‘and nothing more--the cessatron of all:thought and
discussion. Therefore it is said: 'The way of words - - |
- and speech is cut off, and the place of Mind (as an "
’ : exlgtlngent1ty) and (outward) practice is sgbverted' ‘23
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In order to understand this passage, it is hélpful to

“

recall the pregnant meaning of the term 'Dharma’ (':vff ) for Huang-,po'.fl

M ‘. ) C. - " % ; .
Not only is it representative of the 'Truth', or esserce of Budd}usm, '

but,more 51gn1f1cant1y, this 'essence' is ingcorporated in - the very - SR
" occurrénce of sentient belng itself, whereby 'Mind' and sentlent

being are seen as not dlfferent The 'essence' or 'Truth! of

o~

,Buddhlsm be it con51dered in terms of !Dhamma' or 'Mind', cannot
be "apprehended" apart from sentient being. Toq put it dlfferently,
'sentient being does. not servé as the basis for underétanding an

'essence' that is conceived apart from them. It is for this reason’

£

that Hu;ng-po says elsewhere:

One thought separates You from reality,

. i (because) all thinking is.erroneous, You,

, . cannot seek (something) from Mind on the
basis of 'Mind'; you cannot seek (something)
from Buddha on- the badis of 'Buddha'; you
cannot seek (somethlng) from Dharma on the - ‘
basis of 'Dharma'.” Therefgre, students of ‘ '
“the ‘Way should stralghtforwardly (T ) .
have 'no-Mind', silently harmonize (with

] all- circumstances)  and nothmg more, for a
Jjudging Mind (},;,e s} s 1tse1f erroneous.

AT

i

i

A

n
Lo

¢ bt -‘41:

‘24
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For Huang- po, using 'Mind' to seek Mind 1s to leave the’ ¥ ‘ A

true substance and attach yourself to form. To think t~hat there is_ ) 'E
a M1nd Buddha, or Dharma apart from sentlent bemg is to create . ) ‘ | ’
.an 1mag1ned Mlnd Buddha, and Dharma. In reaitty, there is né ’ ' - .‘ 3‘%
abstract substance. 'Ihere is only the reality trg'at'appgars before T 3&

' you. It is the only true 'Mlnd' '‘Buddha' and "Dharma'. If péopié t};ink‘ ’#

v ,
that* there eX1sts .a Mind over and above sentlent bemg ('Mlnd') they‘ w1ll

" onlybe_us”mg true 'Mind', Whlch isno dlfferent than sentJ.ent belng 1tse1f, ‘ ‘

° at
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K

to pursue a false illusion. Thus, Huang-po sa}s that at every
4 0 o ; .

. oppertunity one should have 'no-Mind'--no intention of seeking:senething
apert from phenomena themselves. This is true_'Mind'--the ebility to
har}nonize oneself with all circumstances without depending on arti.-
f;cial eoncepts iﬁ order.to determine one'e re&ationship with them.

It is.what'one might call a direct intuitive appreciation of 'things-

as-they-are'; instead of an intellectual understanding of 'things-

-

as-they-intrinsically-are-not'.
Thus, for Huang-po, true 'Mind' itself is *no-Mind'?

'No M1nd' cﬁgf,f¢~) is not the opposite of 'Mlnd' for that would be

’

adoptlng the thought gf 'no- M1nd'-—cance1v1ng 'no-Mind' as an abstract

. "~
".---..--ﬂ"s -

_substanceandlnatas 1ntr1n51c to true 'Mind' 1tself It would be

%

.us1ng 'Mlnd{ to achieve 'no—Mlnd': Thls would also (as in the case

of Mind, Buddha, and Dharma) be positing 'no-Mind' as a substance

B

’

apart from phenomena. tNo-Mind' is not the 6bject of one's search,

but.a way of conductlng oneself in-the world of phenomena The attltude

. that- 'no-Mind' deplcts 15 one of '511ent1y harmonlzlng Qﬂlﬁf %: )

with ordlnary c1rcumstances as they present themselves, and  nothing

N

' ’ Y ' . - .
more. It is this same 'silent harmony' that Huang-po tells us that

" ‘one'must acquiesce-in{'for the transmission of the Dharma to be’
‘\\‘ ! : : Q-
p0551blel .Iﬁ is the bae1s of 'true transm1551on' as Huang po understands

.
b N

and 1nte:prets the Ch'an traditior, It is a "hode of Mlnd“ whereby one
'silently harmonizes"- f- ;_.), in his own act1v1t1es, wlth the -'
Mll

act1V1t1es of sentlent belng, ‘ by virtue of the‘understandlng that

Ts

“one! s\own nature (@ 'lj_) 13 of the samesubstance as sentient. bemg 1tse1f

This is $Mind';. the true Buddharnature of the . u:v,

83. . °
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. by Qne S external envnkonment. Rather,_when one sees the intrinsic

o ° » &

Thusly considered, true 'Mind' is practiced 'no-mindedly'

'

'¢L'n? st ), w1thout[conceptual) thought ( /\\) or d{§cus<k3n (qk J,

and has nothlng to do with knowledge (/to ). As descrlbed\by Irlya
Yoshitaka, 'no-mind' (AEE,/u‘,) is ”The Mind that transcends all dis-

cr1m1nat1ng consc1ousness, yet manifests splrltual and subtle operation

25 . -
in everyday ordlnarlness." ~ "Hence, 'no—mlnd' is not a,cateogry of the

P

inteilect, but a way of .conducting oneself in the everyday affairs of

the world. In this sense, it may be termed as a way of 'practice':, but

not a practice in the formal sense of 'the word, for '"no-minded practice"

‘

"practice'" is formed by the ,activities of one's environment (ordinary
. b

* circumstances), as they present themselves. However, the idea of this

o~

"method" is.not so much that one's affairs are dictated by ordinary tir-

bumstance,\as may_be suggested it. Preferably, it 1nvolves the ab111ty

:to act- freely and respon51ve1y 1n accord W1th ordlnary c1rcumstances

I
The'mind of common ‘people is based upon external .
objects (t ), and this mind accordingly - =~ . .°
feels joy and hatred. 1If one degires to eliminate
external ohJects, they should forget their mind:
If mind is' forgotten, external objects become ’
void (& "); if extemal objects are void,
mind is annihilated. .If you do not forget
s your mind (t: s ) and still try to remove
(b )-external objects, ‘external objects cannot -
.be removed “and will only increase your agita-

tion. Tnerefore, if the myriad dharmas are B <
. only 'Mind!', and 'Mind' too .cannot be attained,
. then what 1s there to seek?27 .

This\passage indicates quite clearly that Huang—po does not have

in m1nd a view whereby the activity of one's self-nature is condltloned
¥ . .

t

-

. y . . 0
'y01dness"of external objects, one is able to appreciate the subtle

and’hy;terious opération- of these objects .in their everyday activities.

4o ‘ 9y

-

84,

does not use imposed structures in order to. appreciate reality. Rather, -
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one con51ders 'M{nd' as’an abstract substance that can be Mgrasped"

" *Dharma', and that the’ 'Dharma' is the "things" of phenomenal

85.

e

Pointiﬁg to the 'vaidness' ( % ) of extermal objetts is meant to’

v

depict their nature as wu (&= ). Thus if one is able to see external
objects as 'void', they are no longer capable of obstructing one's

'Mind'-nature, which is also wu.. Hence, by virtue of the operation

of wu, one's mind is really in accord with external objects. This is
the point of Huang-po's insistence that it is useless to try and remove

external objects., Such an act presupposes that external objects

are different in na%ure‘tha_n 'Mind', when in reality, their operation

is the same.

When'the people of the world listen for the .
(teaching of the) Way, all the Buddhas everywhere
transmit the 'Mind-Dharma' ‘[ ¢ % ]. If.they

take it to mean a Mind over and above ('Mind')

[/\:‘ L ] other than existing things [dharmas,

5£ ] that one can realize [ 5% ° ] and can

grasp [4z ], then they use' 'Mind' to seek ' Dharma(s)';
not understanding that 'Mind' j tsel f is none other than
'Dharma(s), and 'Dharma(s) themselves are none other than
'Mind'. One cannotuse Mind toseek something from 'Mind'; even
with the passage of millions of kalpas, in the

end one will not attain the day of success.

Such a method does not compare with stralght- \
forwardly [ 7 ] having 'no-Mind' [urr/ 1,
which is the fundamental 'Dharma' [k. E ] 28

'I‘ms passage deplcts clearly the interpiay between the use of the
term '_f_a_ (" ) as representlng the 'Dhamma' or the eséence of. Buddhlsm,
and as represen't_in_g *dharmas'--the "things' of phenomenal exi.stence.'

Tﬂe;st_ress' in Huang-po's thought is clearly toward the identification

.and interpenetration of 'Mind' (as, wu) with existing things. If

-]

or "reallzed” apart from phenomenal ex1stence then "Mind’ lS used to “

e N

seek the 'Qharma'. But-if one understands that 'Mind' itself is the

n -
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.existence--'Mind' itself--then the #Mgnd' pill not be used in order 2

to seek a Mind that is not of itself in accord with phenomenal existence,

’ ' B ' 4
A
3

3

Qr‘perhaps one might say, 'existing as phenomenal ;hings‘exist’.«

A method that reifies 'Mind' will never result ih an understanding
whereby 'Mind' and the Pthings" of phendmenal existencé comﬁletely
interpénetrate 6ne'another. This is a 'no-mipded' undersfanding which

immediately and straightforwardly esteems phenomenal existence as

intrinsically 'non-being' (wu). - R

- To illustrate the futility of seeking a Mind apart from
. M

one's ‘own 'nature, ~Huang-po resorts to a parable. -

Suppose a strong man (/3 X) was confused
(X ) concerning the 'gem' within his own
forehead; although-he turned his attention
outwardly to seek it, completely travelling
(1f ) the ten directions, in the end he . ‘ ]
was not able to obtain it, wntil a wise' man
‘pointed it out to him--he immediately under-
stood himself that originally his 'gem' .
v * was  there from the very beginning.29

This parabie dramatically pOrtrayslthe "heart' of Hugng-po's
thought. The 'gem' is of co;rse the‘very nature of the man in tbe
story. Huang-po is also saying t%at the nature of man is concealed
in his own forehead--in his 'Mind'! Though he looks everywhere, *
attempting to discover it, he can never find it. But when a wise%

man- reveals it to him, he realizes that his ‘true nature was in his

own forehead from thevery start. In this vivid portrayal it is

‘also.significant. that 'Mind' is understood in relation to the physical
{ " .

body of the human person, and thus the true nature of the humah

individual is ‘understood as well.’ SR ' : “
. JFurthermore, Huang-po applies this parable to the students ' S

o . - A . Y

St ’ . . O
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Therefore, if a student of the Way is confused
(£ *® ) concernlng his own ‘original Mind'
e (B~ '), not recognizing it ds the Buddha

and accord1ngly turns his attention outwardly

, to seek it, employing practices (.17 ).
to establlsh merit, depending on graduated reali-
zation (< §4’;§_ ), going through kalpas

of diligent seeklng, he will never realize the
Way. Such a method, does not compare with
straightforwardly ( “F ). ‘'havigg no-mind'
(.« ). (Such a person) knows (s ) with

. certainty that all dharmas or1glnally have no-
existence in themselves, (F2= FfF 7 ), that
there is nothing to attain, nothzng to rely on,
nothing in which to abide, no subjective nor
objective {understanding), and that false thought
does not arise (TR F/ = j?“ ), thereby
realizing Bodhi. When one realizes the Way,

they are only realizing the Buddha who has always
existed in (their own) orlglnal Mind (..o ).
Undergoing kalpas of effort will turn out to be
useless cultivation (/w 1% ). It is like

when the strong man attaln d his ‘gem', he only
attained the original 'gem' of his own forehead; his
‘attainment bore no relationship to the effort of
outwardly seeking 1t.30

In‘Huang-po's account of ‘the man‘searching for his'gem' it
is significant that since dharmas. are non-existen}, there is nothing ﬁ.
Ethat can be gained from outwardly seeking. Cultivation (ﬁ;} )
is fseless. fhere is notﬂing to attain, nothing external that can
be relied on; and though he does not say it explicitly, it is strongly
implied that one need onlf Tely an one}s own self-nature. Then one
rég}izes the Buddha who has always existed in one's own 'Mind*,

‘ . C o
The Buddha-nature no longer becomes an abstract principle to pursue

1ntellectually, or a fundamental ”essence” that is sought methodically.

.
Ea

Because the Buddha-nature is none other than the operatlon of wu, one's ex-

pression of it harmonlzes w1th ‘the nature of everyday act1v1ty

' Maklng offerlngs to support alljthe Buddhas
'~ + of the ten directions is not eqpal to making *
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need for a créated Mind whatsoever. His substance is the

I 88.

~

(o

offerings to support a follower of the-

Way who has no-mind' (£ ,v). Why?
Because one¢ who has 'no-mind' does not have
any Mind whatsdever, The substance of . the
Absolute (X« Xo ) is inwardly like wood
or stone, motionless and stable;:outwardly
it is like space, unobstructed and unrestrained;

it is without activity or passivity; there = o l
is no place it can be located; it has no ’ ‘
form or appearance; it cannot be attained or \
lost. Those 'who hasten to reach it do not “
dare enter this Dharma (;% ), fearing that

they will fall into the void (&% ) without

a resting or anchoring place. Because of

this they stop and retreat, as exemplified

by all who extensively seek knowledge(#a £, ).
Therefore, those who seek ('no-mind') through
knowledge are like hair (many), "and those who
“awaken to the Way are like hornS'(few).31 .

For the pﬁactitioﬁer who awakens to 'no-mind', there is no |

4

Absolute; he has the quality of stability in his actions on the one

hand, yet his activities are free and unrestrained on the other. ~

While many people fear being '"caught" in what ‘we hight call this

-

eternal 'liminal realm' (the 'void'), retredating to intellectual
knoWledgé in a futile attempt to understahd'it,'
the practitioner of "'no-mind', "resolved and responsive, relishes its

presence,.aﬁd'the challenge that it offers for the true expression of

Y ‘ }
his Buddha-nature. This is the challenge that Huang-pao offers--to

T

~allow: the 'Mind' to become.'void'.

. Many people obstruct their minds with .
(external) objects ~ (*7 ), and obstruct
their (underlying) Pri?’_ciples (£ ) with
(external) affairs ( %8 ); so they frequently
try to escape objects .in order to quiet
their minds, and reject 3ffairs -in order

, b . to preserve their Principles,-not knowing
that it is their own mind that obsttucts
objects and their own Principles that -

a

. WA el b g “.N‘.‘(
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obstruct affairs. If they could only allow
their Mind to 'veid' (& ), objects would
'void' of themselves. If they could only allow
their Principles to become 'silent, their activity
would become silent of itself. Do not use '
'Mind' in a way contrary (to its nature}. Many

. people are unwilling to 'void' their minds,

- fearing they will fall into the abyss (% );
they fail to realize (%2 ) that their own

'Mind' originglly is 'void' ( [ QU Y ).
The ‘foolish /nan eschews affairs but does not
eschew Mind; while the wise man eschews Mind but

“w

does not eschew affalrs

By contrasting Mind (7 ) with external ObJeCtS (+ ‘),‘
. derlylng Pr1nc1p1es (Lﬁz ) with gxternal affalrs ( éf }, Huang-po
. AN
. poree s B ;ngiiobjects‘ére set aside for‘phe sake of preserving one's Mind,

‘ . n
acco;g;:E’fb Huang -po this is a Mind that is falsely construed
order to provide a~measure of safety from the uncertaipties of.
e 'void'." The case is the same with Pripciplés‘and affairg.“ﬂAffairs
re shunned for the sake of preserving one's underlying érinciples, i
but these Principlés are nothing'but falsely ;magined safety measures

Y

to protect one from confronting the 'void'. In.Huang-po's understanding

-

of, reallty, such measures are useless There is ng‘Mind nor underlying
Prlnc1p1es t;at one may resort to. Nlnd and Priqéiples are 'void'
by nature. - If one can only allow their-Mind to bccome 'voidf; obgects
would ‘void‘ of themselves If Principles are allowed to become silent,
one's affairs would become 511ent of themselve%

In Huang-po's presentatxon, Mind becomes the cruciai component .

If one does not allow it to. become "void', external objects become

afflictive, causing one to interpret their occurrence through the
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formulation of underlying Principles. " These frlnciples, in tum, " 4
re;tript one's free-éctivity'(inhibit;né one's rﬁsponélve.qature)j
When"Mind; becomes 'void', objepts' need no longer be séeﬁ as
oppressivey Printibles become silent, and no longer obstrutti;e to the
spontaneous performance of one's affdirs.’ For this reason the

yiée man acts in accord with ‘ his daily affairé, as it is through’
them that his true Buddha-nature is rev?aled. He displays no use for.
abstract prinpiples-that atfe%pt to preserve adkéftifikially created

Mind. Instead, he harmonizes with those silent principles that are

inherent in dailx“affairs, responding with vibrant yet graceful

b
activity, marking the true expression of Buddha-hatd?e.
While Lin-chi-i-hsuan (d. 867?) became faméus for the radical
¢ . ' M > )
expression of . Buddha-nature in one's day to day activity, one .
‘ 7

can easily see how.such an inteypretation was enc%pragedbyhisteacher;

.

Huang-po.33 Such lively expression, though not reported in the. Chlian-

«
~

hsin Fa-yao, is alsb distinguishable .in the character of Huangﬁpo.°4
. ThesédzxplosiVe tactics Fhat much of the lateriCh[an fradition came
to admire, are readily traceable to the ”fgﬁnder” of the Hung-chou
school, Ma-tsu Tao-i (709-7§8).SS So much has been written about.
the;e techniques that I need not ;iscuss them in détail:here. It
should be pointed out that they represent a natural outcome of under-
standing Buddha-nature-in terms of one's responsive potenfial'in and . 3
through the ordinary activities of everyday life, Aé s?ch, they
;ndicate the ideal expression and hprﬁctice; of '"mo-mind". In the
midst of these eruptive activipies lies Huang-po's articulation ‘of yhat N

it means to be 'no-minded'. This serves as a "base"  -for such actiVities,

and marks Huang-po!s unique contribution to Buddhist thought and expression. .

+* . T
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Unique hot in the sense that Huango-po-was the original initiator

of dis;ussions concefning wu-hsin, but' in .the sensé that he used the,
wu-hsin "model" to giQe Hung—chou.”practice” perhaps its most comp&ehensivé
expression. "This wd-hgfﬁ model” is by no meanglﬁhique to Huangjbo's
'thoﬁght, but is part qfla.greater body of Ch'an litefature.concerning
wu-hsin, including the:ngtable example of the Nid-t'ou (Oxhead) school. -

] - . ’
-~ ’ c.

-
~

"C. Wu-hsin (4= .~ ) -and Wu-nien (?ﬁff@ )

‘ As exémplified in ‘the'effogts o% Huang-po, the pract@ce of
wu-hsin ('no-mind') became an iﬁtegfhl part of:Hung-chou Ch'an (%%ﬁ
J#| 74 ). Furthermore, it is thg emphasis on this feéchﬁng that
distinguishes the Hung-chou school %rom a rival Ch'an school of this
period, the Ho-tse (F igg Y. While théﬂpréctice of the Hung-chou
schpo}, as presented by Huang-po, was éonceiyed in terms éf wu-hsin,
“that o% the Ho-tse school @as largg}x undgrgéood in terms of‘wufnien~
.('no-th0ught;). One might . veénture té say. that this different use
of terminology éest reveals the point where the teachings of these

two schools are at vari;nce“ As arn indication of this, one can readily
observe instances where terminology, and perhaps even the presentétion

of certain teachings, is similarly expressed in both schools.36

= ‘quever, be this as it may, there is no instance in the writings

-~

. attributed to Huang-p037 where the terminology of wu-nien is used.
Similarly, there seems to be'ho mention of wu-hsin in the writings of the J
master of Ho-tse, Shen-hui (670-762).38 In those writings of;his descendant

Tsung—mi(780—84l)thergareonlybrief;eferenéestowu"hsinoutsideofhisxﬁs-

39 .

cussionof the Hung-chou school. On the other hand, as we shall presently have



NRIEARALE s Sk

opportunity to egamine in detail, these Ho-tse masters' references to

\

wu-nien are quite abundant, occupying an essential position in their
thought.' “ .

Surely, the issdé betweeo these two sohools has broader
and oz:e 51gn1f1cant 1mp11cat10ns than the mere .use of variant termlnology
to descrlbe one of thelr main teachlngs Rather rthe use of thls
terminology 'will be seen as @ndicative of larger and more crucial

. '

differences.that.were'in dispute between them; differences that proved
espeoially significant for the future deVelopment‘of Ch'ao. .

Shen- hu1,.0f oourse, 1s well- known as the dlsc1p1e of the Slxth

Patrlarch Hu1 neng (638 713), who succeeded in launching an attack on’

the more powerful Northern school, led by Shen-hsiu (d. 706) and his

_followers, which evenrually led to the establishment of his own Southern

school as the true Ch'an llneage 40, It is with the thought'of this Ho-tse
master that we shall deal flrst

In the conversa.tlons ofCh'an master Shen-hui, we find reference

to a discussion between the master and a government official called T‘o—pa.41

In his conversations today with.the vice-presidént,
the Master asks if,‘'in cultivating by means of.
-one's body and mind, ope fails to have a Mind
which is integrated with that of the Buddhas and
Bodhisattvas., If it is, one then obtains a share
of the 'Buddha-dharma'. If one does not, all
these exercises will have been in vain.

T'o -pa asks:

How does one obtain. understandlng [Fﬂ#- ]1?
‘[Shen-hui responds] Only obtain 'nq- ~thought '
[wu-nien] and this itsélf is realization.

Q: . How does one arrive at this 'no-thought'?
A: Not activating thought: [T 47z &~ ]
itself is 'no-thought'. On the substance

s [7#4 1= ] of 'no-thought', one finds‘wisdom's
ded?ee [ %° % .]; the foundation of.wisdom's
decree  is itself Reality [«r tg 1 (of 'no-thought').

,A
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v : 93
i : All Buddhas and Bodhisattvas employ [ /A ] - ' .
. ’ *no-thought' in order to arrive-at the Dharmakaya
£ . T , of deliverance [ﬁh& VEvs /25‘5? ]1; when they see this

Dharmakaya, samadhis as' numerous as the Ganges'
sands and all the pdramit3s are present in their
completeness. If you study today with me the .
prajfia-piramitd, you will obtain a Mind identical
to that of the Buddhas and Bodhisattvas; from
today, in the sea of birth and death -(samsara), -
in a 'single thought' [~ 4. ], you attain
correspondence [ 442 ] with the Buddhas and
Bodhisattvas. So, residing in this union of a
. 'single. thought',. cultivating (its) practlce,
- you know [ ¥s ] the Way, you see [ §, ] the Way,
' you -obtain [ 7 ’” ] the Way. 2 A

“

It is interesting fo find in.Shen-hﬁi’s thought an emphasis
On ‘attaining correspondence’ (ﬁﬁﬁ Zﬁ;)fwith~the.3udd§as and Bodhisattvas.
In this tendency then is an gppa%ent §iTilarity with Huangfpo'é notion*
of a 'harmony' (§g ) among minds- as représenting the true transmission
. of the traditi;n. HOWeQer, this similarity is one of di§po§ition
(-”. " rather than an agreement concernisg‘the "'vision” constituting the basis
of tﬁe tradition. This can be reaéily indicated by turning directly
" to thé content of Shen-hui's "vig}on".
~ In Shen-hui's formulation 'not® activating tHought' (T 1E

), or fno—thought' is conceived as the Mind 'substance ( /\°

ZQH«

“’ )whlch gives rise to 'wisdom' L%f ). For Huang-po, 'Mind-substapce',

Foncelved in terms of 'no-mind', (wu-hsin), has no direct association
‘ . . oo
with wisdom. In-the debate between practicing ‘*no-thought'’ as opposed

;; ' : to_'no-mind', a real distinction concerning two different "ideas" of

' ‘what  'Mind! ‘is reveals itself. Though both masters emphasize. the

instantaneousness of realization, occurring in the colrse of a *single

:“ ‘. —-/'\ 3 1 43 3 ' I e g ] 1t

L ‘ thought' (—[Z. , i-nien), the gist of Shen<tui's m1nd of no-thought"
is a substarfce (t t'i) m1rror1ng (i.e. abstract) phenomenal reallty

W

1tself whitre one comes ln contact with the true source (1 e. foundatlon)

" o of wisdom.*4 As we have seen, the thought of Huahg-pq-

A2
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‘creation or characterization of a Mind apart from 'Mind', or the

- °

”Egjnature” of éll'things that come into 'being'. This distinction is
apparent ‘in Shen hui's description of the relationship between Mind

-and particular objects.

In our.school, we iftdicate immediately that it
is harmony [?77 ] that is essential, and thag
‘it is not necessary to have_recourse. to- excessive
" texts, (We declare)-only (that) all sentient
being is a‘ﬁlnd which is"fuandamentally without.-
(phenoménal) characteristigs [ & £ T4 ].4\,5
: All these which one cal (phenomenal) charactﬁr-
istics is equal to a 'nind of error' [& /o IR
. Why is"this an error? ing your Mind on . /
actiyating thought grasping vacuity and purlty,
and in the end, placing your mind in moving
(things) in order to seek and discover Bodhi
.and Nirvana; all this is illusion and error. | - ’
_Only do not activate thought, and your Mind qf
itself is devoid of particular objects [« A
7% 477 ], you will have a Mind which consists
in the absence of particular objects [& 7 |,
/v 1, and your true nature [A ‘f£. ] will be
vacuous and quiet.: On the’ substance [%@thl ]
of vacuity and quietude, one naturally finds
fundamental wisdom [# %» ], that is to say
knowledge, which one considers as the function
of illumination [Z Aq 1. ‘46

This passage reveals ihe distinction concerniﬁg Mind
in the thought of Shen-hui and Huang-po. For Shen-hui, Mind is. funda-
mentally without phenomenal’char;cterisitCs. A mind'that plaées
attention on phenomenal characterlstlcs is nothlng but a 'mind of error'

(wang-h51n) Accordlng ta Shen-hui thls constltutes f1x1ng one's

Mlnd on 'activating thought' ( 7 jr\

), and trying to abide ¥n moving
¢ ' :

13

fthings in an attempt to realize Enlightenment. " As Enlightenment is

vacuous and gquiet,-such an attempt is illusory and erroneous. Thus,

N

for Shen-hui, true Mind is of itself devoid of "things", or particular
4

.objects. By virtue of its inherent 'mo-thing-ness', one's Mind will

attain vacuity and quietude. It is in the 'substance' of vacuity and

quietqdé, which is none other than the true 'substance' of Mind, that
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one discovers the fundamental wiéhom, or knowledge that is the function
of under;tanding the nature qf Mind as apart from "things". ‘ L
‘We havp already indicated that for HUanh-po"Mina' is 'non-beiﬁg"

(Wu), and that the Mind of 'being' (yw) is inferior. Thus for Huaﬁg-po,

hd =

true 'Mind' is also devoid of things (i.e."this{‘or "that'). Y;t,,the way

in which this is -achieved ‘indicates the point at which these two '
. 2 he p .

thinkers diverge. For Huang-po, there.is no Mind:apaft from the’

(]

operation of’the 'Qharmas"(concrete barticula;s) of 'sentient being'.
This'operatioﬁ (wu) constitutes thé 'Mind'-nature. For Shen-hui,

Mind has nothing to do with the opgratibn of wu. Consequently, his’

. -

'conception'bf Mind a$ devoid of particular objects ('things')- is not ¥
based on a distinction between Mind as: 'mon:being' and'Mind as 'being'.

Rather, Mind-nature is conceived more in terms of an Absolute 'substance'

or 'essence' (t'i) whose purity is achieved by virtue of its non-identity

with particular objects, either in their operation or their occurrence
. .’ ' -4

as separate entities, " »

) 7

4

© Inqrder to appreciate this distinction more fully, one can /{

“also note thearole.éf 'vacuity' (%X ) and 'quietude' (F; ) in the ’

r >

’thp&ght of each ﬁas%er(%"in Huéng—po's notion,.'vacuity' (or ‘the 'void')
and"qhietude' Qére conceived in‘t;rms of the external acti;;tg of
everyday fife. people could ‘allow.their Mind to jvoid',fekternglﬂ
objects would 'voi®l of thems§ive§; and ;f they allowed their underlying
Principieq to 'become quiet', thgir extérnagwaffairs wguld :b;come'
Jauiet' of tﬁemselyes.47 "Wacuity! th ‘quie&ude'iwere thu§ly conceiveg

- A
in the hope that- external objects would not be seen as ob§truc€1ng

°

* . \ . .
one's 'Mind', and that external affairs woubd not be seen as obstructing

one's Principles, and so gotten rid of. Instead, if objects are seen

’
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k3

as'!yoid\, one's 'Mind' will not_be disturbed by objects, but will be
allowed to'functipn responsively amidst objects; and if one's phenomenal

affairs are seen as 'quiet' and-unobtrusive, Principles will not check
one's spontaneous adaptability t@ the circumstances of everyday life "
~

_as they present . themselves.

R

,For Shenlhui the place of 'vaculty and 'qu1etude' is somewhat

different.’ In the substance of 'vaculty and quletude' one findo/

fundamental wdsdoh¢(7f'%§a ). 'Vaculty “and 'quietude' are not found

directly in the midst of external objects and affairs, but are

¢

"located" in a 'substance' not actively present in the objects and affairs of

everyday life, which provides the source of wisdom or knowledge with
R _— . -

which one is ablg to truly function in the phenomenal realm. In other words,

\ : ‘ .
the realm of“ﬁhenomenal things in themselves have a less direct correspondence

Kl

with the true, 'vacuous' and 'quiet;, Mind-substance than one finds with Huang-po.

a

Itis only by v:i_ftue of the'fact that the wisdomof the Mind-substance unders t/zyds

> - .
the deluded nature of phenoﬁenal'tbings, that' one is able to gunction

among them; and although this understanding is necessary for'revealiﬂg

the deluded nature of\the phenomenal réalm the Mind-sﬁbstance is

. separate from these thlngs, ﬁgg*jﬂ//ﬂnly be con51dered as mlrrorlng

. them ' ) . o

'Vacui%y' And 'quietude' £oT Shen-hui also represent meditation
. c;%* ). When asked of the meaning of meditation (samadhi) and wisdom
(Erajﬁﬁ),48 Shen-hui responded:
" The mon- arising of thought, the void [ £ o ..
which has no 'being' [ 4 ] is called 'correct
meditation' [E 2 ]. To be able to see the
non-arising of thought and the void which has no
'being' is called 'correct wisdom! [ L £f ],

AT the moment of meditation there is the substance
of wisdom (% A% ], and at, the moment of wisdom
there is the function.of medltatlon[ = Jf ],...49

[ ’ -
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For ‘Shen-hui 'vacuity' and 'quietude' are characteristics of’

meditation (73 ) which are the substance of wisdom (q ﬁm? ). For

Huang-po, there is ho talk of meditation and wisdom in relation to

vacuity' and [q&iefude}. .'Vacuigy“ and quietude’ are understood
directly -in term§ of thé intrinsic wu (%ﬁ'j ﬁature of all things.

The t'i‘ng?O/yung (/8 ) patfern.is used quite prominently
for- relatlng the’ 1mportant elements in Shen- hu1 s thought. We have
already seen how the relatlonshlp between medltatlon ( /F )] and wisdom
(éi ) was- concelved in terms of this pattern. It.is 1nt§rest1ng to
note its utilization in the conceptiqn of-the relationship be;yeén the
’Ab%olute"(Bhﬁtatathati-ﬁi *d ) and 'thought ' (f%-)\ When stéd
of the dlfférence between 'thought' and tﬁe 'Absolute', Shenihui.

responds that there is no difference. - .

Q: Since there is no dlfference why Sa&
'think the Absolute' [% & Li'ﬂﬂ -]

A: T say thjs (because) 'thought' [/Z. ] is the .
function [ /A’ ] of the 'Absolute' [ 3¢ ‘],

and the 'Absolute' is the substance {*?9' 1

of 'thought!. Because of thlS meanifng,” one 'should
establish 'no-thought' [ £ & ] as their principle
[/Z ]. If'one understands [ . 1 'no-thought"',
although one sees [, ], hears [Ad ], feels

[ﬂﬁz ] and knows [Xs ], one is constantly
'vacuous' [78 ] and 'quiet' [#z ] -

13

It .is not just ordlnary 'thought' that ‘Shen-hui regards as the .
functlon of the 'Absolute'. It 15 'tﬁought' based on’ 'no-thought'

(wu- nlen) It is underStandlng and establlshlng this principle that -
allows one to undertake the activi;ieg oflsense while remaining in

vacuity' .and 'quietude' (i.e. meditation). Thus ‘for Shen-hui, Mind

is like a principle that must be unﬁ@iﬁtood and established, It is
- * .

not a ”th}ng” in the concrete sense, but-is more like an abstract

"essence' thét.remains unchanged amidst the appearance of concrete - '

- . Yet. for‘ Hua- this kind of Mind is T vtk
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that seardhes after principles as the foundation of wisdom. It fails

to realize wu-hsin (é;z ,C )--the intrinsic 'wu-nature' of all "things". - *

instead, "things" are appreciated by means of a Mind-substance that

5 Ly

mediates (or interprets) the phenomenal realm (i.e. "things") on the
i , « ' ‘ .

basis of the substantial realm5(i.e. vYessence") of the Absoiute.f

In the thought of Huang-po, there is.an interesting reference t; the

éenséf;ctivities of see&né, hearing, feeling, and knowing in‘relation
to substance (t'i) and 'no-ﬁind' (wu—ﬁsin). It will prove useful to

iook at it in the cont;xt of our present discussion.

This pure 'Mlnd' the Source (of all "things')
[ $‘</f 5] nf oo ] is always completely brilliant
and everywhere illuminating of itself. But people
of the world do not awaken [+Z& ] to it ahd merely
regard seeing [ &, ], hearing [Ar4], feeling
[1f¥ ] and knowing [<a-] as 'Mind'. As seeing,
hearlﬂg, feeling, and knowing are that which
‘ conceals it {'Mind').,, they do not perceive the
subtle brilliance - [#% 94 ] of the 'original
substance' [‘f;fm + ] If they only immediately
[/A F ] have "no-Mind' [2# o], the 'original
substance' would of itself emerge, [1é ], .o
like the procession of the sun in space illuminates -
the whole universe without obstruction. Therefore,
if.people who study the Way only regard seeing,
hearing, feeling and knowing as their 4ctivities,
when these activites are deprived them, then the
path of 'Mind' is blocked and there is no place
of.entry. On the othexr hand'original Mind' .
[# - ] should be regarded in relation to these
activities, ‘Nevertheless, 'original Mind' is not
dependent upon, [/EE ] seeing, hearlng, feellng, )
and knowing, but’ 1t is not.separate from [m ] ,
these activities either. Only do not begln .
reasoning [&,ﬁf_ ] from seeing, hearlng, feeling,
and knowing, nor ‘begin thinking [ 777 5. ] from
them, nor seek 'Mind' apart from [ﬁ%;g ] them,
nor reject [§4 ] them in order to grasp the
Dharma. Neither depend on them, nor separate
" .oneself from them, nor abide ['L ] in them, nor:
attach [ ] oneself to them, but allow yourself
to move freely in them R rh M oxr 1,

as the Way is everywigre [mrar ,» s ]
- . . i N o~ "].. 51



For Huang-po, it is important.to emphasize that if gbe.
. . , / -
activities of sense (seeing, hearing, feeling, and knowing) are
¢

. .7 . -
viewed as '"things" in tgemselves, they ae not 'Mind', but

™only conceal 1ff\\go see these activities as ''things" in themselves

’V

is not to ;ée thesgktrinsic"ggf ( ?ﬁ ) nature of thege activities.
Yet, quite pgraéoxitally; the ‘'original sub;tdnce' (pen-t'i) of ‘Mind;
“is ﬁot té be found ap;rt from these activities of sense either.

This excludes it from béing conceived as a transcendent vessence",

or a reasoning or thinking capacity that one may depend on. When
one's “Qﬁsign" sees the 'wu'-nature of all "things' the activities

of sense becoﬁe 'void' in nature and cannot be dependedzupon as things,
and a;alytical reasoéing becomes a false imagiﬁing on which nothing
:baﬁ be basedz Yet, when one sees the subtle identity of tﬁeir own
nature with alll"things; by virtue 9f ﬁEf(é%% } ;- they are able to
aaapt perfectly with sensé activities, neither o structiﬁg nor being
obstru}tea:by them. Thus, if one thinks that 'MiInd' is exh;usted

by activities of sense,.then one ends up being obstructed by them, as
when these actiQities are deprived’them it appears that 'Mind' is
depri&e& them as Vell, th their patb is blocked. .On the other hand,
if one thinks that 'Mind' is an Absolu;; "essence" conceived_apaét
from thg-acéivities of sense, then on; ends up obstructing them, by
basing one's agtivit;eg onha principle (Ming) that is not, By nature,
identical with these activities. While the, former is important with
regard td the Ho-tse critique gf the Hung~dﬁ6u lineage, which will be
considered sho;tly, the latter is importanf with regar& to Shen-hui's
position conceﬁning the nature of ﬁind. It is a position like that of

Shen-hui that Huang-po is criticizing.

!".‘-
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Turning our attention to Shen-hui's descendent, Shih Tsung-mi

TN s . . . . .
(£3% 1~ X ), one notices many similar themes in the two.masters'

thought. In-the previous chépter we witnessed Tsung-mi's chafactgri-

zation of the Ho-tse school as ''those who taught 'quietness and knowledge”

is the subst;mce..."52

.

He also states that 'absence of thought'

. . o eras N ey 53 .
(wu—n1en,@g~ﬁze) is their principle ('fjc ). In this same context,

Tsung-mi emphasizes,the 'fundamentally tranquil .and knowing (a?h%i
£ ) Mind-substance, and that when this is realized ."one should
a "“ ' - . -
apply one's mind searching for the fundamental ( Ef ﬁ? el z,

/3 +CY ), not allowing false thoughts to arise in the mind under any '
circumstance (7 ﬁﬂ'éifi e ﬁi\)."sa Asisuqh, Tsung-mi uses
doctrines and ideas common to Shen-hui to elucidate both his ownl
tought and that of the Ho—tsg school. Comﬁining these principles
with a study of the Ch'aﬁ\schools current during his time,‘Tsuné—mi

characterized the teachings of these schools.
In this study, Tsung-mi formulated a distinction concerning
Mihd—ﬁptﬁre particularly important to his analysis of the Ho-tse and

Hung-chou schools. In the Ch'an-ylian chii-ch'uan-chi tu-hsii,”>

Tsung-mi highlights this general distinction in pointing out the two

kinds of manifestations of Mind-nature of the sect teaching 'direct

N f

revelation of Mind-pature' ( Qi é;i‘/\r t£ ﬁi' ).

R
The absolute Nature [[E ‘f%_ ] is..characterless
and non-active, and its substance [4{*¥® ] £
i " differs from-all phenomena; it is neither
' profane nor sacred, neither cause nor effect,
neither good nor evil. Nevertheless, the
- functioning of the substance [}# -~ '@ ] is
able to create all kinds of manifestations,
meaning that it is capable of manifesting itself
N as profane or sacred, as material form [ )
" of other characters [ 4 ﬂ“Sé : ‘

2

RV e L Ll S

A b SR B - et~

St mba

Y4

ML 5 T

SRR, Seren



~

o 101.

v

In—this formulation, Tsung-mi is intimating the basic difference

- ¥

in -the conceptifor of Mind-nature 1n the Ho-tse "an,d Hun'g-chou sclfc;ols -
as he ¥ ther;r. In the.Ho-tse school, the suiastance of the absolufe
Nature (Mind) differs froqm'all phenamena. In t};e H}mg—chou zschool,

the emphasis is placed on the f‘unCtion\‘ing ‘of’to:he subs:far;cgq whereby
Mind-nature is capable of manifest\:mg i\.’tself as various pimqn'omenﬁ.

As Tsung-mi fpoints out, these two views are basé‘d on a difference of

-

emphasis rather than a difference of principle. ! However, in the ..~

.

Ch'an-men shih-tzu ch'eng-hsi tlu 8 Tsung-mi outlines a more specific
division between the teachings of these two schools, based on their

conception of .the functlonlng (ﬁi } of the 'or1gma1 substance of

o
True Mind' (é?: S /IJ'@ ). Thls dlstmctlon is articulated in

response ‘to the fo,llowing question concerning the Hung-chou $chool.

Q: The Hung—chos school tgkes being able
} ' to speak, act, etc. as manifesting Mind-nature;
' this itself: they régard as the manifest teach-
/«/Z w,'i f'x ]; this'itself is its (Minds)
functioning [ /g ]. How is it deficient?

A:" The original substance of True Mind [ /<

F 1"’ .} has two kinds of functioning( 4 ]

"The flrst is the 'original functioning of self-

nature' (g% & A }. The'second is 'function-

ing in response to conditioning causes' [Pﬂ %fi%

/J’J} -]. "It is like a coppen mirror; the

copper material [4 '] is the 'substance of

\ sel f-nature' [J'H& ;}"? “ ], the copper's
illumination [ed ] is the 'functioning of its

- self-nature' [ 4 +& /3 ], 111um1nat1ng the

revealed images, [i4, ?' ] is the, 'functioning

™~ of conditioning causes. \As 'images' [#% |
join with cause$ then they are revealed; what
is 'revealed' [E4. ).has a Thdusand differences; "
“tillumination' ['3}?‘ ] is the constant illuminatton
of self-nature. Illumination is of only o ,
type. By analogy, the Mind's. constant quletude 7
[, % 72 T is the 'substance of self-nature’;
the Mind's constant knowihg [~." f‘, <a ] is
the 'functioning of self-nature; this ability -t
to speak and to act uniquely [j] 5 ri'] E

o~ grPeme e

]
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etc. is the 'functioning in response to conditioning
. causes'. Now the Hung-chou school directly
indicates the ability to speak, etc. (as their
teaching), yet this is (only) the 'functioning
of conditioning causes', and is a deficient
' ‘functioning of self-nature'. And so, in the

teaching of ‘manifesting there is "manifesting by
analogical inference' T g j?'ﬁgi ] and'manxfest-

. ing by .immediate perception’ ﬁd 24 ).
The Hung-chou school says the substance of e
Mind cannot be directly 1nd1cated yet on. T
the basis of this they are able to speak, :
~etc., and verify it--the knowledge that there
is Buddha-nature--this is 'manifesting by analogi-
cal inference'.The Ho-tse school straight-
forwardly -says the substance of Mind is capable
of knowing, and that this knowledge itself
is Mind; the knowledge of this harmony (between
knowledge and Mind) is the basis for 'manifesting
Mind!' [5&5 7, this is ‘manlfestlng by immediate
perception'. “The Hung-chou school is deficient
in (the1r understandlng of) this. 59

P '

As a prelude to.desqribing:the.deficiency in ;ﬁe Hung-chou

.

{
school's teaching regarding the 'manifesting of Mind-nature', Tsung-mi

designates two kiéﬁs\of functioning in relation to 'Mind-substance'

(hsin-t'j). ‘Tﬁe firét, représenting the teaching of the Ho-tse school,
is terﬁed as 'the original functioning of self—natu?e‘. Accordifg
td Tsungimi,.this 'functioning of, self-natgre' i; Qirecély‘yel ted
to the 'substance of self natﬁre' or the “original sub;ténce of True
Mind'. This is parallelto the; relatlon between the’ Mlnd tl

t is always

.

quiet (i.e. med}tat;on) as the’ '§ubstanc? of self—natui?ﬂ and the Mind |

~
'

that is,always knowing‘as the ffunctioniﬁg of‘self-napure'.
. The second type 'of functlonlng in relation to 'Mind- substance'

. intended to dcplct the teaching of the Hung chou school is. termed
-

‘as a 'funtt;on1ng in response to condltioplng causes . This kind of
functioning is only .indirectly related to :yind-subs;ance' as Tsung-mi

conceives it. In fact, .one could say tha

this kind of functioning by

s

P .
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3 ’ .
itself is based on an unclear notion of the nature of 'Mind-substance®.

To describe this, Tsung-mi resorts to a mirror metaphor. The material
from 'which the:mirror is made (i.e. copper) is like the substance of

self-nature (i.e. Mind). The teflecting capcity ofjfhe mirror ifse}f !
is like the functioning of self-nature. The’reflection of the images
that it encounters is described ;s the . 'functioning of conditioned |
causes'l While the 'original functioning of self-nature' is
‘represénfative of the Qndérstanding of thq‘Ho-tse school, the 'funct;op-
ingg%g‘response\to conditioned causes' describes the understanding

of Uﬁg‘Hung—chou school. As suéh;‘thetHunchhou understanding is not

3

in accord with the true nature of Mind-substance. Instead, this kind

-

of functioning is a direct response to existence which, according to

P

Tsung-mi, is cond}tigdéd. Such a conditioned response, in itself, is
not reflective of a true understanding of Mind. For Tsung-mi, the
"conditioned redlm Sf existence! is wrought with a thousand differences.

To attempt to manifest one's self-nature in conditioned exjstence is

i

functioning among the realm of differentiations. The realm of non-

° . . ' . ‘ . N .
differentiation, upon which one's true self-nature is based, is conceived

s .
as a Mind-substance that is able to reveal conditioned existence ‘for

1

what -it is, thus allowing one to function in it while remaining

true to the Mind-substance {Absolute)}., Or aiternatively, one could say

N . L »
that one's activity is in response to (i.e. a reflection of) the

wundifferentiated Mind-substance instead of in response to conditioned

existence. - . ‘

Although Tsung-mi's'formulatipn is quite sensible and insightful

N

in itself, it is not representative of the way in which Huang-po

viewed 'Mind' in its relation to sentient being. In fact, as we have

a9
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there is no need to posit a Nature on top of his real 'nature'.

104.

e
:afready wi%nessed, Huang-po had quige‘a different '"vision" of.what |
'Mind' ;eally is, accoraing~to its relation with the realm of non- . a:
“differentiation {wu) whereby tﬁe identity of all ”things”lis achieved. -
As inaicétive:of what constitutes this non—diffeienti;ted identity ogg \
"things", Huang-po resorted to a 'non-being'/'being' (wu/yu) model

rather than one of 'substance'/'function' (t'i/yung). Consequently, =

what guides Huang-po*s "vision'" is-the relation of"being' (yw

an

to ‘'non-being' (wu), and in® turn the relation of 'Mind' and ";hing§”

P TR0

i

s

to both 'being"ané '‘non-being'. While Tsung-mi, on the basis of his

ia ¢ e

model, is able to exclude "things” (i.e. conditioned exist%nce)from
direct pérgicipation in the Mind-substance (i.e. Absolute), Huang-po ) )
(rejects the abilitf to conceive of a Mind-substance that does not ’ A
"participate” in the realm of "things" as wu. - 3
What is even of possibly further significance regardihé»this ,
dispute over what constitutes ;he nature of  !Mind’, 'is'its impli- i
(qations regarding the nature of man. For Tsung-mi, %he’intellectual

faculties (i.e. reflecting capacity) distinguish man from conditioned

existence. It is by means of these faculties that man is able to

"escape from' the predicament of sentient being, and realize his

enlightened nature. For Huang-po, there can be no "escape''. .When man
. <

.

realizes that his nature is no different than that of sentient being,
Thus he loses his recognition as an entity distinguishable from sentient t

being, and mergeélwith the subtle way in which sentient being operates.’

1
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~vl . : .. 'Y
D. Conclusions
lt this point, it will be useful to reflect on:the nature of
© .
the difference that is presented in the Hung-chou teaching of Huang-po,

and the Ho-tse teaching of Shen-hui and Tsung-mi. With regard to the .

3

A

latter, it is not meant to infer 'that the teachings of Shen-hui and

Tsung-mi are necessarily the same. However, there is undoubtedly a
concurrence in their doctrines; and we wish to reflect on this in its

relation to the teachfngs‘df Huang-po.. " . :
N . . »” i

It has been noted that there is a difference in language used

in the respective teaching advocated by Huang-po on the one hand and

Shen-hui and Tsung-mi on the other. It remains to be considered to
what extent this emphasis on different terminology is representative’

‘of a substantial differenge.in thought or outlook, and to what extent
' \

- - I3 . 4 I3
it represents a-difference in emphasis toward what is an essential

agreement in outlook. Any discussion of this type is naturally condi tioned

H

4

by the frame of reference one wishes to consider. From the point of -~
view of the masters' themselves, there were obviously substantial issues

being debated. For Tsung-mi and Shen-hui, the Mind is a kno&ing éntity

» that searches for the fundamental substance of other things. -For Huang-po,

'Mind' is merely another thing through which the nature of all "things"

(as wuj.is realized. Both views are in agreement in that things-dre
not as they appear, and that-a realized Mind is one that is devoid.ef

particular objects. What'is in dispute is how this realization is

accomplished, and what role the Mind plays in its accomplishment. "In
T ‘ .
this regard, Tsung-mi emphasizes the role of Mind in-searching for the

fundanentai,“and establishing itself upon wisdom. Thus, in this fofmul a-

tion, the Mind has a positive function--the search for'knowledge and
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.If one accepts Tsung-mi's interpretation, the two views/represent a

" difference in'ehphasis rather than different -ideas of Mind-nature itself,

!

L : 106.

&

v

wisdom (which is no different than the substance‘of Mind.itself). For

Huang-po hohever, 'Mind' is completely brilliant and everywhere illuminat-.
» Q * & . ' .
ing of itself, and knowing is considered among those activities that

2 3
%

serve .to obstruct the natural brilliance of 'Mind'. (Knowing is an
: . ) |

4
i

activity that mediates 'Mind' from itself, and prevents one frdh an

~ »

' immediate encounter with the nature of all"things”‘as wu. )

'lTﬁe emphasis on kngwledge with relaiion to Mind in Tsung-mi
wouid seem to presuppose that in the reali;ation of "one's Buddha-nature-
Fhere exists a subgéantial.base fi.e. knowledge) fré; whicﬂ‘one is
able to act. Hﬁang~po is not inclined to include the need fdr.sﬁch a
pase, but ghéosg§ to emphasize an intuitive encounter with the 'Mind'
natuyre itself. Tsung-mi perceptively poiﬂts {6 the ethical hifficulties
of the ﬁﬁqg-éhoh?view, offering justificat;pn for hi;fémphasis on
knowledge, or manifesting Mind-nature by immediate perception rathe;\

. . o A ’ “ .
than analogical .inference. ] .
‘ﬁowever, giveq fhe terminological and methodological di fferences

between thesettwo views, it remains to be considered whether they are

reflective of different views regarding the nature of Mind itself.

A o

L .

e

Given the fact that in both teachings (and especially that .of Huang-po)

there is a reluctance to spdak definitively about Mind-nautre, the sources

. offer little evidence that would refute Tsung-mi’s interpretation.

However, I would be quick to add that this difference of ‘emphasis was
of no small consequence, but was destined to be very significant in

: ‘60 ¥ . _
the future development of Ch'an. ] - L St .

. v
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T.48, p. 379c, 11. 27:28. (A E A )5 & 1T v v oo WA
%4@ T TFg 1':‘:: :/‘7:—\'0 Y.

. ' \r. ‘

2(#/3 Y4 % 8 7’%-,77 A K ] A ) My translation follows -
uzuki's rendering (Manual, p. 113) which treats chu-hsiang apd hsiu-hsing
s separate units complimenting each other, as opposed to Blofeld's

» rendering (Zen Teaching of Huang-po, p. 30) which treats chu as a
verb with objects hsiang, hsiu, and hsing.

' - ¥4
s R 58

41,48, p. 379¢, 1. 29 - p..380a, 1.1.

Followmg Suzuki (Manual, p. 117) FK appears. to be an
abbreviation for Pef 7@ FK . According to Soothill (Dictionary,

p. 60) the three asankyeya kalpas or the.three .countless aeons are the -.
period of a bodhisattvas development. ‘

%

6T 48, p. 380b, 11. 19-21/ I have followed Suzu‘kl s translation
closely in rendenng this difficult pa?sage into Engllsh

"The ten grades of' Bodhisatjcva faith (+ 12 ) are:

(1)71%  faith (which destroys illusion and results in)
(2) ’1 rememb rance’

(3) % 3 zealous progress;
(4)“ wisdom; 4
(5) 7 & concentration;
(6) Tz___ non-retrogression; -
(N EE 5# -protection of the Truth;-
(8) 3@ s reflexive powers; . .
' '«(9)1”:/) the nirvana mind 1n1ﬁ,/é27 effortlessnessy
(10)}1.4 action at widl in anything and everywhere.

“(Soothill, Dictionary, p. 45.)

8The ten stages"in Bodhisattva wisdom (-?— ‘fie)- are:

:(1)‘% /< the pruposive stage, the mind set upon Buddhahood
(2) ;6= clear understanding and mental control;
(3) #F 7T unhampered liberty in every.direction;
: acquiring the Tathagata nature or seed;
GYH 12 a2 perfect adaptability and resemblance 1n
self—development arid development of others;

ey
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‘llst of. 1In general it refers to the turning over or transferrlng of
< the salvation of others (Soothill, p. 205). In total these four lists

. stages of a Bodhisattva's progress in the process of becoming a Buddha

' 108.

(6) && < the whole mind becoming Buddha-like;
(MR R  no retrogression, perfect unity and constant
progress;
(S)J»jZ' as a Buddha son new complete; .
(9) ;£% 3. as .a prince of the law; . ' ‘
(10) : J“ 17 baptism as such, e.g. the consecration of kings.

(Soothill, p. 44; another p0551b1e 1nterpretatibn\\i/ﬁdso given. on
p. 45). , .

9The ten act1v1t1es of a Bodhisattva (~+—1]‘ ) are:

(1) joyful seTv1ce ]

(2) beneficial serv1ce; ;
(3) never resenting;

(4) w1thout limit;

(5) never ‘out of order = )
(6) appearing ‘in any form at will; - é
(7) unimpeded;

(8) exalting the patraimitas amongst all beings;
(9) perfecting the Buddha-law by complete virtue; _
(10) manifesting in all things the pure, final, true reality.

' (Soothill, p. 53).

Y i » e

L v B
g 10, .~ ’ >
The ten Parlnamanas (-+ z_~ /3 ) 1 have been unable-to find a

mexit, espec1ally the merits acquired by a Bodhisattva or Buddha, for

of ten are representative of the first forty stages in the fifty-two

T et AW

(see Soothill, p. 115).

_ llfhie is according to T.51, py 27la, 1. 9. Reference to the ten
stages of a Bodhisattva's progress (# +%. ) is absent in T.48, This

*<s-adds the fifth list of ten to the already mentioned four lists of the’
‘flfty two stages of a Bodhisattva's progress in the process of becoming

~a.Buddha (see the previous note). There are var1ous renditions. of the . :

- (See Sooth111 pp. 47- 48) : . ;

1

12, . | 3

T.48, p. 380b, 11. 3-9, %

13See chapter seven of the Lotus Sutra, i.e. Hurvitz, PP 130 155. . . ﬁ

14 B
(Samyak sambodhl), the flfty first stage in the flfty-

two stages of a Bodhlsattva S progress,

IS'ﬁ ééi the f1na1 or fifty- second stage of a Bodh1sattva‘s‘
‘progress: , .

15 g
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8The intention of this sentence illudes me. (% 44 s g

109.
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19 7?,/7?

201 48, 381c, 11. 13-19.

211 48, 380a; 11. 13-16.

22

These descrlptlons of & - are according to Soothlll

i

P

Dictionary, p 379. In my op1n10n they reflect well Huang-po's use of

- the term. Soothill also gives its meaning as ”Mlndﬁess" which is the

general term I have adopted in an attempt to include the di fferent

Enlightened m1nd is mindless, as it

B BiE oo 2 .). (Quoted from Jan Yin- Hua "Tsung-mi's

Ch'an Buddhism", op. cit., p. 45, n.

231,48, p..380b, 11. 11-14,

247,48, p. 381b, 11. 1-3,

-shades-of meaning it represents. Tsung mi explalns the term as ”The

7 v

is free from thought" (gk Jo B oo
nalysis of

1.)

"r

2SIrlya Yoshitaka, Denshin hofELEnryoroku “p. 17. - To describe

g ,& , 1Iriya also refers to thedz & i/ ('Treatise on No-ﬂ1nd')
Tun-hlang ms,, Stein no. 5619,* where it says: ”The perception {and -

knowledge) of seeing and hearlng is

"the Transmission of the Lamp,” Chian

of Szu-K'ung Mt. says of 'no-Mind':
then nothing other than’ MlndQ}s the
the Way, then 'no- mlnd' is the Way..
awaken, it is a mind that considers
you awaken .to 'no-mind', the Buddha

itself 'no-mind' (&= . ).% In
five,\ the Ch'an master Pen-ching
"If you desire to seek the Buddha,
Buddha. If you desire to understand
.If the Buddha causes the mind to
the Buddha to be an ornament. . If
also does not‘exist....The Way-is

itself originally.(something that is) 'no-mind'. Its character as..
'no-mind';is named as the Way.” If one masters 'no-mind', !'no-mind’ '
itself is the Way (T.S51,°'24Zb, 1, 27 - 242c, 1.2). ' ’

*A version of the /=F'/\;-3ﬁ§ can also be found in T.85, no, 2?31.

<

26Reading'r/? instead of 47

277 48, p. 381b, 1.27 - p.

287 48, p. 380c, 11. 7-10.

' Z§;T;§;gp. 380c, 11.-10-12. .
Maha-Parinirvama Sutra (See T.12, [no. 375]

381c, 1: 1.

A

The tale originally appears in the

, 649a-b,; for an English account,

Iy
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see the translation o

] Kosho Yamamoto, The Mahayana Mahaparinir&ana‘
‘Sutra, vol. 1, pp.

-184)., This tale may also bear some-curi-ous
relationship to th€ report in Huang-po's biographical account which
states thatt UFAi the middle of his forehead there was a swellzng
resembling a gem.". (T Sl p. 266a, 1. 4)

( 07,48, p. 380c, 11.12-18.

Sk 48, p. 3802, PL.16-21. o

321,48, p. 381c, 1.29-p. 382a, 1.5.
33The Transmission of the Lamp,JChaan eleven, contains many
reports of the interacions between Huang-po and.Lin-chi, one.of which
supposedly occasioned the enlightenment of Lin-chi. (See Chang,
Original Teachings of Ch'an Buddhismz pp. 116-123.)

34See the Transmission of the Lamp, Chuan nine; Chang, 1b1d

pp. 102-106. Such reports are not recorded in the Chﬁan-h51n fa- yao

probably because of the nature of the text and its recorder, P'ei-hsiu.

~=

35

. Transmission of the Lamp, CJ;;n six; Chang, ibid., PP 148-152.

, 5 1E ) as well
as the teachlng that equates th Mind of Buddha with the mind of

sentient being. = These examples serve to indicate that as members
of the same.tradition, teachers such as Huang-po and Shen-hui shared
much in the way of teachings and terminology that were common to the

11terature of the Ch'an tradltlon.

¥

Heye I am referring particularly to the Chuan-hsin fa-yao
and the Wan-ling lu. According to Iriya's index, there.is no
mention whatsoever of wu-nien.in these do cuments, (See pp. 8-9)

X

33Although no index is provided in the Hu-Shih edition of

. the Shen-hui Ho-shang i-chi, in my own perusing of this text I could

find no reference to wu-hsin. Furthermore, in-the French translation
of this text by Jacques Gernet entitled 'Entretiens du Maitre de

Dhyana Chen-houei' in the Publications de 1'Ecole Francaise d’Extreme
Orlent V.XXXI, there 1s no mention of wu-hsin 1n the index. r ’

95ee T.48 tno. 2015)“ Ch'an-ytian chi-ch'uan-chi tu-hsd,
p. 4llc; or the Japanese -edition by Kamata .Shigeo 1n 'Zen nogoroku',
vol. 9, entitled Zen gen shosenshu.
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40For discussions of this seeHu-Sh{h,"Ch'an (Zen Buddhism in
China),Its History and Method", Philosophy East ‘and West, III, no. 1,
pp. 4-12; apd P. Yampolsky, The Platform Sutra of .the Sixth Patriarch,
pp. 23-57: , . .

. 41My translations are according to Hu-Shih's edition of Shen-hui's
conversations, Shen-hui Ho-shang i-chi, Shanghai, 1930. With slight
exception, I follow the translation of this .text by Jacques Gernet,
'Entretlens du Maitre de Dhyana (hen-houei'.

42Hu-Shih,;ibid.f p. 101; J. Gernet, ibgd.,'i, 5 (pp. 12-14).

~ . \‘-‘.' /A
43For instance, in the Chuan-hsin fa-yao (T.48, p. 380b, 1. 5)
Huang-po speaks of "...those who hear the Dharma and in a '51ng1e thought'
(i-nien) obtain 'no- mlnd' (wu-hsin)}...."

44Gernet, ibid., p. 10, n.3, speaks of i-nien in the context
of Shen-hui's thought: ”Thls thought is of a transcendent character h
which itself causes the moment when the mind is empty of all thought
« (wu-nien), that is to say, of all notions and oppositions.' (underlining
mine).

Gernet, ibid., p. 15, translates pen-wu-hsiang as "foncierement
supraphenomenal'. R

46Huzshih, ibid., p. 102; Gerpet, ibid., i, 5 (pp. 14-15).

) o - 47T.48, p. 382a, 11.2-3.

488y designating-tjrfg (samadhi) as medltatlon ,and hu1 (Qrazna)
as '‘wisdom', I am following]the standardized rendering of these terms
as exempllfled in Yampols 's translation of The Platform Sutra of the
Sixth Patriarch. ) ' ’

© ®yu-shih, ibid., pp-128-129; Gemet, ibid., i, 27 (p. 50):

'S_OHU_-Shih, ibid., pp. 129-130; Gernet, ibid., i, 28 (pp. 51-52).\
2 51 A - - ) . ' Ed ‘/\\\\
‘ °T.48, p. 380b, 1.25-p. 380¢, 1.7.- . : , 1

1
52.° o - o
Jan, op. cit., p. 49; HTC., 2794, 1. 1. -

531bia. : - .

Ibld ; HTC. 279d, 11. 6-7..
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a T.48, p..402¢, 11. 17-19; Jan, op. cit., p. 39.
57 "

T.48, p. 403a, 11. 10-11; Jan, ibid., p. 40.

58HTC.II, xv, 5.

¢

A

SHTC. 11, xv, 5, p. 437d, 11. 2-12.

Further research directed solely to this issue might lead one
to more positive conclusions concemning whether these two teachings do
in fact reflect different or similar views of Mind-nature. But to
repeat, any conclusions depend largely on what one wishes to define as
"di fference" and what one wishes to define as "similarity'" in thigs

tcase ' They are indeed similar in their general orientdtion, and quite

different in their partlcular manifestation of Mind-nature. This is,
more or less what Tsung-mi- says. i
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V. (ONCLUSION

Huang-po, in his view of 'Mind', proposed a radical shift
in‘emphasis with regard to important.aspects of the Ch'an tradition.
In‘ordér'to highlight this shift, one may speak of.it in temms of a
cergein,ﬂvisionh ér insight into what is perceived as most fundamental
to the ‘tradition és opposed to the way it has typically been understood
and acceptea. Furthermoreﬁ Huang-po's ''vision" issarticulated in
termstdf the discussion concerning the nature of "mind" contemporéry
to big times, and i{ is in his view of 'Mind'—that the radical departure
from ﬁofe established views'is most apbérent. *

| In gener%l“terms, Hugng-po is p;oposing that ;ction is
inseparable- from knowledéé. This is in opposition to a more respected
view that actiqp is bésed ubon knowledge. In terms of the nature of
"mind', this shift was accomplished by ;ts identification with '
'non~being' (yg)has the source of all 'things'". Thus, 'Mind'—n;ture
for'Huang;po suggesté the process by which concreuerparticulars
pass from 'non:being' (wu) into 'being' (yu), and sﬁbséquently,
rétufn tor tﬁe‘étate_of 'non-being' (wu). By perceiving the nature.of
'Mind' in terms.of this pro;ess, all “things”, whether 'Buddhas’,
*sentient beings', or 'dhammas', achieve non-differentiation. .In
this identification of 'Buddhas' and 'sentient beings', the tension
between-the Absolute and the phenoménal is destroyed, and feplaced

with a different kind of.tension,

Far Huang-po, this shift of perspective results in the re-

‘consideration of Buddhist practices and doctrines common to the tradition.

- e !
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Buddha-nature (i.e. the Absqlute) become’s none other than the operation
of ”things” (i.e. the phenomenal), not as particqlar‘objects, but by
virtue of their nature as wu. Thus,‘Buddha-naturq has nothing to
do with traditionall& esfablished practices and Iearniné, bﬁt is
realized as an énsigh; into the h;tu;e~of reality. Hence the fate
of the tradition and its transmission rests not upon formal ‘practices,
"knowledge" or scriptures, but on the ability of the individual to
attain‘this insight into his own nature. - Consequently, the tradition
'is based ubon the ability of the individual to recognize that

his nature is identical with the nature of all ”thiﬁgs”,'and that

one strives to attain harmony with 'non-being' as the source, or origin

of "things".
The central tension then, for Huang-po, is between the
indivigual and hi;.“practice”, rather than the Absolute (i.e. Buddha)

and the phenomenal (i.e. sentient Being). This is articulated by

Huang-po in terms of the "practice" of 'no-mind' (wu-hsin). Since

one's nature is identified with the way in which all "things'' operate,
emphasis is placed on not having a will (or mind) that interferes b
w%ﬁ? this operation. This is the attitude of 'nmo-mind'. Ideally,

this will allow one to "practice"” one's evéryday affairs according

v

to their spontancous occurrence fi.e. intrinsic nature). This ability

'

to express one's harmony with the nature of all "things": while per-
forming the ﬁctivities of'everyday liﬁéi represents the.true expression
of one's Buddha-nature, upon which the tradition is botﬁ founded and
transmitted. 'Thus foy Huang-pe,, Buddha-nature, as it occurs in |
pesple, is an active expression according ‘to ‘the fundamental nature of

all "things" as 'non-being' (wu).. The tradition of the Buddha is b
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correctly&realized in the individual's practice of 'no-mind' (wu-hsin).
. , . ‘- 1
As Huang-po's '"vision" regarding the nature of "mind" Hepicts

the position of the Hung-chou school, it represents, in some respects,

-

a reaction to that view offered by the Ho-tse school. As has been-

stated in some circles, Zen (Ch"an) "is altbgether beyond the ken of
"

human understandlng”, and 'our so-called rationalistic way of thlnk1ng”

/
is apparantly of no,use when it comes to evaluating the truth of Zen. !

From this position, a case could be made for a unified doctrine of

-

"mind" in the Ch'an tradition. ThlS applies to the Hung -chou and
Ho-tse schools ;s well. However, Judglng from the sources )ust con-.
sidered, such a view is somewhat at odds with the understandlng of
the Ch'an masters themselves. Tﬂtugh the respective positions, of
the Hung—thou and Ho-tse schools are not exclusive of €ach other,
there is a ﬁarked tendency in each that distinguishes th'em.2

. 2 . .
In terms of the Awakening of Faith,3 the Ho-tse scheol

emphasized Mlnd in its Absolute aspect while the Hung- choy school

!

tended toward an app1ec1at1on of Mlnd’-%ﬂ'lts phenomenal aspect

8

Hence, Shen-hu1 and Tsung-mi v1ewed the 'substance' or 'essence'
of Mind (hs1n t'i) in its relation to the tranquil, pure, immutable

sphere beyond thought anda}tﬂzkty, and taught a method of cultivation
. . . . (h *
encouraging one to apply one's mind searching for this fundamental

‘tranquility. Huang-po viewed 'Mind' in its relation to the operatlon
.

of hthings“ in the phenomenal sphere (i.e. 'that which you see before
- \
you') and taught that there is no Truth to be sought  apart from this

operation (i.e, wu), "'One should instead let the mind be free (of
* ——— "

a reified conception of mind) and thereby express oneself spontaneously *

o] . .

[ ]
in éveryday (concrete) activities. o
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Huang-po's rejection of a sgLere beyond the operation of

v

"things" wﬁeretrueknowledge is attained, is'based on a gupposixiqn

of the‘non;diffefeﬁtiﬁﬁion of knowledge and action. While such a
position affirms the central role of one's'soteriolégical‘q&est for
religious practice, it is not free from‘difficu{ties. 'By identifying
the Buddhg tAbsolutq) with sentient being (Phenomena)'by méans of wu,
the tension between the sacred and profane is destroyed. Thié‘is

oné of the main éoihtsuin Tsung-mi's criticism of the Hung-chou school.

The issue is whethér knowledge can.be separated from its application

’ or not; and if it cannot, what standard can be devised in order to

Y

distinguish true expression from false expression? If Buddha-nature
is characterized in temms of individual activity rather than an
(Absolute) standard, what.standard cam sepve as a basis for one's

expression?

Huang-po's respénse is that such standards do not correspond

‘to the true nature of "things", and their operdation as wu! Thus he

is displacing the notion of ;tapdards and princigles with the notion of

'non-being', as the only "vision! appropriate to reality as such. ”

One might say that this notion is alréédy apparent in the natura}

opé}ation of feality, and‘that éhy need to devise @ notion apart

from it is illusory. T%us,’Huang-po's teaching seéms to présumq .

an enlightened nature, one that is ethically.sound, ané.is thus

intended to encourage the individual's realizﬁtion and express{bn'of

his/hexr enlighténed nature. & '
Ag’Huang;po emerges from the pagps‘of éﬁé text attributed

to him, he seems bold and brazen, confident in his power to give .

expression, albeit tacitly, to the inexéressible. And it is by no

J
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strange quirk of l;is style that his thought neverstands steadfast in the light
of day, forit is always emerg;ng, never a;lmitting a solid gi’ound on

which to stand\‘. His thou;’z};t hgs no room for the supremacy of systematic
~order. Concepts and reas,éni’ng are for him tools f?r expression rathe;,r than pure
reflections of the Absol/ute. M‘élpy‘ of his ;tatements seem outllandish,,

\

aiméd at shocking his lfsteners. Yet, beneath his often aggressive,
penetrating manner is the anticipation that he may occassion in his

- listeners a genuine, non-reified dialogue with the truth of what it )

means to be. ] .
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Both statements are from Suzuki's Living by Zen, p. 20.

2T'his is, of course, only as the tedachings of each school

.are reflected in those masters that have been considered.

3The Awakening of Faith, Yoshito S. Hakeda, 'tr., p..31.
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