



[image: images]










Advance Praise for
A Bird in Flight Leaves No Trace



“Although not often highlighted in popular Buddhist books, Korean Zen teachers have played a crucial role in the preservation, continuation, and reinterpretation of the Chinese Zen tradition since medieval times. This commentary on the teachings of the great Chan master Huangbo (d. 850) by an eminent contemporary Korean Seon master introduces Western readers and practitioners not only to that vital role but also to the vitality of the contemporary Korean Zen tradition. Seon (Zen) Master Subul is a preeminent teacher of ganhwa Seon, ‘the Zen of examining meditative topics,’ and he orients his approach to Huangbo’s text around this technique, thus combining the best of medieval Chinese Zen and contemporary Korean Zen. This book should be inspiring to serious practitioners of Zen in particular, but also to all Buddhist practitioners.”


— Mu Soeng, resident scholar at the Barre Center for Buddhist Studies


“How wonderful to have a clear new translation of the Zen teachings of Huangbo, one of the greatest masters of Zen’s golden era. Korean Seon Master Subul’s commentary is a marvelous addition to the original text, adding refinement to the meaning. Strongly suggested reading for all practitioners.”


— Richard Shrobe, guiding teacher, Chogye International Zen Center of New York


“This meticulous and beautiful translation of a contemporary Korean Zen master’s commentary on a Chinese Buddhist classic will benefit countless readers on their journey to spiritual awakening.”


— Hwansoo Ilmee Kim, associate professor, Department of Religious Studies at Yale University
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REALIZE THE NATURE OF MIND WITH THIS CONTEMPORARY KOREAN COMMENTARY ON A CLASSIC OF ZEN LITERATURE.


The message of the Tang-dynasty Zen text in this volume seems simple: to gain enlightenment, stop thinking there is something you need to practice. For the Chinese master Huangbo Xiyun (d. 850), the mind is enlightenment itself if we can only let go of our usual way of thinking.


A Bird in Flight Leaves No Trace is a bracing call for the practitioner to let go of thinking and liberate the buddha within.
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Translators’ Introduction


Robert E. Buswell Jr.


SEON MASTER SUBUL SUNIM is a renowned contemporary teacher of Seon, the Korean analog of the Chinese Chan 禪 school, what we in the West call Zen, following the Japanese pronunciation. The clarion call of the Seon, or “Meditation,” school of East Asian Buddhism is that it is “a separate transmission distinct from the scriptural teachings of Buddhism, which does not rely on words and letters; instead, it points directly to the human mind, so that we may see the nature and achieve buddhahood.”1 What is this nature that, if seen, enables us to achieve buddhahood? And if all living creatures are endowed with this nature and innately have this capacity to be enlightened, as Seon claims, what role remains for religious practice? In other words, if enlightenment is something inherent to the mind rather than a byproduct of practice, what then must people do to claim their true destiny as buddhas?


Subul Sunim draws on one of the masterpieces of the classical Chan tradition to answer such questions. Essentials of Transmitting the Mind-Dharma (Chinese Chuanxinfayao, Korean Jeonsimbeopyo 傳心法要) was composed by Huangbo Xiyun 黃檗希運 (d. 850), a Chinese master in an incipient Chan lineage that later evolved into the Linji 臨濟 line. The answer of both Subul Sunim and Huangbo is deceptively simple: just stop thinking there is something we need to practice. Then the enlightenment inherent to the mind manifests itself naturally, and we spontaneously receive the transmission of the mind-dharma. In this way, religious practice is perfected through, and simultaneously with, enlightenment itself. This is the quintessential “sudden awakening accompanied by sudden cultivation” (Chinese dunwu dunxiu, Korean dono donsu 頓悟頓修) approach that has inspired Seon practice throughout much of its history.


Subul Sunim (b. 1953) is the Seon master at the Anguk Seonwon 安國禪院 in Busan, one of the largest lay centers of Buddhist practice in Korea today; we will give a brief biography of him below. Subul Sunim lectures frequently on the Essentials of Transmitting the Mind-Dharma, for in his experience the text inspires Buddhist practitioners to want to understand the true nature of their minds and to seek a sudden awakening to that nature. But Subul Sunim is especially well known in Korea for his innovations in training both monks and laity in meditation. His meditation teaching focuses on an intensive method of questioning that is known in Korean as ganhwa Seon 看話禪, “the Seon of examining meditative topics.”2 We in the West usually know this technique through its later Japanese analogues in kōan (Chinese gong’an / Korean gongan 公案) training.3 Although this type of meditation developed in the East Asian Seon tradition long after Huangbo’s time, Subul Sunim places Huangbo’s text explicitly in the context of ganhwa Seon practice.


Ganhwa Seon involves examining one of these enigmatic Seon questions, or “topics” (huatou/hwadu 話頭), such as “what was your original face before your parents conceived you?” or “who is dragging around this corpse?” You put all of your effort into examining this question until a deep sense of inquiry or questioning arises. This questioning is what the Seon tradition technically calls “doubt” (yixin/uisim 疑心). Once it arises, you are to focus exclusively on this doubt until it utterly suffuses your mind. Eventually the pressure created in your mind by this doubt becomes so intense that conscious thought will seem as if blocked, no matter which avenue of inquiry you pursue. Subul Sunim explains that these ingeniously contrived topics push meditators “into a dead end, where they are forced to solve the fundamental problem for themselves” (part I, chap. 3). In this dead end, such topics can no longer be confronted according to your usual ways of thinking but only from a new, nonreferential perspective. This experience initiates the transformation from the deluded persons we ordinarily perceive ourselves to be to our inherent status as enlightened buddhas. The reader will see Seon Master Subul referring frequently to the term experience (tiyan/cheheom 體驗) in the course of his commentary; by “experience,” he is referring specifically to this distinctive breakthrough or release that is generated through questioning meditation.


Ganhwa Seon is widely practiced in Korea today and remains the primary focus of contemplation for most monks and nuns meditating full-time in Seon training halls around the country. Typically in Korea, monks and nuns would take up one of these hwadu, or meditative topics, for the entire three months of a summer or winter retreat, working on their hwadu for ten and often many more hours every day during that period. Most meditators continue their practice during the three-month free seasons of spring and autumn as well, and the most ardent and committed adepts expect to spend many years in such practice before having a breakthrough into awakening.


After Subul Sunim’s own awakening, earnest laypeople began to ask him to teach ganhwa Seon to them so that they too would have the opportunity for such an experience. Since very few laypeople had the time to devote to three-month retreats, Master Subul fashioned a one-week intensive for them during which he taught them in the traditional Korean fashion, having them repeat the meditative topic over and over in an attempt to raise a sense of questioning. But despite their dedicated practice, these laypeople were not progressing as he hoped. Subul Sunim ultimately recognized that they were not generating a sufficient depth of inquiry, or doubt, over a week’s time to make much progress. Monks or nuns with their whole lives ahead of them to practice might not have a particular urgency about generating this doubt; for them, repeating the question continually until the doubt finally arises might be an appropriate approach. But laypeople did not have the luxury of time; this one-week retreat might be their only chance to gain such an experience. Subul Sunim therefore began to develop an expedient style of ganhwa Seon that dispensed with the preliminary recitation of one of the traditional meditative topics. Instead, he performs a simple gesture and then asks, “What makes me do this?” This is Subul Sunim’s variation on the most basic of all Korean hwadus: “What is it?” (imwotko).4 Seon Master Subul alludes to this same question at the very end of his commentary: “If you know what makes your mouth chew, you will be able to digest the meaning of these words ‘to chew without chewing anything.’ But if you don’t, you will face a sheer precipice. It is not the mouth that chews; it is not I that chews; it is not that there is no chewing. You must directly awaken to this matter for yourself. But if you approach it intellectually, you will never be able to escape the endless cycle of birth and death” (part II, chap. 44).


Once students have heard his question “What makes me do this?” Seon Master Subul tells them to set the question itself aside and just search for the answer to the hwadu, thus moving directly to the stage of intense inquiry. To discourage thinking about the question, Subul Sunim advises students to examine the hwadu with their “whole body” (onmon euro); he sometimes describes this technique as meditating from the neck down. In this way, rather than just thinking about the question in their heads, meditators feel the doubt as a palpable physical sensation that pervades their entire bodies. Because this inquiry can generate intense sensations and emotions, there can be strong physiological reactions to the inquiry, as if they were blocked on all fronts by a “silver mountain and iron wall that are right before their eyes” (part I, chap. 1), or choking on the “spiky burr of a chestnut” that they can’t spit out or swallow.5 At this point, the sensation of doubt becomes so stifling that it coalesces into the “mass, or ball, of doubt” (yituan/uidan 
疑團), which completely entraps the student. Because these strong physiological reactions may accompany his style of ganhwa Seon, Seon Master Subul strongly discourages laypeople from attempting this practice on their own; he recommends that they try it only in a formal retreat and under the guidance of an experienced teacher.


Once the doubt becomes so intense that the meditator can no longer bear the pressure it creates, the “silver mountain and iron wall” collapse, and the meditator has an “experience” of breakthrough and release, when “the body feels lighter than a feather, and the mind is completely empty, as if there were no beginning or end. All is cool and refreshing.”6 This is the moment of sudden awakening, the goal of ganhwa Seon training.


So that students will focus all their energies on their personal practice during the short period of the retreat, Master Subul Sunim also dispenses with much of the formality of the traditional Korean meditation hall. He is not concerned with whether his retreatants maintain correct meditative posture or move occasionally during their sitting practice; he only asks that they keep searching for the answer to the hwadu “What makes me do this?” His retreats are thus noted for their freestyle practice, where meditators are encouraged to practice in whatever way best suits them. The only expectation is that his retreatants devote themselves wholeheartedly to their inquiry for the entire week of the retreat. In similar fashion, Subul Sunim discourages his meditators from spending their brief time during the retreat trying to control their distracted thoughts before focusing on the hwadu, as many Seon masters teach. Instead, if they will just keep returning to the sensation of doubt, such distractions will fade away on their own.


Deploying this approach to practice, Master Subul Sunim found that laypeople were gaining an authentic experience of ganwha Seon and this was profoundly transformative for them. Throughout his subsequent career, Subul Sunim has especially targeted laypeople for his retreats, and over twenty-five thousand laypeople and monks around Korea and elsewhere around the world have responded enthusiastically to his teachings and found success in his retreats. They have helped support Master Subul Sunim’s continuing efforts to bring ganhwa Seon out of the monastic meditation hall and into the lives of ordinary people. The support he received led to the establishment of the Anguk Seonwon in the southern Korean city of Busan, which has subsequently grown into a worldwide organization. His success in helping ganhwa Seon students quickly raise what he considers an authentic sense of doubt has become so widely known in Korea that scores of monks and nuns have also now attended his retreats in order to gain a solid foundation going forward for their lifelong practice of this form of meditation. Subul Sunim has gone on to serve as abbot of Beomeo Monastery 梵魚寺 and to become an influential monk in the Jogye Order of Korean Buddhism (Daehan Bulgyo Jogyejong 大韓佛敎曹溪宗), but he continues to focus much of his energies on propagating the practice of ganhwa Seon among laypeople and younger monks and nuns.


GANHWA SEON AND HUANGBO’S TEXT



Based on his own experience in teaching ganhwa Seon, as we have described above, Master Subul Sunim advocates that this technique is best suited for short bursts of intensive meditation under the guidance of an experienced teacher. In his rendition, this practice is not intended to calm the mind and reduce stress. Just the opposite often occurs, in fact: faced with the realization that we don’t know the most fundamental thing about our existence — how we are able to make even the simplest of gestures — meditators are left frustrated and obsessed with “seeking the answer.” The reactions to ganhwa Seon are intended to be cathartic, shaking students out of their complacency so they are forced to look for their true natures.


After catalyzing such a breakthrough, however, Subul Sunim’s view is that the hwadu has served its purpose. There is no need to go back to his question or to try another topic. As he often says, after putting yourself through such an intense, and even traumatic, experience, why would you want to start over and do it all again? Ganhwa Seon practice, as he envisions it, is specifically intended for a short-term, intensive period of meditation and is not suitable for intermittent use during an active life in the world. At the end of the retreat, those who have not had a breakthrough are firmly warned to stop the inquiry and not to try to continue with it on their own during daily life; if they wish to try it again, they should enter another retreat later. But even for those who have had a breakthrough or release experience, there is no need to examine other hwadus. All hwadu are designed to generate questioning, and the doubt generated by one hwadu is the same as the doubt generated by all; it would be redundant to restart the process of inquiry.


Still, after finishing their retreats, his retreatants are often eager for instruction on what to do next. What about starting another practice like insight meditation, or mindfulness training, or visualization? Subul Sunim chides them for wanting to sample this or that technique, comparing this desire to a kid in a candy store eager to try this and that morsel. The pursuit of more practice and spiritual experiences is just another sort of attachment, which can become a hindrance in its own right.


So what, his students then ask, should we do after having this “experience” in ganhwa Seon? Master Subul Sunim’s answer is cryptic: “Live well.” The usual reaction: what do you mean by “living well”? This is where Master Subul turns to Huangbo’s Essentials of Transmitting the Mind-Dharma. As Huangbo reiterates time and again throughout his text, we are already enlightened. We don’t need to do anything in order to develop our enlightenment, whether that is making merit, mastering the six perfections of the bodhisattva, or practicing different styles of meditation. There is, Huangbo says in his opening section, “not the slightest dharma that you need to attain, for this mind is in fact a genuine buddha” (part I, chap. 1).


Master Subul draws on Huangbo’s message to help wean his more advanced students in particular from their attachment to their “experience” and even to meditation itself: just stop thinking there is something more you need to do, and all will be perfectly clear in and of itself. Subul Sunim therefore recommends the Essentials as offering an ideal guide on how to “live well.” As Master Subul says, “The Way is already fully revealed. There is nothing that needs to be eliminated or sought. After having an ‘experience’ through your meditation practice, there is nothing you need to do but pass the time by going along with the flow of causes and conditions” (part I, chap. 8). Commenting on Huangbo’s statement, “This mind is in fact the buddha. There is no other buddha and no other mind” (part I, chap. 1), Subul Sunim also notes,




Once you have a breakthrough in your training, you will be able to believe these words and leave things just as they are. Whether things go your way or not, if you let things take their natural course, one day everything will be revealed accordingly. As time passes, things mature and naturally reveal themselves. If you have already recognized the original quiescence inherent in your mind, what more is there for you to be concerned about?


Pei Xiu 裴休 (787/797–870), the eminent Buddhist layman and senior government official who serves as the interlocutor throughout the Essentials of Transmitting the Mind-Dharma, was himself a devout Buddhist and experienced practitioner, much like the laypeople Master Subul himself is teaching. Subul Sunim notes at several points in his commentary how fortunate we are to have a record of Pei Xiu’s questions, because the kinds of questions he asked twelve centuries ago are exactly the kind of questions practitioners today often ask him. This relevance for contemporary lay Buddhists is another reason the Essentials has figured prominently in Subul Sunim’s lectures. After working through the text multiple times with his advanced disciples, Subul Sunim eventually developed a comprehensive Seon commentary to every passage in the text. He delivered an extended set of lectures on the Essentials of Transmitting the Mind-Dharma in 2010 at the Anguk Seonwon branch in Seoul and subsequently compiled these lectures in the book Heunjeok eopsi naneun sae.7 It is this book that we translate here. Subul Sunim embeds in his commentary the original Chinese text of Huangbo’s records along with a modern Korean translation. Our English translation of the Essentials of Transmitting the Mind-Dharma is made from this same Chinese text, which we reproduce in the main body of the book.8


There are different editions of Essentials in varying lengths. The order, numbering, and titles of the chapters of the text also vary slightly among the different editions. The shortest version of the text, but by far the best known, is titled Essentials of Transmitting the Mind-Dharma (Chuanxinfayao), which comprises part I of our translation here. This part was compiled in 842 and purports to offer Pei Xiu’s own transcript of his exchanges with Huangbo on the meaning of Chan. Longer editions of the text add to this eponymous part I a second part, the Wanling Record (Wanling lu). The Wanling Record was compiled in 848 and is named after Wanling, the capital of Anhui province; it includes additional exchanges between Huangbo and Pei Xiu. Since this Wanling Record designates Pei Xiu by his honorific government title of Grand Councilor, it is sometimes presumed that much of it may have been recorded and compiled not by Pei Xiu himself but by Huangbo’s disciples who were in attendance during the discussions between the two men. The longest edition of the text appends to the Wanling Record a so-called “Account of Activities” (Xingzhuang), a traditional biographical genre that is often compiled soon after an eminent teacher’s death by his closest disciples. Here, this “Account” consists almost entirely of additional exchanges between Huangbo and his students, exchanges that are in the emblematic encounter-dialogue format of the classical Chan tradition. Therefore the Essentials of Transmitting the Mind-Dharma designates part I of the collection, but it also lends its name to the entire collection.9


THE TRANSLATION



Huangbo’s text has received several renderings into English. In 1958, the pioneering scholar of Buddhism and Chinese religions John Blofeld published the first complete rendering of the Essentials of Transmitting the Mind-Dharma.10 His rendering offers some brilliantly intuitive readings of the Chinese, which are always creative and often insightful. For someone working during the incipiency of Zen studies in the West, his rendering is genuinely inspired, which is why it has stood the test of time and remains in print still today. But at too many places, Blofeld’s renderings are obsolete, especially in the second half of the Wanling Record, the “Account of Activities,” where his translation of Huangbo’s Seon encounter dialogues did not have the benefit of more recent advances in our understanding of medieval colloquial Chinese, a central feature of this encounter-dialogue genre of Buddhist literature. His approach to the text is also heavily beholden to D. T. Suzuki’s account of Zen, which is now long outmoded.


In 2005, John McRae published in the Bukkyō Dendō Kyōkai English Tripiṭaka series a much more accurate and literal rendering of the text, which follows closely Iriya Yoshitaka’s Japanese translation and study.11 McRae’s rendering is a major improvement over Blofeld’s; but McRae translates only the first part of the text, the eponymous Chuanxinfayao. (Iriya Yoshitaka’s Japanese translation team also does not translate the “Account of Activities” section of the Wanling Record.) Additionally, because of the restrictions of the series in which his translation appeared, McRae was not able to include any annotation to the text. Our new version is therefore the first complete English translation in fifty years of the full Chinese text of Huangbo’s Essentials of Transmitting the Mind-Dharma, and the first one ever to include extensive annotation to Huangbo’s sources. Subul Sunim’s Seon commentary to the entire text, translated from the Korean, also enhances the significance of Huangbo’s work for modern readers.


Blofeld translated the title of Huangbo’s Chuanxinfayao quite freely as The Zen Teaching of Huang Po on the Transmission of Mind; McRae’s rendering is Essentials of the Transmission of Mind. We have chosen to translate the title more strictly, as “Essentials (yao) of Transmitting (chuan) the Mind-Dharma (xinfa).” Our rendering follows Huangbo’s own guidance on how to parse the title:


When people of this world hear it said that all the buddhas transmit the mind-dharma, they assume that there is a discrete dharma that can be realized and acquired with reference to the mind. They thereupon seek that dharma with the mind, not knowing that the mind is nothing but that dharma and that dharma is nothing but the mind. You cannot seek the mind with the mind. . . . Therefore, it is said that, once there are neither dharmas nor the original mind, you will understand the mind that is the “mind-dharma” (part I, chap. 3, and part II, chap. 29).


We have also attempted in this translation to trace the many quotations and allusions that Huangbo employs in his text. These are important to show the range and breadth of influences on Huangbo’s presentation of Seon Buddhism. Master Subul Sunim’s commentary refers to some of these sources, though without precise citations. We have consulted the Japanese translation of Professor Iriya Yoshitaka and his team for additional leads on sources and have used the tools of modern digital Buddhist studies to track still more. We believe we have succeeded in ferreting out many of the sources Huangbo used in his teachings that were previously unidentified.


ABOUT SEON MASTER SUBUL SUNIM



Subul Sunim (b. 1953) is the Seon master at the Anguk Seonwon in Korea. (Sunim 스님 is the Korean honorific used to refer to ordained monks and nuns; it is also seen transcribed as Seunim or Sŭnim.) The Anguk Seonwon has its main center in the city of Busan but also has branches in Seoul and, more recently, the United States. Subul Sunim was ordained under Jiyu Sunim 知有 (1931–), the Seon master at Beomeosa 梵魚寺, as a novice monk, or śramaṇera, in 1975, and as a fully ordained monk, or bhikṣu, two years later, under Goam Sunim 高庵 (1899–1988). After completing seminary study at Beomeosa in 1978, he “relinquished doctrine and entered Seon” (shejiao ruchan / sagyo ipseon 捨教入禪), as the Koreans say, and spent three years in intensive ganhwa Seon practice in meditation halls around the country. In 1981, during a conversation with Jiyu Sunim, he had an awakening experience that was sanctioned by his teacher. Jiyu Sunim then gave him the dharma name Subul 修弗, which means literally “cultivating ‘not,’ ” implying that Jiyu Sunim considered his student had nothing further he needed to practice.


Subul Sunim remained in seclusion for the next several years before deciding to dedicate himself to popularizing ganhwa Seon among the laity. This aspiration led in 1989 to the founding of the Anguk Seonwon in Busan and the Seoul branch in 1996. Over three thousand lay Buddhists regularly attend events held at his two centers in Korea. Subul Sunim has also led over three hundred week-long ganhwa Seon retreats in Korea and throughout the world, including the United States, China, India, and New Zealand. Over twenty-five thousand monks and laypeople over the years have gained experience in ganhwa Seon through these retreats. As the Anguk Seonwon organization grew, Subul Sunim simultaneously held numerous administrative positions in the Jogye Order and the Korean Buddhist ecclesia. In the last few years, Subul Sunim has served as the abbot of Beomeosa and the Seon master at the International Meditation Center at Dongguk University, and was one of the two finalists for the position of administrative head of the Jogye Order in the most recent ecclesiastical balloting.


We are honored to have this opportunity to offer to a new generation of readers a translation of the complete text of Huangbo’s Essentials of Transmitting the Mind-Dharma, together with an illuminating commentary by one of the most influential Seon masters in contemporary Korean Buddhism.











Preface by Seon Master Subul Sunim


WITH THE DEVELOPMENT of information technologies, exchanges of intellectual culture between the East and the West are taking place today at a rapid pace. Accordingly, the universal intellect of humankind has awakened throughout the world. As that awakening expands, we may expect that the human intellect, including the fields of science and technology, will experience revolutionary changes. It is evident to me that the cross-cultural exchanges are moving humanity in a direction that accords with more objective and universal values. As the collective intellect of the human race comes to be awakened just like the shining of the sun, we therefore have reason to hope that obsolete mental values that are blind and materialistic will inevitably die out.


Seon, which the Chinese know as Chan and the Japanese as Zen, is one of humankind’s most noble mental and cultural heritages. Its goal is to reveal the ultimate truth of existence exactly as it is. Even though this primordial truth clearly manifests itself right in front of our eyes, it is hard for ordinary people to recognize it. Seon directly points to absolute truth, which it calls an “open secret.” However, most people today, entangled in the complexities of daily life and myriad stereotypical ideas, cannot see this reality.


The veracity of Seon Buddhism has been verified by luminaries as numerous as the stars in the sky. Throughout its history, people in both East and West have taken an interest in Seon. Furthermore, more than a few have tasted the truth of Seon directly for themselves through meditation. Such people attest that Seon is the fastest, most exact, and the easiest teaching by which to ward off the mind’s darkness and restore its brightness. Fortunately, this precious approach is in fact very close to us all.


Seon training to restore the mind’s intrinsic brightness is a task we would all do well to undertake. Ordinary people have accustomed themselves to wandering around in the dark, running in circles with their busy routines, not realizing that this truth is there to be rediscovered. This is all the more reason why it is so urgent to share the insights of Seon with the people of the world.


Two pioneers zealously tackled this very issue in a series of dialogues about twelve hundred years ago. The questioner was Grand Councilor Pei Xiu (791–870) of the Tang dynasty, who was a renowned literatus and public intellectual. His counterpart was Huangbo Xiyun (d. 850), a pioneering Seon master who had personally realized the truth. The Essentials of Transmitting the Mind-Dharma (Chuanxinfayao) records their exchanges, with Huangbo answering questions posed by Pei Xiu regarding the true nature of reality.


Pei Xiu was a Confucian scholar and high-ranking government official, but he was also well versed in Buddhist doctrine. His mind opened immediately after he met Master Huangbo. In order to perfect his study of the truth, he repeatedly invited Huangbo to visit him so that he could ask questions about the dharma.


Because ultimate truth is absolute, it always transcends the relative. Because discriminative knowledge is generated in the dichotomous realm of the relative, it cannot digest the absolute dharma of nonduality, which transcends all dichotomies. Therefore one can realize the nondual dharma only by attaining true wisdom.


Pei Xiu was a scholar who always sought the truth. Due to his habitual dichotomizing tendencies, he asked about the truth of existence. In response, the master Huangbo revealed the absolute from the transcendent standpoint of the nondual dharma. Pei Xiu kept asking about the dharma from the standpoint of the relative, while his counterpart answered consistently from the standpoint of the absolute. Since people today are used to the dichotomies in the realm of relative truth, they will feel as if Pei Xiu’s questions are their own.


For the most part, Seon masters deflect questions that arise from delusory conceptions. However, Master Huangbo, perhaps foreseeing the future value of this record that Pei Xiu would leave, sincerely and tolerantly answered each and every question, even when a question was foolish. This is the reason why the Essentials of Transmitting the Mind-Dharma is regarded in both East and West as a rare masterpiece that expresses absolute truth by using relative language.


One may know relative knowledge, but one must realize the wisdom of the absolute. When a student earnestly asks an unresolved question about the fundamental truth, a master directly points to the place of the absolute. At that moment, a student with affinities to the master will align with the absolute through the master’s words and will attain awakening.


This Seon principle of “attaining sudden awakening through seeing the nature” was articulated by Bodhidharma (late fourth–early fifth centuries), the First Patriarch of Seon, on the basis of the Buddha’s teachings. It reached greatness thanks to the Sixth Patriarch Huineng 慧能 (638–713). In this way, all the Seon patriarchs and teachers, generation after generation, led their students to obtain the true dharma-eye by revealing directly to them the absolute nature with which all sentient beings are endowed. This special practice is called Patriarchal Seon (zushi Chan / josa Seon 祖師禪).


Korean Seon Buddhism succeeds the Yangqi/Yanggi 楊岐 collateral line of the Linji/Imje 臨濟 school from among the Five Houses and Seven Schools (Wujia Qizong / Oga Chiljong 五家七宗) of the mature Chinese Chan tradition. The master Dahui Zonggao 大慧宗杲 (1089–1163), a successor in the Yangqi lineage, established the kanhua Chan technique, which the Korean tradition knows as ganhwa Seon, the “Seon of examining meditative topics.” This technique is the official practice of the contemporary Korean Jogye Buddhist Order.


The Linji school compiled the Recorded Sayings of the Four Houses in order to promote the lineage of Mazu Daoyi 馬祖道一 (709–88) → Baizhang Huaihai 百丈懷海 (749–814) → Huangbo Xiyun → Linji Yixuan 臨濟義玄 (d. 867). The eleventh century, about the time of the production of that text, can be regarded as the golden age of Patriarchal Seon.12


Among those recorded sayings, the Essentials of Transmitting the Mind-Dharma, which is the recorded sayings of master Huangbo, was well received within the Seon tradition because its straightforward rhetoric logically revealed the principle of Seon. Thanks to the merit Pei Xiu had made in his previous lives, as soon as he heard Huangbo’s words, he understood their profound meaning. Nonetheless, when we examine the questions he posed to the master, Pei Xiu’s queries still seem to be trapped in dualistic thought.


Therefore, rather than being the simple record of questions and answers between a student and his master, the Essentials is also a record of the process through which a bright-eyed master guides his student along the path that leads upward toward enlightenment.




Despite Pei Xiu’s experience of “sudden awakening” (dunwu/dono 頓悟), he still held to the position of “gradual cultivation” (jianxiu/jeomsu 漸修). In this text, we should pay careful attention to the ways in which Huangbo disabuses his student of this position and reveals to him the right path of “sudden cultivation” (dunxiu/donsu 頓修).


Pei Xiu’s experience is not his alone. People experience a real change at the moment of their initial awakening thanks to the correct affinities they have for opening their eyes. Even so, they may continue to be yanked around by the karma that ceaselessly arises from their habituations without even recognizing it. When these tendencies persist, it is easy to be caught up again in delusion. Those who find themselves in this situation will be able to resolve any doubts that may remain about their practice by carefully reading Essentials of Transmitting the Mind-Dharma.











PART I


[image: images]


ESSENTIALS OF TRANSMITTING THE MIND-DHARMA



(Chuanxinfayao 傳心法要)











Pei Xiu’s Preface


There was a great Seon master whose dharma name was Xiyun. He resided at the base of Vulture Peak on Mount Huangbo, in Gao’an county of Hongzhou prefecture. He was a legitimate descendant of the Sixth Patriarch of Caoxi, a [dharma] son of Baizhang, and a dharma nephew of Xitang.


有大禪師 法諱希運 住洪州高安縣黃檗山鷲峰下 乃曹溪六祖之嫡孫 百丈之子 西堂之法姪.


Hongzhou prefecture is located in present-day Nanchang in Jiangxi province. The monastery of Huangbosi on Mount Huangbo is located in Liping in that same province. Most Seon temples are located in small valleys deep in the mountains, where people can also farm. Huangbosi is no exception. When I visited the monastery a few years ago, it looked like a shabby storehouse. Its old dharma hall had already collapsed. It is said that people in nearby villages had built the temple just like a storehouse in order to escape the ravages of the Red Guards during the Chinese Cultural Revolution of the 1960s and 70s.


Inside the dharma hall, the floor was dirt. A large plaque with the words Chuanxinfayao carved on it hung on the front wall. In the wide courtyard in front of the dharma hall, the construction of a huge main Buddha hall had commenced. It has probably been completed by now. Although this main hall is large in size, it was built in a hurry, so it will take time for it to be instilled with the dignity of a religious structure.


I still cannot forget the hospitality I was shown by the abbot Xinkong 心空, who had the look of an old country man in his mid sixties, and the Buddhist laypeople of Huangbo village. I thanked Master Huangbo for his kindness in teaching the Essentials of Transmitting the Mind-Dharma when I paid my respects to his memorial stūpa, which was located in the bamboo forest at the foot of the mountains near the rice paddies. That site is still fresh in my memory.


Huangbo was a fourth-generation master in a descent line from the Sixth Patriarch Huineng. The patriarch’s dharma was transmitted to Mazu Daoyi (709–88) through Nanyue Huirang (677–744). Among Mazu’s many disciples, Xitang Zhizang 西堂智藏 (735–814), Baizhang Huaihai (749–814), and Nanquan Puyuan 南泉普願 (748–835) were particularly renowned, sometimes referred to as the “three great gentlemen” (sandashi 三大士). Most of the Nine Mountain Seon schools (Gusan Seonmun 九山禪門) of Korea were founded by monks who received dharma transmission in the Mazu lineage. In particular, the state preceptor Doui 道義 (d. 825), who is honored as the putative founder of the Jogye Order of Korean Buddhism, transmitted the dharma of Xitang Zhizang, Mazu’s eldest disciple, to Korea, and it became one of the antecedents of today’s Jogye order.


It is said that the Seon master Baizhang sighed, saying, “The Seon lineage of Jiangxi (i.e., Mazu) has come to the Country to the East (Dongguk 東國, i.e., Korea)!” The direct line from Xitang formed Hongcheok’s 洪陟 (fl. ca. 826) Silsangsan 實相山 school at the monastery of Silsangsa 實相寺 in Namwon, Hyecheol’s 惠哲 (785–861) Dongnisan 桐裡山 school at the monastery of Taeansa 泰安寺 in Goseong, and Doui’s eldest dharma grandson Chejing’s 體澄 (804–80) Gajisan 迦智山 school at the monastery of Borimsa 寳林寺 in Jangheung.


Mazu’s Recorded Sayings reports the following episode:


Xitang, Baizhang, and Nanquan were viewing the moon with the master Mazu. The master asked, “At this very moment, what is the right thing to do?”


Xitang replied, “It’s perfect for making offerings.”


Baizhang answered, “It’s perfect for practicing.”


Nanquan shook his sleeves and left.


Mazu said, “The Buddhist scriptures have come to Xitang. Seon has returned to Baizhang. Only Nanquan surpasses all standards!”13




[The master himself] just esteemed the stamp of the Supreme Vehicle, which stayed far removed from words and letters. He transmitted only the one mind; there was no other dharma. The essence of mind is also empty, and the myriad conditions are all quiescent. It is like the great orb of the sun that rises in the sky: its radiance shines brightly, and it is clear without the slightest trace of dust.


獨佩最上乘離文字之印 唯傳一心 更無別法 心體亦空 萬緣俱寂 如大日輪 昇虛空中 光明照曜 淨無纖埃.


“Supreme Vehicle” (Zuishangsheng/Choesangseung 最上乘) is both the essence of the Buddhadharma that Bodhidharma himself transmitted, as well as the orthodox Seon that has been transmitted through the authentic lineage of the Jogye order. More concretely, it refers to the teaching of sudden awakening of the Southern school of Seon. From the First Patriarch, Bodhidharma, down to the present, Seon has transmitted just the one mind and nothing else. This is because the true characteristic of all the realms in the universe, which all enlightened beings perceive, is simply the one mind.


To those who have realized it, there is nothing new or old, shallow or deep. Those who preach it do not engage in intellectual knowledge and understanding; they do not establish teachers; they do not open the doors or windows [of a school]. Just like that, here it is. If you start to think, then you will be far off the mark. Only after [you understand this] will you attain your original buddhahood.


For this reason, his words are simple and his principle straightforward. His Way is lofty and his acts are aloof from others. Students and disciples from the four quarters rushed to his mountain and awakened as they looked upon his visage. There were always about a thousand people in his congregation, [which was as vast as] the sea.


When I governed the district of Zhongling during the second year of the Huichang reign-era (842 CE), I invited him down from the mountain to come to the district and stay at Longxing Monastery. There, day and night, I asked him about the Way. When I was in charge of [the district of] Wanling in the second year of the Dazhong reign-era (848 CE), I again respectfully welcomed him to my district office and had him dwell at Kaiyuan Monastery, where day and night I received the dharma. As soon as he left, I tried to record everything [I had heard, but could remember only] one or two [episodes] out of ten. These I esteemed as a mind-stamp (xinyin/simin 心印) but was reluctant to distribute them. Now, fearing that [these teachings], which are suffused with the essential meaning of the spirit, might not be heard by future [generations], I have handed [my manuscript] over to the monks Dazhou and Fajian. I have requested that they return to Guangtang Monastery on the old mountain [of Huangbo] and ask the senior monks and the dharma congregation there to check whether [my manuscript] is consistent with or different from what they had regularly heard before.


Preface written on the eighth day of the tenth month in the eleventh year of the Tang dynasty’s Dazhong reign-era (October 29, 857).


證之者無新舊無淺深 說之者不立義解 不立宗主 不開戶牖 直下便是 動念即乖 然後為本佛 故其言簡其理直 其道峻其行孤 四方學徒 望山而趨 睹相而悟 往來海眾常千餘人 予會昌二年廉于鍾陵 自山迎至州 憩龍興寺 旦夕問道 大中二年 廉于宛陵 復去禮迎至所部 安居開元寺 旦夕受法 退而紀之 十得一二 佩為心印 不敢發揚 今恐入神精義不聞於未來 遂出之授門下僧大舟法建 歸舊山之廣唐寺 問長老法眾 與往日常所親聞 同異如何也.


唐大中十一年十月初八日序











1. Realize the One Mind and You Will Be a Buddha



The master said to me, [Pei] Xiu:


All the buddhas and sentient beings are only the one mind; there is no other dharma. Since time immemorial, this mind has never been produced or extinguished. It is neither green nor yellow; it has neither form nor characteristics (lakṣaṇa). It does not belong to the categories of either existence or nonexistence. It cannot be measured in terms of new or old, long or short, large or small. It transcends all limits, measures, names, traces, and comparisons. What is right in front of you — that is it. But if you start to think, you will be far off the mark.


師謂休曰 諸佛與一切眾生 唯是一心 更無別法 此心無始已來 不曾生不曾滅 不青不黃 無形無相 不屬有無 不計新舊 非長非短 非大非小 超過一切限量名言縱跡對待 當體便是 動念即乖.


There is just this one mind; there is no other dharma. This is the middle way between two extremes. If there were in fact two extremes, there would also have to be a middle. If you realize the principle that does not involve either these extremes or a middle, you will have no impediment in achieving liberation from the cycle of birth and death. Master Huangbo spoke of the middle way when he said, “This mind has never been produced or extinguished.”


If you start to think, then you will be far off the mark. In other words, if you arouse your thoughts to try to figure out what this mind really is, images begin appearing in your mind, and you end up losing your original mind. The true pleasure you can enjoy by residing in the original place cannot be compared to the lesser worldly pleasures, which inevitably entail suffering. You should live your life knowing the mind and going with the flow of causes and conditions. Avoid wasting your life in the constant indulgence of worldly pleasures.


[The one mind] is like empty space. It has no boundaries and cannot be measured.


猶如虛空 無有邊際 不可測度.


It is really hard to know where and when the mind originates, for it has no boundaries by which it can be measured. It cannot be said, therefore, that the mind is either limitless or limited.


In that case, what on earth is this mind? Everyone can know this mind once they turn one thought around and look into themselves. Ignorant people mislead themselves by clinging to logical thought and generating an attachment to it. They deceive only themselves with this foolish behavior.


Only this one mind is the buddha. There is utterly no difference between the buddha and sentient beings.


唯此一心 即是佛 佛與眾生 更無別異.


The statement “Only this one mind is the buddha” is proclaimed from the level of sudden awakening to one’s mind being in fact the buddha, thus transcending intellectual understanding.


Master Huangbo made this claim presuming that Pei Xiu had already experienced sudden awakening. Through these words, therefore, the master directly revealed the original nature of the mind.


Pei Xiu had already acquired significant knowledge of Buddhist doctrine thanks to his relationship with the Chan and Huayan thinker Guifeng Zongmi 圭峰宗密 (780–841), but Pei Xiu did not experience enlightenment until his first encounter with Master Huangbo. Pei Xiu then took refuge in the master and requested his guidance.


When we read the Essentials of Transmitting the Mind-Dharma, it is helpful to understand the circumstances in which the master delivered these precious lectures.


Sentient beings are attached to appearances and seek outside [for the buddha]; but in seeking the buddha, they lose the buddha. They make a buddha look for a buddha and use the mind to grasp the mind. Even though they exhaust themselves until the end of the eon, they will never be able to get it.


但是眾生 著相外求 求之轉失 使佛覓佛 將心捉心 窮劫盡形終不能得.


Most people are attached to outward appearances and thereby distinguish between various phenomena. However, our eyes cannot see the real characteristic of things. This very mind that looks for the buddha is the buddha. Wouldn’t it be futile to make a buddha seek a buddha?


They do not know that, once they stop thinking and forget their pondering, a buddha will appear right in front of them.


不知息念忘慮 佛自現前.


If they just turn one thought around, they will naturally give up discriminative thinking and empty their minds. When they don’t know this fact, people presume they need to seek something and end up entangled in all kinds of discriminative thoughts.


But also they should not try to intentionally remove the thoughts that are arising in their minds or stop working away at their practice, misunderstanding the words “stop thinking and forget their pondering.” That would not only be foolish, it would also show disdain for the instructions of their spiritual mentors (kalyāṇamitra).


This mind is in fact the buddha. The buddha is in fact sentient beings. When it is in sentient beings, this mind is not diminished. When it is in all the buddhas, this mind is not augmented.


此心即是佛 佛即是眾生 為眾生時 此心不減 為諸佛時 此心不添.


The mind is never diminished or augmented. Whether a buddha or a sentient being, the mind is always simply there. It is not something that exists in fact, and it cannot be described as having certain characteristics. It is just “mind.” As a saying goes, “If you awaken to the mind, you are a buddha; if you are deluded, you are a sentient being.” Only enlightened people can testify to this matter. Those who do not realize this matter seek the answer using logic, clinging to the words. But they can never reach the source by clinging to words.


[This mind] is inherently endowed with even the six perfections and myriad [bodhisattva] practices, along with merit as abundant as the sands of the Ganges (Gaṅgānadīvālukā). One need not try to cultivate still more.


乃至六度萬行 河沙功德 本自具足 不假修添.


Since our minds possess inherently the six perfections (pāramitā) and myriad practices of the bodhisattvas as well as all kinds of merit, we do not need to create any further merit.


Once you have awakened for yourself, you will know the joy of dharma and the bliss of meditation — the joy of dharma that makes you say, “Ah! So this is what it is!” If you taste even a tiny bit of this joy, you will become more relaxed and satisfied in living your life. If not, you will fall into birth and death’s sea of suffering, which is right before your eyes, and flounder in its perilous waters.


When you encounter the [appropriate] conditions, act; when those conditions dissipate, remain quiescent. If, without definitive faith in the fact that this [mind] is a buddha, you want to seek merit through practice that is attached to characteristics, you will stay mired in deluded conceptions and will deviate from the Way.


遇緣即施 緣息即寂 若不決定信此是佛 而欲著相修行 以求功用 皆是妄想 與道相乖.


Do not generate discriminative thoughts, being tossed and turned by what you see and hear. If you realize the Way, conviction will arise naturally and you will let go of everything. In fact, you will realize that there is in fact nothing to release. Ordinary people are always seeking something, even unconsciously, and so we use the expressions “let go of” or “empty your mind” provisionally. But if you work to empty what is inherently already empty, you will be far from the training that realizes the true characteristic of things.


This mind is in fact the buddha. There is no other buddha and no other mind.


此心即是佛 更無別佛 亦無別心.


Once you have a breakthrough in your training, you will be able to believe these words and leave things just as they are. Whether things go your way or not, if you allow things to follow their own natural course, one day everything will be revealed accordingly. As time passes, things mature and naturally reveal themselves. If you have already recognized the original quiescence inherent in your mind, what else is there to be concerned about?


This mind is bright and clear like empty space; it has not even the slightest mark or appearance.


此心明淨 猶如虛空 無一點相貌.


Wise people awaken to the fact that the original mind is not separate from themselves and, without hesitation, stop wandering around. However, ignorant people perform meaningless tasks, swayed by the deluded mirages that emerge from within themselves.


Arousing your mind and starting to think deviates from the essence of the dharma and creates an attachment to characteristics. Since time immemorial, no buddhas have clung to characteristics.


舉心動念 即乖法體 即為著相 無始已來 無著相佛.


The moment the ignorant arouse even a single thought, they become entrapped in the cycle of birth and death. Each and every thought that sentient beings have is the cycle of production and cessation. Enveloped in ignorance, they lose the essence. This hasn’t taken place in this lifetime alone; it has occurred in all previous lifetimes.


Sentient beings also mistakenly believe that if they train themselves properly, they can achieve whatever they want without any obstacles. This ignores causes and conditions. A floating ladle will move when the water moves and remain still when the water is still. If a certain result arises due to a corresponding cause, accept the flow of causality and allow yourself to go with that flow, just like that ladle.


We cannot see the buddhas if we look for the buddhas in external appearances. Just like empty space, this mind is clear, transparent, and formless. The samādhi of no-thought, which nothing can sway, is the true appearance of the buddhas. Because a buddha has no external appearances, bear in mind that a buddha neither discriminates between things nor treats all things as equivalent.


If you pursue buddhahood by cultivating the six perfections and myriad practices, this involves a sequence [of practices]. Since time immemorial, no buddhas have followed a sequential approach.


修六度萬行 欲求成佛 即是次第 無始已來 無次第佛.




The six perfections, or pāramitās, are the practices of perfect generosity, morality, forbearance, effort, meditative absorption, and wisdom. Becoming a buddha by cultivating these six perfections suggests there are sequential steps in practice. Were that the case, then there would be distinctions between those who have cultivated all the perfections and those who have cultivated only some of them. This deviates from the mind of a buddha, where there is nothing to cultivate because it is originally empty.


It is not absurd to imply that one becomes a buddha after mastering a set of arduous and difficult practices, but you should know that such instructions are intended as expedients. Faith may be aroused in practitioners by outlining steps that lead upward to enlightenment. But such a teaching is simply a means to ensure they will realize their original buddhahood by turning one thought around when the time is right.


If you merely awaken to this one mind, there will not be the slightest dharma that you need to attain, for this one mind is in fact a genuine buddha.


但悟一心 更無少法可得 此即真佛.


Only those who practice Seon can digest these words. However, these words do not apply to those not yet awakened. Unawakened people should first examine a hwadu, or meditative topic, raise the sensation of doubt, and break through the silver mountain and iron wall14 that are right before their eyes.


Since buddhas and sentient beings are the one mind, they are not different. Like empty space, that mind is free from admixture or deterioration. It is like the great orb of the sun that shines over all four quarters of the world.


佛與眾生一心無異 猶如虛空 無雜無壞 如大日輪 照四天下.


Because empty space is clear and transparent, there are neither separate quarters of north, south, east, and west nor separate time periods of past, present, and future. Although empty space is originally formless, differently shaped clouds arise in it, in accordance with causes and conditions. If you become attached to those shapes, you will mistakenly believe that those differently shaped clouds are real entities. But if you know that they are mere shapes and not fixed entities, and you let go of your attachment, then that’s it. Out of delusion, however, you cling to your attachment, even though there is originally no attachment to let go of. I tell you, just let it go!


When the sun rises, its light shines over the entire world, but empty space has never been illuminated. When the sun sets, darkness pervades the entire world, but empty space has never been darkened.


日升之時 明遍天下 虛空不曾明 日沒之時 暗遍天下 虛空不曾暗.


Just as empty space is itself never illuminated or darkened, so too the mind has nothing to do with illumination or darkness. In accordance with causes and conditions, when dawn comes, it gets light; when sunset comes, it gets dark. There is no need to try to sustain or become attached to brightness, because the mind encompasses both brightness and darkness, while remaining unaffected by them.


The realms of light and dark alternate, but the nature of empty space is expansive and invariable. The minds of both buddhas and sentient beings are also like this.


明暗之境 自相凌奪 虛空之性 廓然不變 佛及眾生 心亦如此.


The Flower Garland Sūtra says, “The mind, the buddha, and sentient beings — there is no distinction among these three.”15 These three are given the names “buddha,” “sentient beings,” and “mind” so that we may distinguish them. Those who are awakened never distinguish among identical things that have become entangled with one another.


Although empty space accommodates differently shaped clouds, its original appearance has never changed. Although buddhas and sentient beings cast different shadows, their essence is nondual.


Say one observes buddhas as having the characteristics of purity, radiance, and liberation or observes sentient beings as having the characteristics of foulness, darkness, and birth and death. One who generates such an understanding will not be able to attain bodhi [enlightenment] even after kalpas [eons] as numerous as the sands of the Ganges, because one is attached to characteristics. There is only this one mind; there is not another dharma, even as small as a mote of dust, to be attained. The mind is the buddha. Those who train in the Way these days do not awaken to the essence of this mind. They then give rise to mental states overlaying this mind, seek the buddha externally, and practice while being attached to characteristics. All these are harmful techniques, not the path to bodhi.


若觀佛 作清淨光明解脫之相 觀眾生 作垢濁暗昧生死之相 作此解者 歷河沙劫 終不得菩提 為著相故 唯此一心 更無微塵許法可得 即心是佛 如今學道人 不悟此心體 便於心上生心 向外求佛 著相修行 皆是惡法 非菩提道.


The difference between buddhas and sentient beings is that those who attain awakening for themselves are buddhas while those who do not are sentient beings. The difference between the two is that simple. If people know that they are originally buddhas, they will act like buddhas. But because they presume they are ignorant, they become sentient beings, who suffer and discriminate.


People should be able to realize that “this is it” by turning one thought around and letting go of all discriminative thoughts, without any lingering attachment. Not knowing this, they become greedy, looking left and right. How could they not but lose their original mind?




OEBPS/images/line.jpg





OEBPS/images/title.jpg
A Bird in Flight Leaves No Trace

The Zen Teachings of Huangbo
with a Modern Commentary

Scon Master Subul

TRANSLATED BY
RobERT E. BUSWELL JR.
AND

SeEoNG-Uk Kim






OEBPS/images/cover.jpg
% A BIRD IN

FLIGHT LEAVES
% NO TRACE
%

The Zen Teachings of Huangbo
with a Modern Commentary
SEON MASTER SUBUL

Translated by ROBERT E. BUSWELL JR.
and SEONG-UK Kim






OEBPS/images/back-image.jpg









OEBPS/images/ii_img01.jpg





