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Abstraet

This paper explores the praetical teachings found in the Dunhuang manuscript of
the Platform Siitra ofthe Sixth Patriar,h and considers the possibility of practice
within a doctrine ofsudden enlightenment. Part One oudines how the doctrine
of sudden enlightenment can he understood to undennine the purpose for
practicing meditation. Pan Two first makes a case for the position that praetice is
presupposed by the text regardless of the doctrine of sudden enlightenment. Nen
the paper argues for what type ofmeditation practice the Platform SütTa teaches is
consistent with sudden enlightenment. The practice the Platform Sütra teaches is
an intentionless, continuons, non-passive non-anachment while in the midst of
dharmas that takes as its basis the suchness of things inherent in sentient beings.

Ce travail examine les enseignements contenus dans le texte manuscrit Siitra de
l'Estrade du Sixiëme Patriarche, tel qu'on le trouve dans les documents de
Dunhuang, et la considération de la possibilité d'une pratique d'une doctrine de
l'éveil subit. La premièr partie, du travail montre comment la doctrine de l'éveil
subit tend à dévaloriser la pratique de la méditation. La deuxiè me partie fait
d'abord l'hypothèse que le tene contient un enseignement pratique, inattentif de
la doctrine de l'éveil subit. Finalement, ce travail soutient que le Sütra de l'Estrade
est une forme de non-attachement sans passivité, sans intention préconçue et
continue, au coeur même des dharmas dont le fondement, inhérentà tous les
existants, est constitué par les choses telquelles sont ou par l'ainsité .
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Abbreviations

Texts

AlI references to the ten of the Platform Sütra ofthe Sixth Patriarch refer to
Philip B. Yampolsky's translation of the texte These are cited simply with the
section number of the SütTa in Roman numerals. For example Section Founeen
of the Platform Sütra is indicated as "XIV."

•

DS
LZT]
RDFM

T
WSSJ
XXYL

Skt.
Ch.
]pn.
K.

Diamond Sütra
Platform Sütra ofthe Sixth Patriarch
FundamentaJ Expedient TellChingsfor Reposing the Mind That

Attains En/ightenment
TaisbJ shinsbü. daimkyï
MIlfijl61Ï ~ Discollrse on the Piirllmitii ofWisdom
Trelltise on the Essentill/s ofCultivating the Mind

Languages

Sanskrit
Chinese
]apanese
Korean

•

Note from the author. Ail romanized terms found in the ten are Chïnese unIess
indicated to be otherwise. Also, in the body of the paper, 1use Pinyin, not Wade­
Giles, for Chînese names, and terms. 1 have listed ail citations and bibliography
entries in the same romanization systems used by the respective authors.
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Part One: The Problem ofMeditation in the Sixtb PlltTÛlrch Sutra

SeotionI:lInttoduction

Popular conceptions of meditation tend to understand meditation practice as

something in which, after a lengthy period ofsitting and gradually developing

meditative skills, one attains enlightenment. One school of Buddhism primarily

based upon meditation praetiee is the East Asian Chan (K. SOn;]pn. Zen) school.1

For instance, modem day]apanese Rinzai Zen monks sit in meditation for five or

more hoW'S a day. But in the Platform Sütra ofthe Sixth Patriarch (Ch. Liuzu tan

jing. Jpn. Rokaro danky) , hereafter also referred to as the Sütra, the Sixth Patriarch

SütTa and the UTJ),2 one of the centraI texts of the Chan school and the final

achievement ofChînese Tang Dynasty Southem Chan schaol writings, we find a

different scenario. The Sixth Chan Patriarch Huineng (638-713 C.E.) is

presented in this text as awakening suddenly, or rapidly, without having first

engaged in any form of meditative training. In faet, he awakens to rus original

1 The tenn "chan" is Chinese for the Sanskritdb)Ü1IIl, which generally means meditation. "SOn"
and "Zen" are respeetively Korean and Japanese for "chan."
2 T 48 (no. 2007) 337-345. There are also two Song Dynastyeditions, known as the KDshOji and
Daiftfi, and two independendy produced Yuan Dynasty editions dated 1290 and 1291 C.E. See
Yampolsky's bibliography in bis 1967 translation of the ten, page 191, for a list ofeditions of the
PJatform Sütra. This paper primarily uses Philip B. Yampolsky's 1967 translation of the Dunhuang
manuscript of the Pl4tform Siitra ofthe Sixth Patriarch. Yanagida Seizan places the Pl4tform Siitra's
compilation date between the Stpllratt Biogrllpby written in 781 C.E. and the Baolin zhUll1l written
after 801 C.E. See McRae, "Yanagida's Landmark" 75. Vi Halcaju held that the Platform Siitra was
originally compiled shortly after Huineng's death in 713 C.E. by his disciples and then added to
over the years by Shenhui and the Southern School. Hu Shih and D.T. Suzuki held that Shenhui
and his school created the original version of the Sutra. See Yampolsky, Platform Sutra 89-90, 98,
n. 24; McRae, "Yanagida's Landmark" 68. On the basis of the varlety oferrors found in the text of
the manuscript Yampolsky concludes that the Dunhuang manuscript is based upon an earlier
version of the text, perhaps hurriedly copied down. As a resuIt, the KDsmji edition of the SiitTa as
well as the editions prepared byJapanese scholars such as D.T. Suzuki and Vi Hakuju are relied
upon in order to understand various charaeters and passages of the Dunhuang text. See
Yampolsky, Platform SiitrIl89-90, n. 2, p. 98-99. Other Engüsh translations include Thomas
Cleary's 1998, Heng Yin's 1971, Charles Luk's 1962, and "'ong Mou Lam's 1930 translations of
the Ming Canon edition, and also D.T. Suzukï's 1960 partial translation and Wing-tsit Chan's
1963 complete translation with Chînese text of the Dunhuang manuscript. Carl Bielefeldt and
Lewis Lancaster discuss the various editions of the Pl4tform Siitra as weil as these English
translations in their article "Pl4tform Scripture." Refer to Bibliography.
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nature simply upon hearing the line from the Din1l10nd Sül'ra (Skt. Vnjrncchedikii,

Ch. Jingang banrou boltlomijing)3 "arouse the mind in accord with no place of

abode.,ri John McRae notes mat Heze Shenhui (670-762 C.E.), the main

disseminator of Southem school teachings, "does not hedge on the issue of

immediate inspiration by specifying some preliminary period of religious practice,

however brief" (McRae, "Shen-hui" 251).5

This teaching in Southem school writings, that enlightenment is sudden,

seems ta rejeet the idea that practice is needed in arder to experience

enlightenment In faet, the Platform Sütra and Shenhui's emphasis and

understanding of sudden enlightenment (and the identity of meditation and

wisdom) indicated ta the Chïnese scholar Hu Shih that the Southem school

"swept aside ail meditation, rejected sitting practices, and produced a 'new Chan,

which renounces Chan itself and is therefore no Chan at ail' " (Hu Shih, "Ch'an"

7).6 In Hu Shih's opinion, it seems that for the Southern school there cao be no

meditation practice within a doctrine of sudden enlightenment.

The problem with respect ta meditation practice in the LZTJ is primarily the

result of the way the doctrine of sudden enlightenment is understood and

developed in Chan teachings. To rephrase this problem more generally and as a

question that has long been a topic of debate one can ask, "can there he a

meditation practice within a doctrine of sudden enlightenment?" Generally,

J T 8 (no. 235): 748-752.
4 See DS X, XIV. YampoIsky's translation is "you must not he attached [to things], yet must
produce a mind which stays in no place." That this was the line that awakened Huineng is found
in later developments of the legend ofHuineng. This line itself is not mentioned in the Dunhuang
manuscript of the Sütra, although the line is quoted by Shenhui and is found in the Koshoji
edition. See Yampolsky, Platform SutTa 94-95, n. 18, 133, n. 41.
5 The sections of the Platform Sutra this paper focuses on in its discussions, are also among those
that are most simiIar to Shenhui's writings. As such, Shenhui's teachings are considered to have
sufficient similarity to the UTJ to he grouped together as represenrative ofSouthcrn schooI
teachings.
6 Louis Gamez swns up the argument for the Southem school's rejeetion of meditation as follows:
"Modern scholarship has assumed that [Shenhui] condemned meditation outright: sinœ he
advocared direct enlightenrnent, the argument goes, he could not have accepted the practice of
seated mediration." See Gomez, "Purifying Gold" 79.
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scholars do not accept the idea that the LZTJ and the Soumern school dismissed

meditation outright. Louis Gamez notes that the "conclusion mat the Southern

school was a revolution sa radical that it advised its followers to give up

meditation has been repeatedly and jusdy criticized" (Gomez, "Purifying Gold"

83). But what exactly the Southem school practiced is, for a number of reasons

that will become apparent during the course of the paper, not easily discemed and

has resulted in a variety ofopinions. Sorne of these opinions will be reviewed

when they becorne relevant to the topic being discussed.7

If1 rnay he forgiven for taking pen in hand, 1 will naively attempt to oudine

what Carl Bielefeldt, among others, notes is a "practice [that can] not be

described" {Bielefeldt, "Secret ofZen" 143). This paper argues that, not only is

there a Meditation teaching in the Sirth PatrillTch Sütra, but that according to the

LZTJ there is no conflict whatsoever between practice and sudden enlightenment.

In order to demonstrate that this is the case, this paper progresses through

three discussions exploring how each relates to the LZTJ's teachings on

Meditation within the ten's doctrine of sudden enlightenment. In Part One, 1

treat the teachings that at fust glance seem to make practice inconsistent with

sudden enlightenment and which undennine the assertion there is a Meditation

teaching in the UTJ. The reason for chis is that in the UTJ enlightenment is

outlined or developed as rapid, non-dual, and inherent, each of which seems to

undennine the rationale for pracricing meditation. When the reasons why these

teachings in the Sutra subvert the purpose of meditation pracrice have been

considered, attention is tumed in Part Two toward the more practical teachings

of the texte

l begin Part II by presenting a case for the position chat there is a practical

teaching in the ten by demonstrating mat pracrice is not abandoned and, in facc,

its performance is presumed in the texte This indicates that practice of sorne sort

7 Considerations of length prevent a separate section dedicated to these opinions.
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• must have been understood as compatible with the LZTfs (and the Southern

school's) teaching about sudden enlightenment. l chen mm attention toward

outlining what type of practice it was that the Southem school understood as

compatible with sudden enlightenment. The practical dimensions of this school's

teachings adopts a different model of praetice, one that deals with the potentiaI

confliet between praetice and the doctrine ofsudden enlightenment by rejecting

praetice with the intention ofobtaining enlightenment and instead teaches what is

perhaps better desaibed as a "praetice ofenlightenment."8

This intentionless practice of enlightenment is outlined in the LZTJas

meditation's identity with wisdom. This paper develops this identity as referring

to not orny a doctrinal teaching, but also as the pirmnitJI ofwisdom being

reinterpreted as meditation. This same type of practice is funher outlined in the

text as "samJidhi ofoneness," "non-form" and "no-thought." The practice that ail

of these teachings oudine is an intentionless, continuous, non-passive non­

anachment in the midst ofaIl dharmas that takes as its basis the "as-it-is-ness" or

"suchness" of things (Skt. tathaœ; Ch. zhenro; Jpn. shinnyo) that is central in the

teaching on the inherent, or original, non-abiding condition of sentient beings.

One way to treat these ideas as they are presented in the LZTJ is with the aid

of the Buddhist Two Truths doctrine. In the LZT] many doctrines and tenns are

developed in ways similar to and based upon teachings about ultimate truth and

conventionaI truth, and both their divided nature and identity. In particular 1will

outline how certain teachings in the Siitra cao he understood as ultimate truth and

descriptions of the enlightened state, and also as conventional truth and

meditation instructions that take the enlightened state as the basis of practice.

8 Practice described as being "ofenlightenment" as opposed to "for enlightenment" is generally
associated in the Zen tradition with the practice of "just sitting" Opn. shikan taza) t3ught by the
]apanese Zen adept and founder of the Sôro school Dogen (1200-1253 C.E.). Carl Bielefeldt has
written about this conception of practice and its relationship to sudden awakening as it is found in
Chan and Zen teachings in a number ofplaces. The reader is referred to in particular to ms
[))gen ~ MII1IUIlk, "No-mind" and "Secret ofZen." See Bibliography.
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This two tiered development of ideas becomes in turo a window to discerning the

meditation teachings present in the text.

Section ll: Sudden EnIighteoment and the Undermining ofMeditation

The LZTJ uses the term "sudden" in a variety ofways. It refees to a sudden

teaching (dunjiao), a sudden enlightenment (dumJJU) and a sudden praetice

(dunxiu).9 The sudden teaching, or doctrine, is a tenu used by the Southern school

to refer to its own teaching on sudden enlightenment and praetice in a polemicaI

manner so as to draw a contrast between it and the "gradualist" N orthem

schoo1. l0 In what follows 1 will oudine how the rapid, non~ual and inherent

features ofsudden enIightenment can be understood to teach the inability of

praetice to result in enlightenment, thus undennining any need for and purpose in

practice, he it by following the precepts, meditation or by doctrinal study. As such,

the doctrine ofsudden enIightenment itself is the primary factor mat weakens the

assertion mat there is a meditation practice taught in the LZTJ and seems to make

practice inconsistent wim sudden enlightenment.

fi: 1 Sudden Enlightenment as Rapid

It was introduced above the UTJ teaches that enlightenment is a sudden or

rapid event. In the (auto)biographical sections of the Sütra, Huineng is presented

as being a paor, uneducated layman woodcutter from the barbarian South who is

enlightened out of the blue, with no prior training, simply upon hearing a verse

from the Dill11W7ld Sûtrll (ll). Il Ano~erexample from the biographical sections is

that the monk Huiming, who "was by nature and conduct coarse and violent," is

9 A1though the terro "sudden practice" is found in the P/atfomt SiitTlI (XVI, XLI), ir is not a
prominenr tenn in the ten.
la Ir is no longer generally accepted mat the Northern school caught graduaI enlighrenment.
Rather they also subscribed to the doctrine of sudden enIighrenment. See McRae's Nrwthern S,hoo/.
Il There are a number ofother examples in the Platform SÜtTll in which people are enlightened
simply upon hearing the Dhanna. See sections IX, XI, XXVIll, XXXI, XL.
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enlightened upon hearing the Dharma from Huineng (XI). This monk, who was a

general prior to becoming ordained, would probably have had much work to do

gradually removing the various karmic impedimenrs no doubt ittcurred in bis

former occupation before he would have been able to reach enlightenment.

Instead, he was enlightened suddenly, bypassing most of the path. 12 The LZTJ

refers to this awakening as "seeing into nature" (Ch. jitmxing; ]pn. kensho) and it is

an abrupt event.

These examples, among the Many others found in the LZTJ, demoDstrate mat

praeticing the Buddhist path, and meditation in particu1ar, is not a prerequisite for

enlightenment according to the Siitrll. Sudden awakening is rapid, not necessarily

requiring any prior training, and as such is Dot the telos of the path. The generally

understood graduaI conception of the path seems to hold awakening as its end.

But this awakening is never guaranteed, as if one had simply to follow along the

steps of the path, progressing from one stage to the nen, perfecting each in

succession, until finally the last step was intentionally reached and awakening was

caused to cake place. The path in this sense is that which falls between the

beginning and the end, aIl ofwhich is sequentiaI, cumulative, and occluded by

ignorance (Nagao, M4dhytrmika 78-79).

As such, rapid sudden enlightenment is a rejection of the idea that

enlightenment follows naturaUy from an ordered and progressive set ofstages

such as the Buddhist path and the practice of meditation. This aIso includes

seeking the removaJ of ignorance through practice in an effort to bring about the

unfolding ofenlightenment.13 The changes that seem to cake place from the

moment of initially taking up the path through to awakening itself are a

12 This sense ofsudden awakening as rapid, a dear cutting through ofa rope's numerous fibers
with a single swing ofthe axe, is a te3Ching contemporary scholarship understands as common to
both the Nonhem and Southern schools, predating any schism between them. For instance see
Gomez, "Purifying Gold" 71-75; Faure, Immediacy 33-34.

13 Shenhui's p/at:ftJrm StrmO'n contains passages that stI'ongly rejeet the idea of progressive and
lengthy practice. See LiebenthaI141-142.
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movement through rime. The path involves a temporal transition from present to

future, whereas the "leap" from ignorance to enlightenment happens in the

instant ofa present moment (Suzuki, First Series 214-216; Nagao, M4dhyamika

70). No ordered sequential path involving lengthy periods of rime is a means

leading directIy and ooly to instant ofenlightenment.

Sudden awakening is characterized as an unexpecred abrupt "Ieap" from

delusion to enlightenment. AIso, the experience ofenlightenment, or "seeing

nature" as D.T. Suzuki translates jianxing, 14 is itselfwhat dispels ignorance and

results in Buddhahood, not progression thraugh the path. As a result, meditation

(or the precepts and study for that matter) appears to become a topic about which

there is no need to he deeply concemed. Instead Chan teachings (generally)

emphasize pointing directIy at the student's original nature as opposed to some

intermediary stage on a path (BielefeIdt, "No-mind" 483-484, 498-499, 501).15

fi: 2 Sudden Enlightenment as Non-dual

One of the more important notions or psychological featuees of sudden

enlightenment that seems to weaken the rationale for meditation practice is the

non-dual and immediate nature ofenlightenment. An important example of this

in the LZTJ is with respect to sudden and graduaI methods. The text states that

"once enlightened, there is from the outset no distinction between these two

methods" (XVI). Rather the distinction refers to the differing abilities of people; it

is only because sorne people are dull that there is a distinction berween them.

14 See Suzuki, No--mind 25-26, 45-46. This phrase is based upon the Nirvii7)a Sutra phrase Usee the
Buddha-namre and achieve the enlightenment ofBuddhahood." For discussion about chis tenns
adoption and use of in early Chan see Suzuki, First Seriu 219; McRae, "Yanagida's Landmark"
167; McRae, "Shenhui" 234, 244-245, 249, n. 117.
15 A famous Chan verse atttibuœd to Bodhidharma, the monk who (legendarily) brought Chan
from India to China and established the school there states, "A separate transmission outside of
scripmre, not founded on words or leners, point direcdy to one's own rnind, see one's nature and
become a Buddha." For a more down ta earth treatment of this popular ChanlZen ideal as it
relates ta modem dayJapanese Rinzai Zen training, see Hori 285-286, 296-297.
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Deluded or ignorant thinking tends to see contradictions, and opposites such as

mat between sudden and graduaI. On the other hand, the realization in

enlightenment is one that does not recognize any such distinction, or for that

matter contradictions, between methods. Here sudden enlightenment as non-dual

can be understood as the non-duality between sudden and graduaI.

Another example of the non-dual nature ofenlightenment occurs when the

LZTJ states: "Good friends, the very passions themselves are enlightenment"

(XXVI); the P/otfo'71I Siitrll and Shenhui teach that enlightenment is not

something found apart, or separate, from the (delusive) passions (McRae,

"5henhui" 256).16 Sudden enlightenment refees to a directly accessible or

unmediated enlightenment amidst the phenomenal world ofdharmas (fa) and that

does not require the elimination ofdependent co-arising (Skt. pratf tya­

samutpïda)17 (Gomez, "Purifying Gold" 85, 89-91). In this sense enlightenment is

not mediated and is itself the realization of the suchness of things, the identity of

emptiness (Skt.ftinyatJÏ; Ch. kong; ]pn. kil) and fonn (Skt. riipa; Ch. se; ]pn. shikt)

as outlined in the Perfection OfWtsdom Sütras.

The non-dual nature of the sudden teaching in these two examples can he

better understood ifone remembers that in contrast to the Abhidharma, which

teaches there is a great multitude of ultimately existing dharmas, the Perftctùm of

Wisdom Sütras teach that "there is no multiplicity because aIl is one" (Conze,

Literlltllre 14). Because aIl dhllrmas and phenomena that arise from dharmas lack

svabhavll (pennanent self-essence or being), therefore aIl dharmas in fact are

emptiness and are simply referred to as dharmas. A1so, the emptiness mat aIl

dharmas share is the same emptiness or lack ofsvabhava. The lack ofsvabhaVII that

16 Also see Gomez, "Purifying Gold" 75. LiebenthaI149-150. Other references in the LZT/
include XXIII, XXV, XXVII, and XL.
17 Dependent co-arising is the Buddhist explanation ofhow the manifest universe exists and
changes. .
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characterizes the movement of the painter's brush is not different from the lack of

svobhiiva that characterizes me Banyan Tree at Bodh-Gaya in India.

The reason it is Dot different is mat emptiness, this lack ofsvabhavo, is Dot a

ching itself among other things. It is simply the true nature ofa thing, its essential

charaeteristic. Thus, wherever there are dharmos, there is emptiness.

Nonetheless, emptiness is the same in alI dharmos because it is not a co­

dependendyarisen thing. As a result ail dhll'1?1UlS are therefore the same and the

duality ofdhll171l4S is resoIved in the identity ofemptiness and fonn, the "as-it-is­

ness," or suchness, of things. As Edward Conze points out, "the conditioned is

here equated with the unconditioned. And that unconditioned identity of the

conditioned and of the unconditioned is the principal message of the Projiia­

JXiramitli " (Conze, Se/eaed Sayings 20).

Here we see that emptiness is not separate or apart from co-dependent arising.

Also, as emptiness is not a co-dependendy arisen thing, it is unable ro be changed

by or mediated through any conditioned thing in any way. Ir is direct,

immediately present as the ink on this page, as the sensation up your back of the

chair you are now sitting in, and as the sound of your voice in your head as you

read this. AlI these are dharmas, and being dharmas their original nature is

unsupponed or empty; the Heart Sutra states: "Form itself is emptiness, and

emptiness itself if forme ,,18 Enlightenment and ignorance can be understood to be

ideDtical in this way.

In this feature of sudden enlightenment, dualistic conceptualizations such as

sudden and graduaI, and delusion and enlightenment, are rejected in favor of their

identity. As such, the practice of Meditation with the purpose of moving from

ignorance to enlightenment is undermined by the non-dual and immediate nature

18 •
Also see DS m, v, XIV, XIX, XXIII, XXIV, XXXI, XXXll.
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of the content of awakening. The radical immediacy of emptiness becomes a

chasm between what is realized in enlightenment and any provisiona11y existing

means ofachieving this realizatioD.

fi: 3 Sudden Enlightenment as Inherent

Another feature of the doctrine ofsudden enlightenment found in the LZTJ

that undermines the purpose of praeticing meditation so as to acquire

enlightenment, bases itself upon the inherent enlightenment (benjue) teaching of

the tIlthtïglltll-garbha (Buddha-nature) tradition. The LZTJ states "Good friends,

enlightenment (bodht) and intuitive wisdom (prajïia) are from the outset possessed

by men of the world themselves" (XII). Although this statement does not

explicidy refer to sudden enlightenment, in the context of Chan teachings this is

what is being stated.

The Chïnese Buddhist monk Daosheng(360-434 C.E.)19 is an important

figure at this point in the discussion because he is credited with first linking the

universality of Buddha-nature in a11 sentient beings with the teaching of sudden

enlightenment. Daosheng lived during the period \vhen many Buddhist teachings

were being matched or paired with Daoist teachings. One example of such

matching ofconcepts in the teachings of inherent enlightenment is the parallel

drawn between the innate sagehood of the Daoist and the innate Buddha-nature

of the Buddhist. In enlightenment one realizes this a priori germ of

enIightenment, which Daosheng outlined as the universal Budhha-nature

teaching of me Nirvii~aSütra (Daban niepanjing).20 It is because of the innate

quality of enlightenment mat it is understood as sudden. Daosheng also

19 He was a disciple of the great Chînese translator ofSanskrit Buddhist texts KUI1Ü rj w, and was a
student of the Ptrftetitm ofWisdom Sutras. Unfonunately bis teachings about sudden
enlightenment are understood primarily from the second hand accounts ofothers. See Lai, "Tao­
sheng's Theory" 172-173.
20 T 12 no. 374: 365~06.
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understood enlightenment as non-duaI, as not able to be divided and thus did not

allow for there to be any stages or gradations in enlightenment.21

Because of this innate aspect of enlightenment the rarionale for practice is

weakened. For instance, Most texts dealing with Buddha-nature essentiaUy claim

that aU sentient beings have Buddha-nature (tIltœglltll-garbhll) 22 inherendy

within mem. Buddha-nature is understood as the potentia! for Buddhahood, a

seed or embryo Buddha within sentient beings that must be developed,23 and also

as that which is realized in enlightenment (Sutton 67-78). 24 With respect to

soteriologica1 concems, because aIl sentient beings inherendy have Buddha­

nature it is possible for sentient beings to bring our, discover or realize chis

inherent Buddha-nature and attain enlightenment (King 29-56).25

Buddha-nature is something that sentient beings aIready possess, and as such,

no practices are going to he able to obrain it. The only problem is that the

inherendy pure Buddha-narure seems obscured or tainted by ignorance, passions

and delusion ofwcious sorts like clouds blocking the sun.26 But as early as the

21 Although this appears to be based upon the teaching about the non-dual nature ofemptiness as
outlined in the Ptrftai01l of Wudom SiitrlJS, Whalen Lai argues mat they are in faet based upon the
one-vehicle teachings of the Lotus Siitrll (Miaofa litmhua jing, T 9 no. 262: 1~1) as opposed to the
three vehicle teachings of arhat, prlltyeKllbuddhll and Buddha. In the Nirvarzll Siitrll this idea is
developed in tenns of universal Buddha-nature. For a more detailed discussion of mese ideas, see
Lai, "Tao-sheng's Theory" 169-200.
22A literaI translation of the Sanskrit tIlthtïglltll-garbhll is "embtyonic Perfeet One or Buddha." The
term Buddha-nature (foxing) is aetually a Chïnese tenn used to refer to the tllthaglltll-gllTbhll and is
not found in any known Sanskrit source. Sec King 3-5.
23 It develops this porential in tenns of the eight vijiüi1lll (Sn.) system and the need to purify the
seven more mundane Vijfi07UlS. See Sutton 62-66.
24 It is wonh noting that the Lanlt:4vlltlIrll Siitrll is careful ta avoid identifying Buddha-nature with
sorne type of "self" as the Nirviflll Sütrll does. It does not attribute pennanent essence to a self,
and instead cxplaiDS the use of this term as an expedient means used in order to teach or instruct
sentient beings.
25 Also, ifnot for Buddha-nature, there is no common quality that bridges the gap berween
ignorant sentient beings and Buddhas making it possible for sentient beings to become
enlightened. See Williams 110-105.
26 The UznhiVtltJira Siitrll and later YOgic31'a teaches that due to poUution and taint from delusions
or ignorance, the originally pure a/aYIl-VijM1IIl dichotomizes itself into subjeet and object, self and
other, 1na1lllS and the external world. See Dutt 245-247.
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Indian Tothiigata-go1·bha Siitra, which is believed to be the earliest text outlining

teachings concerning Buddha-nature, there appeared a tension hetween the idea

of aU beings already possessing Buddha-nature and thereby already being innately

aIready enlightened, and the need for praetice to overcome ignorance and rea1ize

Buddhahood. The innate aspect of Buddha-nature further weakens any purpose in

Meditation praetice because Buddha-natuee is understood to he originally pure,

and thus Wlaffeeted by, the provisionally existing delusions; it precedes false

notions sncb as ignorance and impurity, and mus aIso the need for a way to

remove ignorance. Enlightenment as inherent seems to have undermined the

rationaIe for practice almost since its inception.27

In faet, to appeal to a wider audience many Chïnese Buddhist schools adopted

the tatbigllta-garbha teachings, and inherent enlightenment as recognition of the

individual's innate Buddha-nature. Chan's association with inherent

enlightenment teachings is via Bodhidharma and his connection to the

LankavaraTa Siitra, 28 at least according to the Records ofthe Masters and Disciples of

the LanllJi[vatliTa Sütra] (Lengjia shjzjjt).29 But the earlier East Mountain Chan of

the Fourth and Fifth Patriarchs on the other hand always had a tradition of

interpreting the teachings of Buddha-nature from the perspective of the Perfeaion

ofWtsdom Sütra tradition and the teachings on the absence of inherent existence

(ChappeU, "Hermeneutical Phases" 195).

27 This tension and the varions resolutions of it fonn the basis ofmuch of the later developments
of the doctrine. See Williams 96-115.
28 This SOtr2'S association with early Chan is recorded in epitaphs of the Northem school masters
Fa-ju (638-689 C.E.) and Shenxiu. The increasing prominence of the iAnhivatarll Sutra can be
seen in developments beginning with the Lives ofEminmt M07lks (Ku gllosmg zhrum) of Daoman
(559-667 C.E.) through to the Northem Chan school Lmgjill shiziji. See McRae, "Yanagida's
Landmark" 60-<)4.
29 T 85 (no. 2837) 1283-1291.This Chan text recovered at Dunhuang was probably compiled
between 712-716 C.E. See McRae, "Yanagida's Landmark" 62-63.
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The Huayan schooI understands the concept of an innate Buddha-nature as

the "unimpeded interpenetration between aIl phenomena" and develops this as

the individual's interconneetion with aU things in the universe. Due to the radical

co-extensiveness ofenlightenment with mundane existence, there was no neecl for

a regime or set of sequentiaI practices that had to be progressed through to

achieve Buddhahood. The Huayan teaching of the interpenetration of aIl things

meant that even in the first instance of the development ofbodhi-eitta,30 full

enlightenment or Buddhahood is aIready present. One is bath bodhisattva and

Buddha on every stage of the path. Sudden in tItis sense implies a direct

enlightenment as opposed to the graduaI, ttaditional Buddhist or Indian way of

conceiving the relationship between practice and enlightenment. Mazu's

Hongzhou school and its teachings about sudden enlightenment are based upon

this Huayan teaching (Buswel1, "Short-eut" 325-327; Cleary, Inconceivllb/e 17-18).

30 Bodhi~tta refers to the mind's motivation to seek awakening for the benefit of aIl sentient
beings.
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In summary, sudden as inherent enlightenment undermines the seeming reality

of delusion with assertions of innate or original enlightenment. What is realized

in enlightenment is not obtained, it is one's original natural condition. Thus there

is no permanent reality to delusion, which, like the changing clouds covering the

SUD, are not aetually affecting the always shining and intrinsically pure Buddha­

nature. It undennines striving for awakening through provisional construets such

as Buddhist Meditation byasserting chat this striving itself, and the means to

diffuse ignorance by way of the path and Meditation, is itself delusion. Thus there

is no need for practice as a healthy person does not need medicine. The only rcal

cure is not to fàll sicle, and as this is the original nature of things, chis is really

already the situation (Faure, Immediaty 41-47).31 Here, awakening is understood

to be sudden and the rationale for praeticing Meditation in order to acquice

enlightenment is undennined because sentient beings aiready are innately

enlightened.

fi: 4 Self-nature and p,.ajiia in the Sixth Plltriarch Sütra

Although the Platform Sütra does not develop the concept of Buddha-nature

specifica1ly, it does outline chis teaching in more detail when speaking of self­

nature, and in sorne instances as "intuitive wisdom" (praftUi), which the Siitra

identifies with self-nature. In particular, self-nature is understood to be the

inherent non-abiding nature ofaU things, including sentient beings.

Prajna, or "intuitive wisdom," are the terms Most often used by Yampolsky in

bis translation of the LZTJ when identifying the Chînese transliteration of the

same Sanskrit teern prajM (Ch. btmruo zhi Zht).32 It refers to something sentient

beings aIready have, and thus is prajM identified with the immanence of Buddha-

31 As such it is Dot like Confucian ideas about the perfectibility ofhuman nature.
32 He also translates this as "praftii wisdom" (XXVIII, XXIX) and the "wisdom ofprlljiitï"
(XXI, XXVllI).
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nature in humanity (XI!). For example, the Siin·o states, "in the original nature

itself, the 'wisdom ofpraftia' exists" (XXVIII).

Self-nature (zixing), also referred to as "original nature," "one's OWD nature,"

etc., is a common term appearing in most sections of the Sütrll, and as mentioned

above, is also used to refer to the true nature ofsentient beings.33 In one example

Huineng is portrayed as saying he "saw suddenly that true reaIity was my own

original nature" (XXXI). Again, sentient beings aIready have this true nature, and

as such the idea is similar to the tIltmglltll-garbhll teachings in 50 far as Buddha­

nature is aIready within sentient beings, and they are thus inherendy enlightened.

But the UTFs teachings about self-nature do not indicate that it is sorne fonn

ofpermanent essence, such as an Ilt1nlm, soul, or any other sucb permanent

independent spiritual essence found separate from any aspect ofoneself or the

experienced universe. With respect to the physical body for instance, the ten

states that "in your own physical bodies you have in yourselves the attributes of

inherent enlightenment" (XXI).34 With respect to mental phenomena the text

states: "do not depart from deceptions and errors; for they of themselves are the

nature of true reality" (XXVll). Here we see that it is not sensual experience,

deception, error (ignorance), and the dharmas that these consist of that must be

rernoved or eliminated. Rather, because these are originallyempty, theyare only

provisionally existing, and therefore it is the way deceptions and errors ace

understood and experienced that is in need of adaptation.

33 Suzuki and Dumoulin note the many uses of the term "nature" (ring) in the Siitra are aIl
essentially synonymous with Buddha-nature.These include "seeing ioto nature", "one's own
nature", "Self-nature", original nature", "wisdom nature", "Dharma nature", and Buddha-nature."
See Suzuki, No-mind 39-40; Dumoulio, History Vol. 1: 144. This free use of synonyms originates
with Yogi Ci ra texts snch as the LanhivatJÏra Siitra and the AwakmingofFaith;n the Mahayi1lll. See
Suzuki, Studies 353-354. Other examples include "one's own nature is the DhllT71Ulkaya" (XIX,
XX), it "is originally pure" (XVIll, XVII, XIX, XX, XXIV, XXVl), and also mat "non-abiding is
the original nature of man" (XVll).
}4 A1so see Yal1}polsky, Plotfurm Sutra 143, n. 97 t and sections~ xxx, XXXV, and LU of the
UU -
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It is also important to note that the LZT]'s teachings on self-nature emphasize

that it is not sepacate from not only oneself, but aIl other parts of dependent co­

arising as weil. The Platform Sütra teaches in section XXIV that emptiness

includes all things that we wouId generally refer to as the universe, and ends

stating that "the emptiness of human nature is also like this." The line that

immediately foUows and opens section XXV continues this teaching of the

sentient being's true nature by stating: "self-nature contains the ten thousand

things (Le., ail experience ofphenomena mediated through the senses and the

mind). The ten thousand things are all in self-nature" (XXV). The Sütra makes

chis statement in explanation of the meaning of "maha" in Maha-prajiiii-piramit8.

The LZTI, like the Perfection ofWisdom Sütras, identifies this conception of the

true nature ofthings as the Buddha's true body, the dharmakaya. J5

Here we see that self-nature, being the true nature of things, is universal and

Dot found apart from dharmas. At the same rime its original purity is

undiminished, and awakening to this original purity occurs among dhamuzs, and

does not involve withdrawing from or eliminating awareness ofdharmas (Gornez,

"Purifying Gold" 75). Also, self-nature is not outlined simply in tenns ofone

thing encompassing or being encompassed byanother, nor that one thing

penneates or is permeated byanother. In fact it is outlined as the identity of

emptiness and co-dependent arising.

Since self-nature in the UT] includes and is both ernptiness and dharmas (co­

dependent arising), self-nature must also be understood as changing due its

ernptiness. Thus the LZT] teaches that "non-abiding is the original nature of

3S Another example states "aU dhtrn1lllS are within your own natures, yet your own natures are
a1ways pure. rrms is called the] pure DhtmlUlhiya Buddha"(XX). Other references ioclude: XXIII,
xxx, XLV. It is worth ooting that the UTJ's teaching of self-nature somewhat enends Shenhui's
teachings. Shenhui outlines that Buddha-nature has reality but not substantiality. But Shenhui
taught that Buddha-nature was not present in lifeless things because these had nothing of the
dhtmnllimya or prajiiti in them. In the Platform Sutra Buddha-nature is conceived ofso as to he
among ail dharmas. This does not mean Buddha-nature or self-nature has substantiality in the
Sutra, but it does have universality. See Dumoulin, History Vol. 1. 144-146.
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man" (XVII). The identification of non-abiding with original namre again can be

credited to the Perfeetùm ofWisdom Sütras teaching on the emptiness of aIl things.

No dharma ever leans on another. Form etc. is empty in its essential
original nature. 1t is not inwardly supported, not outwardly
supported, and it cannot he apprehended anywhere between both.
In this manner all dhamlllS do not lean on anything, on accoUDt of
the emptiness of their original nature. (Conze, Large 193)

Nothing pennanently exists or abides and therefore there is nowhere to abide, nor

any part of a sentient being that abides. \Ve will see later that this particular

doctrinal teaching influences the teachings on meditation praetice in the Sutra,

giving the praetice its unique charaeter.

In the above discussion we saw that according to the UTl, sentient beings are

inherendy enlightened (benjue). But the Sütra also places a lot ofemphasis on the

actualization of enlightenment, or initial enlightenment (shijue). 36 This initial

enlightenment is understood to happen rapidly, abrupdy, or suddenly.

In the realization or experience of initial enlightenment one awakens to what

is inherently the true condition ofoneself. Also, because it is inherent

enlightenment that makes it possible for sentient beings to become enlightened,

or to experience the initial actualization ofenlightenment, the two separate terms

that are used to cefer to enlightenment (i.e., initial and inherent) are revealed as

referring to the same experience (Yampolsky, Platform Sütra 143, n. 97). Initial

36 See Yampolsky, P/mform Sutra 143, n. 97.The idea of initial enlightenment in the context of
inherent enlightenment derives from the Awakmillg ofFaith. With respect to enlightenment, the
A'lDa/lmmg ofFaith divides what ultimately is a single thing into two. One is consciousness as
enlightenment, and the other is consciousness as non~nIightenment (i.e. ignorant conventional
consciousness). Consciousness as enIighœnment is funher divided in two; original or inherent
enlightenment and the aetualization of, initial or incipient enlightenment experience. Inherent
enlightenment refers to the pure and undefiled mind or Buddha-nature that is sentienr beings,
whereas aetualizing enlighœnment is the realization oftitis Buddha-n3ture when one becomes free
of the ignorance and delusion resulting frOID mental aetivity or the stirring up of the originally still
and calm pure mind. This text teaches that to become free ofmental activity one cuts off, or cairns,
discursive thought so that the mind can return to its original calm pure state, thereby discovering
within oneself the true nature of the cosmos. See Hakeda 31-46. This idea is suniIar to East
Mountain Chan school teachings, which include calming meditations that seek to uncover this
innate Buddha-nature obscured by thoughts. See BieIefeldt, "Secret ofZen"139-143.
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enlightenment is no less complete an insight chan the experience of complete

enlightenment and Buddhahood. The difference is simply a distinction made

between the understanding of a Chan Buddhist prior to and after sudden

enlightenment.

In summacy, the rapid, non-dual and inherent fearmes ofsudden awakening

seem to undermine any need for, or value in, praeticing meditation for the

purpose of gaining or acquiring enlightenment. The path can he understood to be

fundamentally unable to bridge the divide because aIl its attempts to do 50 are

considered to be merely provisionally existing human constructs (i.e., ignorance).

The radical non-dualism of the sudden teaching undennines the rationale for

engaging in praetice, especially as the rhetoric focused more and more on the

one-vehicle, the radiant, pure and inherent Buddha-nature, and the empty nature

of the clouds obscuring Buddha-nature. As these teachings developed, the

contradiction between innate enlightenment and the purpose in practice became

an issue (Bielefeldt, "Secret ofZen" 142-143; DJgen's Manua/s 89).

The Southem school's teachings developed with such problems in mind, and

they chose to treat them primarily from the perspective of the Perfection ofWtsdom

Sütras. Bielefeldt notes the Southem school tended to focus on and "delight in

pointing out the folly of methods to overcome what was, after all, Dot reaUy real"

(Bielefeldt, "Secret of Zen"143). This is seen in the numerous criticisms of

meditation found in Southem school tens, the LZTJ included, and also in the fact

that its practice is based upon an understanding of the mind as inherently calm,

pure, and withOllt any delusion or ignorance due to immediate nature of

emptiness. Prajfia, as the innate non-abiding true nature of things in sentient

beings in fact becomes the comerstone of the LZTJ's teachings. Sïnce it is this

doctrine of sudden awakening to the non-dual and inherently enlightened

condition that Huineng is known for introducing into Chan, any meditation

teachings associated with the LZTJ have been overshadowed.
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The unspoken assumption in this undermining of meditation is that meditation

is practiced orny with the intention ofgaining the goal of enlightenment. A

different model of practice, one mat does not involve willfuIly sought after goals,

is needed. H the goal ofattaining enlightenment and the self~onsciousstriving

for it are removed from the concept ofMeditation, sudden awakening is no longer

inconsistent with Meditation practice. Southem school practice, in seeing thraugh

the unreal, abandons praetices that cao be described in terros ofa path, involving

intentions, and a place for one to stand upon in arder to climb up higher

(Bielefeldt, "Secret ofZen"142-144).

Section m: The Two Truths Doctrine

The Two Truths doctrine (Skt. SatyadVIlJIl. Ch. erdi. ]pn. ni-taz) appears often

in Mahayana thought and teaches what its Dame implies, that there are two truths

or categories by which what we would commonly refer to as the world or universe

of human experience can be characterized, or understood, and experienced. These

two ttuths, which Nagao Gadjin charaeterizes as having "centrifugaI and

centripetal" modes, are bath divided and identified (Nagao, MadhyamikIl73). The

teachings in the LZTJ display both aspects, or modes, of the two truths. As such,

the Two Truths doctrine fonns a useful hermeneutical tooi in the analysis of the

ten's teachings and illustrates both why sudden enlightenment seems inconsistent

with practice, and also how sudden enlightenment is consistent with Meditation

practice.
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fi: 1 The Divided Aspect of the Two Troths

Let us first look at how these two n-uths can he understood as divided, and how

this parallels the apparent incompatibility of praetice and sudden enlightenment

as it is presented in the LZT]. The "conventional truth" (Skt. s'"fW'iti slltya;37 Ch.

sbidl),38 is the truth ofdependent c()-()rigination as SIl1f'S'ZTIl, in which the

multiplicity of phenomena seem to have independent inherent existence. The

conventional truth perspective includes the common-sense everyday nature ofour

experience and acceptance of the phenomenal world, cultural and societal values

and obligations as experienced and interpreted through the senses and in the

reasoning, categorizing and conceptualizing tendencies of language and the mind.

Here opposites seem to exist in contrast to each other; blue is not ced and red is

not yellow, sentient beings are not Buddhas and Buddhas are not sentient beings.

In the conventional rea1m, a sentient heing's experience is occluded or marked by

primai ignorance, delusion, craving or attachment (abiding), and is conceived of in

terms ofdichotomies such as the duality hetween subjeet and object (Nagao,

Madhyamika 23, 57).

When "ultimate truth" (Skt. partrntanha satya; Ch. Zhendl)39 is understood as

unrelated to conventional truth, this refers to a truth that is radically other than

anything conventional and is generally associated with "emptiness.» Ir is a realm

without attributes, and as snch, there is no possibility of becoming attached to

phenomena, or ofdesiring anything. AIso, this truth cannot be expcessed through

any of the mediums of expression that appear as conventional truth. Looking

sttietly at language for example, uItimate truth in itself is not that which any

]7 Candrala: ni gives three meaning for s~iti, referring firsdy to the occlusion of ttUth, secondly
to the mutual dependency ofdependeot co-arising, and thirdly to the symbolic system of
language. See Nagao, Madhyamika 40,51-55; Swanson 2.
]8 This cao also he translaœd as the "truth ofworldly convention," "relative truth" or "worldly
truth."
39 Also translated as "u1timate meaning," "unconventional truth" or "transcendent truth" by
writers.
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words signify.40 It is entirely beyond conceptualizations and can be likened to

Vimalal« rti's silence when asked about entering the gate of non-duality

(Thunnan 77; Nagao, Madhyamikll65, 87). Although we can use language to

point to emptiness as the finger points to the moon, language and words

themselves are merely provisional and as snch do not really signify emptiness, as

the pointing is Dot the moon (Sprung, "Madhyamika" 46-47). U1timate outh on

the other hand is ineffable, and resolves any and aH points ofview and dualities

snch as subjeec and object into the non-duality ofopposites and contradictions.41

Here blue is red, and red is yellow. The non-((ual nature of the ultimate equalizes,

or can he understood to identify, what to the conventional understanding are

seeming opposites. It is in chis sense that ultimate truth is understood as

incomprehensible to, separate from, and wholly unapproachable and unreachable

for the conventional duaüstic realm.42

An example is the two verses of the LZTJ wall verse competition (IV-X).

These verses can he understood as representing the polarity between the two

ouths. Huineng's verse is based upon ultimate truth, while Shenxiu's is based

upon a conventional, or gradualist, teaching. This episode in Huineng's biography

portrays the Northem school as teaching meditation for the purpose or goal of

attaining enlightenment, a graduai polishing of the "mirror mind" until, after long

training and practice, a1l dust is removed and the mirror shines brighdy.

Huineng's verse (and the Southem school), on the other hand, emphasizes the

original purity of the innately enlightened condition, and as snch rejeets the idea

chat practice is necessary in order to see into self-nature. The fact chat the

40 In Ma dhyamika teachings, language is a provisionai consttUet that, because of its provisionality,
cannot refer to anything outside of the provisionai as the meaning ofany tenn or concept is
entirely dependent npon the meaning ofother œrms or concepts. Sec Muni 21.
41 These ideas are outlined in a variety ofsources, see Nagao, Madhyll1lli/ta 23-24,57, 71-74, 97­
99; Sprung, "Madhyamika" 42-45; Kalupahana 68-71; Dutt 266-271.
42 This divide between the two truths is a conventional distinction; it is only in the conventional
realm chat these two nuths are separated, and that concepts snch as non~nality are not able to he
understood in the conventional dualistic realm. See the nen: section (llI: 2) for a fuller discussion
of this point.
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untrained Hui-neng is able to intellectually compose a better verse simply because

of seeing into his true nature, indicates chat anyone can experience a sudden,

instantaneous and thorough enlightenment (McRae, "Shenhui" 256-257).43

The teaching ofgraduaI enlightenment can he generally considered a

conventional truth perspective because it understands enlightenment as unfolding

progressively through ordered stages of developmenr, and being achieved in parts.

Gradualism understands Buddhahood as a goal to he methodically worked toward

and obtained at the end ofa long period (lifetimes) ofpraetice involving

development in, and movement through, all three grouping of the Buddhist

Triple Discipline (sanxue) ofmoraliry ~ïla), Meditation (Sll11làdhl), and doctrinal

study (wisdom, prajiia). Section XLI of the UTJ presents Shenxiu of the

Northem school as understanding the Triple discipline in this way.

The practices associated with the Triple Discipline involve sequences of stages

and achievements chat precede and lead to the nen and assume mat the path must

precede enlightenment. Nagao outlines that conceptions of the path, such as the

Triple Discipline, indicate that conventional truth demonstrates a tendency

toward transcending itself. This can be seen in the fact mat the path prior to

awakening is conventional, and chat the attempts to express ultimate truth are all

conventionaI. The ascending drive toward the transcendent is awakening from an

ignorant understanding of dependent co-arising to one in which it is ultimately

meaningful and is identified with emptiness (Nagao, Madhyamika 70-71,75).

But even in conventional truth's reaching for ultimate truth, the drive toward

transcendence is still only conventional. The concept of moving from ignorance

to awakening, or Buddhahood, is ail dependent co-arising, a verbal and

conceptual model, a provisional human CODStruct. Thus, in contrast to the acmal

43 The Sütra itself presents Hongran as praising Shenxiu's verse and thus does not seem to rejeet
the conventional outright. For discussions about the origins and meanings of the two verses, see
Lai, "Mind Verse" 13-24; Gomez, "Purifying Gold" 72-73, 79; McRae, Nonhem Schooll-6, 235­
238; Faure, Immediacy 55-56.
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event ofawakening and an emphasis on ineffable ultimate truth, the path remains

conventional.

Sudden enlightenment can be understood in terms of ultimate truth as

ineffable, non-dual, beyond any conventional means of mediation, representation

or descriptions originating in language, conceptualizarlon, and the dichotomies

within these. The doctrine of sudden enlightenment is radicaUy different in that it

can he undecstood to teach chat enlightenment is not the result of foUowing an

ordered path, nor mat enlightenment unfolds progressively in parts or stages, nor

that enlightenment is something that is not innate and in need of being obtained.

It deDies, or is the antidote, to structure and the map of the path, and as such

criticizes a "na ve perception of the world, [a] kind of 'juvenile ontology' that

advocates striving for a remote perfection because it fails to see or believe that

everything is aIready perfeet" (Faure, Immediacy 46). Since dependent co-arising

is empty, from the perspective of ultimate truth there is no path and no cessation

attainable. Nagao notes that "the true cessation ofawakening transcends the

world ofco-acisen discourse, it is without cause and result" (Nagao, Madhyamika

26, 24-26, 45-49).

m: 2 The Identity of the Two Troths

Although these two truths are divided, they are also identified with each other.

For instance, the conventional truth perspective maintains that there seem to be

two truths. One is that the everyday world is experienced ignorantly in the duality

between self and other, and the other is the more radical understanding and

experience ofemptiness identified with fonn, ofnon-duality and enlightenment.

But even the teaching of non-duality itself is found only in the tenns of

conventional realm thinking; non-duality is posited in relation to duality. Both of

these, the conventional, dualistic and ignorant way of being and conceiving on

one side, and the ultimate non-dual enlightened realm and experience on the

other, fonn a dichotomy. This is because aU notions of uItimate truth,'such as the
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concept of non-duaIity here expressed in language, are conventional notions

arising in contrast to an opposite. There is a duality between duality and non­

duality in the conventionaI realm understanding ofnon-duality (Hori 298-301).

In this sense the true nature ofdependent co-arising, its suchness or identity with

emptiness, is clouded over or occluded by primaI ignorance and ultimate meaning

remains hidden (Nagao, Madhyamika 51-53).

This seeming duality, between the conventional truth and its attendant

dualistic conceptions aD the one side and ultimate truth and non-duality OD the

other side, is resolved in sudden enJjghtenment and the leap from the duality of

conventionaI and ultimate to the non-duality ofconventionaI and ultimate. This

is a realization that the conventional and ultimate truths do Dot contradiet each

other as there originally, or fundameDtally, is no difference between them.

It must be remembered that were it not for the conventional differentiation of

the two truths, their conventionally understood separateness, their othemess, it

wouId not be possible to transcend this difference, and realize and speak of their

identity (Nagao, Madhyamika 74-75). If one considers what is realized in

enlightenment, the identity or non-duality of the conventional dualistic realm and

a non-dual transcendent reaIm, we cao see how the obstacles to realizing this

knowledge, the "blunted" or universally spread out conventional truth, cao be

pierced or severed by the immediate and "sharp" sword of ultimate meaning. This

severing refers to a complete absence of any mediation or obstacle to awakening, a

clean cutting through of the occlusion of ignorance, which is anything that is not

the gnosis mat is the identity ofdependent co-origination and emptiness, and the

identity of conventional auth and the ultimate troth.

AIso, it is important to note that in the severing of primaI ignorance,

dependent co-origination is not abandoned. Rather it is understood as ultimately

meaningful just the way it is. The conventional realm is a truth within its own

defining context and there seems to he a difference between it and the ultimate
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realm. But when known in the context of wisdom, as prajiii, understood in the

realization of ultimate truth, the same dualistic ideas and assumptions about

reality are known or seen as merely conventional. This resurrection ofduality is

different from the way duaIism was understood before enlightenment.

Enlightenment makes it quite apparent that the dualistic conventional realm with

its distinctions must be understood as fundamentally the same as the ultimate, and

not in contrast with il, as was conceived before enlightenment (Hori 299-301).

This is how the same reality, dependent co-arising, can he experienced both as

ignorance and as enlightenment. It is both that which clouds over and that which

is clouded over (Nagao, Madbyll11lika 52-55). Nagao states that "...emptiness is not

simply the silence of ultimate meaning, but also the actual functioning ofworldly

convention; dependent co-arising is not simply conventional, but is the dependent

co-arising of the awakening to ultimate meaning" (Nagao, Miidhyamika 31). In

this way emptiness involves a more positive quality, dependent co-arising

becomes the content of emptiness, the provisional realm re-emerges from

negativity as existing but empty of essence, and VlDlalalà rti's silence is not merely

an absence or Iack of sound, but "resounds like thonder" (Nagao, lV1Jidhyamika 87­

90). Thus the truth of ultimate meaning, emptiness, is present at the beginning,

middle, and end of the conventional path. Because of the identity ofemptiness

with the path, there is no part of the path or the conventionaI realm that is not

already emptiness. How cao something chat aiready is that wmch it seeks to

become, willfuIly change and become what it is?
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The identity of the two truths, the non-dualiry of conventional duality and

non-duality, is aIso very prominent in the Sixth PntrillTch Sütra and will be

explored in more detail below. A few quick examples include the teachings mat

although there are both sudden and graduaI methods, both sentient beings and

Buddhas, both emptiness and form, both ignorance and enIightenment, these sets

of seeming opposites and the distinctions between them are resolved (but not

eliminated) in enlightenment, or "seeing into self-nature. ,"'4 Also, in this way we

can see how all conventional concems, such as meditation practice, are Dot in

cODfliet with enlightenment, but rather are originally, or fundamentally, identified

in ultimate truth as the content ofawakening.

Part Two: Southem School Meditation Practice

Section IV: Meditation is Not Rejeeted Completely

In Part One of this paper 1 explored some of the reasons why there is a

problem with respect to meditation and enlightenment in the LZTJ. AlI of these

reasons revolve around an emphasis on the doctrine of sudden awakening, which

has tended to overshadow any practical meditation teachings in the LZTJ. This

problem parallels the divided relationship between conventionaI and ultimate

truths and seemed to make practice inconsistent with sudden enlightenment. In

Part Two attention is turned toward arguing for a Meditation teaching in the

.Sutra, regardless of the implications of the doctrine of sudden enlightenment, and

titis is developed in terms of the identity of the two truths.

1 will first outline a case for the idea that there is a practical teaching in the

text by demonstrating that practice, or conventional realm teachings, are not

abandoned. In fact the performance of praetice seems to he presumed by the

UTJ's editors. 1 demonsttate this by showing mat in the LZTJ the criticism of

Meditation refers ooly to the particular types of practice being criticized, and mat

44 See UTI sections XVI, XXVIII, XXIX, xxx, xxxv, XXXVI, XLll.
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in Southem school thought, concessions to the sudden doctrine are made for

practice. As such, practice is Dot completely denied. 1 will further argue chat in

fact there is a stt"ong emphasis on practice in the Sixtb Plltriarch Sütra.

IV: 1 Criticism ofMeditation

Nowhere in the UTJ is the practice of meditation completely denied. In faer,

the UTJ mentions a variety of meditation practices, and the majority ofsuch

references criticize specifie types of praetice. For instance, in section XIV where

the LZTJ inttoduces the stmllidhi ofoneness (yixing sanmet), the SiitTa criticizes

"sitting viewing the mind and viewing purity." These meditation techniques are

types of practice that require the practitioner to regard the mind and pwity as

objects, single-mindedly fixing one's attention upon them, thus keeping the mind

still, calm, Dot moving. These seem to refer tofamatha styles of meditation, to

calming the mind of a11 mental activity except concentration upon an object

(Gomez, "Purifying Gold" 81-82). According to the Sutra there is a duality

assumed in chis type ofpractice that is based upon incorrect views about the true

nature of things and ofpurity, which makes these into objects which can and

should be viewed. The view thatone's own self-nature is somehow separate from

samsiira or the conventional world, and thus has an inherent independent

existence, directIyopposes the Sütra's teaching.

The Siitra also criticizes practice mat assumes that one's own nature is not

originally pure (XVIII). Here ignorant thinking tends to see "purity" as something

that is not the present state of one's original nature. Thus the goal of purity mat

needs cultivation is another dualistic conception of practice, something the

Southem school rejects.

The UTJ's criticism continues in section XXIV where the SütTa warns against

"sitting with a mind fixed on emptiness. Ifyou do, you will falI into a neutral kind

of emptiness." The passage goes on to claim emptiness includes aIl types of
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phenomena and dha'171llls. In this example the Siitra teaehes mat emptiness

separate from form is a neutral, passive, statie emptiness. Thus, any praetice that

conceives ofemptiness as being sepacate from co-dependent arising is based upon

a false view. It is a practice mat sets up a duality between fonn and emptiness and

does not take into account the non-dual nature ofsudden enlightenment (Gomez,

"Purifying Gold" 81-82).

These praetices, with chacaeteristics common to many forms of f I1I1tOtha

Meditation, ace presented by the Siitra as harmful and ace Iikened to

"insentiency." They are not doctrinally in line with the Platform Siitra's teachings

chat the mind should Dot be ca1med of mental activity, but instead should he kept

active, that things should he allowed to arise in the mind. The Sütra daims such

practices ace "the cause ofan obstruction to the Dao. Dao must be something chat

circulates freely; why should he impede it" (XIV).45 AIl of these examples are

simply criticizing certain types of Meditation practice. They are Dot criticizing the

practice of meditation outright.

Shenhui also points out incorrect positions with respect to meditation practice.

His "four pronouncements" or criticisms ofNorthem school meditation practices

established a basic Chan position on Meditation. In each of these four, it is

meditatioD typical of f I1I1Ultha chat is being criticized. 46 Also, as noted above,

sudden enlightenment does not acknowledge grades or stages in enlightenment,

nor any conceptualization, nor conscious intentional efforts chat Mediate between

enlightenment and sentient heings. As a result, Shenhui is also critical of any

practices that involve any fonn ofconceptual distinctions or dualities such as

enlightenment and delusion, as these practices are not in line with the sudden

teaching ofenlightenment as non-dual and innate. The implication of these

45 ln another exampIe the Sutra states "ifyou do not think of the myriad things, but always cause
your thoughts to he eut off" you will have a problem (XXXl).
46 These four were against "freezing the mind to enter sl111IiÏdhi, stopping the mind to view purity,
aetivating the mind for outward illumination, and eoncentrating the mind for inner realization."
See Liebenthal 146.

33



•

•

gradualist teachings is that enlightenment becomes something that is constructed

or conditioned, worked towards, and is separate from the present, and thus not

direct or immediate. McRae states:

Shenhui's Southem school disdained [gradualist] practices because
it was interested in a realm mat was beyond aU notions ofduality
(i.e., of imperfection and perfection, etc.) and in an approach to
religious training that yielded attainment of the uItimate goal
instantaneously, rather than gradually. (McRae, Northern School3--4)

One Jast aspect of practice chat both Shenhui and me LZTJ are explicidy

critica1 of is meditating only while sitting or in a seated position. But as Gomez

notes, at the same rime nowhere is the praetice of seated Meditation completely

ruled out either (Gomez, "Purifying Gold" 80-83).47 In fact the LZTJ contains

passages where Huineng explicitly encourages bis students to continue sitting

(LIlI). Bielefeldt points out that in aU probability Chan rnonks never aceually gave

up the practice of sitting Meditation, even though the practice was ridicuIed

verbally during the middle Chan period (Bielefeldt, "Secret of Zen" 146-147).

In summary, both the LZTl's and Shenhui's criticisms of Meditation snch as

the four pronouncements, viewing purity, viewing the mind, conceptions of

practice involving great lengths of rime, graded stages, maps of the path and goals

striven for, etc., aU merely outline what Meditation is note The approach is

polemical and critical, rather than constructive or an attempt to teach a coherent

system. They simply tear down aU other daims and assert lime themselves, for to

sayanything is to fall into gradualist positions and assertions (Gornez, "Purifying

Gold" 86-87).48 With respect to Meditation, Shenhui is recorded to have

recommended not to undertake any "preconceived style of Meditative

47 McRae notes certain ofShenhui's teachings are "cast in the 'contemplative analysis' style [which
is a technique used in Nonhem school tens snch as Shenxiu's Guanxin /un], in which nonnally
unacceptable correlations are made in order to jar the reader or listener ta a new religions
perspective." See McRae, "Shenhui" 249. Shenhui's redefinition of "seated meditation" (zuochan)
being the example cited by McRae.
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• contemplation" (Gomez, "Purifying Gold" 89-90, 92). Direct insight, sudden

awakening was what Shenhui taught, the sudden rhetoric attempted to refrain

from using language that implied a duality, and as we shall see below, practice

attempts to take into account the non-dual and inherent nature of enlightenment

(Gomez, "Purifying Gold" 80-81, 83, 85-86).

IV: 2 Concessions in the Sudden Doctrine

Both Shenhui and the LZTJ are critical of many types of meditation and there

are many references in Southem schoolliterature which in isolation teach that

Meditation techniques involving conscious effort are to he rejected.49 This

criticism must be understood as being simply criticism ofspecific types of

Meditation, and Dot a rejeetion of Meditation practice. This is so because in both

the LZTJ and in Shenhui's writings concessions are made to the sudden doctrine

for practice, and as such, practice does not appear to be completely denied.

With respect to Shenhui for instance, he adroits mat in the non-dual nature of

enlightenment, it is not possible ta change the conventional into the ultimate, nor

is any effon to bring about their union possible. But he also recognizes mat on a

practicallevel, there is ignorance in the fonn of the seemingly separate

conventional and ultimate reaIrns in the minds ofdeluded people. Gamez notes

that in another of Shenhui's inconsistencies or gradualist concessions he

"concedes mat certain causes and conditions are necessary for the manifestation of

sudden enlightenment, on1y to flady rejeet causes and conditions elsewhere in the

Sayings" (Gamez, "Purifying Gold" 83-86). The LZTJ itself often refers ta

delusion, and attachment or clingïng, as that which keeps sentient beings in

Ignorance.

48 In sorne ways, these teachings are expounded in a style similar ta the Pransangika Madhyamika
diaiectic with its repeated deDiaIs of other practices and views.
49 Gomez oudines a number of these. See Gomez, "Purifying Gold" 79-81.

35



•

•

A.1so, Shenhui acknowledges that there is an initial awakening from this

dualistic ignorance, and thus also a distinction between the mind before and after

enlightenment. It also appears mat for Shenhui "sorne fonn ofspiritual discipline

is necessary either as the embodiment of enlightenment, or as a means to

strengthen an initial, direct breakthrough into the state of non-mind [or

enlightenment]" (Gomez, "Purifying Gold" 86). Shenhui himself is recorded to

have spoken ofa way or method to remove ignorance, and even of "poüshing" and

"smelting" in bis metaphors about practice (Gomez, "Purifying Gold" 75-79). In

this sense Shenhui's contradictions cao he understood the way Zongmi

understands them, as teaching sudden enlightenment followed by graduai

cultivation (Gomez, "Purifying Gold" 85-86, 88-89). But Zongmi's practical

teachings are very different from Shenhui's in that they outline a very ordered and

systematic way ofcultivation.50

Furthermore, Shenhui does not reject upiiya for those of dull capabilities, and

this probably reflects bis acknowledgement of a Buddhist institutional structure

and its associated practices within wbich he was functioning. In other words he

contradicts bis own stance 011 sudden awakening as bis writings also conrain what

Gomez calls "graduaIist slips." These inconsistencies in rhetoric probably reflect

bis own acknowledgement of the need for mental cu1tivation regardless of the

implications of inherent or sudden enlightenment (Gamez, "Purifying Gold" 75­

79).51

50 This is almost certainly refleetive of Zongmi's attempt ta curb what he saw a dangerous trend
taward the rejeetion of ail praetice in Chan. For a more detailed discussion of Zongmi's teachings
about cu1tivation, see Gregory 279-320.
51 Also see Liebenthal 135-136.
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But these are concessions made only to meet the needs of the unenlightened.

Shenhui teaches chat enlightenment "is nothing at aIl. This is why it is ineffable. If

one talles about il, it is only in order to reply to the questions [ofothers]. If one

did not respond to questions, then one would have nothing to say about it"

(Gomez, "Purifying Gold" 84, 83-87). He acknowledges the need to say

something 50 that he is Dot accused ofwhichever doctrine bis opponent chooses.

Gomez relates this to the Two Truths doctrine, outlining the concessions as

issues dealing with and speaking from the perspective of the conventional truth,

while the sudden rhetorie expresses and speaks of ultimate truth (Gomez,

"Purifying Gold" 112-118).

In faer, Shenhui, in keeping with bis predilection for preaching the apophatie

sudden teaching, rarely speUs out any specifie Meditation procedures as these

would imply stages on a path and the graduai cultivation ofawakening (Gomez,

"Purifying Gold" 87). In Shenhui's the Definition ofTruth for instance the only

praetica1 instruction is to "enjoin the congregation to recite the Diamond SiitTa in

arder to achieve their first moment of insight" (McRae, "Shenhui" 251). But even

the Definition ofTruth's exhortation is a recommendation to practice a skilful

means or upaya, and as such, reveals mat Shenhui's sudden rhetoric was essentially

that. Faure states "bis subitism (sudden doctrine) remains in many respects

graduaI" (Faure, Immedituy 36).52

52 Shenhui's platform Sermon on the omer hand provides a more detailed account of practice. See
Liebenthal132-155.
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The attempt to express or teach a sudden teaching is itself a conventional

expression, a compromise that cannot be avoided in any such attempts at

expression. As such the two "isms" or palarities of sudden and graduai are in

varying degrees included in each other. Faure states, "Chan theory gives an

inverted image of reality, to the point where one could speak ofa 'Iinguistic taboo'

concerning gradualism: it is never discussed, although it remains unchallenged in

aetual practice" (Faure, Immediacy 49). As a resu1t, sudden and graduaI are in this

sense complementary, [wo parts of a whole, and are not two separate positions

that outright and systematically contradiet each other. Rather Faure notes that the

two tenns refer to "a cluster of polarities, among which we can include

essence/fonction, one practiceljoint practice, absolute truth/conventional truth,

that do Dot always overiap" (Faure, Immediacy 42-43,41-52).

Thus Shenhui's concessions to gradualism are an acknowledged recourse to

conventional and provisional means which arises in the larger context of bis

teaching style or vocation as a preacher and his particular attempt at rhetorical

purity or sudden dialectic. His choice of simply raising objections to practices

implying dualism and involving ca1ming is polemica1 and Dot an organized

teaching. He simply criticizes others, and tries not to assert a position of bis OWD.

But in the end 1 feel that in the broader context of bis teachings, Shenhui teaches

that in enlightenment there is no distinction between delusion and enlightenment,

or fast and slow realization, because initial awakening is awakening to the innate

or originally enlightened condition (Gomez, "Purifying Gold" 83-84). Thus in

Shenhui we have a sudden teaching that is willing to (occasionally) re-enter the

conventional realm in a provisional manner and in recognition of duality, as

concessions made toward those who as ofyet have Dot suddenly awakened. In this

sense ms actions are similar to that of a bodhisattva, who, after having attained

enlightenment, becomes actively involved in and re-engaged with the world for

the benefit of ignorant sentient beings.
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IV: 3 An Emphasis on Praetice

Although the Platform SÜtTll teaches that awakening is "sudden," it also conrains

conventional reaIm teachings that must he considered concessions in the sudden

doctrine. 1 will now argue mat the UTJ a1so places great emphasis on the need

for and the importance of practice. Yampolsky also notes this saying that "sudden

should not be conceived ofas easily obtainable, without the benefit ofmeditation

praetice" (Yampolsky, Platform SütTal16).

In section XII, the first section after the autobiographical sections and where

Huineng begins to teach the Dharma, practice itself is presented as a means

toward helping sentient beings overcome what the Sütrll outlines as the problem,

a deluded and attached mind. Students are advised "they must seek a good teacher

to show them how to see into their own natures" (XII). An important point to be

noted about this passage is that it introduces practice very early on in the ten's

Dharma teaching. "How to" refers to some method, practice or way for "seeing

into their own natures." The character translated as "how to" is dao, meaning the

way, path, or method. A1so, this "way" can he learned through instruction in the

practice from a teacher. 5J

In faet, the Sütrll'S emphasis on the performance of practice exemplifies the

ten's concessions in the sudden doCtrine and the employment of conventional

truth language in regard to practice.54 For instance, Huineng is ponrayed as

recommending practice. When speaking about the Maha-praftiii-piramit4 he

53 Other references to similar œachings include XXII, XXXI, and XLIV.
54 For instance, the PlIltform Sütrll'S numerous references to Buddhist practices other than
meditation that wouId have been perfonned in any Buddhist temple community ofthe day
demonstrates praetice is perfonoed. The majority ofthese praetices are perfonned in a ritualized
context, and most of these references are found in the narrative sections of the text, the biography
and the question and answer dialogues. These practices include: seeking a good teacher (XIIt XX),
taking refuge (XXIII), taking precepts (l, XX), recitation of sOtra (and/or a verse) (n, Vll), making
obeisance (II, Vill), making offerings (IV), burning incense (VII), the teacher leeturing on the
Dharma and/or a sùtra (I, IX, XII), the disciple hearing the lecture, studying the Dhanna (VIllt
XIV), asking a teacher questions (XXXIV, XXXV, L-LIV, LVITI) and converting people (X).
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states mat "this Dharma [teaching] must be practiced. It has nothing to do with

recitations (XXIV). The deluded man merely cecites; the wise man practices with

bis mind" (XXV).55 Also, the Sütrll daims that simply going to a teacher and

asking questions is not enough (XLIV), mat learning doctrinal points or a

partieular sütra in depth is Dot enough (XLm, and that philosophizing and

arguing about doctrinal points (XlII) and conversing about practice is Dot enough

(XLIll);56 one must practice.57

Another example of the Platform Sütrll'S emphasis upon praetice is its teaching

that one must relyon oneself for enlightenment. "You must awaken with your

own mind and see for yourself, and you must practice with the Dhanna

(teachings)... 1cannat take the place ofyour delusion... Why don't you praetice

for yourself" (XLIV).58

It therefore seems rash to say that the "sudden awakening" teachings in the

Sütra are so extreme that there is DO consideration for the performance of

meditation practices, as Hu Shih argued. Nor can we undersrand the teachings of

the Sutra to be as extreme as the sudden teachings of W uzhu in the Lidaifabao Ji

of the Baotang school in Szechwan where there was a near complete disregard for

Buddhist practices (Yanagida, "Sudden"18-20). Nor do the teachings seem similac

to the ridiculing and trivializing of practice seen in the recorded sayings of Chan

masters such as Mazu Daoyi and later generations.

AlI of this suggests to me that the manuscript places more importance on

praetice than is generally credited il, and mat the conventional realm and its

concems do not seem to he entirely discarded. In fact without the phenomenal

world, or co-dependent origination, there would be no context or venue in which

Buddhist practice and the realization of emptiness cao occur. Chapter XXIV,

55 Reciting the Perftai01l ofWisdom Siitras was, and still is, an important practice associated with
these texts.
56 Also see sections XLN, XLVill.
57 Similar teachings are found in sections VU, VITI, XIX, XXXIII and XXXV.
58 Also see sections XIX, xx, XXI, and xr..ill.
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verse 10 of the MiUnmadhynmnknkiirikii is Nagarjuna's famous summation of this

point: "Without relying upon convention, the ultimate fruit is not taught.

Without understanding the ultimate fruit, freedomlnirvana is not attained." What

is being expressed here is that the conventional realm and its attendant

phenomena such as language, are needed to point out and teach sentient beings

about the troe nature of things and ultimate truth (Nagao, Madhyamika 89-90).59

Also, as there is no duality between conventional and ultimate, and the line

between them merely a conventional designation, language and teaching should

not he abandoned. In fact, the non-duality ofduality and non-iiuality itself

involves in its realizarion a recognition of provisionally existing duality.6O

Section V: Praetice 1

Pan One tt'ied to outline how the need for engaging in any type of practice

was undermined by the teachings associated with the Southern school sudden

doctrine. 1 illustrated how the divided namee of the relationship between

conventional and ultimate truths is developed in the rapid, non-dual and

immediate, and inherent fearores of the doctrine of sudden enlightenment. As

such, it appeared that according to the Southern school practice was incompatible

with sudden enlightenment. 1 opened Pan Two with a case for the fact that sorne

form of practice was performed regardless of the sudden enlightenment doctrine.

These teachings refleet the fact that the conventional realm is acknowledged and

used, or needed, to instroct deluded people. It therefore seems likely that the

LZTJ, and the Southern school generally, considered sorne fonn of practice as

consistent with sudden enlightenment. 1 will DOW mm attention toward what type

of practice the Southem school understood as consistent with sudden

enlightenment. The following sections argue that the LZTJ practice is a fonn of

S9 Also see Kalupahana 69; Sprung, Pr/lS/1711lIlpaM 17; Dutt 271.
60 G.Victor Hori points out that this is the criticism the "goddess" makes ofSariputra in chapter 7
of the Vnna/Illtfni SÜtTll. See Hari 298-299.
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intentionless, continuous, non-passive detachment in the midst of aIl dhanlllls that

takes as its basis the "as-it-is-ness" or "suchness" of things that is the inherent or

original condition of sentient beings.

In line with the sudden rhetoric and the underlying implications of sudden

enlightenment, the teachings of the Southem school found represented in their

writings contain few instructions on how to meditate.61 Bielefeldt points out that

this school's "radical non-dualism undennines the rationale for its cu1tivation and

renders philosophically embarrassing any concrete discussion of its techniques"

(Bielefeldt, Dogen~Manuals 89).62 In the LZTJ for instance there are no directions

about correct sitting posture,63 breathing techniques, images visualized, words or

phrases repeated, or topies to he contemplated as we find in East Mountain Chan

tens that also teach sudden enlightenment. The Fundamental Expedient TelKhings

for Reposing the Mind Thllt Attains Enlightenment (hereafter RDFM) for instance

teaches the repetition of a Buddha's Dame (nianfo)64 and the Treatise on the

Essentials ofCultivating the Mind (hereafter XXYL) teaches visuaiizatiOD ofan

image of the sun.65 The sudden doctrinal stance of the LZTJ is critical of such

practices.

This lack of typical instruction is itself another reason there seems to he

confusion surrounding meditation in the LZTJ. There is simply not much in the

way of typical instructions about how to practice in the SütTa. oCten, when it does

make concessions to the sudden doctrine and speaks of specifie types of

meditation praetices, it is in critieism of meditarion pracriees such as viewing

meditation objects and the resulting calming of mental aetivity. For these reasons

61 Nor is there is mention of any ongoing, established or regimented training in any of the sources
relating ta Shenhui and bis disciples. See McR2e, "5henhui" 250-251, 254-255; Gomez,
"Purifying Gold" 79.
62 This standpoint of the sudden doctrine would ofcourse be applicable ta such enterpl i~s a!:l this
paper.
6J But references are made ta sitting meditation in the Sütrll. See sections XVIII, XIX and Lm.
64 See ChappeIJ's translation of the RDFM in "Tao-shin" 107-109, IlO, 1Il, 119.
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the text itself can be understood to provide linle for speculation as to what is the

meditation practice.

V: 1 Intentionless Meditation Without a Goal

We have seen mat there is reason to believe that praetice was perfonned in che

Southem school regardless of the doctrine of sudden enlightenment, which seems

undennine any purpose in practicing meditation with the intent to obtain

enlightenment. Here the question ofwhether a meditation practice can be

compatible with the doctrine of sudden enlightenment is brought into sharpest

focus. The Southem school deals with titis issue by adopting a different model of

practice. In titis school, meditation is no longer practiced with the expressed

intention ofgaining enlightenment, but rather, is itselfa spontaneous expression

of the inherent non-abiding nature of sentient beings. The intentionless aspect of

the Southern school practice is based upon both the Perftaion ofWisdom Siitras

and the teachings of Daoism.

Shenhui teaches that there should be no intention ('WUZUoyl) in the

performance of meditation because any fonn of intention may impede the

breakthrough to self-nature (Faure, "One-practice" 108). We saw above chat

non-abiding as the inherent condition supercedes any conventional (and chus

ultimately false) notions like ignorance, awakening, and the expedient value of

practices to induce such an awakening (Gomez, "Purifying Gold" 74-75, 87-88,

94-95). As a result, ctinging to the false notion of a goal to be obtained and of the

assumption chat awakening actually exists somewhere, and also the attempts

seeking to obtain ie, are aIl understood by Shenhui as a fonn of subtle self

deception {Liebenthall44-145; Faure, Immediary 54-55).66

65 See McRae's translation of the XXYL in his Northern Schoo/127-128.
66 The reader is also directed to Carl Bielefeldt's work on the Zen soteriology and aJapanese
Kamakura Zen ten called the Treatise on Seated Meditation (Zazen ron).
He treats many of the issues being dealt with here, and in chis paper generally, with a great deal of
clarity. See Bielefeldt, "No--mind" 475-505.
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But this rejection of intention is not a rejection of practice.67 Rather this is only

a rejection of the assumption mat the practice of following a graduaI path with the

intention ofattaining enlightenment will itself bring about enlightenment.

Meditation performed with the intention ofgaining sorne object or goal can be

referred to as doing something, progressing toward something, changing

something, and it assumes there is sornething to attain. This goal oriented

rnentality, an integral part of the graduaI teaching, and the whole concept of

seeking something, creates an object separate from oneself; it posits or creates a

something that you are not, and as such sets up a duality. This dualistic or

conventional realm perspective is rejected in Southem school praetice.

The UTJ Meditation practice, which takes into account the non-dual and

innate emphasis in the sudden doctrine, perfonns Meditation without a goal, or an

objective, to work toward or be acquired. This can be referred to as non-action

{wuwez),68 or "not doing" because it lacks the conventional realm's intention

driven, goal oriented, and dualistic mentality. Faure states "the crux of sudden

Chan is precisely its refusai to hold up an end against a means or process, for this

dualism is seen as the very source of delusion and gradualism" (Faure, Insights 60).

Sïnce there is nothing that permanently exists, including delusion, enlightenment,

and any distinction between them, there is nothing to do, nothing that cao really

be done to change the way things are, and no goals or objectives (including

enlightenment) to anain. Rather, ontologically speaking, things are perfeet and as

they should he in that they are aIready identical with emptiness.

The undercutting of progressive stages for realizing enlightenment, evidenced

in the rapid feature of sudden enlightenment, indicates that the destination is not

certain to be there just because one intentionally sought it by following the map.

Rather, according to the UTl, it is only aCter awakening that the individual paths

67 Dumoulin for instance notes that the Soumern school had an "intense annosphere of practice"
Dumoulin, History Vol. [. [4[ .
68 This is a Daoist tenn and is explained in more detail below.
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taken by various (Chan) Buddhists are found to be the same, no matter how

different they seemed to the occluded conventional awareness (XVI). In fact, it

may be said that it is because the goal is Dot a sure thing upon reaching a cenain

stage on a path, that the individual paths traversed may truly become a joumey

whose beginning, middle and end are unknown. This is a conception of the path

as Dot being a path, and as such it does not involve a prescribed sequence of steps

that, with the correct intention, will assuredly lead sentient beings to awakening.

Nagao states:

The true path is the path mat is originally not a path. The pach
that is a path is not the true path, since ultimate meaning is truly
and ultimately meaningful only because ail verbal, conditioned
methods remain closed to it. Whatever is shown cannat be the true
path; the true path cannot be described or appreciated as a path at
ail. (Nagao, Madhyamika 78-79)

As a result, aIl references to a path, such as the practicing of the six pliramittis so

as to attain enlightenment, are a conventional abstraction because they do not

truly lead to or bring about ultimate troch. Nagao argues that this wayof

approaching the path (and by extenuation the conventional) affects a harmony

between the two truths and constitutes their ever revitalized division. "One is able

to contact absolutely ultimate meaning precisely because its otherness negat~ aIl

stages" (Nagao, Madhyamika 79-80).

Also, because of the lack ofsvabhava found in a11 conventionality, including any

stage of the path, awakening can happen at any stage. This does not negate or

remove practice and the path. Rather "no exact sequence ofcause and result can

be determined in terms of a progress from the path's beginning to its end,

because, as essenceless and empty, it is 'onlya path' "(Nagao, Madhyamika 80).

Thus the path, and in particular meditation praetice, if it were to he compatible

with sudden enlightenment, must be established on the basis of the identity of
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emptiness and form, and the understanding mat the conventional dualistic realm

is real but provisionally existing.

This rejection of intention to attain the goal ofenlightenment is in part based

upon the Perfeaion ofWtsdom Sütras teacbings.69 Edward CODze sums up the main

teachings of these tens this way:

One shouId become a bodhisattva (i.e., someone content with
nothing less than aIl knowledge attained thcough the perfection of
wisdom for the sake ofallliving beings). There is no such thing as a
bodhisattva, or aIl knowledge, or a being, or the perfection of
wisdom, or attainment. The solution of this dilemma lies in Dothing
less than the fearless acceptance of both contradietory faets (Conze,
Large xix).70

These sütras teach that the bodhisattva must praetice the perfections and also

must practice with the understanding that there is no bodhisattva to practice or

perfection to be practiced. Again, the bodhisattva must practice with the goal of

attaining enlightenment in rnind,71 but also realize chat there is no goal or

attainment to be had, nor any way of using the provisional to reach ie. Thus the

Perftetion ofW"lSdom SÜtTtlS teach a kind of intentionless way. The lack of intention

is based upon the negation of the ability to change the identity of emptiness and

fonn, and in the same vein, the non-duality between path, practitioner, and

attainment.

69 See Bielefeldt, "No-mind" 490-492.
70 These ideas are discussed in a nurnber of authors' works, from Conze to Nagao. See Conze,
Large xix. Nagao, Yogliaira 210-211. Also see DS XVll.
71 The first of the bodhisattVa vows states this as the intention of the path.
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But the problem, or paradox, that arises in the Perftaion ofWisd0111 Sutras is

that if everything from form to the Buddha-dharmas is identified with non­

production, then everybody from an ignorant disciple, through stream-winners

and pratyekllbuddhas, through to bodhisattvas have aIready attained their respective

enlightenment. And if this is so, then what need is there ta seek and strive for

enlightenment any longer? Or with respect to the Buddha, "for what reason has

the Tathagata known full enlightenment, and tumed the wheel of the Dharma?"

(Conze, Large 190).

The solution is not to wish for, desire, or seek enlightenment. "1 do not wish

for the production, which is empty of own being, of the unproduced dharma of

fonn etc. 1do not even wish for the production of enlightenment, which is

unproduced and empty ofown being" (Conze, Lorge 192). This is because the

bodhisattva does not see any, or entertain the notion of, difficulties or make

distinctions between dharmas because of their non-production. A bodhisattva does

not produce any dharma, nor perceive one, nor look for Buddha, nor for his

teaching. Subhuti states:

Nor do 1look for an unproduced attainment which is being attained
by an unproduced dharma. .. .1 do not look for an unproduced
attainment which is being attained through an unproduced dharma,
nor for a produced anainment which is being attained through an
unproduced dharma, ...nor do [I] look for an attainment by [either]
an unproduced or by a produced dharma. [Sa riputra then asks] Is
there no attainment? Is there no reunion? [Subhuti states] There is
attainment, there is reunion, but not in ultimate reality. It is
through worldly conventional expressions that attainment and
reunion is conceived. But in ultimate reality there is none of this.
(Conze, Large 191)

But, as noted above, the Perftaion ofWisdom Sütras emphasize that the

bodhisattva must practice with the intention to achieve enlightenment for the

good ofall sentient beings. As selfless and provisional as this intention may be, it
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is still an intention. Shenhui taught chat any form of intention was an irnpediment

to seeing into one's own nature.

V: 2 Intentionless Meditation as Spontaneous Expression

We have seen how the intentionless aspect of the LZTJ's teaching involves the

rejection ofan intention to achieve a goal, and that this can be understood to

sorne degree as being based upon the Southem school's emphasis on the

Perfeaion ofWisdom Sütra teaching on the non-duaJ nature of the path and its

fondamental identity with emptiness. But the non-intentional nature of the

LZTjs meditation teachings involves a second important component. This

cornponent is the Chînese Daoist concept of "non-action" (wuwet), which is a

central current running thraugh much ofChïnese thought, including Chan. One

of the first places the concept appears in the Daodejing and is the native Chinese

and Daoist practical anempt to live in hannony with the Dao.

Living in hannony or accord with the Dao is the "way," which is also referred

to with the term dao. Edward Slingerland notes that in Chînese thought it is

knowledge that has practical value that hoIds the highest place as opposed to a

knowledge about something conternplated from a safe intelleetual distance. It is

assumed that one is aIready"engaged" and living in the world by the very fact of

one's actions, and as such it is knowledge appropriate to such a conten that is

emphasized. Thus, the ideal of perfection here is Dot ODe of "perfected theoretical

knowledge" but of "perfect actions." Slingerland states:

The culmination of knowledge is represented by an ability to move
thraugh the world and human society in a manner that is
completely spontaneous and yet stiU fully in harmony with the
normative order of the natura! and human warlds-the Dao or
"Way." (295)

The normative arder of Daoisrn is outlined as the Dao, which is understood as

including aU dichotomies, including bath existence and non~xistence, both yin
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and yang. As such the Dao is ineffable, formless, and has no opposite. Since the

Dao includes ail opposites, bath black and white, yes and no, it is Dot possible for

either pole ofa contrast, and the relationship between them, to be any thing other

than the Dao. This quality on the other hand does not imply chat it is an existing

thing. It is "chat which is," and is explained as a metaphysical and cosmological

description and understanding of the universe and the way it creatively, or

perhaps "fluidly," fonctions. This funetioning is understood as the natural,

spontaneous, and creative nature (ziran) of the Dao as the interrelationship of

existence and non-existence.72

Human beings are considered a microcosm of the absolute Dao, having within

them the same source and creative principle mat the Dao exhibits as che interplay

between existence and non-existence. Thus, in the practice ofwuwei (non-action),

by following the course of no resistance, one is to behave in a way that naturally,

effortlessly and spontaneously responds in harmony with the spontaneous, ever

changing nature and functioning of Dao. It should be noted though, that this

physical behavior is actually secondary to, and representative of, the mental state

of the doer in the moment of action. The actions must flow freely as a

spontaneous expression of the personal harmony of the doer with the Dao

(Slingerland 299-300).

This natural and harmonious responsiveness is done without intention, self­

conscious exertion or objectifying ofoneself in any way relative to the Dao. As the

Dao is understood to already be aU interplay between existence and non­

existence, self-conscious effort to achieve hannony with the "way" is considered

to be a self-constructed obstacle impeding the spontaneous expression, or

functioning, of the Dao. One must not try to do this, for the very trying is what

72 These ideas are discussed at greater length in severa1places. See CreeH-I3, 25-36; Finazzo 13­
31. A. Chan lOS-lOS; Xiaogan 212-217.
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ohstructs spontaneous functioning. There arises here a tension or "paradox of

wu,wei." How is it possible to cry Dot to try iD the practice ofwuwei?73

Chapter Four of the Zhuangzi teaches that one must lose the sense of "self" in

relation to the multitude ofother things that appear as not ourselves. This is done

by "fasting the mind," wruch involves paying less attention to the senses and

thought process of the mind, and instead recommends "listening" with the qi, the

vital or subtle energy that animates everything. In this way the mind becomes

"tenuous" (ru) and receptive, creating a space or openness where the natural

functioning of the Dao can manifest. Any expecution and any elaborate self­

consciously exened effon to achieve the way (i.e., any intent-filled progression

through an ordered path) will bend out of shape the Dao's sponraneous expression

through, or as, the individual. When one does tItis, aIl expressions in action simply

flow unimpeded and perfectIy meet the needs ofany situation (i.e., the Dao at that

moment in rime manifested as that particular situation) because they are

themselves the Dao's OWD spontaneous functioning (SIingerland 308-310).14

As snch, the teern "wu" of "wu'Wei" (non-action) refers to the Dao as the source

of aIl action. This is not a negation ofaction, but rather indicates that this action

is performed in harmony with, or as, the natural functioning or spontaneity of the

Dao. In other words, self~onscious effon is surrendered, thereby allowing the

Dao to function unimpeded as it will through the individual- "Dao-action" if

you will.75

The LZTl's teaching about praetice has much in common with the Daoist

teaching ofwu'Wei, and that practice is done so as to live in harmony with, or he a

spontaneous expression of, the Dao. Wuwei is a simple practice compared to the

73 See Slingerland 298, n. 14.
74 Shenhui even acknowledges that "non-doing" is itself a consciously undenaken aetivity and as
sucb is still a fonn ofkarmic construction. See Gomez, "Purifying Gold" 83.
75 T. P. Kasulis phrases the idea this way: "the Daoist acts as the Dao itself funetions" Kasulis 37,
28-38. In the Daodejing, and often in Daoism in general, 7JJU'Wei is dcveloped in terms of its
political applications. Also see Creel48-78; Ames, 2~4; Finazzo 158-171; A. Chan 103-104,
109-114; Xiaogan 217-222.
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eIaborate set of rites that served as the training in, and expression of, perfection,

or virtue, in Confucian circles. In fact, Daoists were critical ofsuch an extensive

range of practices, seeing them as being the very reason the "way" of true VÎnue

was originally lost. The emphasis on praetices confines, imposes structure upon,

and bends out of shape the original uncarved vinue of the Dao's spontaneous

functioning (Slingerland 305-309).

Also, in wu7lJei there is no goal to work toward, nor any willful effon applied to

gain il. In "holding up something in high regard," as enlightenment is often held,

one moves away from the "way" by positing there is something to he sought. One

moves even further frOID the way when the set of praetices that are prescribed 50

as to achieve this enlightenment are self~onsciouslyand intently engaged in

(Slingerland 306-309). We saw that the LZT} is critical of a number of praetices

characteristic of f trlItàtha, claiming these to he "an obstruction to the Dao" (XIV).

This impedes, or "enslaves," the natural funetioning of the Dao manifested as the

non-abiding original nature ofail things, including oneself. Suzuki states that "as

long as there is something to be gained from Meditation it is not praftIà. Prajfii is

to attain non-attainment" (Suzukï, "Zen Meditation" 93).76

Rather, practice acknowledges the Dao in sentient beings. Earlier we saw this

idea in Daosheng's thought with respect to the matching of the innate sageness in

Daoist teachings with Buddhism's Buddha-namre. The UTI states:

"enlightenment is originally pure, creating the mind that seeks it is then delusion.

Allliving things of themselves possess the way. Hyou pan from the way and seek

it elsewhere, seek it you May, but find it you will not" (XXXVI). Section XLVITI

states: ''Nowhere is there anything true: Don't try and see the true in any way. If

you try to see the true, your seeing will be in no way true." Thus, no self­

conscious effort can change the suchness of things mat is the inherent condition

76 Suzuki outlines how in the AVllta1Fakll Sutra the transition frOID the seventh to the eighth stage
of the BodhisattVa path involves a dissolving ofself--eonscious effort in the praetice of the path. See
Suzuki, Studies 221-228.
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of man. Rather one effortlessly allows this original narure to express itself in any

action one perfonns, including practicing meditation. In this sense, meditation

can be understood as not the "praetice for" obtaining a goal, but rather the

"practice of" the originally enlightened condition.

The intentionless aspect of the LZTJ Meditation practice indicates that in sorne

sense, praetice is consistent with sudden enlightenment. In praetice, with the

concept of a goal and any self--conscious intention of attaining it discarded (as

being an inaccurate way of praeticing Meditation), sudden enlightenment as rapid,

non~ual,and inherent can he understood as compatible with praetice. The

originally enlightened state is fundamentally not different frorn meditation as the

expression of being in accord with the naturaI, or spontaneous, fonction of the

Dao. If titis is the case, that with the adoption ofa different model of practice

sudden enlightenment is compatible with practice, what exacdy is this

intentionless Southem school practice that is consistent with sudden

enlightenment?

Section VI: Practice fi

VI: 1 The Identity ofMeditation and Wtsdom

Generally, meditation (sil'1Mdhi, ding) is thought to precede, and either aid or

accomplish, the higher insight of wisdom (prajfia, huI). D.T. Suzuki and Robert

Buswell argue mat Chan sought its own Meditation style or practice and did so by

moving away from such Indian styles ofdhyii1111, and toward a direct approach

(Suzuki, First Series 36-37, 108, 205; Suzuki, Secrmd Series 48; BusweU, "Short­

eut" 321). This section discusses the LZTJ's identification of Meditation and

wisdom as a stage in the Chan attempt to develop a Meditation consistent with

sudden enlightenment.

We have seen that Chan's sudden enlightenment doctrine rejeets the idea that

practice moves through stages such as fï la, samadhi and prajna. In the UTJ, due
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to the non-dual and inherent nature of sudden enlightenment, any distinctions in

the Triple Discipline are resolved or identified in the "mind ground" (XLI).77

Also, in section XIII of the Sütra, meditarion and wisdom in particular are

identified. This association is first found in the Nirvii'1)a Siitra and later in the

wrirings of Shenhui.78 The platfo'nn Siitra wams against thinking that Meditation

and wisdom are different from each other, that they are two things, a duality, that

one leads to the other, that one gives rise to the other, and that one precedes the

other. Iostead the passage stresses that they "are a unity," "they are alike," that "at

the very moment when there is wisdom, then meditation exists in wisdom; at the

very moment when there is meditation, then wisdom exists in meditation" and

that "~Meditationitself is the substance ofwisdom; wisdom itself is the fonction of

meditation (XIll).79 Here meditation does not lead to wisdom.

But with the Chan claim that meditation and wisdom ace identical, and their

non-dual nature realized in direct insight, it became difficult to express and teach

about conventional or provisional ideas such as stmtàdhi and praftia, f tmIIltha (Ch.

zht) and vipdytmii (Ch. gtuln). In fact, this identification in the LZTJ can he

understood to further undennine the rationale for practice because the idea of

sequence involved in Meditation leading to wisdom is rejected. Buswell notes, that

in the end, bath the terms and the problematic ideas they inherently imply, such

as steps in practice, were discarded in Chan discourse (BusweU, "Short-cut" 328-

330).

77 Meditation and wisdom are also identified in sections XV, XXVI, and XXXI. .Also see BusweU,
"Short-cut" 328.
78 There are Northem school texts that reveal Shenhui's influence on the doctrinal community of
the "Northern school " as lare as 730 C.E. One example is the equation of meditation ~md wisdom
in a Northem school text revealing that Shenhui was active teaching in the Northem school to
sorne extent. For a more enensive discussion see McRae, "Shenhui" 239-246; Yampolsky, PlIltform
Sütra 33, 115, 135, n. 54; Dwnoulin, History Vol. l. 140-141; Faure, "One-praetice" 101.
79 Also see Yampolsky, Platform Sütra 115, 135.
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The LZTFs identification of Meditation and wisdom can be understood in a

number ofways.80 One important way is that the understanding of their identity is

based upon the MaItïyana understanding of the non-dual original nature of

things. The LZTJ states that to think of meditation and wisdom as different

"implies that things have duaIity" (XIII). Thus, Meditation is not different from

wisdom in the same way that the passions are not different from enlightenment.

Heinrich Dumoulin oudines the identity ofmeditation and wisdom in chis way.

But he seems to explain it as being a purely doctrinal daim, as if the editors of the

platform Sütrll included the teaching simply as an example illustrating

enlightenment. Since Meditation is fundamentally not different from wisdom, it

"enjoys the freedom and spontaneity of the Dao, which is the Chînese equivalent

of the Buddhist pra.ftüZ" (Dumoulin, History Vol. 1. 141). In this case, the non-dual

nature of enlightenment does not conflict with practice in any way as they are

fundamentally not different, in the same way mat emptiness is not found to be

different from forme

For D.T. Suzuki, the doctrine of the identity of Meditation and wisdom is

intimately connected with the teaching ofsudden enlightenment.81 In contrast to

80 Ir was introduced earlier that Hu Shih held the idenrity of the meditarion and wisdom indicated
mat the Southem school rejeeted meditation. See Hu Shih, "Ch'an" 7. Almough the Platform
Sütra teaches thar awakening is "sudden," Hu Shih's dismissing of practice outright seems
somewhat rash, especially in light of the faet that there is an emphasis on practice, not to mention
the references to other types of Buddhist practice mat seem to be performed in the setting of the
UT/. Huineng is even portrayed as encouraging his disciples to continue "sitting" after he is gone
(LIll). Faure adds a more conventional and socio-political based interpretation, which is chat
meditation and wisdom are identified because of the contemporary Chïnese Buddhist emphasis on
a unity between the two. He argues mat the gap in popularity and emphasis cn praftia (the
translation ofwritten tens, srudy of the dharma or wisdom) ta the detriment ofSll1'1Üdhi (practice)
mat arose between 3~OO C.E. was being re-addressed. See Faure, "One-praetice" 101.
yampolsky also notes that the identity ofmeditation and wisdom is probably a reaction to "a basic
disagreemenr with those seets ofBuddhism that stressed one of these concepts to the exclusion of
the other, or gave priority to one over the other." See Yampolsky, PlatfOrm SütTa 115.
81 Suzukî cIaims the identity of"meditation and wisdom" was new and revolutionary with Huineng
as Chan seems to have emphasized dhJrina over prajiia prior to the Sixth Patriarch, whereas
Huineng emphasized praftia. In faer, Suzukî notes that it was Shenhui who cmphasized sudden
enlightenment, and he suggests that sudden awakening follows from the identity of meditation and
wisdom. See Suzuki, "Reply" 27-28,45-46.
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dhyiina, Suzuki emphasized prajfiii as awakening (Ch. wu; }pn. saton) which he

identifies with a variety of Buddhist, Chinese and Westem terms and conceptions

of reality.82 For Suzukï the "wisdom" outlined in the SütTa is strietly self-nature

itself. Essentially, he ouilines prajflO as the Perftaion ofWisdom SÜtrllS undersrand

it, as being the wisdom that is enlightenment, as ultimate prajna .83 He states:

"undersranding can only come from experiencing prajflO, and this prajiïi is Dot

something that arises from another something. Prajiia cornes out ofnothingness;

this isfü7lJlltIi, the void, which has nothing to do with relativity.,,84 Thus, the only

matter of importance is suddenly awakening to the prajïia or self-nature aIready

within oneself.

In faet, in the end, because the LZTJ teaches the identity of meditatioD and

wisdom, and Suzuki's writings tended to focus on sllturi, real meditation occurs

orny when one sees self-nature, experiences initial direct insight.85 Meditation in

Chan is no longer sitting in quiet meditation gradually cuItivating awakening, but

rather, with the identity of meditation and wisdom, meditation only occurs in the

moment(s) of awakening. Any other foem of meditation is not wisdom because it

is not awakening.86

82 See Suzuki, "Reply" 32-34; Suzuki, No-mind 38-39.
83 With respect to what sudden awakening means for Chan and practice, Suzuki's outline, which
he bases on the Perfection ofWisdom Sütras and appears in a variety of his works, is masterful.
84 See Suzuki, "Zen Meditation" 93.
8S This is refIeeted in Suzuki's earlier worle, and in particular the Ersays series, which exhibits an
emphasis on anti-inœlleetualism, Oriental intuition, spontaneity in praetice, antinomianism, and
iconoclastic tendencies in Zen in reaction to Western logic and what he saw as the
institutionalizing tendencies and intelleetualism of Northem Chan and Soto Zen teachings. It was
only in his later years, as a reaction to "Beat Zen" and the elirist nature of the sudden teaching,
that he started to emphasize the need for sorne fonn ofself-discipline and skillful means, which for
him was Rinzai monastic training and the I:DllIl practice that first arose in the Song Dynasty. See
Faure, Insights 57-60, 77.
86 Although Suzuki does oudine something lilee the fJlÏrllmitii ofwisdom as the practice Huineng
teaches, Suzuki's emphasis remains on awakening, and praftili as self-nature's becoming aware of
itself. See Suzuki, No-mind 31-66, 121-127. He continues by outlining that the Hong-lhou school
ofMazu Daoyi and later Ch~n schools taught the same docttines and practices as those taught by
Huineng. As a result he quotes numerous anecdotes from later Chan œachers, teachings and
sources to iIIusttate his points about Huineng. For typical examples see Suzuki, "Reply" 27-31, 36,
45; Suzuki, N~ind 22-30,40-46.

55



•

•

•

Suzuki seems to focus on and emphasize inherent prajiiii, ultimate truth, and

sudden awakening aver meditation, while the LZTJ portrays Huineng as teaching

that the identity of meditation and wisdom fOnIls the basis of the teaching. This is

not to deny that there is an extreme emphasis on praftiâ and awakening in the

Platform Sütrll. But in the ten's characterization ofMeditation and wisdom's

identity, neither Meditation nor wisdom are negated by the other. Rather theyare

sPOken of in positive terms and as being the satne, their identification being based

upon the identity ofemptiness and forme

Also, according to the Two Truths doctrine, the conventional truth is in no

way undennined or I~ssenedby the realization of uItimate truth, and is considered

equalIy rea1 and important as uItimate truth. KaIupahana notes that "there is no

indication whatsoever that these are two truths with different standings as higher

and lower" (Kalupahana, KorikO 69).87 In the realization of uItimate truth, the

dualistic realm still exists, it is just that duality is no longer a delusive factor

seemingly tarnishing the non-dual self-nature. The ooly quaIifying element is

that the conventional truth be understood and accepted for what it is. It is the

conventional world, empty of independent inherent existence, but existing as co­

dependentlyarisen "collective being" in constant flux (Nagao, Madhyamika 33-34,

73-74).

Thus, to deny the conventional its voice is to see oolyone side of the picrnre.

If applying these ideas to Suzuki's work, it seems that he privileges uItimate truth

avec conventional troth. Suzuki emphasizes the importance ofprajiia as awakening

at the expense of Meditation, whereas mediration is just as important as prajiia.

87 Verses 8-10 of chapter XXIV of the Miilamtulhyll7lllllr8rilai are a reply by Na g:1 rjuna to an
accusation that his teachings about emptiness have undermined Buddhism by teaching nihilism.
Williams notes that one point made by Nagarjuna is that it is a mimke to believe that what is the
true or ultimate condition of things From the perspective of uItimate truth (i.e., there is no
pennanent thing found) is acrnally the case or condition of things from a conventionaI ttuth
perspective. Sec \tVilliams 70-71.
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Neither is denied; the conventional, duality and meditation do not disappear in

the light ofultimate truth, non-duality and wisdom.

VI: 2 The Southem School

Although the Southem school's own views boxed the school into a corner, and

as sucb, they were no longer able to teach Meditation in an open, disclosed

manner, the identity of Meditation and wisdom can be understood as a practice.

The longest passage on the identity of Meditation and wisdom in the LZT/ (XIll)

does not seem to provide any specific details about meditation practice. But titis

passage, as well as others about the identity ofMeditation and wisdom, is

extremely similar to passages found in Shenhui's teachings. Also, the teaching on

the identity of Meditation and wisdom is developed in more detail by Shenhui in

bis P/atform Sermon (Nanynng heshang dunjiao jietuo chanmen zhi/iaoxing tilnyu) than

in the rather short paragraph(s) dedicated to them found in the UT/.

Carl Bielefeldt notes that Shenhui seems to he attempting ta provide a unified

version ofsamtidhi and prajiii, and an aCCOUDe of practice chat is a description of

the inherendy enlightened state. Also, since Meditation is understood to he no

different from the true nature of things, a rather simple practice must he used as

any complicated practices simply move in the wrong direction, setting up

construets and conceptualizations that do not reflect the non-<lual true nature of

things {Bielefeldt, "Secret of Zen"144-145).88 In fact, anyassertion ofa self, such

as the effort to calm the mind, are understood as self-willed constructions, a

setting up of something mat really just impedes the natura! functioning of the

Dao. As such, Shenhui appears to teach a fonn of simple mindfulness.

The East Mountain Chan school teachings of Daoxin and Hongran, the fourth

and fifth Chan Patriarchs respectively, are very practical in that they teach sitting,

88 BusweU also oudines how stl71IIÏdhi and trraftüi as non-duaI can he undersrood as states of rnind
present in aIl moments of thought, and present at aU Ievels of practice. See Buswell, "Shon-eut"
328.

57



•

•

and a variety of calming meditation techniques that seek to uncover the innate

Buddha-nature obscured by thoughts. Most of these techniques are both simple

and seek to move directly to enlightenment. They are a single praetice, and no

other stages or pracrices are needed, and thus are understood as sudden

(Bielefeldt, "Secret of Zen"139-143). Generally, in early Chan, inherent praftia is

manifest or revea1ed when the fluctuations of the mind that obscure innate

wisdom are calmed. But here meditation stillleads to wisdom. It does not prepare

the rnind to practice prajiiiï, but rather it uncovers the innate wisdom in sentient

beings (Bielefeldt, "Secret of Zen"138-139).

Shenhui's method reje~ed stages of progress and instead involved a change in

view with respect to phenomena, and a change that leads to non-anachment

amidst things. One was Dot to have preference for, or anachments toward, one

thing as opposed to another, such as enlightenment as opposed to one's present,

apparent ignorant state. Instead, one is not to ding to either preference for or

against something. The object does not disappear, rather one does not abide in

any desire for or against something. One cao still make decisions about what

would seem to be the best course ofaction for solving a problem for instance, but

there is no attachment to the particu1ar decision made. Shenhui refers to this as

non-intentionality or "living without a purpose" (buZUOYI) (Liebenthal 136).

In the following example from the Platform Sütra, not clinging or abiding is

expanded further to include fonn and emptiness.

If on the outside you are deluded, then you ding to fonn; ifon the
inside you are deluded you cling to emptiness. H within fonn you
are separated from form and within emptiness you are separated
from emptiness, then within and without you are not deluded.
(LZTJXLm89

The student must not become attached even to emptiness, a teaching which is

phrased in Mahayana thought as the "emptiness of emptiness" (Skt. fünyatli-

58



•

•

•

fiinyntii). Shenhui refers to chis type of practice (i.e. non-abiding) as

"Slll1//Ïdhi. ,,90

We saw above matprlljna is the innate and non-abiding nature of sentient

beings. Meditation as wisdom can mus he understood as adopring a noo­

anachment mat reflects the inherent nature of things. Wisdom is meditation in

the sense that the non-abiding nature of things is lived, or forms the basis of aIl

one's actions. Non-abiding as meditation is the conventional reflection of

ultimate non-abiding which is prajii4, or the understanding of all things in

identity with emptiness. Shenhui states: "When in this manner all the organs

distinguish well, that is original prajii4; when no desire arises, that is original

sa11lJidhi" (Liebenthal148-149). This single practice ofnon-attachment, noo­

abiding, of not clinging as evidenced in noo-arousal of like or dislikes,

accomplishes the Triple Discipline in a single act, samtidhi and praftüi being

practiced in balance with each other (Liebenthal 146-149).

Therefore wisdom is not produced by meditation, or vice versa. Rather, when

meditating, one is aware in a way that sponraneously accords with wisdom, which

is one's own nature as inherendy non-abiding, and something mat cannat be

given rise ta because it is aIready human beings' state of existence. Thus,

meditation is wisdom.

Section VU: Practice ID

VU:! The Paramitli ofWisdom (prllj'iia)

1will now outline mat the piiramiœ ofwisdom (praftiii-ptiramitii, perfection of

wisdom) 91 is the practice ofbeing in a state of non-abiding. The LZT] seems to

refer to, or reinterpret, this Jkiramitii as being the same as meditation (samtidht).

89 A similar reference is "ding neither ta emptiness nor form" (XLVI).
90 See Liebenthal's translation of Shenhui's "Sermon," pages 146-149.
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If the student practices non-abiding, the Siitrn daims mat the student's own

nature is in resonance with the fXiramitii ofwisdom. A person with great capacity:

Does not abide either inside or outside; he is free to come and go.
Readily he casts aside the mind that clings [to things], and there is
no obstruction to bis passage. If in the mind chis practice is carried
out, then your own nature is no different from the prlljna-Jiirtrmitli.
(XXIX)92

Mtriift61Ïl' Discoune tm the Parmnira ofWisdom (Ch. Wenshushili suoshuo bannlo

boJuomijing; Skt. Saptaslltikll-prafti4-ptirll11lita ~tTll, hereafter referred to as the

WSS/)93 contains a section wherein the Buddha drills MaiijŒtï on how to practice

the piiramifa ofwisdom. The passage is a clear teaching about the relationship

between non-abiding and the practice of the piramiœ ofwisdom.

Maiijœ IÏ (M) answered: Sentient beings abide nowhere, just Iike
space.
The Buddha (B) asked: "If so, how should one abide in the paramitii
of wisdom when cu1tivating it?
M: Abiding in no dhllT11Ul is the piirtrmitii ofwisdom.
B: Why is abiding in no dharma called the piirtmtitii ofwisdom?
M: Because to have no notion of abiding is to abide in the Jiiramiœ
ofwisdom. One who cultivates the ptiramiœ ofwisdom in this way
will Dot delight in niroa7)11 or detest Sll1f'S'Ïrll. Why? Because he
realizes there is no slnf'Slira, let alone rejection of it; and no ninii7)ll,

let alone attachment to it....[to] see that no dharma arises or ceases,
increases or decreases, to aspire to nothing and to see that nothing
can be grasped, to see neither superiority nor inferiority, is to
cuItivate the Jiiramiœ ofwisdom. Why? Because aIl dharmas are
devoid of charaeteristics; no dhllr11lll is superior or inferior, for aIl
dharmas are equal in nature. (Chang, MIliift6n's Discoune 102-103)94

91 An imponant teaching of the Perftetirm ofWlSdom Sütras is the six (or more) perfections or
ptirmniœs a bodhisattva is ta praetice aCter the initial rising of the aspiration to achieve
enlightenment (hodbi~ttiI).The fifth of these parllm*s is meditation or the mastering ofvarious
strmadhi, and the most important of these is the sixth parll1ltita, the ptirll71liœ ofwisdom (prlljïia­
ptirmniœ, perfection ofwisdom), hence the name ofthese texts. See Conze, Large xvi-xvii, 23-27;
Suzuki, Studies 218-236.
92 Other references include XLII.
93 T 8 (no. 232) 726-732.
94 SeeDS IV. VI. X. XIV.
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Non-abiding is central to practicing the pirtl11ûtii of wisdom, and involves Dot

conceptualizing dualistically, or discriminating between, dha771tas as either

superior or inferior. The practice is based upon the true nature of things and

illustrates the lack of places or things to abide in, or as, and therefore the

centrality of the doctrine ofemptiness in the practice of the paramitô ofwisdom.

More importandy, this is the same practice mat the Southem school oudines

when it refers to meditation, or sll711Odhi, as introduced above. It would appear that

meditation is aetually the Jkiramita ofwisdom reinterpreted as meditation. At this

point 1would like to look closer at what it means to rake one's original nature as

the "basis of practice."

VU: 2 Inherent p,.aftia as the Basis ofPraetice

The UTJ's meditation practice cakes as its "basis" of cultivation an abstract

and high level Buddhist teaching, and in particular the identity of ultimate and

conventional truth and a description of the enlightened state, which is prajiüï as

the inherent non-abiding condition of sentient beings. This is not to suggest

there is sorne sort ofobject contemplated such as visualizing a SUD, observing

one's thoughts, or contemplating non-abiding as if it was something one is not.

Rather, by being intentionless non-abiding one accords with the originally 000­

abiding condition of oneself. This is 50 because the description the LZTJ provides

about true nature of sentient beings cm also be understood as a description of

practice: non-abiding refers to both that which is realized and the way to

be(have).

Here we see a "two tiered" usage of the sarne teern (non-abiding) to refer to

both the insight that is enlightenment and to the method of practice. Taking this

one step further and in terms of the identity of the two truths, the idea presented

in the above paragraph oudines two conventional uses or meanings of the same

terme One is a conventional realm concem (i.e., practice) and the other referring
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to ultimate truth and the suchness of things. Practice still exists, but in

enlightenment it is found to be fundamenrally the same as the true nature of

things. In fact, the practice of non-abiding is simply an expression in hacmony

with inherent praftia or the original non-abiding nature. In this way inherent

prllftia can be understood as the "basis" of praetice; it is both practice and the

content of realization.

This undersranding of the identity of meditation and wisdom as a practice is

further developed in the LZTJ as "non-form," and "no-thought" and the "sll1II8dbi

ofoneness."95 These terms cao aIso he understood in terms ofa two tiered

framework. Let us mst look at how these terms can he understood to refer to,

what is realized in enlightenment. Yampolsky notes mat non-form, and in

particular no-thought, can be understood as negatively phrased terms or

expressions of the suchness of things (Yampolsky, Platfornt SZltra 116--117).

McRae notes that for Shenhui no-thought meant a "level of consciousness

ontologically prior to the discrimination of thoughts, or the source of liberation

already immanent in sentient beings" (McRae, "Shenhui" 256). Also, Suzuki notes

that because seeing into one's self-nature has "no reference to a specific state of

consciousness, which can he logically or relatively defined as a something," it is

labeled "no-thought" and "no-mind" (wuxin) (Suzuki, No-mind 29).96

Section XIV of the LZTJ, which faUs between two sections outlining the

identity of meditation and wisdom, introduces the "samiidbi ofoneness" (one­

practice sll11IIidbi, yixing sanmet). 97 As a means ofunderstanding how this term cao

95 It is also outlined as the praftiii~amJidhiin sections xxvm and XXXI.
96 Suzuki translates the nearly synonymous Chinese term 'WUXÏn (no-mind) as "Unconscious" in his
Zen Doctrine ofNo-mind in an attempt to use carly twentieth century Western psychological
categories to convey Zen te2ching. Faure notes how this bath served as a basis for
misunderstanding Zen teaching on the pan of the West, and also how it attraeted a number of
prominent psychologists and psychoanalysts to Zen, among them Carl G. Jung and Erich Fromm.
See Faure, lnrights 65-M-.
97 "Yï.ring samnei" is the Chïnese translation of the Sanskrit "ehitiirll-stmllidhi" ("single-mode
samtidhi") and "ekavyiihll-samadhi" ("single magnificence sllmidhi"). Mochizuki's Bukkyo daijitrn
lists the translation as such. See Faure, "One-practice" 100, n.l.
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refer to the ultimate truth, \ve can look to the teachings in Mofiftt'lf 1 Discourse on

the Piirmnit4 ofWisdom (WSSJ), which is the original Chan (and Tiantai) source

for this SIl7118dbi. The WSSJ defines it as taking the dhtZr»llZdhatu, which has only

one mark (Ch. yixiang; Skt. ekalalqllfla), as an object (Faure, "One-practice" 100).

98 The two methods the WSSJ gives for entering this stmrtidbi are first, reading the

Perfection ofWlSdom Sün-as and practicing the prajiiii-paramit4, and second,

visualizing a Buddha while repeating its name (nianfo), being careful not to

become anached to the appearance of that particular Buddha. Because there are

NO methods or techniques taught for entering this SIl'l1l8dbi, Faure notes mat in

the early Indian definition Stl1ll8dbi of oneness "refers to the metaphysical or

ontological unity of truth rather than to the methodological singleness of

praetice" (Faure, "One-practice"IOI), which is a development found in Chinese

Tiantai teachings. The emphasis in the WSSJ passage is on a description of the

dharmmlhatll, which is non-dual as it has only "one mark.,,99 However, in Chïnese

98 Other translations include Wing-tsit Chan's translation "calmness in which one realizes that ail
dharmas are the same" (Chan, Pl4tform Scripture 47),japanese scholar Kobayashi Enshô's
translation is "concentration on the oneness of the universe" (Yampolsky, Platfrmn Sutra 136, n.
60), and Wong Mou-Lam translation is "strmadhi ofspecific mode" (Wong Mou-Lam Huinmg
43).The more literai translation as "one-praetice stmllidhi" is popular with Tianai scholars snch as
Donner and Stevenson. See McRae, "Yanagida's Landmark" 64, n. 14, for stiII more English
translations ofyixing SII7I11U;.

99 According ta the Lmgqia shizuji (712-716 C.E.), the Fourth Patriarch of Chan Daoxin (580­
651 C.E.), introduced the teaching of the sll11llidhi ofoneness into Chan. This is the earliest Chan
reference to yixingsamnei, and dates to before Shenhui's debate and campaigning, which did not
begin until around 730 C.E. Tao-hsin quotes at length the same passage about the sll71lOdhi of
oneness from the WSS/ as Tiantai Zhiyi does. In faa, the sll7ll4dhi ofoneness was a tenn used by a
variety ofTang Dynasty Buddhist schools and cach interpreted the samadhi ofoneness sa as to
suppon its own teachings and/or to criticize other school's teachings. One example would he the
Pure Land schools' focus on nitmfo. It would seem the term's definition, although based upon the
WSSJ. was flexible and did not refer to a single type of meditation practice. Rather each school's
definition and usage of the term indicates that it was easilyadapted to fit the needs of the user. For
a more detaiIed discussion see Faure, "One-practice" 10S-112.
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thought, S011tiidhi ofoneness was understood in a more complex way, denoting

both the non-dual content of realizarion and a method of practice.100

VU: 3 Conventional Silmadbi ofOneness, Non-form and N<H:hought

Bernard Faure notes that Shenhui (and the Platform Sütra) used the samiidhi of

oneness as one of the "main instruments" of criricism of the Northem school

meditation (Faure, "One-pracrice" 107-108).101 But this is not a rejection of

meditation, nor of the teachings of the Perfection ofWisdom Sütras. We have seen

chat the Platform SütTa recommends praeticing the prafti4-ptiramita, which

Shenhui equates with no-thought (wunian) and the samadhi ofoneness (Faure,

"One-practice" 107-108). Therefore it would seem likely that any more positive

assertions about the samadhi of oneness may indicate sorne type of instruction

about practicing meditation. 102

The samiidhi ofoneness outlined in the P/atform Sutra is very similar to the

practice 1 outlined as the identity of meditarion and wisclom. In particu1ar, non­

abiding, not clinging, fiot having any attachments, is a key element in the

definirion of"samadhi ofoneness." The ten states: "only practicing

straightforward mind, and in ail things having no anachments whatsoever is called

the samlidhi of oneness" (XIV). This includes Dot being attached to doctrines or

pracrices, not even to the samiidhi ofoneness. 103 Thus, the practice ofsamlidhi of

100 Tiantai Zhiyi's practice of this s/l711JÏdhi demonstrates this. In the Mohe zhiguan Zhiyi oudines
four praetices he caUs stmzadhis. One of these is caUed sll11llidhi ofoneness. Zhiyi's sll11llidhi of
oneness is a single practice perfonned continuously that anempts to identify the mind with the
non-dual dhtmnlldhii tu.
101 AIso see Yampolsky, Platform Sütr1l136, n. 60; Gomez, "Purifying Gold" 81-82.
102 Of note is that the UTJ does not teach nitmfo praetice as included in the RDFM. But it does
recommend praeticing the praftiii-fXiTll71Iitiï (sections XXIV-XXIX), which is the other method for
practicing the samiidhi ofoneness as recommended in the WSS/.
103 "The deluded man c1ings to the characteristics of things," to doctrines and praetices, usuallyof
the wrong type (XIV). Other references include XLI, XLVllI, and XLIX. Also see Yampolsky,
Platfonn Siitra IlS, 136.
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oneness is very much related to the piirol1zitii of wisdom, non-abiding being the

primary component.

Gomez argues that the samadhi ofoneness in the Url "defines the object of

meditation polemicaUy, as neither a vision of Buddhas and Buddha fields (against

the East Mountain Doctrine) nor the contemplation ofan empty mind (against

Northem Chan)" (Gomez, "Pwifying Gold" 82). He continues noting chat the

oneness of the practice refers to "single-mindedness" as opposed to a single

technique practiced, or a single simple object focussed upon to calm the mind of

mental activity. Rather, "the stnn4dhi (meditation practice) and its content are

defined in an apophatic manner, as single-minded derachment from all abjects

and practices" (Gomez, "Purifying Gold" 82).

Yampolsky's translation ofyi,ring sllnmei as "sllmiidhi ofoneness" is a good one

because it effectively communicates a number of nuances. lt is a single praetice

(combining sllmadhi and prlljnii), and is based upon the inherent original nature of

things, which has oruy one-mark (i.e., non-dual). In the samiidhi ofoneness we see

the two tiered usage, or development, of the same terme It refers to practice and

to enlightenment. Not only is practice an expression that accords with the non­

abiding nature of things, but in enlightenment one discovers theyare the same.

The two seemingly different teachings are not different in ultimate troth.

The LZTl's teaching about chis practice provides funher instruction about

praetice and how its performance is consistent with the doctrine of sudden

enlightenment. First ofall, the practice seems to be one that is perfonned

continuously. In section XIV the Siitra inStrllets that "samodhi ofoneness is

straightforward rnind at ail times (shizhong), walking, staying, sitting, and lying."

The Siitrll's explanation ofsllmiidhi of oneness is not only defined in terms of

criticism ofother types of meditation, and apophatic descriptions, but ramer the

Siitrll specifies mediration is to he perfonned "at all rimes." Above, we saw that

the Sütrll teaches that the rnind is not to be calmed. Rather, because the mind and
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its functioning are identical with emptiness, it can remain active because the

mind's activity does not affect the its identity with emptiness.

The phrase "walking, sraying, sitting, lying" (ring zhu zuo wo) expands upon

the phrase "at aD rimes" and indicates that me practice involves both static and

dynamic modes of physical activity. 104 In the same section the Sutra later states

that "the deluded man [thinks] that sn-aightfolWard mind is sitting wiehout

moving. If sitting Meditation without moving is good, why did Vtrnalakïni scold

Sariputra for sitting in Meditation in the forest?"lOS As in the Vimalal4rti Sutra,

sll11I4dhi is understood as movement in the LZTJ, nct sitting or concentration.

This teaching again seems to indicate mat Shenhui and the Southem school's

Meditation technique does not seek ta eliminate dhamuzs. Rather it works with

them, assuming their identity with emptiness. 106

104 The autobiograpbical section of the Siitra for instance ponrays Huineng working in the mill as
opposed to being a monk., and informs us mat he had not been to 30y other pans of the temple
complex. The inference is mat he did not practice 30y sitting meditation during this rime, nor was
he hecoming leamed in Buddhist doctrine. Rather he was practicing some fonn of Meditation
while in action during bis stay at the mil!. In faet, ifone grants unity to the autobiographical
sections, it seems as ifHuineng was suddeoly awakened without prior training and then hegan to
praetice, maturing bis initial insight while travelling to meet Hongran and then working in the
Mill. As such, the story May be an attempt to explain through narrative the teaching ofsudden
enlightenment followed by slow maturation.
lOS Later in the same section the ren continues: "sorne people teach men to sit viewing the mind,
not moving. Deluded people do not realize this is wrong" (XIV).
106 Huineng's portrayal as physicallyactive working in the mill may he another illustration of how
non-abiding is practiced in the UT/. His body is giving a physical example of non-abiding. If
ooly sitting in meditation were performed, this might he seen as physically abiding or sraying, but
physical activity is a bodily demonsrration of non-abiding. Also, being a practice, it is of the
conventional realm, and thus is a conventional expression of the aue narnre of things.
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Section XVII introduces the terms "no-thought" (wtlninn) and "non-form"

(wllXinng).107 It was inrroduced above chat these can be understood as referring to

the ultimate truth. 1 will DOW oudine how these can also he understood as

practices that are closely linked with non-ahiding. In Section XVII the LZTJ

states: "AIl have set up no-thought as the main doctrine, non-fonn as the

substance, and non-abiding as the basis." There is a definite "freedom in the

midst ofsamsara or dharmas" element in the Siitra's explanation of these two

concepts and non-abiding is the essential component of their explanations.

As non-fonn Gomez understands non-abiding as not clinging to "conceptual

signs" (Gomez, "Purifying Gold" 82-83). But the reference ta these signs as also

being on the outside, or extemai to, the subjective self is Dot fully expressed.

N on-form is "be(ing] separated from fonn even when associated with form," and

to he "outwardly separated from aIl fonns" (XVII).108 Non-form in the LZTJ is

explained in relation to internai and extemaI phenomeDa. Because of the identity

of emptiness and fonn, fonn is in no way eliminated. Rather, one is not to be

attached to forms.

Shenhui sttessed "no-thought" (wunian) over the Northem school's use of

"transcending thoughts" (/inian). McRae notes that Shenhui felt that ttanscending

thoughts "implied a purposive or intentional effort to achieve a state of liberation"

(McRae, "Shenhui" 256), which hints of a goal as weIl as a conventional dualisme

Shenhui used wunian because it appeared less dualistic, and thus sudden. Also

transcending thoughts implies the need for the removaI of thoughts and mental

activity in the effort to transcend them, while no-thought does not require the

removal or elimination of dhllT11UlS, again reflecting or taking into account the

non-dual and immediate teaching of the sudden doctrine (Gomez, "Purifying

Gold" 94).

107 Wing-tsit Chan translates these tenns as "absence ofcharaeters" and "absence of thought"
respectively. See W.T. Chan, Platform Scripture 51-52.
108 This is almost the same definition given for zuochan (sitting meditation). See XIX.
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No-thought is not to be understood as the absence of thought, as the "no"

might seem to suggest. In section XVII the LZTJ states that "if there were no

thinking, then no-thought would have no place to exÏst. ,,109 Rather, the same

section teaches that "no-thought is not to think even when involved in thought"

and to "be unstained in ail environments" (XVll).110 In the LZTJ thought is not

the problem, it is attachment to this thought that is the problem. Thus, no­

thought as a practice is outlined as being similar to non-abiding. Thought is not

to be suppressed, and one is to he feee ofany attachment to thoughts while also

fully aware of them. Instead, one is not to consider thoughts, or any other foem of

sensory experience, in dualistic ways such as good or evil, interesting or boring. It

is this conceprualizing tendency of the mind that seems to make one thing more

desirable man another, and does not take into accoUDt the radical non-dual and

immediate nature ofenlightenment.

Snch definitions in the Sütra convey that no-thought is sorne fonn of practice.

"No" in this sense cao be understood as referring to non-attachment to both

thought and the absence of thought. Here, the negation is not simply a negation

or absence of thought for instance, but rather refers to the non-duaüty of, or the

middle path between, thought and the absence of thonght.

Furthermore, as in the tenn 'Wu'Wei, the use of the term 'Wu or "non" in these

tenus is not a negation of fonn or thought as such (Kasulis 43-44). In fact we have

seen how the LZTJ teaches that fonn and thought (Le., dharmas) are in no way

removed from non-fonn and no-thought. Section xvn defines the "no" ofno­

thought as "separation from the dnalism chat produces the passions." In the

teaching of no-thought then, the "no" refers to the original suclmess; it is that

from which, and as which, thought naturaUy and spontaneously arises. Ifone

aUows thoughts to come and go, not abiding in them but rather responding to

109 See also section XXXI.
110 AIso see section XXXI where no-thought is again discussed as non-abiding amongst aIl dharmas
and is the praftià-snmiidhi.
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their presence without preference and self-eonscious effort, one is in harmony or

accord with the namral functioning of the Dao. For example, in section xvn the

Platform Sütra states "ifyou give rise to thoughts from your self-nature, then

although you see, hear, perceive and know, you are not stained by the manifold

environments, and are a1ways free. The Vi11llllakini Sütra says: 'Extemally, while

distinguishing well ail the foons of the various dhtm1tllS, intemally he stands fl-l'lIl

within the first principle.' "

Section vm: Conclusion

This paper has explored the more praetical teachings found in the Dunhuang

manuscript of the P/atform Sütra ofthe Sirth Plltriarch and has considered the

possibility ofa Meditation teaching within the context of the Sütra's teachings on

sudden enlightenment. It has argued that there is no conflict between the text's

teachings of practice and the sudden doctrine, and that there is a meditation

teaching in the ten.

From the outset there was a strong argument mat suggested there was no

meditation teaching in the text. 1 outlined how the doctrine of sudden

enlightenment can he understood to undermine the rationale for engaging in

meditation, and explored in the process sorne of the reasons why the assertion that

there is a meditation teaching in the LZTJ may be considered a weak position

(Section II). These are primarily based upon the development of sudden

enlightenment as rapid, non-dual, and inherent, and as a resuIt, sudden

enlightenment itself seems to subvert the need for meditation.

Part Two made a case for the position that there is a practical teaching present

in the text. 1 outlined that in the LZTJ and Shenhui's writings, criticism of

meditation was only a criticism ofcertain fonns of meditation, and Dot a rejection

of meditation itself. In fact, the LZTJ makes concessions to the doctrine of sudden
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enlightenment in favor of practice and, in facr places a grear amonnt of emphasis

on practice regardless of the sudden rhetoric.

Next 1 outlined that the meditation teaching in the LZTJ is a fonn of

intentionless, continuous, non-passive non-attachment in the midst ofail dhll1'11tllS

and that it can generally be referred to as "non-abiding." This was demonstrated

by first exploring the intentionless aspects of the UTJ's praeticaI teachings which

are based upon both the Perfection ofWisdom SütrllS, and the Daoist concept of

wuwei (non-aetion). Here we saw mat the potentia! confliet between sudden

enlightenment and practicing mediration so as to acquire enlightenment is

resolved in the adoption ofa different model of practice. This alternative model

abandoned practicing with an intention to acrueve a goal by willfully following a

path, and instead proposed a practice ofaIlowing oneself ta confonn or he to

one's inherent original condition.

The identity of meditation and wisdom was demonstrated to refer to not only

the doctrinal teaching of the identity of emptiness and form, but also to a simple

form of mindfulness mat attempts to unify mediration and wisdom. This practice

is essentially that of non-abiding amidst dharmas and has much in common with

the JkÏrtrmitO ofwisdom. As such it seems that the ten reinterprets the piiramitii of

wisdom as meditation. This practice, much like 'lJJuwei (non-action) and the

piiramitO of wisdom, takes as its basis the inherent and natural condition of

sentient beings. This same practice of non-abiding was aIso outlined as the

samiidh; ofoneness, arguing that the meditatic·n practice raught in the Sutra is

performed continuously with the mind and in dynamic and starie modes of

physical behavior. Non-form and no-thought were also demonstrated to refer to

this same pracrice of non-attachment amidst dharmas. AlI these ways of referring

to and describing praetice employed a two tiered approach in their explanations.

The pracrices, which take the as-it-is-ness of things as their way ofapproaching

and performing practice, are referred to with the same terms used at rimes by the
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text when speaking of the original nature of things. Thus although there seems to

be two topies referred to with the same term, ie is seen in enlightenment that their

difference is conventional and that the praetice of intentionless non-abiding itself

is simply a conventionaI realm expression of the true nature of things.
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Character Glossary

Pinyin Characters

banruo zhi zhi ~~J( ;t ~r

Bao/in zhulln t ~r-1.

Baolin si ,~ :fA'- ~

benjue $~

buzuoyi
jf,li1: ~,.

l"-J

chan
- p I=r

1f1t
- p~ JL

chanding r<~')

Daban niepan jing ~~11~~1:t

Dacheng qixin [un 1\.~ fiS1~ ~~

Dao
)~/

Daodejing
. ïi ~ti t«<
~ i~' .t-

Daoxin
ï!, I~'

Daosheng
il, 1-

ding iL

dunjiao *l~~

dunwu ~~'l·%

erdi =-·t~

fa ~~

fo nt
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• foxing 1* 'I-'t
~Lguan

1~ .j.~Gllonxin [un " L\J ~ trp

Guifeng Tsungmi
-:t ~~ ,~ $i::J::- .T· ~

Heze Shenhui ~~';ji~t

Hongran 51.. I~'

Hongzhou '*'1'1-1
hui ~/.

L ~

Huineng ~1 ~~•~. Aù

Jl.anwu 5,"'tt

JlaI1XJng
~rl·'f.

]ingang ban1·0U boluomijing "i(~IJ~~ 7~ ri t ~I~

Jingde chuan deng lu ~~.A~cr{t.~ft.. \ ~ 1_, l',

kanxin i~ t~'

kong
,~

J:-

Lengjia aboduo/uobao jing 1~(1JDFPJ~('fi'tî
Lengjia shiziji t~ 11JQ ~tf' >l tû

~1t ~
linian ~ ~ ..

1 t '"

>0- - .J,... ~-Liuzu tanjing t \ ifH-~l.·~

Mazu Daoyi J~ff\iLï!-

• Mohe zhiguan f1~, J:-tt
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Nanzong

Nanyang heshang dunjiao jie­

tuo chanmen zhiliaoxÎllg tnnyu

nianfo

nlannlan

Rlldao anrin yao fangbinn [«",zen

sanxue

se

Shenhuiyulu

Shenxiu

shidi

shijue

shizhong

shouxin

shouyi

Wenshushili suoshuo banrllo
bolomijing

Wufangbian

wu

wuer

wunlan

WUX1ang

WUXln
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