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Great Harmony

In Great Perfection no trace of stairways.
On Stages of the Path levels well defined.
Not confined by concepts or non-concept,
All Dharmas universal in Great Harmony.

Comment:

Great Perfection is a teaching at the stage dtidruiln
Great Perfection there is no differentiation amvingw,
Practice, Activity and Fruit because it is beyond
conceptual distinctions. In teachings on Stageshef
Path levels and steps are well defined; even though
there are also teachings on how to generalize iptex

to subsume steps at various levels, nevertheless th
definitions of steps and levels are such that the
boundaries remain clear.

In my humble opinion, once the real significance of
limitless oneness is thoroughly grasped, then it
automatically matches Great Perfection, and harnesni

all steps and levels in Stages of the Path. Thissnot
confined by concepts or non-concept. Instead, any
teaching can be imbued with the right view of liess
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oneness and thereby sublimated to become a teaghing
the Dharmadhatu that transcends levels and stegb. S
all-round and harmonious comprehension of the egsen
of Dharma, | propose, is to be called "Great Haryrion

| had expounded several times on the Four Boundless
Minds so that it was no longer limited by its regul
position on Stages of the Path, but had become a
practice that could lead to the cultivation of Grea
Bodhicitta. This is an example of the applicatioh o
Great Harmony.

September 16, 2005
El Cerrito, California



Great Harmony Activities
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Wondrous practice of Chod had long since set epieom
Great Samadhi of Dharmadhatu was the root profound.
Pondering over my Dharma writings | suddenly readid,
This life has been dedicated to cultivate Great Hany.

Comments:

Days ago | proposed the notion of Great Harmony,
namely, it means to match Great Perfection thrdahgh
view of limitless oneness, and also use this view t
harmonize all teachings among Stages of the Path so
that they all become imbued with the perspective of
Dharmadhatu as a whole, and are thus sublimated int
Dharmadhatu teachings. On brief reflection | ingyan
realized that Chod as taught by Patriarch Machig
Labdron was a creative work in the light of Great
Harmony. Guru C. M. Chen emphasized the view of
Dharmadhatu as a whole and taught Great Samadhi of
Dharmadhatu, and hence rooted the view in my mind,;

IS more than appropriate to call this the Root o¢db
Harmony. Reflecting on my writings, most of thene ar
creative works dedicated to expounding applications
and aspects of Great Harmony. Among them the
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prominent ones are: "Wisdom and Compassion in
Limitless-Oneness,"” "The Sixfold Sublimation in
Limitless-Oneness," "Chod in Limitless-Onenessg¢. et
The main theme of my life's works is given a nambky o
now; it may be called, "Great Harmony Activities."

Written in Chinese on September 16, 2005
Translated on September 17, 2005
El Cerrito, California
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Unifying the Eight Stages at this Instant

Right now is no different from the time of facing
death,

Thus all considerations held in mind should be put
asides,

Abide in the limitless-oneness of all things,

Pray to Buddhas for the salvation of all sentient
beings!

At each encounter of hardship appreciate the
suffering of beings,

Constantly practice patience and tolerance,
Thereby recognize the pure light hidden in the dust
of the worldly,

Without complaint, at ease with activities that
harmonize the environment.

Comment:

Guru Chen taught the Eight Stages of Buddhist
Practice as follows:

Use Impermanence as money,

To purchase the land of Renunciation,
Build the fence of Silas,

Plant the seed of Bodhicitta,

Irrigate with the water of great Compassion,
Add the manure of Dhyana,

Bloom the blossom of Wisdom,

Yield the fruit of Buddhahood.
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Unifying the eight stages at this instant, a life o
liberation would float on.

Written in Chinese: July 11, 1995
Translated: August 8, 1999
El Cerrito, California
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The Sixfold Sublimation in
Limitless-Oneness
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Preface

In Mahayana Buddhism teachings on practice center
around the Six Paramitas. They are labeled as Givin

Law-abiding, Tolerance, Diligence, Meditation and

Wisdom. There are already many works in English
expounding this important topic; and the usual

terminology used in translation for paramita is

perfection.

In this work | am presenting, besides the tradélon
teachings, a new perspective on the Six Paranmttei
light of Enlightenment as Original Purity in
Limitless-Oneness. Also | am using sublimationeast

of the common perfection to spotlight an important
function of Buddhist practice it is not a completiat
the original level but a transformation resulting i
essential change.

The materials gathered here can be traced backyto m
books "A Golden Ring," "An Introduction to Buddhist
Meditation" and "The Buddhist Practice of Chanting
‘Amitabha’." Nevertheless, the importance of thesvn
perspective on the Six Paramitas calls for a specia
treatment.

May the readers gain insight into the unity undedy
all Buddhist practices and apply the principlesspreed
here to improve their particular practices!



Yutang Lin

August 16, 1994
El Cerrito, California



1. Original Purity in Limitless-Oneness

The fundamental principle of Buddhism is that the
whole universe is in Limitless-Oneness, it is araly
so, and pure, i.e., free from artificial limits cbncepts,
values and judgments.

This is an abstract idea and seems to be far feafity,
even contradictory from a logical point of view. o
could we accept it, and how could we adopt it ifyda
life?

The concept of Limitless-Oneness is contradictooynf

a logical point of view because when we talk alumg,
there is implied some defining limitation of ithatrwise
we could not refer to it. Hence, if we say onenasd
limitless, it is the same, from a logical pointvoéw, as
saying something unknowable or practically
non-existent.

Nevertheless, from limitless and oneness respégtive
we can learn the fundamental aspects of Buddha's
Enlightenment. Buddha's Enlightenment is essewntiall
undefinable and inexpressible, therefore, whenesent

to concepts in explaining that experience, eitherane
limited by the concepts used or we have to go beyon
the concepts used. If we stay within logical limite
can hardly transmit the essential aspects of Buddha
Enlightenment. Hence | introduce the paradoxical
notion of Limitless-Oneness.

How could we accept this notion of Limitless-Onestes

21!



When Sakyamuni attained Enlightenment he had the
experience of everything in Limitless-Onenesstriigh

has been witnessed by Buddhist practitioners dver t
ages. It is not stated here as a dogmatic doctorize
blindly followed, rather it is a spiritual insighévealed

to guide practitioners on the path toward Enlightent.

Its truth can be experienced by devoted practit®@s
they continue on the path, thus it is not a dogiset

on blind faith.

This notion of Limitless-Oneness serves a twofold
function: on the one hand, it points out that Bualslh
Enlightenment transcends all limits is beyond laygs,
concepts, senses, and even the natural limits afesp
and time; on the other hand, it points out thast thi
transcendence is not beyond or above, but oneallith
and all are one.

From our ordinary point of view the two aspects of
Limitless-Oneness may seem all too abstract,
metaphysical and lacking in substance in the sealé
know. Hence, | need to explain them in more detail.

First, let me explain the meaning of oneness whsay!|
that all are one. For example, our bodies have many
different parts: eyes, ears, hands, etc. All ofrtHerm
one body because they are all connected. Similarly,
although the world consists of so many things, they
all connected as one. This seems to contradictaitie
that in the world, it is survival of the fittestn Ithe
human world, we have wars against one another; how
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could we be one? Buddha's experience of the onefess
all is beyond our ordinary experience, yet it isgble

for any one of us to share this experience thraibgh
cultivation of Buddhist practice. Only when one has
some taste of this oneness can one see clearly that
hostility and selfishness are wrong.

The Buddhist practice does not aim at establisl@ng
new conceptual perspective which would inevitably
bring about the duality of right and wrong. If iteve
such, then it would be only trying to replace opé &
artificial standards with another, and consequently
cannot free people from prejudice. Rather, Buddhist
practices aim at freeing us from the delusive ktndn

of concepts and senses, and help us regain outeinna
spiritual purity. In the light of our original puy, we

will realize that selfishness and hostility arefdlinded,

but not simply because we are subscribing to certai
ideals.

Furthermore, it is of utmost importance that we
understand this oneness, because if we are linyed
our conceptual selves, then our lives are certainly
miserable. When all things are constantly subject t
change, how could we keep our tiny selves aboverwat
all the time? It would seem that the whole world is
running against our will most of the time if we are
self-centered. Our lives are so fragile what guaeidlo

we have for our safety and subsistence?

Second, as to limitlessness of Buddha's Enlightatnhe

23!



offer the following explanation: We know that copts
have limited applicability to reality and that trenge of
human senses is limited; how, then, could Buddha
transcend such limits? Buddha transcends conceptual
limits by returning to the original state of no cepts,
which is freedom from concepts even in the
subconscious. This does not mean that Buddha is
iIncapable of using concepts; it simply means that
Buddha's mind is not confined or directed by cotsep
The possibility of transcending normal human semses
shown by reports of people with supernatural abgdit
From the Buddhist point of view, such supernatural
abilities are within the reach of all human beings,
provided that they free themselves from culturatibes

that prevent the development of innate subtle tasli
Since Buddha is one who has attained freedom filbm a
artificial barriers, no matter how subtle they ahgs
innate abilities are fully developed. Hence, haursadly
transcends the limitation of normal sensation.

How could Buddha transcend the basic framework of
the Universe the space-time continuum? We are
accustomed to the Ilimits of space and time;
omnipresence, omniscience and eternity seem utoeal
us mortals. Did not Buddha die at the age of eighgn
though in Buddhist terminology it is labeled as
"entering Nirvana"? Yes, from our ordinary point of
view, no matter what you call it, Buddha died aghey,
and so it seems that he is at least subject td déatot
rebirth. Nevertheless, when he attained Full
Enlightenment, he lost his identification with thmertal

24!



body and life, he was at once in eternal union \ihih
whole universe, the universe not limited by ouraapts

of space and time, and it is precisely in this st he
achieved his transcendence of space and time.
Furthermore, his transcendence is not just a
psychological event, it has been witnessed by Bistiklh
over the ages that as long as a Buddhist is sinoere
taking refuge in Buddha and devotes himself to
Buddhist practice, he will receive numerous indpores
from Buddhas, Bodhisattvas and protectors. The only
reasonable explanation for all those miraculous
inspirational events is that Buddha and holy beimmse
achieved omnipresence, eternity and omniscience.

There is no way that | can advocate the abovedplpe
simply because it is my belief. Any one who addpts
Buddhist practice will sooner or later experienbe t
truth of the above statements. It is only becatss |
based on such a general fact that | dare to adwocat
Buddha's transcendence to the world.

When one, through the cultivation of Buddhist piced,
experiences the Original Purity in Limitless-Onenes
his life is no longer limited by his mortal existen
Even the concepts of space and time become
meaningless in the sense that they are no longer
operative in the usual way. If we study the badis o
science, we will realize that the basic measureraadt
hence operational significance of space and tinee ar
indeed defined by man. When Buddha was able to free
himself from all concepts that were consciously or
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subconsciously present to him, spatial and temporal
distinctions faded away, and all became one. st

just theoretical projection of what Buddhahood dtou
be like, be it realizable or not. Buddhists throubke
ages can testify that, as a result of their practigany
extraordinary phenomena have occurred which baffle
scientific explanations, but can be reasonably @aci=nl

for according to the Buddhist teaching of
Limitless-Oneness. The working of prayers that cffe
people thousands of miles away is one such mirasulo
phenomenon. Even if someday science may be able to
explain supernatural phenomena, it will still bdikely

that science can have the power to reproduce such
extraordinary events.

Science is built on theoretical systems which mm tare
built on concepts, and concepts by their natureddiv
and define limits. Even the concept of infinity g&s on

the concept of finiteness and can be understoog aml
being non-finite. Buddha's Enlightenment, on the
contrary, is completely beyond conceptual confineime
Here lies the fundamental reason why science caerne
achieve Buddhist Enlightenment and its accompanying
supernatural powers.

Science can provide us with instruments and tecyyol
that help us hear and see things thousands of away,

but it cannot do so without those instruments aretgy
sources; whereas telepathy and clairvoyance come to
practitioners naturally.
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Human knowledge today is based on the fundamental
duality of subject and object, the observer and the
observed. Nevertheless, in quantum mechanics we hav
come to recognize the Uncertainty Principle which
illuminates the limit of a dualistic approach. Ising the
concept of a field to establish General RelatiViheory,
Einstein is approaching the Buddhist teaching b
one. In Limitless-Oneness the fundamental
characteristic of human cognitive activities, the
subject/object distinction, has been transcended.

The Buddhist practice will help us realize our orad
state of Limitless-Oneness. As we gradually apgroac
Enlightenment, the broadening of our horizons dred t
openness of our lives will enable us to face the
difficulties of Ilife with a proper perspective.
Consequently we will be able to handle things more
satisfactorily and even enjoy a spontaneous feading
peace and happiness. As we turn the center of our
attention from selfish interests to the well-beivigall
sentient beings, we will naturally live a life oérgice
and find such a life meaningful and spiritually
rewarding. Besides, as we gain experience of
Limitless-Oneness, we will be able to use such
experience to help others in many extraordinarysvay

The future seems to lie beyond the scope of human
knowledge. However, a Buddhist practitioner may
sometimes know future events in advance. It isakek

to him in dreams or through heavenly voices. Onilyna
we lack the ability to see the causal consequentes
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events, hence the future is full of surprises. Minatess,
phenomena occur according to the Law of Causation
and Consequence, hence the future is, to sometgexten
predictable. This does not imply fatalism becavsnts
that are bound to happen due to past events, nfidyest
changed by additional efforts before they actually
happen. This and the fact that all are connecteahas
are the reasons why prayers can help people who are
suffering the consequence of past negative a@sviti
Theoretically we can explain as above the fact that
practitioners do sometimes know things in advance,
practically, we have no mechanical way to achiewss
results. It remains a mystical spiritual realityokm to
devoted practitioners through the ages.

To say that this Limitless-Oneness is originallyguwve
mean that it is not the result of practice or ealiion,
rather, it is naturally free from artificial limiti@ns.
Usually we are not aware of this fact because we ar
accustomed to being limited by concepts and theesen
To people who are able to free themselves from the
limiting effect of concepts and senses, the truth o
Original Purity in Limitless-Oneness will becomdfse
evident simply because it is so. What Buddhist tizac
does is simply help remove our prejudice and hamts
that we may return to the original state of puwtyich

Is beyond value systems and judgments. It is ags0C
of unlearning our cultural differences we are born
American, French, or Chinese, which is an accidenta
event but it affects our upbringing and outlook lide.
Only when we are free from cultural prejudice cam w
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see that essentially we are all the same. Whategaio

to others based on cultural prejudice is simply tlue
ignorance of the fundamental unity and equality agno
all beings; when we hurt others we are indeed mgirti
ourselves. These are not abstract religious idtas
modern awareness of ecology and of the need for
environmental preservation testifies to the trutthese
wise teachings.

Another aspect of Original Purity is that when we
achieve Full Enlightenment we are simply returnio@
natural state; it will not be something foreign dar
nature and thus needs some effort to keep. Weire Ful
Enlightenment an object to pursue and preserve with
effort, it could not bring complete liberation besa
then we would need always to be on the watch fand
never able to relax. Just the opposite; we neddaim

to let go. We have been holding on to the notiora of
self for too long. Our minds are constantly runnvith
thoughts: | am like this, you are like that, andr ou
relationship is such and such, , without end. Wben
minds are so conditioned and complicated, we simply
cannot relax. We need to unlearn all this and netar
the state of simplicity and childlike innocence. ¥Dn
then will we find freedom and happiness in life.

Returning to our innocent state does not meanwieat
need to abolish our culture and social structdtas.an
obvious fact that social structures have theirtbnthe
peace of a society is basically maintained by éspbe's
goodness and mutual trust, rather than by poliagk an
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lawyers. It is important to cultivate the spiritual
iInnocence of people so that laws and law enforcémen
agencies will not be misused but can serve pro@esly
tools to help the innocent.

Original purity is beyond our judgments and prefieers.

All our values and propensities relate to our galtu
backgrounds; what is considered good in one culture
may be considered bad in another. For example, in
America, people name their children after somebey t
love, hence a child may be given the name of a
grandparent. In the Chinese culture, it is disrepkto

use the name of a parent in naming a child. Origina
purity is beyond these cultural differences anchtred
judgments.



2. No Attachment and Opening Up

How can we apply Limitless-Oneness in real-life
situations? It does not mean that we could intnntie
others' rights and properties and act simply aphease.
Rather, we should give up our prejudices and
attachments, open our mind to the world, and leraok
and considerate to one another. In this way, wé wil
gradually approach Limitless-Oneness even in oily da
lives.

As a Buddhist practitioner, | used to ask mysel th
guestion: how do | apply Buddha's teachings in my
daily life? There are so many theories and rules of
conduct in Buddhism, and it would be very diffictdt
know how to apply them to our daily lives. Furthere
new elements of the modern world and the
complications of each individual's situation canbet
given full treatment in any religious treatise. Rda
situations often require immediate attention and
responses; we may not have the chance to consult a
spiritual teacher in advance. Hence, in order tplyap
Buddha's teachings to our daily lives, it is neagsthat

we use very simple and fundamental principles tdeyu
our considerations and activities.

How do | obtain such workable guidelines? | look
directly at Buddhahood which is in Limitless-Oneges
and our situation which is limited in all practicsdpects,
then it becomes obvious that our approach to
Buddhahood is a process of transcendence from
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finiteness to limitlessness. Thus, the main prilesgo
guide our activities and practices are, on thevadide,

to open up, and, on the reductive side, to let §o o
attachments. What | have learned for my own use are
the two basic principles of Opening Up and No
Attachment. | offer them to all Buddhist friends avh
also want to apply Buddha's teaching to their dails.

These two principles are complementary to eachrothe
and interconnected. Without letting go of attachteen
there is no real opening up. Without opening upe on
can hardly let go of attachments. Opening up méans
see things from all angles, to love all equallyd @n
consider things in long term instead of the immedia
result. No attachment means to give up one's pogad
preferences and partialities. We need to let gowf
limited views, desires, emotions, and habits, apeno
up to the openness, impartiality and tranquility of
Limitless-Oneness.

Let us consider, for example, opening up in space.
Please imagine you are in the center of a big ballo
and try to expand this balloon as much as possible.
Could you please tell me how large your balloon is?

The answers that | have received are as followmeSo
says that he feels some curvature, a boundaryhéut
can not specify where it is. Another says that &s h
balloon enlarges he gradually loses feeling ofAit.
woman says that she feels that the balloon isduinity
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the room, so she closes her eyes and has a meaige |
of a big balloon in the sky, with herself in thentsy.

In all three answers, we find a sense of boundamy,
the woman points out that the walls are limiting he
Imaginary space. Once | had an answer from a netn th
the sphere was not only limited by the walls, dayed

in front of him, although he was told to think ofrfself

as being in the center of the sphere. These respons
show that our sense of space is unconsciouslyedbiy
the room we are in or by the habit of looking fordia

Thus to open up in space means to adopt Buddhist
practices so that our minds will not be limitedimshe
above examples and will have the freedom to trarce
sensual and habitual limits. It also means thaskauld
transcend the views and customs of a locality.

Opening up in time means not to be confined by the
present situation, but to have a perspective et the
continuity of past, present and future, an overialv of

life, a sense of history and even beyond history.

Opening up in emotions means to be kind and
considerate to people you meet and adopt an atinfid
service in your work. If we confine our love, goatiw
and generosity to a certain few, then we may never
achieve peace of mind because life is impermaneat a
all those we care for are not free from life's sl
downs. However, if we enlarge our caring and lowimg

all beings, then we will live in peace that comesf a
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commitment to serve all equally with love. Of cayrs
we can actually help only those we happen to erteoun
nevertheless, to each one we equally offer what is
appropriate with the awareness that the underlipag
transcends worldly considerations and is in thbtligf
Limitless-Oneness.

Opening up in perspectives means to see thingsdibm
angles, with an overall view, and free from pers$a@mal
cultural prejudices.

Opening up in perceptions means to go beyond the
normal sensory limits and develop our potential for
supernatural powers. This is not something soufjat a
by Buddhists, but it may develop naturally as one
advances on the path toward Enlightenment. When
one's worldly worries and attachments fade awag,son
innate subtle abilities will automatically exhilteir
functions.

The teachings of Confucius were respected and
followed in China because they teach a broader view
how to live a life so that society is harmoniousstead

of a primitive, self-centered view of life. The t&angs

of Taoism, Hinduism, Christianity and many other
religions all aim at harmony between man and nature
man and heaven; they offer a even broader view than
the social order of Confucianism. Neverthelessisit
only Sakyamuni who became aware of the subtle
attachment to an illusive notion of self in the
realizations of heavenly religions, and became firee
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such illusions thereby attaining Limitless-Onenddsis,
Buddhism is most thorough in teaching one how tenop
up and let go. Consequently, it is only Buddhisrat th
teaches that even its teachings are simply mealnslpo
one become liberated, and that in the final liberabne
should not be confined by these teachings.
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3. The Sixfold Sublimation One by One

In English works on Mahayana Buddhism one
frequently encounters mentioning of the Six [Kiraf
Perfection. Perfection in such cases is a traoslabif
Paramita which in Sanskrit means to reach the other
shore. When you are in transmigration you are @n th
shore of endless recycling of life and death. ldeorto

be safe, you have to sail across the ocean ofwgsro
reach the other shore which is the Enlightenment of
Buddha. There, you are eternally free from
transmigration and its suffering. Through engagimg
the sixfold practices, you will be able to reach tiher
shore; therefore, they are called Paramita. Howeve
once you become a Buddha, you will not remain aaie
the shore. You will be working as a lifeguard, tiyito
help other beings out of the ocean of sufferingsT$

the profound meaning of Paramita to reach the other
shore in order to save all beings from suffering.
Traditionally the Bodhi-mind, the dedication to el
sentient beings reach Enlightenment, is distingedsh
into three types:

(A) Resembling a shepherd wishing to reach
Enlightenment only after all sentient beings haveel
So.

(B) Resembling a ferryman wishing to reach
Enlightenment simultaneously with all sentient lgsin
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(C) Resembling a prince wishing to become enligiden
first, like assuming the throne with full authorityn
order to save all sentient beings from transmigrati

A shepherd is capable of goading the flock of sheep
ferryman is capable of maneuvering the ferryboad; @
prince will assume the throne in time. In all thosses
the underlying assumption is that one should first
become capable of helping others before conduthiag
salvation activities. Therefore, the first prioritf a
sincere practitioner should be to reach the otheres
by devoting himself to Buddhist practice and sezxvic

The usual translation of Paramita as Perfectidghink,
means that by adopting these practices you wilbivec
perfect. Following the precedence of my late Guru,
Yogi Chen, | choose instead to use Sublimationttier
following reasons: Whenever there is a change feom
state of imperfection to a state of perfectionyehmay

still be lacking a change in essence. For example,
polluted water after distillation is still water.oMever,

the final result that Buddhist practice may brihguat is

not just a "perfect” person, but an indescribaltétes
labeled "Enlightenment.” There is a fundamentahglea

in essence from manhood to Buddhahood. In order to
bring out this essential distinction Sublimatioruged to
indicate that the purification process of Buddhist
practice may vaporize our attachment to a physical
existence into the thin air of Limitless-Onenessd a
thereby enabling us to fully utlize our temporary
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existence to participate in the endless salvatativiaes
of Compassion.

What is this Sixfold Sublimation? It consists ofv{am,
Law-abiding, Tolerance, Diligence, Meditation and
Wisdom. All of them are central practices of the
Bodhisattva path. Is there some significance in the
sequential order they are mentioned? Yes, it is as
follows.

At the first stage, they want to free you from
self-centeredness through the practice of givihgol
have attachment to material or non-material thitigsn

it would be difficult for you to observe the Buddhi
rules of conduct. These rules are designed in aughy
that, on the one hand, they keep you from gettirtg |
trouble, and on the other hand, they nourish you by
guiding you to do service for others. For peopléhwi
strong attachments to personal well-being or betasy

it is very difficult to do more for others becauseir
self-interests always come first. That is why tlmstf
stage is to practice giving.

Practice giving will free you from attachments, e
one hand, and broaden your horizons, on the otinsat.h
You will gradually realize the spiritual truth thae are

all one. Your attachment to self-interests formbig
blockade between you and the rest of the world.
Through giving, such a wall will gradually crumbbnd
only after its removal will you see that we are aile.
Originally the wall did not exist; it was built byour
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self-centeredness. That is why the first stagevmg
Only those who can give freely can observe thesrafe
conduct; whenever there is conflict, one becomes
accustomed to giving up self-centered considerstion
Then it is easier to follow the rules of conducieme
when it is against one's selfishness.

Why does tolerance come next? The "tolerance" isere
not the kind of tolerance that an adult has when he
endures receiving an injection of medicine. The ho
thing is directed toward Buddhahood; the toleramee

Is rather difficult. If you want to live a life of
renunciation of worldly pursuits so as to concdetra
your efforts on Buddhist practice and service, hiaue

to give up all worldly, social activities. Your egives
and friends may not agree with you and you willdawy
face the consequences of their possibly dislikiog. yn
order to practice Buddhism, you have to tolerat@yma
things; for example, if you are the only Buddhista
Christian family, others may laugh at, criticizetor to
convert you. You need to practice tolerance in otde
continue your quest. The tolerance you developed
during the stage of practicing law-abiding will ete
you to face many difficulties that you may encounte
later in life. One who has this kind of toleran@ wse

its strength to practice diligence. It is not easyemain
constantly diligent. Ordinarily one may be able to
remain diligent for a period of a few months, hoegv
traversing the path toward Enlightenment requires
constant effort for the duration of one or more-kime.
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Therefore, a practitioner needs a very strong fatiod
of tolerance to maintain such diligence.

We shall examine the practices involved in meditati

At first you must learn to concentrate on one pdimt

Is called Samatha. After you have developed timd kif
ability, you practice Vipasyana by using the powér
Samatha. Vipasyana is doing contemplation or
visualizations with single-mindedness. You may
visualize certain images, seed-words, or Buddhaser

the power of Samatha to contemplate the meaning of
Buddha's teachings. When Samatha and Vipasyana are
functioning in balance, it is called Samapatti.

Sometimes the practice of visualization or
contemplation may weaken your ability to concesetrat
because now you are thinking of something far more
complex. With continued practice you will gradually
reach the stage where you can do it in a balan@sgd w
l.e., do a visualization simultaneously with good
concentration. From this stage of Samapatti, you
gradually achieve Dhyana which refers to the stajes
attainment of meditation practices. In order tcchethe
various Dhyanas, you have to go through a long
sequence of practices. For some people it means
decades or even a life-time of meditation. It isoy a
matter of a long period of time, but also a matiér
diligence. Without practicing diligently on a daibasis,
you will never achieve Dhyana.



|

Finally, why does Wisdom come after Dhyana? This is
a subtle point. When you read the Sutras and utaohets
the philosophy you might think that you have acedir
this wisdom. But do you have the wisdom? The wisdom
here is not just book knowledge; it is not justeat&in
system of concepts; nor does the wisdom here niean t
wisdom of Buddha at the final stage. When one resch
the final stage of Buddhahood, the wisdom of Budalha
that time is knowing and understanding everythinvg.

are now talking about sublimation, namely, the ficas

that will lead us to Buddhahood, hence we shoult be
in mind that this is not the ultimate Enlightenme®f
course, it was born from Buddha's teachings. Buddha
gave us the teachings in words so that we woulek hav
the ideas to work on, but understanding those words
alone is not enough. You have to absorb those ideas
through meditation; only through the penetratingcéo

of meditation can Buddha's teachings become the
central guidance, the heart essence of your lifes 1

the kind of wisdom you need to reach Buddhahooa On
uses this wisdom to guide oneself and others opakie
toward Buddhahood.

From the above we see why the Sixfold Sublimat®n i
traditionally presented in that particular orderisT
order had been well sorted out and carefully aredrtg
guide practitioners.
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4. The Sixfold Sublimation All in One

When we examine closely the Sixfold Sublimation it
becomes apparent that in each practice all thetre
also involved. | will illustrate this perspectivey b
considering the practice of Giving and that of
Law-abiding.

A. The Practice of Giving All in One

In the practice of giving you may be giving materia
things, fearlessness or Dharma. When you see amaani
that is harmed or a child who is crying, you corhfor
them. These are examples of giving fearlessness, i.
freeing sentient beings from fear or difficultiess to
the giving of Dharma, you offer Buddhist teachings
freely to people.

By practicing giving, you are following the ruled o
conduct of Buddha because Buddha encourages us to
benefit others and to stay away from bad deedsd8gs
purity of intention is essential to the practicegofing.
Guarding this key factor is a practice of law-abgliat

the most crucial juncture.

When you give someone something, be it of a materia
or spiritual nature, the recipient may say thas thinot
good enough or desirable; then you need to practice
tolerance. When you try to give Buddha's teachtogs
others they may reject it based on worldly
considerations or the teachings of other religiéwain
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you need to be tolerant. It is not in the Buddha's
teachings to become enemies of others. You need to
wait until the appropriate time comes when theytwan
listen to you, and then you can explain the tegshibo
them again. In order to give fearlessness to thakwe
and needy you might incur hardship on yourselfihsuc
sacrifice calls for one's tolerance to fulfill the
compassionate commitment and achieve spiritual
transcendence. That is how tolerance is involved in

giving.

In order to practice giving perfectly, you needhe
diligent; you try to do it with great effort. Coasitly
ask yourself, "What and how to do under the
circumstances to help more and serve better?" Givin
without prudent consideration and genuine effortyma
yield the opposite result of hindering and meddling
others' business. Thus diligence is involved inngy

When you practice giving, it's also a chance tctira
meditation. When you are giving something to others
you understand that its significance is to carry the
philosophy of caring for others, of realizing ongme
with others. So you remain mindful on this durirg t
giving. The reason for giving is not because the
recipient is liked by you or useful to you, but pisn
because he is a fellow sentient being. Although g
doing only one act of giving, it should be donethe
spirit that you are giving everything to whomevar i
need. That is how meditation is involved in giving.

43!



What is the wisdom involved in giving? It is the

realization, not just a conceptual understanding,
gradually gained through practice that there is no
spiritual boundary between the giver and the reseiv

All things are in oneness; that is the fundamental
wisdom involved.

B. The Practice of Law-abiding All in One

Through observing Buddhist rules of conduct thaticv
harmful activities we are passively giving fearlesss
to the world; through following the rules that prow®
the well-being of others we will actively give mags,
fearlessness or Dharma to people in need.

In observing Buddhist rules of conduct one needs
tolerance to transcend worldly loss and gainsetoain
tranquil and free from hatred in adverse circumsgan

to pray for all beings including those who prosecut
Buddhists out of ignorance or misunderstanding, to
continue on the spiritual quest even when therews
support and lots of mistrust, etc. In short, obsgnihe
rules involves activities and their consequenced,ane
needs tolerance to abide by Buddha's laws.

Buddha's commandments are very comprehensive,
regulating one's activities of body, speech anddmiro

live up to these commandments one needs constant
reflection on one's intentions, thoughts, emotional
responses, and verbal or physical acts. One aksisrie
maintain practices and activities that are in twiiatic

441



spirit of Buddhism for the rest of one's life. Imost, it is

a complete program of transformation that canneldyi
proper results without diligent working out in full
compliance.

Mindfulness is essential to Law-abiding. Without
concentration one may inadvertently infringe somure r

or commit serious mistakes out of carelessness.
Law-abiding as a spiritual practice must be
accompanied by both an understanding of the
underlying philosophy and a sincere willingness to
undertake it. These two factors are maintainedhay t
meditative aspect of Law-abiding. Law-abiding as a
life-long practice amounts to a continuous meatain
itself. Law-abiding will become a natural habit wnl
when the practitioner lives in a well-established
meditative state.

Law-abiding should not be superficial and tied ddayn
formality. It should not involve a sense of pride,
superiority, or righteousness; nor a feeling oftitios
contempt, or anger toward the Law breakers. Infbrie
Law-abiding as a practice should not be limited by
appearance, the distinction of self and othersther
judgment of good or bad. The goal is to attain
Limitless-Oneness transcending such limitationsg an
therefore, it should be practiced under the guidaoic
such transcendental wisdom.

C. The Rest of the Sublimation Practices All in One

451



|

It is a very important part of learning Buddha's
teachings to figure out, on one's own, their ajgpion

in areas not mentioned in the teachings. In thiet lof
the above discussions, the reader is encouragiihto
about the details of the all-in-one perspectivetha
remaining cases of Tolerance, Diligence, Meditation
and Wisdom.
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5. The Sixfold Sublimation in Limitless-Oneness

From the goal it is easier to understand the foncaf
the means and their interconnection. Thus in tjiet lof
the Original Purity in Limitless-Oneness we can
appreciate the Sixfold Sublimation better. Furthememn
the principle of No Attachment and Opening Up will
indicate clearly the directions in which to apgtgm.

A. Sublimation through the Practice of Giving

In practicing giving of material things or fearlasss
we are enlarging the sphere of our care and tradsug
our self-centered attachments. Since the goaligir@ai
Purity in Limitless-Oneness, our giving should stgm
from selfish or prejudiced motives and should net b
discriminating to the recipients. The ideal actgofing
should be sincere, spontaneous, and responsiveeto t
need of whomever one encounters. It should aldcelee
from expectation of any return, reward, fame,
admiration, affection, etc.

Helping others obtain material comfort or physiwell-
being is important but temporary because what ame c
do is little and there is no end to needs and saffe
Besides, one's well-being is also determined bynimer
life, and when he lacks peace of mind or falls itéep
depression, all the external comforts in the waonkelan
nothing. The giving of Dharma aims at this fundataén
salvation to show everyone the path to inner paack
freedom and help them advance on it. In additiothé
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ideal qualities mentioned in the last paragraple th
giving of Dharma should base on both knowledge of
Buddhist teachings and insight gained through pract

All practices of giving should be brought into
connection with the giving of Dharma because only i
this way can the help become ultimate and thorolrgh.
this way the giving of material or fearlessnessobaes
truly a sublimation toward Limitless-Oneness. The
connection with Dharma can be indirect and remote
such as maintaining an intention to introduce the
teachings of Buddha in the future when the
circumstance becomes appropriate. The connectitim wi
Dharma can be direct and immediate such as regeatin
silently a Buddha's name or a mantra during theofct

giving.

In Limitless-Oneness each act of giving is an esqmn

of boundless compassion to all beings. On the sarfa
an act of giving benefits only a certain numbebeihgs

at a particular juncture of space and time; needsts,
through continuous practice with the awareness of
Original Purity in Limitless-Oneness the artificial
boundary of self-centeredness will diminish and
disappear, and consequently each act of givingrheso

a wave in the ocean of compassionate salvation
activities of Buddhas and Bodhisattvas transcending
limits of recipient, space and time. In Limitless&€hess
the fundamental discrimination of giver and reaipie
has vaporized into thin air; each act of givingas
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natural and free from an awareness of self-andrpthe
one taking food when hungry.

B. Sublimation through the Practice of Law-abiding

The Buddhist rules of conduct teach us either teebe
others by selfless service or to stay away fromliles

by avoiding harmful activities. The former type ait
opening us up and the latter type works at reduoing
attachments. Engaging in Buddhist practice is #essl
service because the goal is to become able to help
realize the Enlightenment of all beings, and ialso a
positive way to avoid harmful activities by redugitne
source of suffering selfishness.

From a self-centered point of view many Buddhis¢su

of conduct would be too demanding how could we help
others beyond considerations of our self-interegten

we ourselves are just as vulnerable to the upsianahs

of life? Besides, are we not too strict on oursehen
we aim at no attachment? A little holding on tosopeal
aesthetic tastes seems to liven up our dull antneu
lives. However, in Limitless-Oneness others' suffgr

Is just as dear as one's own, and one will becop®e f
from suffering only when others are also free. dt i
exactly because that all of us are equally vulriertiat

we need to cultivate selfless service to help orather.

No attachment is not a desert without oasis, rathera
weeded field ready to yield fruits of compassionate
service. No attachment will broaden our aesthestets
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without strangling it because it aims at reducing
attachment but not the goodness and beauty of life.

It is difficult to follow Buddhist rules of conduetgainst
personal habits, preferences, convenience and epar
worldly interests. It is even more difficult whenncurs
disapproval or animosity from family members, fden
society or other religious groups. Even among
Buddhists there may be disagreement on interpoetati
of the teachings, the correct way to practice, har t
proper fashion to spread the Dharma. In some aases
can become quite complicated and formidable toesenc
practitioners. However, looking up to
Limitless-Oneness will illuminate what is essential

life and render it easier to abide by the Buddhikds of
conduct. Personal attachments fade in the great
openness of Limitless-Oneness. Even when we digagre
with others or are treated with hostility by othens
account of our faith, we shall bear no grudge again
them because we are simply acting in the ultimate
interest of all Limitless-Oneness.

C. Sublimation through the Practice of Tolerance

For many of us who are submerged in the self-cedter
worldly life the Original Purity in Limitless-Oness is

a truth very difficult to appreciate. Even for péopho

can appreciate to some extent the value of such
teachings it is still rather difficult to live up the ideal.
Nevertheless, if we give up striving toward thigad

we will loose the chance to attain eternal liberatirom



suffering. Furthermore, our endeavors in this
sublimation process will improve the quality of dwes

and mature us spiritually. Therefore, we shouldiooe

to learn, practice and propagate the teachings of
Buddha.

Since the truth of Original Purity in Limitless-Oress
can be realized only through practicing and livihg
selfless way, there has never been a forcing ofiBist
teaching on people, and Buddhists are always tai¢oa
people of other faiths. Truth needs no followerpe
need to humble themselves to learn and benefit from
truth. It takes time for people to learn to be hienb
which is an aspect of selflessness and a sign safosn.
In tolerance there is both the wisdom of understand
the variance of people and the compassion of enmgrac
even the ignorant and the hostile.

Tolerance in the light of Limitless-Oneness is aot
exhibition of cowardice, but a wise choice of hoesb

to invest our very limited and precious time andrgy.
Instead of inconsequential disputes and fights,hae
better devote ourselves to constructive contrimstiand
service. Rather than fighting over worldly intesest
which nail our minds down to trifles, let us opem to

the serenity, warmth and joy of Limitless-Onenelis a
beings are one. Tolerance dissolves disputes, $ring
harmony, and free us from hatred and violencehé t
openness of Limitless-Oneness tolerance naturally
arises; most of the time intolerance is simply the
offspring of narrow-mindedness.
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Tolerance does not imply inability to distinguish
between right or wrong. Nor does it mean mixing of
good and evil. It is born from the awareness thaht
cannot be forced on people and ideas that nee&to b
upheld by force are not true. Consequently, the
reasonable approach is to live one's life in tiyatliof
Limitless-Oneness and to spread the message whall
are interested.

D. Sublimation through the Practice of Diligence

In the light of Limitless-Oneness there is not &cfion

of time when the truth is inoperative. The practafe
diligence is essentially to remain in this natutaithm

of Oneness. It is not striving toward austerityysibal
self-mortification, or extraordinary  endeavors
displaying endurance of hardship. Of course, i&lg0
possible to train one in understanding Onenessugjiro
undertaking artificially imposed hardships; nevel#ss,

it should not deteriorate into a show to attrachdaor
followers.

When a practitioner is sound asleep he may be in a
meditative state or entering a dream inspired by
Buddhist holy beings, then he is diligent becausash
progressing on the path toward Enlightenment. \Wdnen
practitioner is taking a rest after hours of praetor
Dharma service he is diligent because he needs the
refreshment to resume thrusting on the path. When a
practitioner is enjoying a meal he is diligent hesm he
needs the nutrition to continue his quest for
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Buddhahood. When one engages in Dharma service out
of worldly motives or conduct Dharma activity mixed
with worldly considerations, no matter how hard one
works one is not practicing Diligence. In briefligience
should not be measured by appearance.

Diligence in Limitless-Oneness has no time lintitisla

life devoted to continuous practice and Dharmaiserv
The main concern of a diligent practitioner is Dhar

its practice and its propagation, in other words t
ultimate Enlightenment of all beings. On the scale
diligence the moment of actual renunciation of \aiyrl
engagements for practicing Dharma weighs more ghan
lifetime spent only talking about it because ittiee
beginning of an actual identifying process with the
Limitless-Oneness. Diligence in daily life prompas
constant association of others' suffering with the
compassion and salvation practice of Dharma. When
one learns of unfortunate incidents one prays fat a
dedicates the merits accumulated through Buddhist
practice to those involved. Diligence in
Limitless-Oneness has no space limit. Wherever a
practitioner goes he remains constant in his waljffeyf

his devotion and practice. Whatever he does is thigh
compassion that transcends all spacial boundands a
the wholesome spirit of all are equal and unitedras

Diligence in Limitless-Oneness transcends worldly

distinctions of race, sex, nationality, religiodsliation,
social status, personal merits or disability. A Bhidt
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practitioner should pray for all, serve all equaith
compassion, and spread the teachings to all.

Limitless-Oneness is originally pure. Hence diligers

not strenuous maintenance of artificial formalitutb
rather sincere renunciation of self-centered attemtits.
Limitless-Oneness is not an empty stage but theara
of life in its entirety variegated and colorful. k=
diligence is not escaping from life but openingtaghe
facts of life. Renunciation of worldly activitiea order

to devote oneself to Dharma practice and servic®is
escaping from life but active engagement to improve
life from its root.

E. Sublimation through the Practice of Meditation

We are all within Limitless-Oneness and yet still
attaching to self-centered ideas, habits and &etvi
We have never stepped outside Limitless-Oneness and
yet still failed to appreciate its unfathomable opess.
We will never separate from Limitless-Oneness agtd y
still acting contrary to original purity. To become
awakened to the subtle truth of Limitless-Oneness o
needs the force of meditation to eradicate thedbid

of selfishness. To engage continuously in actizitieat
are in accordance with Limitless-Oneness and hance
conflict with the self-centered worldly life, oneeeds
the spiritual strength and maturity attained thfoug
meditation practice. To achieve the profound
transformation and abide in the ego-less stateesup
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achievement in meditation is a necessary tool for
removing the self-imposed hindrances.

The usual practices of Buddhist meditation are tyere
preparation for attainment of Limitless-Oneness.
Limitless-Oneness is originally so and beyond tech

of artificial maneuvers. The realization of
Limitless-Oneness is an awakening to truth while th
meditation practices are the wake-up calls. More
wake-up calls might help but there is no tellingewh
the awakening will take place. What will touch tfe
awakening to the truth of Limitless-Oneness, nest a
conceptual appreciation but a total experiencea is
mystery. In the history of Buddhism there are many,
many examples such as a love song, a sound of stone
hitting bamboo, seeing one's image in the reflectd
water, seeing the sticking up of a finger, etc.t As
anything may bring up one's memory of something, an
object may lead to the totality of all experiencewl
thereby absorb one into Limitless- Oneness. Whe&'son
life is devoted to Dharma, the whole life is a conbus
meditation which warms one up for the great explosi
into infinity. Sooner or later, under Buddha's blegs,

a devoted practitioner will reach the threshold of
Enlightenment and at that instant anything will iign
the wisdom fire of Enlightenment.

F. Sublimation through the Practice of Wisdom

In Limitless-Oneness we embrace all things as trey
and work on the liberation for all sentient beings
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through practicing and advocating no attachment to
self-centered interests. The wisdom to live in
accordance with Original Purity in Limitless-Oneses
will grow only when one lives a life observing Bumst
rules of conduct, devotedly adopts daily practioel a
sincerely engages in Dharma service. The wisdom
should be pure and innate, hence it should beffore

the self-awareness of "being wise" and arise
spontaneously without striving. Although our livase
very limited in time and space, abiding in
Limitless-Oneness will free our minds from suclrapt
and realizing Original Purity will spark joy in tHees

of all beings.

The wisdom to practice in accordance with Limitless
Oneness is beyond concepts. It can be -cultivated
through engaging in Buddhist practices such asn@jvi
Law-abiding, Tolerance, Diligence and MeditatiomeT
principles of Opening Up and No Attachment may
guide our daily lives in the spirit of such wisdom.
Praying to Buddhas and Bodhisattvas with sincerity,
compassion and altruism will also benefit the glroot
such wisdom.

Wisdom is intangible and seems impossible to be
transmitted from one to another. Nevertheless,
according to Buddhist practitioners' experiencess i
known that devotion in Buddhist practice and
compassionate service will yield transcendental
wisdom.
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Concluding Remarks

In this work we are presenting the Sixfold Sublioat

in view of the Original Purity in Limitless-Oneness
other words, we are reviewing the path from thersitm
of achievement in order to obtain a correct aneéatir
orientation. Since it is a perspective from achieest,

its directives may seem harder to follow for the
beginning practitioners. Furthermore, the idealtesta
may seem too abstract to make sense of and become
connected with the events and relationships ol difd.
Nevertheless, such a presentation will be of mow@ a
more help to practitioners as they advance furdmet
further on the path to Enlightenment because itains
insights born from experiences on the path.

The practices covered in this work should be based
the basic teachings of Buddhism such as Impermanenc
and Renunciation. These basic teachings emphdmeze t
limits of our temporal existence and thereby proompt

to devote our lives to Dharma practice and seniibey
bring the high ideal of Limitless-Oneness downhe t
hard reality of Earth and thereby bridging the appa
gap between ideal and fact. Although we enjoy the
aerial perspective of Limitless-Oneness, to reatizee
need to climb up from the foothill of Impermanerzcel
Renunciation. May the readers not be satisfied with
talking about Limitless-Oneness but wisely choose t
start with practicing Impermanence and Renunciation
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It is beyond the scope of this work to explode
Impermanence and Renunciation in the light of
Limitless-Oneness. Perhaps the readers will be
interested to contemplate this topic on their own?
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Sky and Ocean

No cloud stays forever in the sky;

No water is ever refused by the ocean!
Birds fly in the sky, leaving no traces;

Fish swim in the ocean, knowing no bounds!



A Statue of the Reverend Xuan-Zang
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#oreword to the Revised Edition

This work was originally titled "The Unification of
Wisdom and Compassion.” It appeared as a supplement
in my "Chan and Pureland” which was published for
free distribution in 1992.

In February 1992 | was invited by the Buddhist
Association of Employees of the National
Telecommunication Bureau of the Republic of Chima t
give a talk in Mandarin on this topic; the lectwas
given in their official conference hall in Taip&iaiwan.

The tape containing that talk was subsequently
transcribed by Shu-Zhen Su and reviewed by me for
publication. During the course of my reviewing the
transcript | thought of a few interesting questidhat
people may ask regarding certain passages in the
famous "Heart Sutra." These points seem to hawedlu
the discussion of known commentaries on this Suitra.
have included my observations and commentaries on
these points in the Chinese transcript, and ibrgained

in my bookAaG1U A  ("Limitless Wisdom and

Compassion") published for free distribution in 399

In the present edition | have revised the versibmy
Miami talk as it appeared in "Chan and Pureland" to
include my findings that | had previously presenied
my Chinese work mentioned above. Also, references
have been updated. My version of the "Heart Swral’

my "Compassion Sastra" have been improved with
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élight modifications following the guidance of Amalv
Ellis and Ann Klein.

The Reverend Xuan-Zang [ ) was the translator of
the well-known Chinese version of the "Heart Suytra"
and his life exemplified the unification of Wisdoamd
Compassion. After | had completed the revisionha$ t
work | was considering whether | should include his
iImage in this book. Miraculously on that day adett
arrived from India asking for a copy of Yogi Chen's
Buddhist Meditation and enclosed a postcard with th
Reverend Xuan-Zang's image on it. It was clear & m
that this was a sign to include the image in tloigko

My sincere thanks to Ann Klein for her continuowdph
over the years in improving my English writings,
including the present work. My sincere thanks to
Andrew Ellis for improving the English of this work
and providing a better translation of both my Chae
poem and my Bodhicitta Vows. | also thank Shu-Hui
Wan for helping with formatting.

May readers of this book grasp the Limitless-Onsiuds
Wisdom and Compassion in theory, and then achisve i
realization through devoted Buddhist practice and
service. May all sentient beings be free from sufte
and receive the joy of the Dharma!
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Septembe?’, 1994
El Cerrito, California
U.S.A.
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Preface

The "Heart Sutra" is well-known for its essential
teaching on Wisdom. Following the style of this tam
Sutra which was translated into Chinese by the
Reverend Xuan-Zang . [ % | have written in Chinese
aSastraAU ..ke"PA to present an essential
teaching on Compassion. My purpose in doing sois t
help others understand the unification of Wisdord an
Compassion based on the Limitless-Oneness of all
things.

In this booklet | present the readers with theofelhg
three articles:

First, my English translation of the Reverend
Xuan-Zang's Chinese version of the "Heart Sutr&is T

Is a revised version of the one contained in my
"Pureland Daily Practice"; the minor revisions siynp
serve to elucidate the meaning. My original tratisha
was done in August 1989, and the revisions wereemad
on March 30, 1992.

Second, my English version of the "Sastra on Lessg}
Oneness Compassion" which appeared as the appendix
to my book, "A Blessed Pilgrimage." It was origiyal
composed on December 6, 1990, and the minor
revisions presented here were made on April 5, 1992
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Third, a refined transcript of a talk on "The Uaodtion

of Wisdom and Compassion" given by me to members
of the Miami Buddhist Lotus Society on July 29, 199
Readers who are not familiar with Buddhist termogy

are advised to first read the talk before readmegSutra
and the Sastra.

My sincere thanks to Manli Peng, Ann Klein and Chun
Jane Chen for their help with this work.

July 18, 1992
El Cerrito, CA
U.S.A.
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The Heart of Sublimation through
Transcendent Wisdom Sutra
(The Heart Sutra)

Translated into English by
Dr. Yutang Lin
from the Chinese translation by
the Reverend Xuan-Zang

Whenever Bodhisattva Avalokitesvara practices deepl
sublimation through Transcendent Wisdom, He
intuitively perceives that the five aggregates afe
Blank Essence, thus transcending all suffering and
difficulties. "Sariputra, phenomena are inseparétam
Blank Essence, and Blank Essence is inseparabie fro
phenomena; phenomena are identical to Blank Essence
and Blank Essence is identical to phenomena. Kgelin
conceptualization, motivation and consciousness are
also inseparable from and identical to Blank Essénc

"Sariputra, the characteristics of Blank Essencealbf
these things are: neither born nor deceased, neittig

nor clean, neither increasing nor decreasing. é&fbes

in Blank Essence there are no phenomena, no feeling
conceptualization, motivation, consciousness; ne, ey
ear, nose, tongue, body, mind; no color, soundy,odo
flavor, touch, impression; no eye-species up to and
including no perceptual-consciousness-species; no
Ignorance and no elimination of Ignorance, up td an
including no senility and death and no elimination
senility and death; no suffering, its causes, its
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transcendence, the path toward its transcenderxe; n
Wisdom and no attainment. Since there is no attamm

by sublimation through Transcendent Wisdom, a
Bodhisattva's mind has no attachment. Since tlsen® i
attachment, there is no fear. There is freedom from
perversive delusions, and Nirvana is realized."

"Buddhas of the past, present and future attain the
Unsurpassable Right and Full Enlightenment by
sublimation through Transcendent Wisdom. Therefore
sublimation through Transcendent Wisdom is known to
be the great wondrous mantra, the great open mantra
the unsurpassable mantra, the no-equal-rank mantra,
capable of eliminating all suffering, truthful anathout
deceit. Hence, the mantra of sublimation through
Transcendent Wisdom is to be proclaimed." So He
utters the mantra:

Gate gate paragate parasamgate bodhi svaha
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The Heart of Sublimation through
Limitless-Oneness Compassion Sastra

Wherever Bodhisattva Manjusri practices sublimation
through Limitless-Oneness Compassion effortledséy,
Intuitively understands that the five aggregates air

one essence, thus enduring all suffering and diffes.
"Sudhana! Phenomena are inseparable from essence,
and essence is inseparable from phenomena; pheaomen
are identical to essence, and essence is idertbcal
phenomena. Feeling, conceptualization, motivatioth a
consciousness are also inseparable from and idéidic
essence.”

"Sudhana! The Limitless-Oneness of all these things
transcends existence and non-existence, attraaton
repulsion, plurality and singularity. Therefore the
Limitless-Oneness contains phenomena, contains
feeling, conceptualization, motivation, consciolsse
contains eye, ear, nose, tongue, body, mind; amntai
color, sound, odor, flavor, touch, impression; edmg
eye-species up to and including
perceptual-consciousness-species; contains lgn@ranc
and elimination of Ignorance, up to and including
senility and death and elimination of senility atwhth;
contains suffering, its causes, its transcendeheepath
toward its transcendence; and transcends
Loving-kindness and loss. Since there is transaaele
of loss, by sublimation through Limitless-Oneness
Compassion, a Bodhisattva's mind is free from
attachment. Since there is no attachment, themois
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criticism. There is freedom from prejudiced
discriminations, and Nirvana is realized."

"Buddhas of the past, present and future attain the
Unsurpassable Right and Full Enlightenment by
sublimation through Limitless-Oneness Compassion.
Therefore sublimation through Limitless-Oneness
Compassion is known to be the great mind mante, th
great loving-kindness mantra, the indiscrimination
mantra, the all-encompassing mantra, capable of
enduring all suffering, absolute and joyous. Herthe,
mantra of sublimation through Limitless-Oneness
Compassion is to be proclaimed." So He utters the
mantra:

Tolerance, tolerance, tolerance for all, tatee
with joy, bodhi svaha!



The Unification of Wisdom and Compassion

July 29, 1991
Miami, Florida, U.S.A.

This evening | would like to talk about The Unifica

of Wisdom and Compassion. When Buddha realized
Buddhahood he attained the original state of treness

of everything without limit. That state is beyondya
description; however, in order to help sentientngsi
who were not aware of this reality, he used languag
that they could understand in order to guide them
toward that experience. In so doing there is atéitian,
because languages are built upon concepts, ane@isnc
automatically set limits. The concepts are limitey
nature, so how are we going to accomplish the tdisk
using limited tools to describe a limitless staBe2ause

of that, in describing Buddhahood, quite often e t
Sutras you will find that they will have to say,u@dha

Is complete in two ways."

Because of the limits of language we can speak only
about certain aspects at one time. The rationacasyf
Buddhahood is called Wisdom, and the emotional
aspect or the aspect of the will is called Commassto

we always say, "Buddha is complete in Wisdom and
Compassion." However, we should realize that in
Buddha himself there is no such distinction between
Wisdom and Compassion. Whatever he does, whatever
he says, whatever he thinks, is the totality ane th
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unification of Wisdom and Compassion. But for us to
understand it, we must describe it from differemglas,
therefore we say it has two sides.

So in our practice it is important to know thathaligh
our goal seems to be Wisdom and Compassion,
ultimately they should be unified to the extenttttiee
practitioner makes no distinction between Wisdord an
Compassion. Also, precisely because of this, far ou
theory to be correct as to what Buddhahood is avd h
to achieve the unification of Compassion and Wisdom
it should be such that you can start from the praatf
Wisdom and finally reach Compassion, and also from
the practice of Compassion you should be abledolre
Wisdom.

Wisdom and Compassion are abstract ideals. What are
the principles that we can use in order to practice
Wisdom and Compassion? In order to explain this, |
will give an explanation of two articles. Both are
included in the beginning of this book. One is the
famous "Heart Sutra" which | have translated and
published in a booklet entitled "Pureland Daily
Practice." The "Heart Sutra" emphasizes the Wisdom
aspect of Buddhism; it contains the essence of Bistd
Wisdom. But what about the essence of Buddhist
Compassion? Parallel to the "Heart Sutra,” | have
written an article entitled "The Heart of Sublinoati
through  Limitless-Oneness Compassion  Sastra."
Because it has been written by me, not somethvmgngi
by Buddha, it cannot be called a Sutra; it is chlée
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Sastra. In Buddhism, Buddhists are allowed to offer
their theses as long as they are consistent watlstiras,
and those are called Sastras.

| wrote this Sastra in Chinese, and you can find iy
book calledAa 01U A (Wu Xian De Zhi Bei) It is
the second article in that book called) ... ke~

b ADa Bei Bo Luo Mi Duo Xin Yao). Following that is
the transcript of my expounding talk, given in Tajp
calledA"—VU "pbp A (Xin Jing Yu Da Bei

Xin Yao Zhi Hui Tong) ("The Unification of the Hear
Sutra and the Compassion Sastra.") So, | am teifiag
Chinese members of the audience about the sources i
case they are interested in reading more aboutFRbis
the English readers, in addition to the "Heart &uin

the "Pureland Daily Practice,” | have provided the
English version of my Sastra as the appendix to my
book entitled "A Blessed Pilgrimage." All of these
books are available as Dharma gifts.

So let us start with the famous "Heart Sutra." Sine
have only a very short time, | am not going to gave
detailed explanation, but | will try to emphasizee t
essentials of this Sutra. Then | will compare ithamy
Sastra to help you learn how to practice them in a
unified way. | have given a succinct explanationtios
concept of Blank Essence in the preface to the
"Pureland Daily Practice.”" Now | will go directlp tmy
explanation of the "Heart Sutra" and explain theoept

of Blank Essence along the way in details.
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Usually the title of the "Heart Sutra" is transtates the
"Heart of Wisdom Paramita Sutra." Paramita means
reaching the other shore, meaning that from theesh
of suffering we reach the other shore which isdtate

of liberation and peace of Buddhahood. It is somesi
translated into English as Perfection. You may vernd
why | use sublimation instead of perfection. Thasamn

Is because when you say something is perfect, y@anm

it is complete. Although it may be complete, ists| at

the original level. But in Buddhism, the Wisdomtas
transform you in such a way that you transcend your
ordinary level of being human. It is a sublimatian,
refinement, so | translated it as sublimation to
emphasize this aspect. It is not the same level as
becoming a "complete” man. You reach a higher level
and you become a Buddha.

| translated it from the Chinese version which @ase

by a great monk, the Reverend Xuan-Zang of Tang
Dynasty. It begins with, "Whenever Bodhisattva
Avalokitesvara,"” this Bodhisattva represents the
Compassion of all Buddhas. Here, there is a hidden
teaching which is extraordinary. In Buddhism, is&d

that the essence of all Buddhas' Wisdom is embadied
the Bodhisattva Manjusri. But here, the Sutra isudb
the essence of Wisdom, and yet the teaching is not
coming from Manjusri; instead, it is from
Avalokitesvara who is the essence of Compassion. Yo
may ask why. It is because the Sutra implies that
Wisdom and Compassion are fundamentally inseparable
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and that profound Wisdom is contained in great
Compassion. This is a very subtle point.

So, when He "practices deeply Sublimation through
Transcendent Wisdom, He intuitively perceives that
five aggregates are of Blank Essence, thus tradsagn
all suffering and difficulties." What is meant by
Sublimation through Transcendent Wisdom? Namely,
Avalokitesvara goes into meditation to reach the
oneness of all. That is the sublimation. Ordinavilg
are confined by concepts. We think, "body is body,
mind is mind, | am |, and you are you; they all dav
boundaries." Nevertheless, when Avalokitesvara goes
into meditation to go beyond all these boundaradls,
become one. When He is able to reach that experienc
He will transcend all suffering and difficultieso¥ may
ask why. Because all our experiences are trandiemt.
example, when we are in pain, at first we are \aavgre

of it, but with time it seems to disappear. But wiysu
add the psychological complaining "Oh! I'm in such
terrible pain." That is what really causes the Ibteu
Because Avalokitesvara's mind is so large as lasgye
the whole universe, the severe pain, by compamatn
the whole universe, becomes insignificant. He would
not allow all these thoughts to bother him: "OhisTits
painful! I'm unlucky! Why is God so unfair to meAl|
these kinds of complaints will increase the paunstJ
take it as it is, and let it be part of the unieer§hat is
the best way to take it; since it is transientyill just
disappear by itself. That is the way to truly fyeeirself
from all suffering.
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What | have just talked about is not just theogedtitt
can be realized through practice, however it isagic.
You need to train yourself in order to reach thatesof
mind. It becomes a problem only when we blow it out
of proportion. Release those thoughts, and lifé mot

be so difficult. Many of our problems in life aresated

by our conceptions. The "Heart Sutra" continued wit
"He intuitively perceives" which means it is noteth
result of rational thinking. Whenever you are siging
ideas to explain or understand phenomena, younwill
be able to have the freedom of becoming one wi¢h th
whole universe. Therefore you have to go beyond Yo
have to go beyond through your meditation so tloat y
thinking can stop. In meditation the first steptie
concentration practice. We want to be able to
concentrate on one point, for example, a dot. Wlean
are able to concentrate on that dot, the ideat stegduch
that your thoughts have stopped. No other thougiiks
distract you from that mindfulness.

In the "Heart Sutra" it says: "He intuitively pences
that the five aggregates are of Blank Essence,"t\Aifea
the five aggregates? In Buddhism, we classify our
experiences into the following five categories:
phenomena, feeling, conceptualization, motivatiod a
consciousness. All the things that we experieneeoér
Blank Essence. What is meant by Blank Essence? The
Chinese character i< @ (Kong Xing); < (Kong)
literally translated into English means empty, hut
Buddhism, when we talk about emptiness it does not
mean nothingness. The word itself, unless you
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understand it well, usually means nothingness. tSo i
may be misleading if | use emptiness. Nevertheless,
there is a proper way to explain it, but it is very
philosophical; the philosophical meaning is empty o
Inherent existence. To understand why they use this
kind of terminology would require a long explanatiof
how they arrived at this concept. Let us not gé&b @
philosophical analysis in this talk; we want todige to
understand it as ordinary people, not as philosgphe

This concept in Buddhism is usually called Emptines
(<o Kong Xing); but | have translated it as Blank
Essence.a (Xing) means essence, but what kind of
essence is this? It is the essence of all; algghishare
this common essence. But what is the property isf th
common essence? The property is that of being blank
use the term "blank" to help you understand it. Yiaay
ask why. Since it is common to all, it cannot havsy
particular property of its own. For example, itstwhite,
and then combined with red, it will become pink.
Therefore, this essence cannot have any properitg of
own in order for it to be so universal.

So, in order to introduce this concept, | use thordw
blank because it is easy to understand. We haven& b
board here, but it is not nothing, it is just blaieou can
draw whatever you like on it. Another way to
understand this concept is to look at it as you ld/@u
blank TV screen. Before you turn on your TV, the
screen is blank, but once you turn it on, all kiruds
things appear and come and go, just like our egpees.
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This example should make it a little easier to us@ad
the concept of this essence, without mistakenlykihg

of it as nothingness. No, it is not nothingnessisit
common to all and yet has no particular propertytof
own; it is everywhere, and yet nowhere to be found.
Since it has no particular property, you cannoppint

it and you cannot picture it. But why do we needise
such a concept that has no reference to anythsrgit
just a thought? Yes, it is just a concept. The whol
teaching is just a system of concepts trying tadsiou
from your ordinary experiences to the experience of
oneness with everything without limits.

But then what is the function of this concept?sltas
follows: All of our concepts are limiting; they set
boundaries. Now we introduce this concept of Blank
Essence which is at the same level as other cacept
because they are all only concepts. But this cdrtedp
you, "Let us erase all the boundaries." Since the
characteristic of this concept is that it is comnorall,

let us forget about the boundaries and recogniaedth

are basically the same. At first, you begin to et
free your mind from conceptual limits. In one okth
Sutras it says, "the emptiness is also emptyr (M <
Kong Xing Yi Kong)" which means after you achieve
unification of everything and erase all the bouretgr
then you should be free from even this conceptcesin
this is simply an artificial tool to induce you &ocertain
natural state, after you become free from all ttresio
concepts, you also need to become free from thie too
itself. As long as you have a concept, there isndaio
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be a distinction between subject and object, anal yo
cannot reach the oneness of all. So, after you free
yourself from conceptual limits through Buddhist
practice, you should also become free from Buddhist
concepts. That is how free Buddhism is, and th#hes
real essence of Buddha's teachings. It gives othal
teachings, but in the end there is nothing to hald
down. So | hope that by translating @ (Kong Xing)

into Blank Essence and providing such an explanatio
you will understand how useful it is. It should nine
easier for you to understand the rest of this Sutra

The Sutra continues with "Sariputra,” Sariputrans of

the ten foremost disciples of Sakyamuni Buddha,rend

Is famous for his wisdom. It is said that among all
Buddha's disciples, Sariputra's wisdom is the most
profound; therefore he is capable of receiving this
teaching on the essence of Wisdom. Not everyone is
capable of understanding such subtle teaching,lmmw

it comes to teaching the essence, it is given tmlhe
student who is ready for it. That is why Avalokitag
gives this teaching to Sariputra. He called his @mam
get his attention and said, "Sariputra, Phenomera a
inseparable from Blank Essence, and Blank Essence |
inseparable from phenomena." That is exactly what w
have just said. It is everywhere, but it is nowhierde
found. There is no such independent thing as akBlan
Essence, therefore it is inseparable from phenomena
Furthermore, he said, "Phenomena are identical to
Blank Essence, and Blank Essence is identical to
phenomena." There is a very subtle point here.idtarl
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we had said phenomena are inseparable from Blank
Essence and vice versa, and now we say one isadent
to the other and vice versa. It sounds redundant. |
Avalokitesvara just repeating Himself to emphasize
point? | don't think so.

Years ago the Buddhists developed their logic. dsw
not as detailed and as well-developed as the modern
mathematical logic, however they had excellent
philosophical studies and works. They were carafa
had logic in mind when they composed the SutrastFir
they said, "A is not different from B" the word
inseparable in the sense of not different. (Litgral
could have used not different to transldte  (Bu Yi),
nevertheless, inseparable conveys more the apptepri
sense in the context.) Then why do they have tdlsaty
they are identical? If | have two copies of the sduok,
one copy is no different from the other, but they aot
identical. We know that they are two copies, but we
cannot distinguish one from the other. When you say
that they are not different, you still need to Hagt they
are identical to make sure that it is not two cemméthe
same book, but there is only one copy there. Wll,
that is the case, why not simply say they are idaht
and eliminate the first part, i.e., one is notehéint from
the other. But then you have to examine it morsadip

to recognize the finer subtleties.

The Sutra says that Blank Essence and phenomena are
identical. But what are they? They are two concepts
When we say phenomena we talk about all our
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experiences, but this phenomena is just an abstract
concept used to talk about all particular expemsndt

IS a concept, and Blank Essence is another concept.
They are two concepts and they are defined diftgren
But now we say the two concepts are identical. What
does this mean? The only way that you can saytwaat
concepts, although defined differently, are idealtis to

say that they are referring to the same thing. &mema
refers to all of our experiences, and Blank Essaise
refers to all of our experiences. The classes dfqudar
ones that they refer to are identical. That isahky way

for us to understand that these two different cptse
are identical. However, that is not what is meant,
because there is no need to say that the universe i
identical to the universe. Since the Sutra wantsriiog

out the even subtler part, it needs to say that éine not
different, they are inseparable. This is very gijemand
logically a contradiction. They are two concepts,
defined differently, yet the Sutra says that theg a
inseparable, not different. How could that be? He®

the key point. The essence of Buddhism can be
explained only through the use of contradictionause

if everything is understood through definitionsgrihthe
distinction of subject and object will always beertd,
leaving us with no way out. The only way out ofsthi
dilemma is to recognize the basic fact that languiag
just a tool. Blank Essence is a concept which $$ gun
artificial device. When we say that they are insapke,
that they are not different, we are emphasizing ttiney

are simply our mental constructions and we shookd n
be fooled into thinking that concepts have an
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independent existence. So Blank Essence helps s to
free from concepts. Eventually we also have to go o
without this device.

| added the following remarks on July 12, 1994:

The "Heart Sutra" states first, "Phenomena are
inseparable from Blank Essence, and Blank Essence i
inseparable from phenomena;" and then, "Phenomena
are identical to Blank Essence, and Blank Essesce i
identical to phenomena." The order of this pregemta

in the light of my explanation given above, makases
that the subtle identification of phenomena andnBla
Essence is conveyed, without bringing forth the
underlying logical paradox.

In contrast, consider the case when the order of
presentation of these two pairs of sentences were
reversed. Then the logical difficulty becomes prsitre

and bewilders novices.

Reflecting as above, | cannot but admire the beauty
of the underlying structure in this part of ther@ut

| added the following remarks on March 31, 1992:

There are two additional subtleties in the compasiof

the "Heart Sutra" that | would like to point outstead

of simply stating that phenomena are inseparalole fr
Blank Essence, it says, "Phenomena are inseparable
from Blank Essence, and Blank Essence is inseparabl
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from Phenomena;" Similarly presented are the
statements on the identification of phenomena and
Blank Essence.

My explanation is that in both cases the underlying
logic is to avoid the misunderstanding of a partial
inclusion relationship between the two classesrrede

to by these two concepts, and to ensure the correct
understanding of a complete identification of tkeot
classes. Consider the following examples: "Human
beings are inseparable from mammals,” and "Human
beings are mammals," are both true, but the reverse
statements are not true.

Following this, the Sutra talks about feelings,
conceptualization, motivation, and consciousnebkesé&

are the traditional Buddhist classifications of our
experiences. In all these classifications, eachsclaas
the same relationship with Blank Essence as exgdain
above in the case of phenomena. The function of the
concept of Blank Essence is to erase the limitbpetl

of them.

The Sutra continues: "Sariputra, the charactesistit
Blank Essence of all these things are: neither Inom
deceased," Originally we have the polarized pair of
concepts of born and deceased, but this Blank Eesen
IS not a polarized concept. If it is polarized, the is
still within the subject, object distinction. "Nikér born
nor deceased" is about existence; "neither dirty no
clean" is about quality; and "neither increasing’ no
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decreasing" is about quantity. The concept of Blank
Essence transcends all such distinctions. It idimited
by existence or non-existence, quality or quantity.

The Sutra continues with: "Therefore in Blank Esgen
there are no phenomena, no feeling," The Sutraséem
be denying the existence of all things, but it ® n
denying the occurrences of our experiences. luss |
telling us to be free from all these categorizagioh
does not mean that we would become incapable of
differentiating our experiences, rather it teachiest
only after we have learned to become free from
conceptualization, can we experience things as dney
Basically it is saying that the function of Blankdence

Is to remove all boundaries set by the concepts of
phenomena, feeling, conceptualization, motivatiod a
consciousness. We don't even pay attention to the
distinction of eye, ear, nose, tongue, body anddmin
The Sutra continues with "No color, sound, odaydi,
touch and impression; no eye-species up to and
including no perceptual-consciousness-species."tdJp
this point the Sutra is talking about various Budth
categorizations of our experiences. Now we are tiold
forget about all these classifications.

Then we are also told to forget about the basic
classifications that constitute the Buddhist teaghi
Here the Sutra begins to talk about the Twelve
Dependent-Origination Links. It states, "No Ignaran
and no elimination of Ignorance, up to and inclgdmo
senility and death and no elimination of senilityda
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death; " These are the basic teachings within Bisdalh
however, the Sutra says that Blank Essence goes eve
beyond the teachings. The teaching tells us: "# th
Twelve Dependent-Origination Links go one way, then
it is Samsara; if it goes another way, then it isv&ha.”
Now we should forget about all of that; everything
should be erased. Furthermore, the Sutra eventlsals

it is not limited by the Four Noble Truths, "No faring,

its causes, its transcendence, the path toward its
transcendence; " And finally it even says thatehsmo
fruit, "No Wisdom and no attainment." Previously we
wanted to achieve the Wisdom of Buddha and attain
Buddhahood. But now it says "No Wisdom and no
attainment." Since these are still concepts, nowiew

of Blank Essence, let us erase them, let us retuthe
original blank.

The Sutra continues with: "Since there is no atheint,

by sublimation through Transcendent Wisdom, a
Bodhisattva's mind has no attachment." This is most
important. If we are obsessed with the question of
whether or not we have achieved Buddhahood, then we
can never be truly free, even though Buddhahoothmea
complete liberation. For example, you cannot really
enjoy your marriage if you always have an ideakvaf
ideal husband in your mind. Then you will always
criticize the one you married by making the comgari
with the ideal one who has never existed and veilan
exist. If you really understand the teaching of &huidm,
you will realize that the teachings are not only fo
attaining Buddhahood, but are also applicable to ou
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daily lives. According to the teaching, from thesdom
aspect, the distinctions are to be forgotten. Tivbat
happens? It follows that we need to learn no attectt.
This is the key to practicing Wisdom. In my prewsou
talks on ‘"Introduction to Buddhist Meditation"
(available now as a book titled "A Golden Ring'9aid,

in order to achieve this Limitless-Oneness, thaqgpie

of the inactive aspect, both for our practice amddur
daily lives, is no attachment, i.e., to give up our
prejudices and our attachments.

The Sutra continues with: "Since there is no attseft,
there is no fear." Actually, in the Chinese tratislaof

the Reverend Xuan-Zang, if | translated it litgralit
would read, "a Bodhisattva's mind has no hindrance.
Since there is no hindrance, there is no fear." But
according to his version we don't know what the
hindrance is. Therefore | point out that the himdieaof

a Bodhisattva is nothing external but rather hishow
attachment. When you are free from your attachments
then there is no fear. When you have some attadsmen
then you start worrying about what is good or bad,
better or worse. If it is good, can | keep it from
deteriorating? There will be no end to your worries
Only when you are free from attachments, can yoe ha
no fear you simply accept things as they are. Wjoem
mind is as large as the entire universe, theretiimgy
that you cannot accept. Whatever happens will not
bother a mind so great.
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Hence, the Sutra continues: "There is freedom from
perversive delusions" which means we are free fatm
attachments and the limited views that we previpusl
had. "and Nirvana is realized." "Buddhas of thet,pas
present and future attain the Unsurpassable Rigtit a
Full Enlightenment by the sublimation through
Transcendent Wisdom." That means all Buddhas df pas
present and future attain complete freedom thrabgh
realization of this state of Limitless-Oneness.

"Therefore sublimation through Transcendent Wisdom
Is known to be the great wondrous mantra," Sinbagt
such a magical effect, it is comparable to a mantra
Once you realize the Limitless-Oneness, you can
achieve great results. Therefore, it is called "gneat
wondrous mantra." "the great open mantra," and in
Chinese, it literally means the great brightnessitraa
But | use "open" to emphasize that brightnesstesredd
through the active principle of opening up, thaivisy |
translated it as "the great open mantra." The Sutra
concludes with: "the unsurpassable mantra, the
no-equal-rank mantra, capable of eliminating all
suffering, truthful and without deceit. Hence, thantra

of sublimation through Transcendent Wisdom is to be
proclaimed.” So He utters the mantra: "gate gate
paragate parasamgate bodhi svaha." Why does the Sut
give us a mantra at the end? Although the teacising
simple, it is contrary to the actual practice of daily
lives. Life in our society is based upon concepts,
customs and culture. What can we do to unlearn Them
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We need a practice, and the practice implicitly
recommended here is the chanting of this mantra.

An essential way to reach Wisdom through practde i
chant a mantra or the name of a Buddha, for example
"Amitabha Buddha"; it does not matter which one you
choose. After you have chosen one, just stay witimal

you will grow and gradually have the strength teefr
yourself from many layers of conceptual bondage. Do
not be concerned that it will bring disorder intauy life.

On the contrary, the fewer mental limitations yavé,

the more you will become one with and compassionate
to others. Do not worry that the result will be .

No! The result will be a natural feeling of lovedan
fellowship for all beings. Then you will only do oo
deeds.

Usually we do not need to know the meaning of a
mantra. Nevertheless, the meaning of this mantra is
"Reach, reach, reach the other shore, reach beyend
other shore, and reach Enlightenment soon!" It is a
blessing from the Great Compassion of Avalokitegvar
to whomever receives this teaching. He is giving go
blessing, wishing that you will soon achieve this
liberation.

| have given you a brief explanation of the "Heart
Sutra." It is a teaching from the Wisdom aspect, vzl
also want to learn about the other aspect whicties
Great Compassion. When you realize the Oneneds$ of a
things without limits, then stemming from that Oass,
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the Great Compassion comes naturally and it knaws n
boundaries. With this Great Compassion there is no
distinction made between species, friends, relstiee.;

it is a natural outflow of loving-kindness from you
heart.

Let us examine my work "The Heart of Sublimation
through Limitless-Oneness Compassion Sastra." &€ gav
it this title because this Compassion is the resfilt
Limitless-Oneness. The best way to learn how to
achieve the Great Compassion is to look at thdtresu
Buddhahood which is the Limitless-Oneness. It is
obvious that the emotional aspect of the
Limitless-Oneness is limitless Compassion.

The "Heart Sutra" begins with: "Whenever Bodhisattv
Avalokitesvara;" parallel to that, this Sastra ibheg
with: "Wherever Bodhisattva Manjusri " Although ngi
whenever and wherever are essentially the same,
however, the "Heart Sutra" is talking about theetim
aspect, so in contrast | am bringing out the other
coordinate which is the space aspect. The Sasddsre
"Wherever Bodhisattva Manjusri practices Sublimatio
through Limitless-Oneness Compassion effortlessty,"
the "Heart Sutra" the teaching on Wisdom is givgn b
the Bodhisattva of Compassion; hence, in my Sds&a
teaching on Compassion is given by the Bodhisaifva
Wisdom. When Avalokitesvara was giving the teaching
on Wisdom, He went into the Meditation of
Transcendent Wisdom, which is the static state. Now
am bringing out the dynamic aspect, because out of
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Compassion you have to act. When you see someone
suffering, you must help. So Compassion bringstloeit
dynamic state, the salvation activities of BuddBa, |

am saying that when Manjusri practices, His prastic
are the salvation activities. Why does He practice
effortlessly? It does not mean that He does nokwibr
just means that it is a natural result of such Cassjon.

In His Compassion everything He does is naturat, gis
what a mother is giving to her children. His acdies

are without selfish motives, never being compelyd
anyone. He acts naturally, effortlessly and
spontaneously out of Great Compassion. Besides, the
Great Compassion is not just a transient feelinhas
matured into devoted activities. Therefore He picast
compassionate activities.

The Sastra continues with: "He intuitively undensis
that the five aggregates are of one essence," bechis
insight is not merely a conceptual understanding.
Anyone who practices compassionate activities will
gradually see many kinds of people and learn thaif a
them are capable of both happiness and sorrow. All
want happiness and all worry about unpleasant shing
happening to them; all have attachments. You see th
sameness in them and yourself. Through service you
will learn the Oneness of all. The reason that we a
prejudiced is because we are limited to certain
environments and certain views. If we never encaunt
varieties of situations, then we will not broademr o
minds. We are limited by what we are accustomed to.



Once you begin to serve other people in the Buddhis
way, when the time is right, you will tell them aldhe
benefits of chanting "Amitabha" without expectingya
rewards. You simply keep doing this. Gradually, you
will learn that we are all the same, and we can all
benefit from doing Buddhist practices. That is how
Manjusri became able to intuitively understand and
realize that we are all the same. "thus endurirlg al
suffering and difficulties." In the Wisdom aspetlis
mind becomes so broad that He transcends suffering;
and through the practice of Buddhist service His
Compassion grows. The more He serves, the mors He i
able to endure all the difficulties and sufferingatt
others cannot endure. Others may complain when
someone hurts or offends them, but because Manjusri
has helped many people and has been through many
situations, He understands that someone did songethi
out of ignorance, or suffers because of limitedvwgeor
does not know how to be nice to others, or does not
understand others' intentions. He understands why
others act in such ways. Gradually He will underdta
that, as long as He keeps His intentions pure aed d
pure service, eventually all misunderstandings ‘wl
resolved. Then He can endure everything through
practicing Compassion.

Now, Manjusri begins to give the teachings, and the
disciple he chose is called "Sudhana." Sudhana {

W Shan Cai Tong Zi) is the main disciple of Manjusri
in the "Avatamsaka Sutra’} 4—A  Hua Yan Jing).
In this Sutra, Sudhana, under the guidance of Manju
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went through fifty-three teachers and many kinds of
training; he learned many things. | have choserm&oad

to be the disciple who is capable of receiving this
teaching on the essence of Compassion becauseshe ha
gone through a lot and has seen many different
situations. What | am trying to say is that when gtart

to serve others, you have many new experiences. In
your services you need to maintain the humbleualtit

of a disciple so that you will respect everyonef disey
were your teachers. If you learn from all beingst jais
Sudhana had done in the Sutra, then you will gae t
essence of Compassion.

So he says, "Sudhana! Phenomena are inseparafvie fro
essence, and essence is inseparable from phendmena.
This part, in English, | have to state like thictease
there is no other proper way to do it. In Chinegeat |

am saying is, phenomena are inseparable from this
Oneness. Everything is within this Oneness, theepin

of Oneness. Then, again, it is similar to the "Hear
Sutra" that phenomena are identical to essencesand
forth. As to feeling, conceptualization, motivatiand
consciousness, they are all the same as in thert'Hea
Sutra." Then, "Sudhana! the Limitless-Oneness bf al
these things transcends existence and non-existence
attraction and repulsion, plurality and singularity
Therefore the Limitless-Oneness contains phenorhena,
Now comes the beautiful part.

In the Wisdom aspect, they say, let us forget alloait
boundaries. Erase them, there is no this, no that;
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everything is erased. But that is contradictoryoto
daily lives. In our daily lives, everything is tleerBut
now from this Compassion aspect, it says, all s @,

it does not matter that there are many things. If |
exclude anyone from this Compassion, then thisois n
the Limitless-Oneness Compassion. This Compassion
does not care that there are differences, or vesiedr
this, or that; all are embraced. This makes itexa®ir

us to handle our lives. How do we achieve greathess
All are embraced; accept all!

Of course, there is contradiction in this approdmht,let
us stay at the abstract ideal level for now. Atdhstract
level it sounds simple, all are embraced. Of cqutss
very difficult to do. Nevertheless, if your mind nsally
as large as the universe, then what is there tbat y
cannot accept, that you cannot embrace? Life-dsath
just a part of the universe. Our life-death is ayveny
thing in the whole universe, in the history of the
universe. So, it is insignificant in that sense; wan
even accept our own life-death with ease. Sincse thi
Sastra is parallel to the "Heart Sutra,"” here #@deg
"contains phenomena, contains feeling," i.e., ebang.

Finally, in the "Heart Sutra," it says, "No Wisda@nd"
Parallel to that, | said this Limitless-Oneness
“transcends Loving-kindness." In the "Heart Sutita"
mentions Wisdom, so in this Sastra | mention
Compassion, and Compassion here is paraphrased as
Loving-kindness. The point here is that the
Limitless-Oneness not only contains Loving-kindness

93!



but transcends it. You may ask why. When your nignd
SO open, you are not limited by anything. If younkh
that you are doing this out of Compassion, then aeu
still limited by the concept of Compassion. The &re
Compassion transcends even that. This means in
practice you become so pure in doing good deeds tha
you do not know that you are good. It is just naitwo
you. A child sometimes just naturally offers sonmsgh

to you. He does not think that he is doing a goeedd

No! He just likes you, so he offers you somethiigs
natural, pure goodness without the reflective anese

of being good.

Furthermore, it "transcends loss." In the "Heatr&l it
says, "no attainment;" here in my Sastra it saps, "
loss." You may ask why. Everything is containedeher
When money goes to others' pockets, if | am idgntf
with the universe, then there is no loss. So, wyaur
car is stolen, well, there is no loss in that serse
transcends the ordinary outlook on life. When your
mind is open, this is possible. For example, if yra
very, very rich, losing a car does not matter. Jkistk
like that and gradually it will be possible to ambe
such broadness of mind. "Since there is transceeden
of loss, by Sublimation through Limitless-Oneness
Compassion, a Bodhisattva's mind is free from
attachment." In the Wisdom aspect, we say thereis
attainment. Since there is no attainment, you have
nothing to worry about, therefore you are free from
attachment. Now, we are talking about the Compassio
aspect. In the Wisdom aspect it talked about attemnt;
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hence, in the Compassion aspect, for contrastlkl ta
about loss. If there is no loss, then again, youeha
nothing to worry about. | am showing the esserfce o
Wisdom and Compassion by parallel comparisons.
Using language always involves a polarization yoel a
limited to only one side at a time. He is practicin
Wisdom in that way, and | am practicing Compassmon
this way. However, the point is not to antagonizet
rather to unite. Buddhism is actually free from any
polarization. We should know both sides, know how t
unify them, and thus be free from one-sided linotat.

"Since there is no attachment, there is no criticls
When you have a panoramic view, you can see tltat ea
person is acting from a one-sided view. They are
attached to their view and acting in their partcuvay,
therefore they have conflicts. People fight becanfse
their ignorance and attachment. But once you have
awakened to this Oneness, then you are beyond
conflicts. When you are criticizing others, you are
judging from a certain point of view; from that poiof
view, people are right or wrong. Whenever you are
involved in criticism, you are standing on someuya.

But this Oneness transcends all grounds, consdguent
all criticism just disappears. You do not have taste
your life fighting or criticizing others, you wilive in
harmony with all. You will see the reason for exag's
actions; all actions are based on certain views or
attachments, and are limited by such views or
attachments.
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If all of us are free from narrow-mindedness, then

will not fight and we will naturally do only goodedds

for others. The basic difficulty in obtaining pearse
ideological. Instead of the Russians and the Araesc
trying to live together, they were blocked by their
ideologies; previously there was no free commuiooat
anyone who came from the other side was considered
spy. No matter how good they were, they were alread
labeled as spies; consequently they never found out
what they all had in common.

"There is freedom from prejudiced discriminatioarsd
Nirvana is realized." In our lives, we are limitey our
culture; we have many prejudices. We mistreat other
people and we discriminate against others accortding
our prejudices. But when you are free from prejedic
discriminations, you will not mistreat others. Atiten
"Nirvana is realized." "Buddhas of the past, présand
future attain the Unsurpassable Right and Full
Enlightenment by Sublimation through
Limitless-Oneness Compassion. Therefore Sublimation
through Limitless-Oneness Compassion is known to be
the great mind mantra,"” Great mind indicates thedmi
that is limitless. "the great loving-kindness mantihe
indiscrimination mantra, the all encompassing nahtr

It is great loving-kindness because it is limitlegsis
beyond the concept of loving-kindness.

In the "Heart Sutra,” the approach is to eliminate
suffering through transcendence; but here in myr&as
it is "capable of enduring all suffering, absol#ed
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joyous." That means to obtain transcendence through
endurance. When you practice accepting things and
enduring hardships, at the beginning, of coursas it
difficult. You will have complaints and you will ka to
make an effort to endure. You will still think: "Oham
suffering without complaining." Later when you leav
practiced it to the extent that your enduranceébsohute

you are free from complaints and you simply takesiit

IS, then it becomes joyful. What to others may séken
intolerable suffering and endurance, to one who has
practiced tolerance to the extent that he is refaée
from being bothered by these things, it may brioyg |
Such a person sees that what had previously emgulfe
him in sorrows has now become nothing to him. He
realizes that he is really free from it. How joyiitilis
when you have that freedom! A child cries over & to
that is broken, but when he grows up he no longesc
for toys. Then he senses the freedom and happafess
growing up. You might understand my point through
reflecting on this parable.

"Hence, the mantra of Sublimation through Limitless

Oneness Compassion is to be proclaimed." Whateis th
mantra? In Chinese, it has exactly the same numiber

characters as that of the "Heart Sutra" in Chinksg:.

rt rt alrt alWrt <J'; !

(Rong Ren, Rong Ren, Wu Bu Rong Ren, Wu Bu Le
Rong Ren, Bodhi Svaha!)
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The meaning is: Tolerance, tolerance, tolerancealipr
tolerance with joy, and reach Enlightenment sodmsT
tolerance is limitless, hence it is for all. If ypuactice
tolerance for all, some day you will experience
tolerance with joy. You will enjoy your toleranced
then you can become enlightened very soon. Thus, |
have explained the unification of Wisdom and
Compassion through the Limitless-Oneness of all.

Question from Mr. David Tseng:

To practice Buddha Dharma, either using the Wisdom
approach of emptiness or the Compassion approach of
tolerance to transcend life and death, that istipgeme
goal. But for me, personally, the immediate quest®
how to apply either one of them to help me throtigh
dentist's drilling of my teeth? That hurts!

Answer from Dr. Lin:

The first thing is to understand that all thesecheags
come from that final awakening to the truth of the
Limitless-Oneness of all. So, first, try to broadgyur
mind. But this is not something you can achieverate.
Nevertheless, you still can have immediate tolezdnc
your immediate suffering. What you should do isy/rel
on your daily practice and your chanting. Both $hwtra

and the Sastra, at the end, give you a mantra. dbou
not need to switch to these mantras; just keep your
original one. When you come to a difficult situatialo

the chanting because the strength of the habit of
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chanting will calm you down. That is the most effee
way relying on one basic practice that you alwags d
Furthermore, this is the one you rely on in case of
emergency or crisis. For example, in case of ardant
you do not have time to think of what to do, it hade

a natural response Amitabha simply comes to yondmi
and it will help you.
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Circulation in Harmony

Views and capacities dictate spheres of activities;
Insistence at one time leads to confrontation.
Content with cultivating Bodhi according to
circumstances;

Circulation of things is in itself harmonious.

Comment:

The circulation and evolution of all things are in
accordance with the laws of causes and conditiang,
could not be measured by views and capacitiesiesgnt
beings in transmigration are limited by views and
capacities, and consequently suffer in confrontatio
Renounce enforcing, and be content with practicing
Bodhicitta in accordance with circumstances. Ohbint
would one gradually merge into the original harmoify
the circulation of all things.

Written in Chinese: August 21, 1998
Translated: August 15, 1999
El Cerrito, California



All-round beyond Blockage

Disregarding branching issues but not out of
carelessness;

Could broad-mindedness be the same as being
negligent?

Perfectly corresponding to time, place, and
conditions,

Act in the spirit of the harmony of oneness of all
involved.

Comment:

Some explained "all-round" as not being hindered by
minor points. Were that the case, carelessnessdwoul
resemble it. Not being bothered by branching issafes
minor consequences could be called "broad-minded."
However, it is still far from being all-round. Hag
mastered the harmony of theory and practice, acting
exactly in accordance with the time, place and
conditions involved so that it is a perfect balantall
factors, this could then be called "all-round.”
"All-round" describes the state of oneness of ladiyw
could there be distinctions of trunk and branches?

Written in Chinese on October 24, 2000
Translated on October 25, 2000
El Cerrito, California
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Unification of High and Low

Little impatience could fall one into vines and
tendrils;

Let others do what they want, so one becomes fee-fr
Abased oneself to the least and yet then one
transcends;

An open and clear mind in immediacy of
Dharmadhatu.

Comment:

Having the slightest distinction of high and lownmnd
would yield antagonism. Boundless humbleness and
yielding would, to the contrary, bring about
transcendence. Harmonized in oneness, the lowdst is
highest. Be thoroughly selfless to accomplish
unification with Dharmadhatu.

Written in Chinese on October 19, 2002
Translated on October 26, 2002
El Cerrito, California



Unification of the Twelve Yanas
Origination

About two years ago | heard a heavenly voice saying
Chinese, "Reorganize the twelve yanas." At thaetim
still had projects of translating the Chinese Sijttae
"Diamond Sutra" and the "Sutra of Bodhisattva Earth
Treasure," together with my works on these Sutgs |
English, hence | did not work on the instructioghti
away. However, | never forgot it. Recently | had
finished those translation projects already, sarfted to
study works that are related to this topic. Then |
pondered over the principle and direction to dcs thi
work. As a result, | had written an article on ttupic in
Chinese. In the evening of the day when that waoak w
done | began to translate it into English. And ikishe
translation.

Foreword

Recent development of scientific technology is mgvi
on a large scale at a rapid pace; it certainly iresp
admiration and a sense of wonder in people.
Nevertheless, hardship and suffering of sentiemgse
have not been universally reduced; in some areas th
difficult situations have even become worsen oramor
enhanced due to technological developments. Thigs it
clear that happiness and technological developraent
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not necessarily synchronized. Human knowledge is
confined within the sphere of deduction based a@a da
that are verifiable through sensual experiences an
hence it could not probe into spheres that are fgkyo
sensual experiences. Therefore, in order to corepigth
thoroughly the real situation of the universe and t
possess the wisdom to handle suitably various probl

of human life we need to look for approaches that a
outside human cognition.

Dharma is the teaching of beings that have attained
oneness with the reality of the universe. Only tigto
practicing in accordance with the Dharma could one
thoroughly comprehend reality, and furthermore,
possess the wisdom and ability to ease sentieng®ei
predicaments. Dharma has gone through evolution in
time and propagation over vast and distant araa$, a
thus has taken shape of multi-layer teachingsihdke
teachings are pedagogical devices to suit beings of
various propensities in variegated situations, drey

all share the same goal of guiding beings towasd th
right and full enlightenment. Consequently, alltsayf
Buddhist teachings should not be regarded as time sa
as ordinary human knowledge, nor should they be
subjugated to the evaluation or interpretation wfent
scientific views. In order to attain enlightenmemé
need to rely only on the Dharma and practice
accordingly, without engaging in cognitive studydan
discussions. Only in this way can one thoroughly
appreciate the real benefits of the Dharma.
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Main Text

What Buddha attained and realized was just the
auto-appearance of original purity that is inddsanie
because it is free from duality and hence beyord th
reach of words, and further it is beyond the splodre
sensual experiences and hence inexpressible.

Since it is a matter that all sentient beings have
originally, therefore any sentient being could
comprehend it and thereby return to the originatest
When opportunity and conditions of a given sentient
being is suitable it is possible for the sentieaing to
attain enlightenment without outside help or thitotige

kind blessing and guidance of some enlightenedgbein
to facilitate the return to original purity. This ithe
reason why there are Chan anecdotes that are beyond
grasping and without handles.

Original purity is not something that ordinary
worldlings, who are drown in deviated views and
deluded activities, could comprehend, not to mentm
realize it. In enlightenment all are in limitlessamess;
from the great compassion that arises automatically
from this oneness there arises intolerance to ¢heddd
state and its consequent sufferings of sentiemglsei
and hence naturally all sorts of salvation actgtwvill
come forth. In responses to various propensities of
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sentient beings and variegated situations thengraibt
arose and developed pedagogical devices of multiple
levels so that suitable but gradual guidance and
propagation on the path toward original state cdigd
achieved. Therefore, Dharma having gone through
long-term evolution and widespread propagation
consists now of many lineage branches with mujteta
teachings and practices.

The Nyingma School of Tantric Buddhism classified
Buddhist teachings into a graded system of tweareag.
This kind of classification, were it examined frahe
point of view of worldly historical evolution, wodlbe

full of disputes even on the determination of which
teachings were taught personally by Buddha andiwhic
were unauthentic as being added upon by later
generations of Buddhists. And there could hardlyabe
unified comprehension of the whole system throungtt t
approach.

In this essay, based on the traditional classiboatl

will first mention briefly the main teachings and
practices of these twelve yanas. Next, | will explde
graded evolution from lower yanas to higher yanas.
Then | will bring out the fundamental philosophical
principle that runs through all twelve yanas, arpl&n

how it is applied and adjusted in the various yamasis

it would become transparent that the twelve yanas
indeed form a unified and congruent system of
teachings. Based on such a unified and harmonious
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comprehension a practitioner would know clearlyt@as
which right view and appropriate practices to cleoas
he or she advances on the path to enlightenment.

The construction of a system of twelve yanas ilyur
theoretical. The real situation and propensity athe
individual practitioner could not be an exact mabdéla
certain level therein. Therefore, while we followet
graded steps of the twelve yanas as a referenesnsgh
we should not demand or expect artificial compleanc
As to adjusting the variance between theory andl rea
situation, if one has an authentic Guru to relyfon
guidance, then it is more likely that mistakes and
deviations could be avoided and that a suitabletstio
might be indicated.

19Classification of the Twelve Yanas

Sravakayana
Pratyekabuddhayana
Bodhisattvayana
Kriyayoga

Charyayoga, or Upayoga
Yogatantra

Mahayoga

Anuyoga

Atiyoga, or Mahasandhiyoga; in Tibetan, Dzogpa
Chenpo

10.Semde

11longde

©CoNokrwWNE
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iZMengagde

Among the system of twelve yanas the first two wana
belong to Hinayana, while the yanas from the tloine
upwards all belong to Mahayana. The first threeagan
belong to exoteric teachings, while the remainingso
belong to esoteric teachings of Vajrayana. Howestkr,
esoteric yanas of Vajrayana embrace the exoteric
teachings as their fundamental roots. The fourtsixtih
yanas comprise the Lower Three Tantras of Vajrayana
they are called "Three Outer Tantras" in Nyingma
system. The seventh to ninth yanas comprise the
Anuttarayoga Tantra of Vajrayana; they are called
"Three Inner Tantras" in Nyingma system. From the
ninth yana upwards they belong to the special iagsh

of Nyingma called "Dzogpa Chenpo, Great Perfection.
Indeed, the tenth to twelfth yanas constitute atlsub
division of the ninth yana.

Il € Brief Indication of Main Contents of Each Yana

The main contents of each yana indicated below are
based on traditional Nyingma teachings.

1. Sravakayana

It teaches the insight that persons are intrinlsical
selfless. (Note: | am using intrinsic selflessniessead
of the usual terminology of "no self" or "non-seélfhis
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new terminology seems to be more in line with tleaw
and expression of original purity.) It aims at the
tranquility of Nirvana. It abides by the silas of
individual liberation. It trains in concentratiotability
and the contemplation of the Four Noble Truths. Its
attainment consists of four levels with Arhat ag th
ultimate one.

2. Pratyekabuddhayana

It comprehends the insights that persons are sitaily
selfless and that things in general are also sitally
selfless, and yet it still considers that there are
ultimately indivisible elements that are solidrdties on
individual efforts alone to reach the attainment of
Pratyekabuddha. It abides by the silas of individua
liberation. It trains in concentration stability carthe
contemplation of the Four Noble Truths as well &the
Twelve Links in the Chain of Interdependent Cawussti
both in its successive order and in its reverserorids
ultimate attainment is no different from Arhat.

3. Bodhisattvayana

It teaches that all things are intrinsically sedfielt aims

at leading all sentient beings to attain ultimate

Buddhahood. It trains mainly in the Six Paramitis.

contemplates the intrinsic selfless nature of pessas

well as of things. It goes through training in the

Thirty-seven Bodhi Branches to complete the seagalent
19!



!
course of views, training, practices and fruitidts

attainment is Buddhahood with complete Dharmakaya
(Formless-body) and Form-bodies.

4. Kriyayoga

A practitioner practices attending to the needs of
Buddha in order to receive blessings in the form of
various spiritual achievements. It emphasizes ot st
observation of tedious ritual details. It trains $ix
branches of visualization associated with chantfig
mantras so as to purify body, mind, sentient beags$
environment. Within this life one would attain comm
accomplishments. Within sixteen lives one wouldiatt
Buddhahood complete with three bodies and wisdom
complete with five aspects.

5. Charyayoga or Upayoga

A practitioner regards Buddhas as friends or syslirit
trains in chanting and visualization of form and of
formlessness (Sunyata). It emphasizes maintairheg t
cleanliness of both body and mind. Within this ldiee
would attain various accomplishments. Within seven
lives one would attain Buddhahood complete witle¢hr
bodies and wisdom complete with five aspects.

6 & Yogatantra
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It emphasizes visualization. It trains in visuaiiaa

with five classes of actualization. One visualinesself
as the Yidam. Within this life one would attain roas

meritorious realization. Within three lives one Wbu
attain perfect Buddhahood.

7 & Mahayoga (Development Stage)

It trains in visualization of gradual developmerit o
mandala and Yidam. It trains in the practice of dvin
(breathing) and channels to attain realization wiy@ta
Light.

8, Anuyoga (Perfection Stage)

It trains in visualization of instant appearance of
mandala and Yidam. It trains in the practice of dvin
(breathing), channels, essence drops, Tummo, lglazin
and dripping, and sexual union to attain the
harmonization of four levels of joys and four leyeif
Sunyata.

9. Atiyoga or Mahasandhiyoga (in Tibetan, Dzogpa
Chenpo)

It teaches the view that all are originally puis. \iew,

practice, action and fruit are inseparable. All are
naturally self-arising and self-appearing.
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Atiyoga is further divided in its subtlety as the
following three yanas:

10. Semde

All are appearances of Mind. Mind is the original
awareness that is Sunyata Light. It employs non-dua
Mind-only to transcend all duality.

11. Longde

View all things as originally pure, i.e., free frothe
pollution of dualistic views, and hence all thingse
liberated as they originally are. It employs orgjin
purity to transcend possible grasping to Mind.tAlhgs
are naturally self-arising and self-appearing.

12. Mengagde

Wisdom light of original awareness is naturally
omnipresent and eternal, transcending the framewbrk
time and space and all dualistic distinctions, and
therefrom all sorts of Buddha bodies and salvation
activities naturally and unceasingly arise. Through
practicing Thregchod, Cutting Through, realize aié
originally pure in the unification of original aneress
and Sunyata, and ultimately attain Rainbow Body itha
invisible. In addition, through practicing Thodgal,
Direct Approach, realize the unification of Sunyatal
Form as self-arising and self-appearing, and utiahga
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attain Light Body that is invisible or visible taher
beings at will. The starting point for practices ths
yana is already the experience of self-arisingrafial
awareness as Sunyata Light.

[l € Graded Sequential Order of the Yanas

From the point of view of the twelve yanas
classification as a system, the yanas form a sagitivat
begins with Sravakayana at the bottom and leads
upward yana by yana till the topmost Mengagde. The
teachings of each yana above have some refineimant t
makes them superior or more complete than the
teachings of the yanas below. In this section | gile
some clarification to illustrate this point of view
Nevertheless, at this point | also would like to
emphasize that, indeed all twelve yanas are bas¢akeo
same reality and are stemming from basic views and
principles that run through the whole system. lbmdy
because that, in order to provide suitable guidance
match variance in propensity of the recipientsgheays

at various levels are needed to vyield desirable
pedagogical results. Once this is understood, the
practical value of each yana in providing salvation
guidance is all the same, and due to their apptsori
function in providing suitable teachings as guidgnc
they should all be esteemed with equal respect.

In Sravakayana the emphasis is on comprehension of
intrinsic selflessness of persons and diligent queak
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practice to achieve individual liberation. In
Pratyekabuddhayana the basic views and practiees ar
no different from those of Sravakayana, but it
emphasizes that each individual could, withoutrigay
teachings of enlightened beings, comprehend truth
through careful observation of causal connectidns.
these two yanas once a practitioner comprehends the
intrinsic selflessness of persons, a feeling of gassion

for others' deluded grasping to a notion of seluhldo
naturally arise and lead to salvation teachingvaes.
Therefore, it is not the case, as some traditional
criticism would have it, that these are merely f-belp"
teachings.

Bodhisattvayana emphasizes instead that the central
view should be expanded to the salvation of altieah
beings; through devotion to altruistic services one
cultivates departure from self-centeredness, aackhy
gradually merges into intrinsic selflessness. lot,fa
without the ability to self-discipline and self-cooi,
how could one readily abide by the vast and albistrac
ideal of "salvation of all sentient beings"? Theref the
practices of Bodhisattvayana must be rooted on
cultivation of individual propensity and activitie§hus

we can see that the traditional distinction of Karaa
and Mahayana could not separate a practitioner's
practices and activities into two exclusively separ
categories. In fact, there is a need and necessity
harmonize these two yanas.
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As to the philosophy of intrinsic selflessness
Bodhisattvayana is indeed more thorough; it diyectl
points out that all things are intrinsically sede
However, to those who could not readily comprehend
this idea the approach to limit the scope of disimrsto
only persons so as to make it easier to clarify gunde

Is obviously rather reasonable.

The teachings of the first three yanas are meant fo
people to start practices from the level of ordgmar
humans. Practitioners of such yanas would oftere hav
engage in the quest for ultimate liberation for gnan
lifetimes just to make some advancement. In
Bodhisattvayana practitioners keep in contact it
multitude in order to benefit them with Dharma
guidance; consequently, many kinds of connectioms a
situations would arise to easily delay the crucial
juncture of attaining enlightenment. In order tdphe
practitioners that have wholeheartedly devotedrthei
efforts to the quest to attain enlightenment sodher
teachings and arrangements of the later Tantriagan
were instituted to provide the experiences of radilon

as models for imitation. Nevertheless, such
"grade-skipping" practices are not within the caldgb

of ordinary folks. Therefore, all Tantric practicesed

to be preceded by receiving blessing through atigns

or empowerments" so that the practitioner wouldehav
possessed the seed of wisdom that would grow edb r
Dharma fruits. Only through having received suaiedi
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blessing that stems from merits of fruitful attagmn
could the Tantric practices really grow and mature.

This is a very important fundamental condition tbaé
could not do without it. Many people mistakenlynti
that it is enough to have books or Dharma textsn th
one can start practicing on one's own and engagiag
kind of "building a cart behind closed doors." (38 a
Chinese proverb meaning to create without congultin
experiences.) In fact, to practice any Tantric h&ag
basically one need to take refuge in and follow an
authentic Guru that has the virtuous attainmen$y o
then could realizations be expected. Otherwiseoiild

be like "steaming sand as cooking rice" (again, a
Chinese proverb), one would be fussy blindly and
getting nowhere.

The Lower Three Tantras of Vajrayana, Kriyayoga,
Charyayoga and Yogatantra, trains one gradually
through the processes of attending to Buddhas,
befriending Buddhas, up to visualization of onesalf
Yidam. The emphasis of their practices graduallgt sh
from external formal compliance to ritual detailsda
requirements to inner concentration stability and
visualization.

The Anuttarayoga Tantra of Vajrayana was uniquely
sustained in Tibetan Buddhism. It begins with
Mahayoga of the Development Stage that trains in
visualization of gradual development of mandala and
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Yidam. It also trains in the practice of wind (kireag)

and channels in a Yidam's body. It is followed by
Anuyoga of the Perfection Stage that trains in
visualization of instant appearance of mandala and
Yidam. It trains in the practice of wind (breathing
channels, essence drops, Tummo, blazing and dgppin
and sexual union. For advanced practitioners these
also practices of Powa (transference of consci@asne
Dream State, Sleep Light, etc.

The Atiyoga above them is commonly called, "Great
Perfection" (in Tibetan, "Dzogpa Chenpo"). It issed

on the view that all things are originally pure.ugh
there are no dualistic distinctions, and the usual
classifications of view, practice, action and fraite
fused away. All things are naturally self-arisingda
self-appearing. The teachings of this yana may be
further distinguished and classified into three asan
They are: Semde that teaches all things as appesran
of Mind-only and thereby transcends all dualityngde
that teaches all things as originally pure and ehgr
transcends duality that is based on making distinst
and Mengagde that dispenses with rational
comprehension but attains direct experience ofirmalg
purity as Sunyata Light through the blessing of
enlightened Guru.

Great Perfection is not just a mental comprehension
the truth of original purity of all things. It i©oted in
the direct experience of Clear Light of original
awareness that is inseparable from Sunyata Ligthisn
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omnipresent and eternal. Through practicing Thredch
Cutting Through, the practitioner realizes that aé
originally pure in the unification of original awneress
and Sunyata, and ultimately attain Rainbow Body iha
invisible. In addition, through practicing Thodgal,
Direct Approach, the practitioner realizes the igation

of Sunyata and Form as self-arising and self-appgar
and ultimately attain Light Body that is invisibler
visible to other beings at will. As to the startipgint for
practices in this yana, the experience of seliragi®f
original awareness as Sunyata Light, except those
beings that are reincarnations of Buddhas or
Bodhisattvas or those that have received the dpecia
blessing from virtuous Guru through their complete
dedication of body and mind, for most practition#érs
would be possible to realize it only as a resuldibfent
practice through trainings in Development Stage and
Perfection Stage that transform practitioners' badg
mind.

IV € The Unifying Philosophic Principle

Philosophic principles of Buddhist teachings areted

in the experiences of enlightenment. Out of
indescribable experiences teachings that seem to be
graspable are skillfully developed only to serve as
pedagogical devices so that sentient beings tlealoat

in their grasping to forms may be guided. All these
teachings are ultimately and in reality not to basged.
However, as pedagogical conveniences they may be
accepted as transient principles and be observed.
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Within the system of twelve yanas the highest vileat

all things are originally pure serves as the unyi
philosophic principle. To those that have had timect
experience of universal prevalence of Clear Light o
original awareness, this amounts to describablelates
truth. Nevertheless, this principle would be tostedrct

to be comprehensible to most remaining sentiemtgsei
Therefore, in the next lower yanas of Anuttarayoga
Tantra this philosophic principle is substituted direr
expressions in the form of inseparability of Cleaght
and Sunyata, inseparability of Compassion and Sanya
and inseparability of Joy and Sunyata; these asé ju
another way of saying that the Clear Light, Comjmass
and Joy as experienced in the attainment of tharasy
are all pure originally. (Sunyata means intrinsic
selflessness. In intrinsic selflessness there iduatistic
distinctions, and hence all return to the origioaéness
that is limitless and originally pure.)

In the remaining lower yanas this principle is egsed
through the guise of intrinsic selflessness. Tiss i
because in theory original purity and intrinsic
selflessness are congruent and mutually impliech eac
other, while in reality most practitioners couldtno
experience the self-arising of Clear Light of onji
awareness.

At this juncture | offer the following basic and
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significant observation: for a basic principle &ng as

a unifying principle of all Buddhist teachings itnply
need to adopt a monism that transcends duality. For
example, in Semde all are appearances of "Mind-bnly
This Mind is not the mind that is dualistic to neajtbut

a philosophic concept encompassing everything and i
conventionally referred to as "Mind." The lack of
characteristics of Sunyata, Blank Essence, isradsthe
same as the emptiness of non-existence that isstical

to existence, but only the lack of particularsel&blank
sheet. Thus the concept of Sunyata could serve to
explain the function of wondrous applications wiiho
falling into the vain trap of insubstantial empsse
Similarly, I often used the notion of "limitless emess"

to explain Dharma. The harmonization in this onenes
transcends duality because it is limitless, and tis
notion could serve as a unifying principle for Budd
teachings.

V é Unification of the Twelve Yanas

Once it is understood that the construction ofttinve
yanas are all based on experiences of the samgy,real
that there is an unifying principle that runs thigbuhe
whole system as its fundamental philosophy, and tha
the various diversities that existed among the yara
merely due to pedagogical considerations so as to
suitably guide sentient beings of various propésit
under diverse situations onto the path of enligimisnt,
then the so-called twelve yanas are indeed nordifte
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from a single and only Buddhayana. Just as in World
education system, from kindergarten to graduatedach
the degree of differences may be likened to heaveh
earth, and yet they all form a unified and ordergded
sequence of learning. Similarly, the twelve yan&s o
Dharma also constitute a complete system of cororers
and salvation to guide Buddha's sons and daughliers
the way until they all become Buddhas.

Dedication of Merits

May all those who come across and receive this
teaching comprehend perfectly the universal harnadny
the whole system of Dharma, and thereby become able
to advance on the practice path at all levels witho
hindrances, and thus soon attain Great Perfection!

Written in Chinese on December 19, 2003
English translation completed on Christmas Eve0ff3?
El Cerrito, California
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Unification of One and All

One sentient being is intricately connected to
all sentient beings.

Do not add personal preferences to establish
limits and blocks.

The great power and application of the
Dharmadhatu in totality

Will naturally converge and unify in even
fairness without drags

Comment:

Upon seeing or hearing sufferings or calamities a
Buddhist would pray to Buddhas for help on behélf o
the suffering beings. Even though upon such ocnasio
there are specific victims that are prayed for,
nevertheless, one should realize that all senbeirtgs
could have run into such circumstances. And hemnee o
should not mix in the prayer any ideas that limit o
enhance one's efforts to only certain particulandse
Thus, each individual being is representative df al
beings, and the real situation that all beings he t
Dharmadhatu are originally in oneness without any
boundaries or limits will not be subject to thedriance

of partiality and prejudice. Consequently, Buddhas'
blessings through the practitioner's praying would
converge and unify the great power of the whole
Dharmadhatu to induce miraculous applications. In
short, while praying to Buddhas on behalf of oth@es
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more one could be selfless the more miraculous the
outcomes would be. Do remember this key point; do
remember this key point!

Written in Chinese and translated on March 18, 2005
El Cerrito, California
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Six Yogas in Great Harmony

Causal Origination

About fifty days ago in a dream | saw a light brown
color transparent thick board of irregular shapensed
like made of crystal rock, and inside it there weave

flat shapes of pagoda made of silver-color metal
representing respectively Guru Chen and me.
Simultaneously a heavenly voice was heard, saying i
Mandarin, "Ming Xing Dao Liu Cheng Jiu Fa (Wisdom
Activities Path Six Methods of Accomplishment)."
(This is the traditional title in Chinese for whaknown

to the west as The Six Yogas of Naropa or The Yadga
the Six Doctrines.) Furthermore, | knew then thatas
referring to a work of mine that had been adopted b
many in practice, and | said in Mandarin in theaane
"Zhe Shi Mi Cheng Chu Jie (This is "The First Steps
Vajrayana"), Yi Jing Xie Hao Le (and it is already
written)."

After | woke up from this dream | reflected on atd
thought that, since the heavenly voice clearlyestat
"Liu Cheng Jiu Fa," its intention should be for rae
expound on this subject. The Six Yogas are profound
practices of Vajrayana. Even though English version
and Chinese version of these teachings are awailabl
bookstores nowadays, practitioners that are uphéo t
point of actually practicing them should only beera
therefore, | had never thought of expounding ors thi
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subject. Now that an inspirational dream had oexlrr
to remind me of this, | started to review relevant
teachings and organize the materials so as torgrase
brief account with expositions, with the intentioo
provide a helpful source for references and guites
practices.

The Six Yogas discussed here are: Tummo Yoga,
lllusion Yoga, Dream Yoga, Clear Light Yoga, Bardo
Yoga, and Powa Yoga. As to details of their actual
practices, since they can be found in books aMaileib
bookstores and should be transmitted through palson
teachings of Gurus, | will not delve into them here

1 é Basic Theory

Sentient beings of variegated varieties committéd a
sorts of deeds out of ignorance, and then are dkawn
habitual forces of their karmas into cyclic existenn
the six realms of transmigration. Thus they went
through life and death again and again. The thansit
from one life to the next one may be describeceims

of three stages: 1. From life to death, 2. Frontldéa
Bardo (intermediate state), and 3. From Bardo f& i
Here, "life" refers to the period when a sentieging is
alive in its realm, "death" refers to the processyong
and it ends as the "clear light of death" appeans
"Bardo" refers to the intermediate state that bediom
the moment the clear light of death disappearsesuuids

at the moment when the next life begins.
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According to Tantric Buddhist teachings, in theeca$
human beings, the dying process begins with the
deterioration and loss of sensations obtained tirdke

five senses of seeing, hearing, smelling, tastind a
feeling, and these are considered as experiences at
coarser level of consciousness, and afterward$et t
finer level of consciousness one also experiences a
gradual cessation. In terms of one's inner visithes
whole transition may be described as consistinghef
following eight stages:

1. Mirage 2. Smoke 3. Fireflies 4. Flame of a
candle 5. Radiant white appearance 6. Radeht r
increase 7. Radiant black near-attainment

8. Clear light

Here we will call the transition in this sequentmtier
as "tranquilization,” while the transition in iteverse
order will be called as “resurrection." Both
tranquilization and resurrection consist of verytel
inner visions; therefore, it is questionable whethk
dying persons or consciousnesses that are resogect
into Bardo could be fully aware of each and eveages
of the transitions. Besides, in cases of peopld die
tragic deaths, such as having their bodies beelodsgp
into pieces all at once, it is also questionabletiver
their dying process could also go through such an
orderly transition.

As to the sequences of inner visions that occurred
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during the transition from life to death, and theom
death to Bardo, the basic theory of Tantric Buddhis
teachings states that, at first it was tranquilargtand
then it was resurrection.

When the clear light of death disappears the ssibtle
consciousness leaves the body, and owing to the
habitual force of karma there arises a Bardo bbdyis

the indifferentiable union of the subtlest conssioess
and air. The arising of this Bardo body goes thiotig
resurrection process. According to Tantric Buddhist
teachings this Bardo body resembles the karmic lody
the next life. However, in spiritual experiences th
deceased ones usually appear in the shape ofléseir
life. This does not in itself conflict with the Taic
teachings because a shape formed by indifferentiabl
union of consciousness and air will certainly cheang
according to the state of the consciousness, aad th
deceased will certainly assume its old form tolitzte
communication with the living.

For a Bardo body, before it enters the next lifeqase
the next life is a human birth, it is the momentewht
enters the womb), at the end of every seven daysl it

go through a small "life and death," i.e., a fagicess

of tranquilization followed by resurrection. In tlead
when a Bardo body "dies" and enters the next hie t
process it goes through is also tranquilizatiotofeéd

by resurrection. And the demarcation between Bardo
and next life is also the appearance of the clgat bf
death.
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Our usual transition from a wakeful state into ples
also a tranquilization at a shallow level. Our dnea
bodies are formed from the clear light of sleejptigh a
resurrection at a shallow level; and they agaiagpgar
via a tranquilization at a shallow level as we walge
from sleep.

2 & Antidotes to the Three States of Existence

The path toward Full Enlightenment is a process of
purification of karmic hindrances toward restoratiof
original purity. To purify karmas of body, speeanda
mind practices of prostration, chanting, meditation
almsgiving, observance of rules of conducts, e,
adopted. To practitioners who had already undergone
trainings in Sutrayana both in theory and in caltion

of practices Tantric teachings reveal further pcastin
visualization and breathing that are based on the
principle of mutual correlation of body and minddan
that of indifferentiable union of mind and wind Ksle
inner air). These practices aim at speeding up the
simultaneous purification of body and mind.
Furthermore, in applying the principle of
indifferentiable union of phenomena and Blank Eseen
and that of complementary union of Yin and Yang
(female and male energies), and based on the faanda
of  accomplished Yidam  visualization and
vase-breathing accomplishment, both cooperative
engagement of Yin and Yang within one body and that
of two bodies are practiced. All these above-meatib
practices are antidotes to the state of living.
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The lllusion Yoga among the Six Yogas, on the one
hand, serves as antidote to the grasping to thmi&ar
body as being substantial, and on the other hand,
through visualization of Yidam body helps one tovar

at the realization that all sentient beings are
manifestation of the Yidam. Consequently, one would
comprehend that all things are illusive, and thgreb
thoroughly extinguish grasping to things as being
substantial, in the sense that they have absolutely
iIndependent existence. The Tummo Yoga among the
Six Yogas serves as antidote to the state of living
through the practice of cooperative engagemenedf r
Bodhis and white Bodhis within one's body.

At the final stage of death, the dying processarclight
appears. This clear light is basically no differémm

the light of original purity. However, ordinary gent
beings are incapable of recognizing, abiding in and
making use of this juncture to reemerge into the
originally pure limitless oneness. Instead, theyldamot
help but instantaneously follow the pulling of hakbi
karmic forces to enter the resurrection into Bardo.
Tantric practitioners, who had practiced meditatan
Blank Essence, Mahamudra, or the Great Samadhi of
Dharmadhatu, and had attained stability in boursdles
clear light, would be able to recognize, abide anily

the clear light of death as it appears with tharclght
attained in practices during lifetime and therektaia
Dharmakaya.

Since during sleep one also goes through tranqtidia
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at a shallow level, it is therefore possible to tise
opportunity to practice clear light of sleep. Thagtices

of clear light during wakeful hours and during glee
mentioned above constitute the main content of the
Clear Light Yoga among the Six Yogas.

Dream body is similar to Bardo body because bo¢h ar
formed by union of mind and wind (subtle inner air)
The Dream Yoga among the Six Yogas helps one to
comprehend the insubstantiality of dream contents
through trainings in recognizing dream state and
transforming dream contents. Consequently, one
develops fearlessness in dreams and becomes capable
playing in dreams at ease and at will. Based os thi
foundation during Bardo it will be easier for one t
practice diligently meditation on Blank Essenceasdo
facilitate the reappearance of clear light, andthe
emerge therefrom in Yidam body to attain
Sambhogakaya.

When one is already in Bardo and if one could still
remember to practice Dharma, then the ideal path to
liberation is to attain Sambhogakaya as mentioned
above. If one could not attain Sambhogakaya in &ard
then one should regard all scenes encounteredriioBa
as illusions, and maintain thoughts on Dharma and
practice diligently. Thus one will have a betteacbe to
attain rebirth in Pureland or in one of the threstdy
realms (heavenly realm, Asura realm or human realm)
This is the essence of the Bardo Yoga among the Six
Yogas.



The Powa (transference of consciousness) Yoga among
the Six Yogas is a practice that uses wisdom wond t
send the subtlest life-sustaining bindu (wisdonpglrat

the center of the heart chakra of one's Yidam body
straight up the central channel and exit throughttp
aperture to merge into the bindu at the centerhef t
heart chakra of the wisdom body of the Yidam. Thus
one may instantaneously attain Sambhogakaya or
Dharmakaya. In daily practices one also visualihes

the bindu comes down to the heart chakra, and, in
addition, practices some long-life sadhana to preve
one's earlier departure from this life. When Powa i
practiced near death the bindu is sent only upwandis

no more visualization of its coming down to the rhea
chakra. Practitioners accomplished in this praanas
apply it to help deceased beings to attain rehimth
Pureland.

In general, the Six Yogas are basically practiced a
applications of the followings: meditation on Blank
Essence, visualization on lllusion, visualizatiom o
Yidam, winds and channels, bindus, and clear light.
Hence, they are very advanced practices in Tairira.
order to adopt these Yogas in a substantial maaner
practitioner should be well equipped with the faliog
gualifications in Dharma practice: having profound
appreciation of impermanence, renounced worldly
engagements to devote oneself completely to Dharma
practice and service, abiding around and attending
Guru, having received Tantric initiations, having
completed the foundational practices, thoroughly
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mastered basic theories of Dharma, having attaihinen
Dhyana meditation, having experiences in Yidam
visualization and wind practices. Without whole-ted
devotion and long-lasting engagement in Dharma
practices, even if one had learned about thesenadua
practices and attempted to practice them, it wdadd
unlikely that attainments will be achieved. This is
because on the Dharma path the transformation ggoce
of purification of the whole being could not be éakor
bypassed.

3 & Mutual Complements

During wakeful hours one practices lllusion Yogal an
Tummo Yoga. During sleep one practices Clear Light
Yoga. In dreams one practices Dream Yoga. During
lifetime one practices lllusion Yoga, Powa Yoga and
Clear Light Yoga, and applies them during the dying
process. If one entered Bardo, then one practieeddB
Yoga to attain Sambhogakaya or Dharmakaya, or adopt
other Dharma practices to attain rebirth in Pumlan
better realms. Thus, there is no period when onmis
using it for Dharma practice, and hence no timemihe

IS not an opportunity for accomplishment toward
enlightenment. This is the mutual complement of the
Six Yogas in terms of time.

One practices meditation on Blank Essence and Clear
Light Yoga to purify clear light of sleep and cldmht

of death so as to attain Dharmakaya. One practices
lllusion Yoga, Tummo Yoga and Dream Yoga to attain
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Rupakaya of Buddha during lifetime or Bardo. One
practices Powa Yoga and Bardo Yoga so as to attain
liberation in time even during the dying processiror
Bardo. This is the mutual complement of the Six ¥®g

in terms of ultimate attainment of liberation.

When one is well versed in lllusion Yoga then one's
visualization in Tummo Yoga, Dream Yoga and Bardo
Yoga will be effective. When one is well versed in
Tummo Yoga winds and channels are fully developed,
and then attainment in Powa Yoga and Clear Light
Yoga are easier to secure. When one is well versed
Dream Yoga then practices in Bardo Yoga would
readily be effective. The existence of common elaiie

in the Six Yogas renders them mutual complements.

4 € Harmony in Oneness

All myriads of Dharma practices are none other than
practices for liberation toward enlightenment. Wiieet
Dharma path revealed and leads to ultimately is the
realization that all things are originally in lid@ss
oneness. In the great harmony of this limitlessness
the division into Six Yogas is also merely a tengopr
pedagogical device. All are in limitless oneness] a
hence there is no substantiality in the absolutely
independent existence of individual entities. Thoes

all phenomena appear as an illusion. Buddhas dsawel
sentient beings are right there and then illusions,
without the need to first visualize them as illgsiv
Wakeful states, sleeps and dreams are all natural
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transformations of this limitless oneness. Thersfor
there is no fear, no expectation and no uneasdhés
limitless oneness returns to tranquility only cléght
appears. As the limitless oneness moves into aetion
phenomena appear. Life, death and Bardo are just
transitions of the limitless oneness, and at asyamt
there is no separation from the limitless onen€see
only need to cease creating delusive distinctioansafi

to harmonize naturally into oneness, and originalty
resumes.

The Six Yogas are antidotes to the habitual tengdémc
grasp things as being substantial and thereby makin
deluded distinctions. To the limitless oneness $ine
Yogas are adding nothing and eliminating nothing. T
the grasping that holds karmic body as being sabata
there is the need to practice meditation on Blank
Essence, lllusion Yoga, winds and channels, bindus,
Tummo Yoga, etc., in order to purify it. If it is
comprehended that the karmic body is only a bubble
foam in the ocean of limitless oneness of all thjrand
that it will disappear in a flash, then it will naally and
gradually approach original purity and original
insubstantiality. Be it here or there, the conssmass
remains none other than being originally pure. &inc
consciousness has never been separated from &mitle
oneness, what does it matter whether it had been
transferred or not to other realms?

The views above belong to Great Perfection or Great
Harmony, and are easier to state but very difficalt
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attain. For those who cannot attain such views drnily
solid approach to begin one's practices with taking
refuge in the Three Gems and developing Bodhicitta.

Written in Chinese on May 23, 2006
Translation completed on July 10, 2006
El Cerrito, California
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Five Poisons Harmonized

Practicing no grasping along Greed moves the tdsali
Five poisons rise up and down beyond human control.
Taming habitual tendencies is not a matter of onartdle.
Harmonize Five Poisons and eradicate them concurtign

Comments:

In theory, various practices in Buddhist Tantras tar

be employed as antidotes to one of the Five Poisons
respectively. In actual practices, as one advaaley

one of the Five Poisons, the totality of all Fivaeidéns

will be activated beyond the practitioner's contantd
then they will need to be all tamed and visualiasf

the Blank Essence. Therefore, to practice Tant@a on
needs to harmonize the Five Poisons by understgndin
all of them to be grasping, and hence allow their
presence freely but renounce them completely.
Furthermore, all concepts, thoughts and emotioes ar
appearances of biased grasping, and a Tantric
practitioner should remedy them through harmorizati
l.e., seeing all of them as habitual tendency akping,

and therefore not to follow them in deeds but to
renounce and stay away from them. Thus we come to
comprehend that realization of attainment in Dharma
practices is not maturity in some single aspeais the
fruitful result of Five Poisons concurrently dinshed
gradually till their eventual extinction and eraation.
Written in Chinese and translated on April 23, 2007
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El Cerrito, California
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Great Harmony Samadhi

Dharma nature is everywhere but could not be graspe
Any sensation as it arises is the apparent asplect o
dharma nature, and as it immediately disappeatiseis
hidden aspect of dharma nature. In the absence of
thoughts and ideas, as soon as a concept ariségjde

In no grasping totality of experiences remainsimicsty
clear. Thus, comprehension of boundless and
Inconceivable oneness naturally and gradually apsel

Comments:

Dharma practitioners who can naturally be without
thoughts may practice this according to the teayshin
given above.

Those who are still in the midst of incessant thusig

may practice chanting Buddha name or mantras for al
sentient beings as a preliminary practice to this.

Written in Chinese and translated on June 28, 2007
El Cerrito, California
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Heart Essence of Great Harmony

Shapes, colors, sounds, odors, tastes, feelings and
mental impressions are originally in harmoniousoani
pure and boundless. Anything will become hindrance
due to grasping; as soon as grasping ceased hausoni
union resumed. Let all things arise and disappe#ney
are; in the flow (of changing phenomena) of no-floyv

(of the totality) of all things, naturally mergedta
limitless harmony. From the harmonious totality
naturally arise originally pure intentions and witiees to
melt away illusive appearances of all sorts of giras
and resume harmony of totality.

Harmonious totality encompasses all things.
Intentions born of totality are free from biases.
Originally pure activities are born boundless.
Flow of no-flowing is naturally harmonious.

Written in Chinese and translated on July 1, 2007
El Cerrito, California
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Harmonious Unification

Five Wisdoms and Four Compassions are displayed$pyects
Entrance, Exit, Use and Ultimate are levels deepgrdegrees
Having comprehended the unification of Four Boundie Minds
In limitless oneness all dharmas are to be harmouasty unified

Comments:

Just as | had described in my works that the Four
Boundless Minds should be harmonized through
practices into oneness, all classifications in Diear
such as the four layers of outer, inner, secretraost
secret, the four stories of entrance, exit, use and
achieving the ultimate, the four initiations of Tias,

the five Wisdoms and the four Compassions, they
should all be similarly harmonized through pradise

as to gradually arrive at the originally limitlesseness

of all things. Interested practitioners may follany
explications on the harmonization and unificatidrhe
Four Boundless Minds and apply those ideas todke r
Teachings through words are quite limited, and yet
application of wise comprehension should be exténde
to all the rest.

Written in Chinese and translated on January 18320
El Cerrito, California
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Unification of Four Boundless Minds
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Abiding in the Boundless Mind
Foreword

This article is based on a Chinese work of mirnéedi

6 8af"A andappearedin my bodke 01U A
("Limitless Wisdom and Compassion”) which was
published for free distribution in 1993.

Shou-Yean, my wife, found the message contained in
this article to be very helpful for people immersed
worldly daily life. Therefore she suggested thahdke

it available for English readers as well.

August 8, 1994
El Cerrito, California
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Abiding in the Boundless Mind

In the "Diamond Sutra" there is a famous saying often
quoted by Buddhists, namely, "One should abide
nowhere and yet develop one's intentions. Abiding
nowhere means to be free from attachments; and to
develop one's intentions [in such a state of mmdns

to apply one's mind in an intuitive and spontaneous
manner. In the "Altar Sutra of the Sixth Patriar¢of

the Chinese Chan School] it is said that Hui-Nehg,
Sixth Patriarch, comprehended the essence of the
teaching upon hearing this sentence. However, for
ordinary people it is puzzling as to how to folldkis
teaching when trying to attain such a state ofdoee

how can one develop any intention without abiding
somewhere; and what would it be like to abide
nowhere?

To be free from attachments and the consequential
prejudices is a very difficult task because some
attachments and prejudices are easier to discedn an
formulate while others may be inexpressible andoatm
humanly impossible to relinquish even when recogphiz
to be such. Therefore, it cannot be accomplishe@Iyne
by others' pointing them out; it can only be achby
one's conscious and continuous effort in adopting
Buddhist practice. Clarity and tranquility is amate
quality of our mind; however, for those who have
become aware of their inner pollution and turmiowil
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take long-term nourishing to gradually regain puof
mind. "Abiding nowhere" is an ideal goal of freedoimn
mind which is hardly applicable to an ordinary pers
even if he is aspiring to it. In actual practice meed to
find a practical guideline showing us the direction
toward the summit of abiding nowhere, thereby wg ma
gradually climb out from the whirlpool of worldly
suffering and sorrows.

In the course of Buddhist practice it is genersdlyght
that one should develop the Bodhi-mind, establisti
Bodhi-vows, and practice Bodhi-activities; all diese
aspire to help all sentient beings attain Enlightent.
This is of course a correct teaching. Neverthelegen
closer reflection one recognizes that the esseiatthbr
in  Bodhi-mind, Bodhi-vows and Bodhi-activities,
namely, the Enlightenment of Buddha, is only an
abstract concept to us ordinary people. Be it desdr
generally as the unification of Wisdom and Compassi
or in more detail as the five aspects of Wisdom tued
four levels of Compassion, it is simply beyond teach
of our ordinary daily lives.

Our daily lives are subject to many conditions and
restrictions, and are full of antagonism, hindrance
judgment and choices. The state of Buddhahood is
inconceivable and even beyond the limits of time an
space. Therefore, the process of reaching Enlightan

Is an approximation from a finite state to an irtérone.

In the light of this observation it seems to met tiinee
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well-known Four Kinds of Boundless Mind would serve
as an appropriate guideline in the process of ipatibn
toward Buddhahood—our original purity.

The Four Kinds of Boundless Mirate:

Loving-kindness: May all beings have happinessitnd
causes!

Compassion: May all beings be free from suffering a
its causes!

Joy: May all beings enjoy the fruits of Dharma whic
are beyond suffering!

Equanimity: May all beings abide in the equanimity
which renounces all worldly discriminations!

All of them share one essential feature—its scope
encompasses all sentient beings without limitaidn
space and time.

These four kinds of Boundless Mind guide us to serv
all sentient beings in the following order: Firste
should endeavor to help them become free from
suffering and attain happiness, and we need toidens
rationally the causal conditions involved in order
plant proper causes and develop favorable condition
Secondly, we should pursue the joy which is beyied
suffering of transmigration, hence we need to |leard
practice the teachings of Buddha. In our dailyvatois

we should endeavor to incorporate a spirit of bdirg
from attachments beyond selfish considerations, and
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opening up to the world in taking others' interast
heart. Thirdly, only when we abide nowhere, i.e.,
staying in the equanimity and clarity of mind whiish
free from discrimination and prejudice, can we iatta
liberation and also serve sentient beings sinceaaly
appropriately. This means, in practice, we shoud b
patient, tolerant, above prejudiced favoritism, and
maintain a universal loving-kindness.

The spirit of these four kinds of Boundless Mindslal

be integrated as a whole. Thus they teach us teabi
the equanimity of abiding nowhere, from which
spontaneously develop activities that relieve surffgof
and bring happiness to all sentient beings, antegter
our services by bringing about the joy of Enlighmtemt
transcending transmigration. Following this teaghive
will have a definite goal in reflecting on oursedye
namely, to purify our intentions and enlarge our
horizons. We will also have a tangible guideline in
serving others, namely, to relieve suffering, bring
happiness and share the joy of the Dharma. Furthresm
since all four kinds of Boundless Mind center ambai
sentient beings and together they aim at the ul@rjoy

of Buddhahood, their application is naturally bolasd

in time and space. Consequently, the ultimate
realization of Buddhahood is forthcoming from their
backstage, and the Bodhi-activities are interwoven
their functioning.

In reality, how could we relieve suffering of adirgient
beings, bring happiness to them, and share thefjtye
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Dharma with them? We are so limited in our resagirce
and abilities that neither a definite answer néeasible
solution is apparent. Upon such a cool and rational
reflection one may wonder if the four kinds of
Boundless Mind are merely fanciful idealism thah ca
yield only temporary and psychological self-dechiib,

that is not the case. Although absolute ideals nedsk
seasoned by real-life experiences to become pragmat
wisdom, and a paradise on earth requires constant
maintenance and reconstruction from damage and
destruction caused by nature or human folly, if dee
not march step by step toward truth, beauty and
goodness, we will inevitably sink inch by inch irttee
mire of survival by violence and brutal force. Wénadr

we enjoy now is the result of an accumulation dbref
and labor, and the cocoon of sorrow enclosing s ha
been woven continuously by tiny threads of selfes®)
therefore we cannot but be cautious in choosing the
direction of our activities. Stop not from doingeev
trivial acts of goodness; and stall not from manghi
onto a long journey. The higher the ideal, the more
diligent and strenuous we should be.

As far as an individual is concerned, without the
guidance of the four kinds of Boundless Mind one
would be immersed in the sorrows and conflict of
interests of daily life, then how could one be ffemm
agony and self-centeredness, and when will one dind
moment of tranquility and rest? In contrast, wheme o
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abides in the openness of the four kinds of Bowswdle
Mind the ups and downs of personal life is readily
accepted as it is—a small potato—in the universe T
four kinds of Boundless Mind guide us to transctrel
antagonism and criticism among individuals and to
direct all our efforts toward relieving sufferind and
adding happiness to the world. Engaging in the el
activities of compassionate service would free elues
from the prison of self-centeredness and nouritiofal
us with the universal love encompassing all settien
beings. To engage in compassionate service it s no
necessary to go in an eccentric way. One may jsist a
well spread the spirit of Boundless Mind in dailfe |l
with the awareness of boundless compassion—be
helpful and kind to people you encounter, be toieta
induce peace and harmony, and you will add happines
to life and gradually mature in wisdom.

"Abiding nowhere" is too difficult to practice fonost

of us; therefore, | suggest that we adopt the more
tangible Four Kinds of Boundless Mind as the gudin
principle of our daily activities. | hope that ihis way

the practitioner may gradually approach and redhee
state of abiding nowherand yet developing one's
intentions. However, right at the moment of
complicated weighing and calculating of loss anith ga

Is almost impossible to even think of Boundless dJin
To overcome such a difficulty we need to develop th
habit of doing certain Buddhist practices daily aat
regular time. A good practice recommended by many
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Buddhist sages and teachers as suitable for mas isf
the chanting of "Amitabha.” Through the force obita
developed by daily practice our mind may become
clearer and purer.

On the one hand, we need to remind ourselves of the
impermanence and transience of life, and conclbde t
life is too short and precious to throw into
inconsequential arguments and fights. Such an
awakening will free us from our sorrows. On theeoth
hand, we need to practice diligently the chantirig o
"Amitabha" (or some other Buddhist practice) toifyur
our minds through constant repetition of a pure laolg
name. In this way we will not get lost in the nexigs
and triviality of worldly subsistence and may rata
peace of mind for enjoying the leisure of a simghel
pure life as revealed in the following stanza oé th
Chinese poet Tao Yuan Ming:

Gathering flowers near the East fence
In leisure the South Mount | notice!

August 8, 1994
Chinese Father's Day
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Unification of Four Boundless Minds

Benevolence means to bring happiness to sentient
beings. Compassion means to relieve sentient beihgs
sufferings. Joy means the delight of original purit
Release means freedom from all attachments. Based o
these basic notions recite the following stanzatamk
about the meaning a bit along side the recitation:

Benevolence of benevolence, compassion of
benevolence, joy of benevolence, release of
benevolence;

Benevolence of compassion, compassion of
compassion, joy of compassion, release of
compassion;

Benevolence of joy, compassion of joy, joy of joy,
release of joy;

Benevolence of release, compassion of release, joy
of release, release of release;

And then repeat three times:
Benevolence, compassion, joy, release.

During this recitation of benevolence, compassjon,
release, each one of them would naturally compike
the remaining three in its meanings.

Explanation
This practice was invented by me and has been
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practiced by me for some time. | found it to beheat
beneficial in elping me to unify the Four Boundless
Minds into oneness. Therefore, | am writing it the
public to share. Through this practice one maydase
comprehension of the interdependence and mutual
support among the Four Boundless Minds. When the
Four Boundless Minds are unified and harmonized int
oneness, Bodhicitta would ensue.

While reciting the stanza above there is no definit
thought connected to the phrases. As long as the
thoughts are in accordance with the Dharma the
practitioner may think in whatever direction so tas
explore possible relevant significance. Below iy@an
example but not for practice of recitation. It mstter to

use the stanza above for recitation practice bectns
stanza allows the practitioner to explore in thmgkand
consequently, in the long run, would increase tidthw
and depth of comprehension.

Benevolence of benevolence, pure altruism; compassi
of benevolence, could not stand others' suffeljiog pf
benevolence, free from gratitude and grievanceass
of benevolence, no more entanglement.

Benevolence of compassion, reduce karma and nurture
merits; compassion of compassion, equal salvajmn;

of compassion, complete escape from sufferingeass

of compassion, no calculation of merits or faults.
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Benevolence of joy, share with all sentient beings;
compassion of joy, transmigration has not stoppegd;

of joy, no later problems; release of joy, no waybe
greedy.

Benevolence of release, devoted to services;
compassion of release, sufferings due to delusive
grasping; joy of release, no more worries; releake
release, originally no grasping.

This practice may be integrated with prostration,
making offerings, etc. For example, the practitromay

do one prostration or offer a spoon of sandalwood
incense while repeating "benevolence of benevolénce
and then do prostration or offering of incense magai
while repeating "compassion of benevolence"...

Written in Chinese on June 7, 2001
Translated on July 14, 2001
El Cerrito, California
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Boundless Harmony

Benevolence embraces compassion, joy and release.
Compassion is based on joy, release and benevolence
Joy depends on benevolence, compassion and release.
Release all to attain joy, compassion and benevoéen

Comment:

The Four Boundless Minds as taught in Buddhism may
be described as benevolence, compassion, joy and
release. (Here release means the releasing of all
partiality.) Together they provide clear criteriar f
intentions and conducts that are appropriate to the
cultivation of Bodhicitta. These four should be
harmonized into oneness in order to achieve the
intended goal. Upon careful reflection one woulalize

that any one of them is inseparable from and entaéd
rest. They support one another to form a complete
whole. In benevolence there is naturally compassion
joy and release. Compassion is inseparable from joy
release and benevolence. The rest are similar.

Written in Chinese and translated on April 3, 2001
El Cerrito, California
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Visualization for the Unification of
Four Boundless Minds

Practice to attain the unification of Four BoundlesMinds
Had been taught by Guru through a gatha for assacibns.
Additional visualization is again revealed througiuidance:
Simply regard all sentient beings as having attathBuddha.

Comment:

Disciple Pao-Yuan asked, "For the practice of Four
Boundless Minds: May all beings have happinessitand
causes! May all beings leave suffering and its eslus
May all beings be inseparable from the joy of nareno
suffering! May all beings abide in the equanimitfy o
non-discrimination! Besides the practice of ponugin
associations of "Four in One" and "One implying Fbu
as taught by Guru already (Cf. my work, "Unificatiof
Four Boundless Minds"), how to practice
visualization?"

| taught her that one should regard all beingsaasniy
attained Buddhahood. In this visualization the Four
Boundless Minds are unified and accomplished. This
belongs to the Tantric teachings of "applying Buas
means of practice,” where the enlightened state is
assumed for the sake of providing practices. Af1suc
visualization becomes deeper all prejudices in the
practitioner's mind toward any sentient being would
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gradually fade away, and hence the mind would metur
to its original purity, and consequently it would
naturally realize the unification of Four Boundless
Minds.

Written in Chinese and translated on October 10420
El Cerrito, California

Cycling the Four Boundless Minds
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If one could harmonize and unify the Four Boundless
Minds, naturally one will gradually merge into Badh
had written four articles on this subject in thestpa
"Abiding in the Boundless Mind," "Unification of ko
Boundless Minds," "Boundless Harmony," and
"Visualization for the Unification of Four Boundkes
Minds." Upon invitation | also gave a talk in manda
on "Harmonizing the Four Boundless Minds," and a
Chinese transcript is available.

In the article "Unification of Four Boundless Mirids
mentioned above | introduced the repetition and
sequence of contemplation that would harmonize and
unify all Four Boundless Minds in each one of them,
and the main stem of that practice is as follows:

Benevolence of benevolence, compassion of benesalen
joy of benevolence, release of benevolence;
Benevolence of compassion, compassion of compassion
joy of compassion, release of compassion;
Benevolence of joy, compassion of joy, joy of joy,
release of joy;

Benevolence of release, compassion of releasepfioy
release, release of release.

Often | practiced this repetition, and employedinit
combination with daily counting. Daily while | dd-sips,
with repetition of one item among them, | do orteugi
and one inhalation and one exhalation. Thus when |
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finished one round of this repetition, | had don¢egn
sit-ups. Then in similar fashion | do push-ups, anith
one round of this repetition | had done sixteerhpuss.

Counting the above sixteen sit-ups and sixteen-ppsh
as one cycle, | do the four cycles of Benevolence,
Compassion, Joy and Release. So, in total | do ldadh

of exercise sixty-four times. Finally | do a "Buddh
cycle, and hence daily the total number of eacHl kido

IS eighty.

Recently, to avoid becoming stagnant in this foamul
revitalized it by cycling it. It is done as follows

Cycle of Benevolence

Benevolence of benevolence, compassion of benesalen
joy of benevolence, release of benevolence;
Compassion of compassion, joy of compassion, releas
of compassion, benevolence of compassion;

Joy of joy, release of joy, benevolence of joy,
compassion of joy;

Release of release, benevolence of release, coimpass
of release, joy of release.

Cycle of Compassion

Compassion of compassion, joy of compassion, releas
of compassion, benevolence of compassion;
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Joy of joy, release of joy, benevolence of joy,
compassion of joy;

Release of release, benevolence of release, compass
of release, joy of release;

Benevolence of benevolence, compassion of benesalen
joy of benevolence, release of benevolence.

This means that each of the four rows of Benevagenc
Compassion, Joy and Release in each cycle is tm beg
with benevolence of benevolence, compassion of
compassion, etc., and then the remaining threesitem
follow in the sequential order. Furthermore, eagtiecis

to begin with the row that begins with the same @a®
the cycle, and then the remaining rows follow ie th
sequential order.

Hence the remaining cycles are:
Cycle of Joy

Joy of joy, release of joy, benevolence of joy,
compassion of joy;

Release of release, benevolence of release, compass
of release, joy of release;

Benevolence of benevolence, compassion of benesalen
joy of benevolence, release of benevolence;
Compassion of compassion, joy of compassion, releas
of compassion, benevolence of compassion.

Cycle of Release
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Release of release, benevolence of release, compass
of release, joy of release;

Benevolence of benevolence, compassion of benesalen
joy of benevolence, release of benevolence;
Compassion of compassion, joy of compassion, releas
of compassion, benevolence of compassion;

Joy of joy, release of joy, benevolence of joy,
compassion of joy.

If, in addition, Cycle of Buddha is added, thert jepeat
the Cycle of Benevolence, or any one of the remgini
three cycles.

To cycle the formula in this way, it takes great
concentration at each and every step along thelegy
one gets lost or confused. After such a sessiom msin
very clear and senses no attachment to anything.i3h
probably because Benevolence, Compassion, Joy and
Release were constantly cycling, and hence nagurall
there was nothing left to be grasped. This reminued

of meeting Master Hong Fa in a dream many years ago
He showed me two balls that were swiftly turninguend

by themselves and simultaneously circling each rothe
swiftly. | supposed that he was displaying the same
teaching then. The Japanese Tantra is well-knowitsfo
meticulous care of details in rituals; perhaps thieguld
pay attention to this kind of teaching lest theyl fa
stagnant in attachment to Dharma.
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Written in Chinese and translated on January 12320
El Cerrito, California

Amendment:

Recently during my daily physical exercises it aced
to me that the Cycle of Buddha mentioned above may
employ the following formula:

Cycle of Buddha

Buddha's benevolence, Buddha's compassion, Buddha's
joy, Buddha's release;

Buddha's compassion, Buddha's joy, Buddha's release
Buddha's benevolence;

Buddha's joy, Buddha's release, Buddha's benewlenc
Buddha's compassion;

Buddha's release, Buddha's benevolence, Buddha's
compassion, Buddha's joy;

And here "Buddha" signifies the original harmonious
oneness of the Four Boundless Minds. Thus, cyaing
the Four Boundless Minds reached its perfect
completion!

January 22, 2008
El Cerrito, California
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Chod in Limitless-Oneness
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Praise to Ma Machig

Tantric Disciple Yutang Lin

Cutting through attachment to body to offer
compassionate sacrifice,

In wondrous application of wisdom and compassion
all things unite.

Intangible non-self, though hard to grasp, is givea
practical shortcut.

Originating a Tantric path to feed back India, none
other than Machig!

Comment:

Tibetan lady patriarch Machig Labdron originate@ th
tantric practice of Chod, and thereby enabled the
practice and attainment of intangible non-self tgto
cutting down the attachment to body. (See my work,
"Chod in Limitless-Oneness.") This is the only tant
Buddhist practice that was originated in Tibet, alyd
spread to neighboring regions, and even fed back to
India. From her profound wisdom was revealed the
teaching that, while cutting through the root of
self-grasping, the attachment to body, it can be
simultaneously utilized as a compassionate and
universal offering so as to achieve paying off afrkic
debts, accumulation of merits and cultivation of
compassion. Such wondrous application of unified
wisdom and compassion is fully integrated in this
practice. Consequently, the practitioners can selgly
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on cultivation of Chod practice to gradually realithe
Dharmakaya. Magnificent indeed, the skillful wisdom
of Ma Machig!

Written in Chinese on April 4, 2001
Translated on April 5, 2001
El Cerrito, California
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Preface

Chod, meaning cutting through, is a Buddhist tantri
practice. In Tibetan Buddhist Tantra it is taugbt t
beginners for accumulation of merits; it is alsagiced

by ardent devotees for realization of Dharmakayae—th
pinnacle of Buddhist realization. How could one
practice be so common and yet profound? Its origina
teacher, Machig Labdron (1055-1153), was a Tibetan
lay lady, a very rare phenomenon in the history of
Tibetan Buddhism, and for generations up until now,
her serious followers are mostly wondering beggais
yogis. Chod as formulated by Machig Labdron is the
only Buddhist tantric practice that originated iibét,
instead of India, and then spread to its neighigorin
regions, including India. The combination of these
factors certainly renders Chod unique and intriguin
This practice involves visualization of cutting and
offering the body, and hence may seem barbaric or
gruesome from the ordinary point of view. How could
such a practice be related to the cultivation adem
and compassion?

The fact that Chod is a practice for both beginraard
advanced yogis drew my interest in writing the prés
exposition. For the general public who are intriyunsy
the mysterious aspects of this practice and iesalgpe, an
explanation in layman's terms will be offered, @ode
related topics will be discussed. For serious Bistdh
practitioners the philosophical significance invadvin
this practice will be brought to light. In partiem) the
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significance of Chod in the light of Limitless-Ore=s
will be explained. This is completely in accordamath
the spirit of Chod, as it was labeled by Machig diaim
to be the Chod of Mahamudra.

Yogi Chen, my late Guru, taught me how to practiee
Chod ritual written in Chinese by him. | was very
impressed by the profound meaning and open
perspective conveyed through the ritual text. Nbat 1

am writing on Chod, | take the opportunity to imtnce

it to readers who do not read Chinese. My trarssiabi

the ritual is included in this work as an independe
chapter. My sincere thanks to Stanley Lam and
Chen-Jer Jan for the corrections, improvements and
suggestions they made to this translation.

In 1955, with the help of an interpreter, Yogi Chen
translated from Tibetan into Chinese a version Axfi "
Exposition of Transforming the Aggregates into an
Offering of Food, llluminating the Meaning of Chbd.
This book was printed in 1983 for free distribution
Now it has been revised by me and included in Va@um
17 of "The Complete Works of Yogi Chen." The
Chinese titles of these two works are listed in the
References at the end of this book.

During the course of my preparation for this work |
have received teachings in a dream that Chod ismigt
an antidote to attachment to body but also ondl fova
poisons, i.e., greed, anger, ignorance, arrogamce a
doubt. Again, in a dream state | saw a curved knife
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éutting through my joints and brought relaxation to
those areas; thus | was blessed with and taugloit #he
releasing effect of Chod.

Furthermore, one day as | slept | saw the following
Chinese Characters:

uu P |

The word e« (yuan) means the origin, and the word
(ling) means bell. In the tradition of Chod thene a
eight pairs of teachings and lineages, hence rprae

the character formed by two, which does not exist in
Chinese, to signify the origin of all these pairs o
traditions, and in tantric context the bell reféosthe
Vajra Bell which represents the Dakinis. Therefadings
phrase denotes the Founder Dakini, Machig Labdron.
The second set of characters forms an imperative
sentence, commanding: Pass down this record! The
characterogpu) is usually employed to denote a lineage
record. Hence in this context the meaning is cyearl
Pass down this lineage (record)! To me, this idearc

sign of approval from the Great Mother, Machig
Labdron.

| am grateful for all the teachings and blessings,
including those not mentioned here, that have been
bestowed on me for my humble service to the glariou

tradition of Chod.
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No matter how marvelous a practice is, if one doas
have the determination to adopt it as a regulawvigct
and persist in learning through it, there would rize
significant results whatsoever. | hope that thigkwvof
mine would have illustrated the wondrous aspects an
functions of Chod, and provided enough clarificatio
motivate and improve its practice. May readershas t
work gain real and ultimate benefits of Chod thitoug
regular and persistent practice!

Thanks to comments from Chen-Jer Jan | have added
some clarifications to this book. | am also gratetu
Stanley Lam for formatting the entire book for
publication.

Yutang Lin

July 6, 1996

A Study for the Cultivation of Harmony
El Cerrito, California
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|. General Introduction
1. The Body and Spiritual Quests

The condition of one's body is a major factor oé'sn
enjoyment or suffering in life; and one's existense
usually understood to be determined by the sulmsiste
of one's physical life. Consequently, preservatbour
physical existence and promotion of our physical
well-being is at the heart of most human endeavors.
From such motives and activities it is inevitabtatt
self-centered prejudices and selfish practices rneco
dominant and customary.

Since our physical existence and well-being is
dependent upon many factors, and many conditions in
life, of natural or human origin, are beyond human
control, suffering and death are lurking like tregosd
land-mines. Suffering in our lives is further
compounded by everyone's self-centered prejudicds a
selfish practices. In order to promote selfish nests
people often go to the extent of ignoring or saung
others. Wars and fighting are waged at almost every
corner and every level of human existence.

To free us from such seemingly insoluble miseries t
fundamental approach is to learn about and practice
freedom from self-centeredness. Only then can we se
clearly that living in the spirit of cooperation can
empathy is a far more sensible approach to life. To
become free from self-centeredness our preoccupatio

26:!



with the body and its well-being need to be reexesuhi
and readjusted in an all-round view of life. Aseault of
such reflections, many spiritual practices consider
simple way of life as a prerequisite.

In addition to our physical conditions, our spiality is
also a major factor of the quality of our lives. Npe

can be happy without harmony between physical and
mental states. The growth of one's spirituality is
intimately connected with how one faces and utlize
one's mental states as well as one's physicatltisitiga
Goals of spiritual quests usually involve unity thie
mind and the body and transcendence of the physical
existence. Transcendence in spirituality will bhiaced
only after one's mentality is no longer bound by'sn
physical conditions and environment.

Due to the intimate connection between the physiodl
spiritual aspects of one's life, spiritual practicaften
involve physical training. Most of these consist of
posture, breathing and simple maneuvers. Theralsoe
yogic exercises that are very difficult, and iteofttakes
years of training to attain such performance. To
transcend considerations originating from the robt
one's physical existence, the body, there are iascet
practices that punish the body to achieve
self-mortification or self-denial. Self-sacrificef ¢he
body through offering of physical or sexual sersicer
even donation of organs, is also sometimes usea as
spiritual practice. Practices involving punishmemt
self-sacrifice of the body are rarely adopted, dud to
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their extreme nature may lead to unintended
consequences.

2. Buddhist Teachings Related to the Body

On one hand, Buddhist teachings point out that
attachment to the body and identification with ene'
physical existence is the main source of suffenmigle

on the other hand, respect for life is also cletalyght

by stipulating no-killing as one of the five basides of
conduct. The Buddhist teaching emphasizes no gillin
of born and unborn lives of human beings as welfas
other sentient beings. A popular Buddhist pracisct®
save endangered lives such as birds, fish and &nima
captivity and release them back to nature.

Respect for life and recognizing the body as tloe ob
suffering are not contradictory. Destroying the ypadd
putting an end to this life would not resolve thieseny

of conditional existence because the consciousofeas
sentient being will continue to transmigrate in tyele

of endless living and dying as long as graspinght
notion of a self lingers. Killing of others or omdfswill

in itself become a major cause leading to moreesiui

in this and future lives. The body can also selwveam
instrument for attaining the liberation of onesatid
others from transmigration. The key to transformiing
status of the body from the root of suffering to an
instrument for liberation lies in one's ability to
recognize and renounce one's blind and blinding
attachment to the body as the embodiment of thie sel
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which is illusive and unattainable upon philosophic
analyses.

Buddhists do use medicine to heal themselves of
diseases, do clean their bodies, houses and gaa®hs
in so doing killing of micro-bacteria, insects amete is
often inevitable. Are Buddhists hypocritical in epting
no-killing as a basic rule of conduct? These kinfls
activities, although involving killing of sentieleings,
are aiming at the protection of human lives withaut
malice to kill other beings. Before such actiong ar
taken a Buddhist would try with every effort to &vo
killing unnecessarily and look for alternatives. &h
such killing is unavoidable, it is done with repamte
and prayer for a better rebirth for the victims.

As recorded in biographies, some advanced Buddhist
practitioners would sacrifice their bodies williggto
feed hungry mosquitoes or even tigers. When
Sakyamuni Buddha in one of his previous lives eiffier
his only possession, his body, to a hungry tigerdia

not intend to commit suicide but simply to alle@dhe
tiger's hunger. Thus it is clear that the teachings
no-killing and compassion for all beings are taken
seriously by Buddhists. The extent to which onakke

to harmonize such a rule of conduct and the idéal o
compassion for all beings varies with individudioetfs
and devotion.

The discussion presented in the last two paragraphs
clearly demonstrates that a practitioner's intentizay
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be simple but due to the circumstances his praotay
become a complicated matter from various points of
view. Putting Buddhist teachings into practice in
real-life situations is therefore not a easy matidy
humble opinion is that a Buddhist practitioner dtdou
maintain a pure motivation, aiming at the Enligimbemt

of all beings, and learn how to practice in daikg |
through experiences. Just as a Chinese proverh says

"As one grows older, one keeps on learning mdrgR
)07,)0 —*I

!

Buddha taught the middle way which points out that
neither asceticism nor hedonism is the right patiatd
liberation. He used the analogy of a stringed iums@nt
which can produce melodies only when the strings ar
neither too tight nor too loose. Hence, the bodyaas
instrument for achieving liberation from transmigpa
should be properly taken care of. However, as an
antidote to past indulgent behavior patterns oraas
horsewhip to push forward one's spiritual endeavor,
ascetic practices are sometimes adopted by some
devoted and diligent Buddhist practitioners.

In Asian Buddhist countries some monks or nuns doul
undertake the ritual of Burned Scars of Sila
Commitment. By enduring small piles of incense ledrn

on top of one's shaven head or arm, permanent acars
left as a sign of one's devotion and vows. Someldvou
even burn one or more fingers over candle flames as
offering to Buddha. Although these are practices
adopted by Buddhists, they lack proper Buddhist
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explanation and origin. It is said that the custom
Burned Scars of Sila Commitment was initiated in
China by the government of Tang Dynasty to prevent
criminal fugitives from posing as monks and hiding
monasteries.

In tantric Buddhism it is emphasized that the bisdye
residence of Buddhas and the very instrument throug
which to attain Buddhahood. Hence, one of the
fundamental rules of conduct for tantric practigois
not to have disregard for the body. This is notdame

as cultivating attachment to the body. The usual
attachment to the body is due to grasping of a aslf

its subsistence. The tantric teaching on propangaof

the body is with the understanding that self iglasion
and that with proper training the body may help tme
realize the selfless nature of all phenomena.

Many Buddhist teachings center around the body. The
practice of chanting a list of thirty-six impuridig
referring to all the various parts of the body, siat
reminding oneself of the body as a collection of
undesirables. Observation and visualization of the
various stages of a decaying corpse is a practittefbr
reminding oneself of impermanence and for reducing
one's unreflective attachment to sensual objects.
Visualization of a skeleton is a practice for pynf
one's greed. Being mindful of one's sensation$intgse
breathing and action is also taught as meditation
practices. To advance on the Bodhisattva Path
almsgiving of wealth, services, knowledge, teaching
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and even bodily parts are encouraged. In tantric
Buddhism a Yidam body is maintained in visualizatio
instead of one's physical body. Chod, the mainctopi
this work, is a tantric practice which involves
visualization of the offering of the body. In highl
advanced tantric practices sexual activities are
employed to experience the selfless nature of ggsta
which is free from the stains of jealousy, obseassio
possessiveness, greed, attachment, envy, etc.

It is interesting to note that among Buddhist taagh
which revolve around the body, there are various
attitudes toward the body. Some consider it ashyeco

of impurity, some the root of self-centerednessesan
object of fundamental attachment, some an object fo
the practice of mindfulness, some an object for the
practice of almsgiving and offering, some an object
be meditated away in Sunyata, some an instrument fo
enlightened experiences, and some the abode of
Buddhas. This illustrates the relative nature ludtthe
functionality of the body and of the Buddhist teags
revolve around it. All these views, teachings, tiorts
and practices may coexist in harmony as long ais the
respective functions in guiding toward Enlightentnen
are thoroughly understood and adopted accordingly.
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. Chod g the Tantric Practice of Cutting
through Attachment

Chod, meaning cutting through, is a Buddhist Tantri
practice. Although it is rooted in Buddhist teadsn
transmitted from India, its main features were radld

by the Tibetan Yogini Machig Labdron (1055-1153)
based on her insight and spiritual experiencesti@n
transcendental and supernatural level, she received
blessings directly from the primordial enlighterrathd
manifesting as holy beings to originate these i@ntr
teachings for the salvation of all beings. Althodgtia

is the birth place of Buddhist teachings, Chod dsaout

as the only teaching that was molded anew in Tabeit
then spread to its neighboring areas includingantti

has been a wide-spread practice adopted by monks,
nuns and laity alike, especially by devout beggard
wondering yogis who travel from cemeteries to dasol
places and never stay at one place for more thamse
days. Many systematic and unique teachings on Chod,
complete with rituals, precepts, visualizations,d an
instructions about stages of realizations are
well-preserved by many lineages up to this day. For
details on its history, lineage and spreading,gdaafer

to Jerome Edou's book listed in the References.
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i. A General Characterization of Chod

Recognizing the body as the root of one's attachmaen
self, Machig Labdron formulated Chod to be a practi
that would destroy this fundamental attachment and
simultaneously develop compassion for all beindgsee T
main part of a Chod practice can be outlined devid:

A. Transfer one's consciousness into space and
identify it with the black Vajra Yogini.

B. Through visualization, identify the body witle th
universe and then offer it completely to all beings
who would want them, especially one's creditors,
enemies, and evil beings.

For details, please refer to Chapter Ill below &or
example of a Chod ritual.

To handle worldly or spiritual problems there arany
types of approaches. Some try to dissolve the progl
some plan to escape from the problems, some attempt
stay at a safe distance and tackle through theateti
discussions, and some would face the problems and
work on them. When one is not ready to handle the
problems, the first three types of approaches are
temporarily appropriate; nevertheless, the ultintats

of a solution lies with the head-on approach.

Chod is obviously a head-on approach to the spiritu
problem of subconscious attachment. It also exdiagpli
the ultimate wisdom of facing the reality to realiis

278!



conditional nature instead of being satisfied waithrely
conceptual understanding. Chod is learning through
enacting. One's attachment to the body, fear of its
destruction, greed for its well-being, and displzador

its suffering are all put to test in a Chod praetid/hen

all these subconscious mental entanglements are
brought to light through the visualization of
dismemberment, one is really fighting with one'#f.se
No one who cannot pass the test of such visualizsiti
would have a chance of achieving liberation under
real-life circumstances.

Advanced Chodpas (practitioners of Chod) do not
satisfy themselves with just the ritual practicébey
often stay in cemeteries, desolate places, andtédun
houses in order to face the fearful situations and
experience the interference from desperate orseviits.

By developing compassion for all beings, including
those trying to scare or harm them, by sharpening
wisdom through realizing the non-substantial natfre
fearful phenomena and fear itself, and by deepening
meditation stability through tolerating fearfulustions,
Chodpas gradually achieve transcendence over
attachments, fear, greed, and anger. Through the
hardship of direct confrontation they advance, digp
step, on the path toward Enlightenment.

The separation of the consciousness from the body
indicates the mistake of identifying with the bodlyis
the aboard of this life; both this life and its abw are
transient and cannot be grasped for good. The

279!



identification of the consciousness with the bl&&ra
Yogini signifies the recognition of the wisdom of
non-self. On one hand, the black Vajra Yogini is a
manifestation of the primordial wisdom of non-selfid
on the other hand, due to the non-self nature tf tiee
consciousness and the Yogini, they may be idedtifie
Furthermore, the identification with the black \éajr
Yogini, as it is the case in all tantric identifilcen with a
Yidam, is not grasping to a certain image but imes|
salvation activities. In other words, it is a dynam
approach to personality changes.

On the surface Chod seems to be an offering of thray
body. Nevertheless, during the visualization thelybo
has been identified with the universe, and consatjue
the offering means the offering of all things dakle.
Thus, Chod is not just aiming at reduction of dttaent

to the body but also of all attachments. In terthe
traditional tantric classification of four level§€hod
could be characterized as a practice which frees on
outwardly from attachments to the body; inwardly, t
sensual objects; secretly, to all desires and emgoys;

and most secretly, to self-centeredness. A Chodpa
would gradually experience the transforming effeafts
Chod practices and become aware of its ever deeper
penetration into the subtle and elusive core of'sone
attachments.

2. The Essential Ingredients of Chod

Chod as a tantric practice consists of the follgwin
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essential ingredients:

A. The Blessing of the Lineage

In Tantric Buddhism lineage, meaning an unbrokea li
of proper transmissions of the teachings, is esdeot
practice and realization. This is because what is
transmitted is not just the words but somethingitsiail

and special. Through proper transmissions the inlgss

of all the generations of teachers are bestowethen
disciples. Without such blessings no one can eweer e
the invisible gate of Tantra. Tantric practicesheiit
the blessing of lineage may be likened to autoresbil
out of gas.

In Tantric Buddhism lineage is always emphasizedl an
the teachers are revered as the root of blessings.
Sutra-yanas the importance of lineage is often
overlooked by scholars who lack interest in practad
ordinary Buddhist followers. This is probably theim
reason why in Tantric Buddhism blessings can often
directly sensed by practitioners while in Sutraa&n
such experiences are less frequently encountered.

All tantric practices derive their special effeetness
from the blessing that is transmitted through thedge.

In the case of Chod, the blessing from Machig Labdr

Is the source of such blessings. All other teachiess
form the various lineages of Chod are also indispble

to the continuation of these lineages; without rthei
accomplishments and devoted services to the Dharma,
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the teachings would not be still available today.
Therefore, we should remember their grace and away
hold them in reverence.

To a practitioner who is fortunate enough to have
received the blessings of a lineage, the meaning of
lineage becomes his devotion, with all his headt soul,

to carry on, to preserve and transmit the teacHmgall
generations (of disciples, the real beneficiarigs,)
come.

B. The Wisdom of Recognition and Transformation

Self-clinging is the fundamental hindrance to
Enlightenment and the fundamental cause of
transmigration in samsara. Although it is the main
obstacle for a Buddhist practitioner to eradicats,
subtle nature and elusive ways are beyond easy
comprehension. Even the very attempt to attack or
reduce self-clinging might very well be indeed an
expression of egocentrism, if the motive is limited
self-interest. Facing the dilemma of an invisibremy
who is possibly lurking behind one's every move, it
amounts to an almost impossible task! Thanks to the
wisdom insight of Machig Labdron, the root of
self-clinging has been singled out to be the bdalyce

this is made clear, and the body being a concigect

the remaining task is much simpler, though notexasi

According to the wisdom insight of Machig Labdron,
the real demons are everything that hinders the
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attainment of liberation. Keeping this wisdom irgign
mind, on one hand, all judgments based on personal
preferences and interests should be given up, ardeo
other hand, all obstacles and adversaries could be
transformed by one's efforts into helping handsthan
path toward liberation. For example, a gain couwdab
hindrance to liberation if one is attached to ihiler an
injury could be a help to liberation if one usestat
practice tolerance, forgiveness and compassion.

Applying this wisdom insight to the root of selirgjing,
the body, Machig Labdron formulated the visualizati
of Chod, and thereby transformed the root of hindea
into the tool for attaining compassion and liberati

C. Impermanence and Complete Renunciation

The body is the very foundation of our physical
existence. Even after it has been recognized tthée
root of self-clinging, it is still very difficultd see how

to treat it to bring about spiritual transcenderzcel
liberation. Destroying the body would certainly ethe
possibility of further spiritual advancement ingHife

but not necessarily the self-clinging. The factttha
beings are transmigrating from life to life attestghis.
Ascetic practices may temporarily check the grip of
physical desires over spiritual clarity and puribyt
transcendence depending on physical abuse canyhardl
be accepted as genuine liberation. The Buddha had
clearly taught that the right path is the middie @way
from the extremes of asceticism and hedonism.
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A fundamental and common approach of Buddhist
teachings is to remind everyone of the fact of
Impermanence. All things are in constant change= e
though some changes are not readily recognizalble. T
change from being alive to dead could occur at any
moment and could happen in just an instant. Keeping
impermanence in mind, one can clearly see thatuaill
attachments to the body are based primarily onfulish
thinking. To be ready for and able to transcend the
events of life and death one needs to see in advihiat

all worldly possessions, including the body, w# lost
sooner or later. Hence, a determination to renowatice
worldly possessions is the first step toward gjmtit
awakening and liberation. Chod as a Buddhist precti
Is also based on such awareness of impermanence and
complete renunciation. In fact, many Chodpas adopt
just the ritual practice but also a way of life ttha
exemplifies such awakening. Many Chodpas are devout
beggars or wondering yogis who stay only in ceneter

or desolate places and do not stay in one placeéoe
than seven consecutive days.

The offering of the body through visualization in a
Chod ritual is an ingenious way to counter our usua
attitude toward the body; instead of possession,
attachment, and tender, loving care, the rituadrsfhew
perspectives as to what could happen to the body as
physical object and thereby reduces the practitgdne
fixation with the body, enlarge their perspectivasd
help them to appreciate the position of the bodyhan
cosmic scale. Chodpas would fully realize thatlibdy

284!



|

Is also impermanent, become free from attachmeibt to
and ready to renounce it when the time comes. When
one is ready to renounce even the body, the retteof
worldly possessions and affairs are no longer tdl vi
concern, only then can one make steadfast advamteme
on the quest for Enlightenment.

D. Bodhicitta

Machig Labdron emphasizes that the offering of the
body in Chod practice is an act of great compas&on
all beings, especially toward the practitionersdaiors
and enemies. Great compassion knows no partiality,
hence the distinction of friends and foes, or re¢stand
strangers does not apply. Great compassion trafiscen
all attachments to the self, hence all one's pessts
including the body, may be offered to benefit oshén
every act of visualized offering of the bodily Earthe
practitioner is converting an unquestioned attactime
into an awakened determination to sacrifice théfsel
the benefit of all. In short, this is the ultimaeercise in
contemplating complete self-sacrifice for achieviey
altruistic goal.

Chod is a practice that kills two birds with onerst.

On one hand, the attachment to the body and selfdwvo

be reduced through the visualized activity of
dismemberment; on the other hand, the visualized
practice of satisfying all beings, especially one's
creditors and enemies, through the ultimate and
complete sacrifice of one's body would nurture ®ne'
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great compassion. When the attachment is weakened,
the wisdom of non-self would gradually reveal itsel
Consequently, Chod develops wisdom and compassion
simultaneously in one practice; or to put it in dreo
way, Chod is a practice that nurtures the uniforainf
wisdom and compassion.

In Buddhism "Bodhicitta" refers to the ultimate
unification of wisdom and compassion, the
Enlightenment, and to the aspiration of achievihg i
Therefore, we may say that Chod stems from the
Bodhicitta of Machig Labdron, guides practition@riso

are with Bodhicitta through the enactment of Bodtac
and would mature them for the attainment of Bodtaci

Only when one is completely devoted to the seroice
all sentient beings can one gain complete libenatio
from self-centeredness. Just as a headlong pluahkgs t

a diver off the board, complete devotion to Dhaand
complete  attainment of liberation  happens
simultaneously. Only when considerations involving
oneself is eradicated, will an act in the name hef t
Dharma become indeed an act of Bodhicitta, of
Enlightenment. Developing Bodhicitta in place of
self-centeredness is the effective and indispeasabl
approach to liberation from self, and Chod is the
epitome of this approach.

E. Meditation Stability and Visualization

The visualization practice of Chod is not an act of
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imagination. Were it just imagining things in oneisd,
there is no guarantee that such practice wouldine¢
one insane. To practice Chod properly one showe ha
some attainment of meditation stability so that the
visualizations are focused and not mixed with detis
and scattered thoughts or mental images. Indeedd Ch
should be practiced as akin to meditation in action

To be free from attachments to the body, we haea se
above that destroying or abusing it would not das |

the great ingenuity of Machig Labdron to recogrtzat
attachments being mental tendencies can be properly
corrected by mental adjustments. Visualizations
performed by practitioners with meditation stailit
could have the same or even stronger effects ds rea
occurrences. Furthermore, visualizations can be
repeated over and over again to gradually overcome
propensities until their extinction.

Using visualization in Chod practices the body rema
intact and serves as a good foundation for the
practitioner's advancement on the path to Enlighten,
while the attachment to the body and all attacheent
stemming from it are being chopped down piece by
piece.

Visualizations performed in meditation stability &
valid way of communication with the consciousneks o
beings who are without corporeal existence. Hence
Chod visualizations as performed by adepts are real
encounters of the supernatural kind. They coulddyie
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miraculous results such as healing of certain aitser
mental disorders that are caused by ghosts ospwits,
and exorcism that restores peace to a haunted. place

The five essential ingredients as stated and exgdai
above constitute the key to the formulation of Clasda
Buddhist tantric practice. A thorough understandirg
the significance of these essentials is both aepresite
to and a fruit of successful Chod practices.

3. The Benefits of Chod Practice

Enlightenment is of course the ultimate goal of €ho
practice. Machig Labdron revealed her vast spiritua
experiences by indicating signs of various stages o
realization in Chod. These teachings are still well
preserved in Chod traditions. Through the Refergnce
listed at the end of this work serious readers may
some of these teachings.

In addition to the fruits of realization as indiedtabove
and the application of spiritual power to healingda
exorcism as mentioned earlier, there are otherfliene
that may be derived from Chod practice. Chod practi
can help booster the courage and determination to
devote one's whole being to practice, beyond
considerations of physical well-being and life, réiey
achieving complete renunciation and significant
realization. Chod practice could help total remootl
subconscious hindrances that are most difficult to
become aware of because these would surface only
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when challenged by grave situations like
dismemberment.

In a dream state | sensed the relaxing effect addCh
those joints of my body that were tense becameedla
when a curved knife cut through them. The tension i
our mind is enhanced by our underlying conceptef t
body. By removing the mental image of the body
through Chod the tension is reduced. The natusdé st
of one's body exists before the arising of concgegutsl
hence, to return to it one needs to transcend fipeof
conceptuality.

Many kinds of death are horrible to normal thinking
through practicing Chod it is possible to go beyond
attachment to physical existence, and have enough
spiritual experiences to understand that whatekier t
manner of death may be they are just different ways
exit from the physical existence. Such a broad
perspective would enable one to remain serenecinga
unthinkable tragedies. Such an understanding would
make it easier to tolerate, forgive and forgo vamge.

4. Dispelling Misconceptions about Chod

A fundamental rule of conduct of tantric Buddhiss |
the proper caring of, though not attachment to pibaty.

In tantric Buddhism the ritual of Burned Scars d&S
Commitment and the offering of burned fingers aoé n
practiced. Most tantric practices transfer one's
preoccupation with the body by visualization of the
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wisdom body of one's Yidam. In Chod the visualizati
and identification with the black Vajra Yogini is
important, but emphasis is on the visualization of
cutting and offering the body. The dismemberment is
done in visualization only, hence there is no
infringement of the rule of conduct.

In tantric practices the body is usually "meditah@day"

by returning it in visualization to its empty naguof
formlessness. Chod differs from the rest by cutiing
away for the compassionate cause of satisfyingrethe
needs. Chod should not therefore be considered as a
practice contrary to the rest. As far as the bosly i
concerned, either approach depends on and makes use
of the conditional nature of the body.

The activities visualized in Chod may seem like
outbursts of anger, hatred or other negative miéiertal

or barbaric drives. Indeed the dismemberment
visualized in Chod is not intended as a redirecton
outlet for any negative impulse or drive. Nor woulld
result in habitual actions that are negative otbaac
because the visualizations are clearly understodoet
born of compassion and there is no bodily enactment
that imitates the visualizations. To a Chodpa these
visualized activities represent determinations ety

the illusion of a permanent body which exists in
concepts only. In the motivation of Chod there @ n
even the faintest trace of a wanton disregardifieraind

the body. The coolness to see and use the bodp as a
object without reference to self is a display osaam,
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while the intention to satisfy all others' need®asn of
great compassion. We should not commit the faltaicy
deducing intention from behavior because similar
behaviors may have originated from diverse motives.
Nor should we be confined by considerations invavi
appearances into submission to the tyranny of gboo
the liberation of employing whatever means thatrsee
appropriate is a true mark of wisdom.

The dismemberment visualizations of Chod are opgosi
to morbid obsession with cruelty, sadism,
self-mortification, masochism and suicidal mania.
Obsession with cruelty, sadism, self-mortification,
masochism and suicidal mania are results of
self-centeredness or its consequential inability to
appreciate the vast openness of the world and lifaat
could offer for the better. Chod works directly e
the reduction of self-centeredness. Chod and tke re
may appear to have similar elements, but they are
squarely opposite in motivation, mentality during
practice, and the consequential results.

The dismemberment visualizations would seem
gruesome from an ordinary point of view; however,
from the point of view of things as they are arid &s it

Is, there is nothing frightful in what could have
happened, nor in what had happened. It is very
important to appreciate the openness of mind tinatdC
visualizations may lead to. In this respect Chod in&
compared to inoculation.
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The black Wisdom Yogini is a manifestation of the
wisdom of selflessness. Her appearance may seem
peculiar to people who have not been initiated o
secret teachings, but the reader should be assoatd
every aspect of her appearance signifies a ceagact

of the wisdom and compassion of Enlightenment. This
remark is to dispel shallow mislabeling of Chodaas
kind of demonic worship.

Actually none of the misunderstandings discussedab
would occur to a Buddhist practitioner who has
undergone the preliminary practices and possesses a
proper understanding of the philosophy and sigafae

of Chod. However, such misunderstandings would
readily occur to most people who happens to come
across Chod rituals. Therefore, | think it advaetags

to bring them out for discussion so that they wooid

put to rest once for all.

Chod is an antidote to grasping of the body andséie

but not a method to increase antagonism. The basic
spirit of Chod is not to destroy, conquer or becane
enemy of creditors, evil spirits, etc. Its essense
self-sacrifice out of compassion and wisdom. Clsoan
antidotal practice; a Chodpa should not therebyimec
over concerned with the body in the opposite dioect

e. g., feeling aversion toward the body. The ideallt
should be freedom from preoccupation with the body
and the self.

Chod is an extreme practice. It is not the onlyhpat
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toward liberation from self, but it is a valid pathward
liberation. Without such understanding one's knogée
of what it means to be liberated from the self is
incomplete and possibly erroneous.
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I.II. Yogi Chen's Ritual of Chod

The Sadhana of Almsgiving the Body to Dispel
Demonic Hindrance, Karmic Creditors, Attachment
to Self and the Concept of the Body

written in Chinese by

the Buddhist Yogi C. M. Chen

translated by his disciple

Dr. Yutang Lin

1. Brief Introduction

From Lama Gensang Zecheng | received "Great
Perfection Pinnacle Wisdom," and from Dharma teache
Rev. Yan Ding | received the oral instruction oga thxt

and commentary of the preliminary practice of this
practice, which | had written down. The Gushali $kli)
Accumulation, i.e., the practice of almsgiving diet
body, contained therein consists of only eighteen
sentences. The supreme practice of this methochgelo
to the Jiulangba (Chodpa) Lineage which has been
transmitted from Maji Nozhun (Machig Labdron; the
transliteration is in accordance with Guru Chen's
pronunciation) down to the present day. The
practitioners of this lineage do not practice other
sadhanas but concentrate on this practice, and many
attained realizations. This practice can dispel the
concept of the body, cut through the attachmerseth

and ward off hindrance caused by Karmic creditors,
thereby enabling a straightforward advancementhen t
Great Path toward Bodhi. | searched for this teaghi
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but due to the absence of an Tibetan-Chinese netienp

| failed to translate the root tantra of this taagh
Consequently, based on the eighteen sentences on
Gushali which constitute one of the six preliminary
practices of Great Perfection, | expand the seqand
write down this work.

2. Main Text
(1) Motivation

May all sentient beings, who are limitless, likeasge,
in number and are like mother to me, possess pund a
joyful body, and the causes resulting in such a lgbd

May all sentient beings, who are limitless, likeasge,
in number and are like mother to me, be free from
impure and tormenting body, and the causes resugtin
in such a body!

May all sentient beings, who are limitless, likeasge,

in number and are like mother to me, be inseparable
from Great Pleasure Wisdom Non-death Rainbow
Body!

May all sentient beings, who are limitless, likeasge,

in number and are like mother to me, stay far away
from distinguishing friends and foes, relatives and
enemies, and abide in the equanimity of the Great
Essential Body!

295!



(2) Contemplation on Impermanence

Visualize that all Karmic creditors, from presemtda
past lives, of oneself and others in the cemetgrpear
and gather in front, simultaneously become keenly
aware of impermanence, and preach Dharma to them.
Then recite the following stanza with the
accompaniment of bell and drum, chanting in a slow
tempo.

All those present and gather here have a sorrowful
body;

Our sufferings are rooted in dependence on the body
All things are originally pure, without a polluted
body;

Defilement is piled up by one owing to this ignores
Possessing an impure body causes grasping of iaas
castle of self;

Benefiting oneself and annoying others, all faulere
thus accomplished.

Mind having grasped at this body, the body is no
longer light;

Piling layers upon layers of impurity, the coarse/é
elements are formed.

Coarse wind drifts and flows, with ignorance ridingn
this trend;

Like a horse out of control, the five poisons arges
winding.

The body leads to greedy love, such love leadet@Is
sorts of emotions;

The body leads to ignorance or anger, these arenals
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causes for downfall.

Killing and Robbing are mainly committed by hand,
leading to sexual misconduct are the eyes;

How many sinful deeds are committed by voice from
the mouth!

Empty stomach and dried intestines, frostbite and
cracked skin,

Unbearable hunger and cold are followed by
misdeeds.

Eating salty dried animal corpse, wearing materials
woven by silkworms,

Tramping on insects while walking, how many lives
have we damaged?

When heavy and coarse five poisons pervade, anger
and killing cause the downfall into hell;

The body will be broken into pieces and then revive
instantly to repeat the punishment, no break forctu
sins!

Leprosy and cholera are born from greed in food and
sex;

Crippled legs, cramped hands and venereal diseases
may thus gather in the body.

Followers of other religions practice with attachme
to the body, and hence cannot transcend samsara;
The wrong view of a self leads to ascetic practafe
vainly covering the body with ashes.

Variation in Karma of the three realms is dependent
on the coarseness of their bodies;

Formless realm is free from the body and yet still
bound by the confines of space.

To pursue clothing and food for the body, family
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members fight against one another;

Distinguishing friends and foes, families and courds,
the world is full of wars.

Heavenly bodies suffer five defects, human beingsym
die young suddenly;

Having tiny neck but huge stomach, hungry ghostsar
even more pitiful.

The strong preying on the weak, bows and arrowdsne
and traps,

Knives and cutting boards, pans and pots, the sarro
of animal bodies are multiple.

Eight freezing and eight sizzling hells, lasting rfo
many kalpas,

Suffering without a break, the body is restored smon
as itis in pieces!

Sinful deeds are committed by the body, consequsnce
are also received by the body;

In transmigration beings are preying on others who
were their children in past lives, without realizinthis
fact.

Just considering the debts and hostility of thidelj
when can they be paid off?

Understanding that the grasping mind is without
substance, we attain equanimity.

(3) Visualization of Impure and Pure Bodies

Visualize in the impure body a white wisdom drdme t
size of a pea, situated within the medium channhéie
center of the heart chakra. This wisdom drop gath#ér
wisdom wind and the pure six elements—the
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constituents of all Buddha bodies, the essencefef |
and merits without remains; the rest of the body is
impure. Yell "Pei" (Phat) once to eject this wisddrmop
upward through the Gate of Rebirth in Purelandhat t
top of the head. Visualize that this wisdom drop
transforms into the black Hai Mu (Dorje Pagmo) wdos
appearance is just as described in the Sadhanaiof H
Mu.

Abide in the Samadhi of All-in-One, a Hua-Yen
(Avatamsaka) Mystic Gate, and visualize that timéusi
Karma, sickness, hindrance, and evil disturbancallof
sentient beings in the three realms are gatheniagtihe
impure body left below. All beings, including onHse
who have been persecuted by Karmic creditors and
enemies, merge into this body and are ready to be
offered.

(4) Transformation of Impurity through Offering

A. At first visualize the usual offering of five rids of
meat and five kinds of nectar in a skull cup. Rethiese
six words: Lang, Yang, Kang, Weng, A, Hong, and
simultaneously visualize according to their respect
meanings of fire, wind, space, increase, purify and
transform.

B. Then visualize in accordance with the following
stanza. At the beginning of each sentence yell'fitst,
and visualize the pure body of Hai Mu cut this peft
the impure body and add it into the skull cup.
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The thick forest of delusions, the self graspeddiier
religions, chop off the head, contain the offerings be
rid of heavenly demons.

The sinful Karma of the five-limb body, accumulated
from killing and erotic behavior, mince it to pieseand
powder, thereby all grievances are forgiven.

The five organs and six intestines, the thirty-six
impurities, chop them into pieces and stripes, the
demons of Death and Aggregates are eliminated.

Leprosy and malignant poisons, all sorts of contags
germs, transformed into nectar, what can the Demon
of Disease employ?

Sinful speeches are issued from the tongue, thraat
windpipe, chop them off and offer them to Buddha,
grudge and animosity are thereby released.

Delusions and scattered thoughts, all Karmic winds,
join the air to blow up the fire, after the offerip all
are relinquished.

Mental Karma of greed, anger and ignorance, most
are rooted in the sexual organs, chop it off and
transform it into offering, enemies of jealousy are
forever pulverized.

Six imbalances of fire and water elements,
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transformed into the soup in the skull cup, or hetpe
cooking fire, they will not run wild from now on!

(5) Bless the Offerings

A. Recite in the usual fashion, "Lang, Yang, Kang" and
consider the fire of desires and the wind of Karma
transform into those of wisdom, and the skull o th
impure body merge into the huge skull cup visudlize
earlier, and all delusions also merge into the |sbwp.
Recite as usual, "Weng, A, Hong" and consider aitg

of the body that have been chopped off are thereby
transformed from scant to abundance, from impure to
pure, and from Karmic to transcendental; thenfradkée
merge into a boundless ocean of nectar for linstles
offering.

B. Recite the following stanza and visualize accorging

The supreme blessing, like a shadow without
substance, beyond awareness and intention, light of
equanimity pervades.

(Abide in the Mahamudra Samadhi of Wisdom Light)
The secret blessing, the A-Han (Ewam) joy of the
Yidam, proper and improper sexual behaviors, al ar
full of wisdom drops.

(Abide in the Embrace Union Samadhi of Bliss Suayat
All worldly and transcendental beings merge witle th
Yidam parents, thereby even beings engaging in gvron
sexual behaviors are blessed and offer their wisdom
drops.)
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The inner blessing, Maha Yoga, the Great Harmony,
killing in itself or as means, killing indiscrimingely,
the meat is piling up.

(Abide in the Great Subduing Samadhi of Mahakala.
Killing all evil, demonic beings and yet transféreir
consciousness into Yidam bodies, and their corpses
added into the ocean of nectar for offering.)

The outer blessing, all sorts of red and white @delties,
pure without pollution, all inclusive without omissn.
(Abide in the Pervading Heaven-and-Earth Samadhi of
Great Offering. Abide in the incomprehensible Mgsti
Gate of Mutual Complementary of Visible and Invisib

all meat and vegetables in the world, of men ovaea
become offerings without interfering one another.)

(6) Formal Offering and Almsgiving

A. First make offerings to the Gurus, Yidams, Dakin
Protectors, etc.

B. Then make almsgiving to all grudgers and creslito
of oneself and others in present and past liva§]l fu
their appetites so that they are all very pleased a
become Dharma protectors, no longer causing olestacl
After the almsgiving of nectar, offer them Buddhist
teachings, at least recite the Heart Sutra oncetlamd
Mantra of Releasing Grievances seven times, otereci
in addition, other sutras, mantras or stanzas $tllin
wisdom and compassion. The details are omittedi{by
author, but not the translator) here.
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(7) Participation in Realization

Eat and drink the food offerings that are displayethe
Mandala; visualize oneself as the Yidam and rettige
following stanza:

Like gold in ore, once purified would not be ore a@g,
majestic and magnificent, the vajra body is holy dn
pure.

Tummo needs no clothing, nectar needs no food,
partaking food on behalf of all beings, there is itiger
gain nor loss.

Karmic winds are exhausted, scattered thoughts no
longer arise, abiding in right thoughts, Dharmakayia
as indestructible as diamond.

Lion king entering the forest, pacing at will withd
fear, in contact with five poisons, the four demons
dare not confront.

Wisdom body with wisdom eyes, seeing without dyalit
no trace of self, neither intention nor mistake.

Abiding in the equanimity of friends and foes,
renouncing all love and hatred, the great compassio
of same entity, turning all connections into
enlightening activities.

Great enjoyment of wisdom, the sublime joy offeiteg
Dakinis, the precious youthful vase body, suprenog |
everlasting.

Pure body with all channels open, supernatural
transformations occur without limit, fulfill compléely
all wishes, salvation of all beings that ends samada
Inconspicuously, as the Eternal Silent Light;
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conspicuously, as the wondrous rainbow; completing
with the eight merits, it is the treasure of all
Enlightenment.

Free from preconception and live in ease, withotiet
body yet the great self remains, as long as there a
beings remain in samsara, that would be the reason
for my non-death.

(8) Dedication of Merits

Seer and hearer, ridiculer and accuser, when being
thought of, they all become liberated.

From the impure body transform into wisdom body;
eternal, joyful, free and pure, all attain Buddha'Bve
bodies.

In the years of the Republic of China, Ji Chou (yea
First month, the fourth day (i.e., Feb. 1, 1949),tbe
occasion of the auspicious birthday of the Mahallsad

of Non-death, Dangtong Jiapo (Thangtong Gyalpal, an
the auspicious date of Holy Mind Green Dragon,
composed in the retreat room in the Burmese Butdhis
Monastery on the Vulture Peak in India.

Translated on May 8, 1996
El Cerrito, California, USA.
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I.V. Chod in the Light of Limitless-Oneness

Chod was named by its founder Machig Labdron as the
Chod of Mahamudra. This indicates that the goal and
function of this practice is nothing other thaniaging

Full  Enlightenment.  Enlightenment may be
characterized in various ways to help people ajqec
the value of working toward it and understand the
principles underlying practices leading toward Ii.
recent years | have chosen to characterize
Enlightenment as Limitless-Oneness which is origyna
pure. For a detailed exposition please read tisé thivo
chapters of my book "The Sixfold Sublimation in
Limitless-Oneness" which is available for free
distribution.

In the light of Enlightenment as Limitless-Onendbeg,
fundamental guiding principle of all Buddhist praes
may be liken to a sword of liberation with two bl

one side is Opening Up, and the other side is No
Attachment. The function of each Buddhist practice
may be understood through these two aspects. As to
advanced practices that emphasize non-duality @s th
approach, or refinement of all practices through
non-duality in Sunyata meditation, one simply netxs
remember that both blades are of the same sword.

In Limitless-Oneness all notions of a self are
extinguished by limitlessness. No attachment irs thi
indescribable state features two aspects: On ome, lita
Is the growing out of all kinds of attachments.elik
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man free from the importance of childhood toys;tlom
other hand, it is freedom from the self-deceit thae
could judge or control others. With full awarene§she
selfless and conditional nature of all things, erauld
not interfere in others' ways but become liberated
such open-mindedness. Only thorough understanding o
the conditional nature of all things could one h&tape
a sensible and tolerant outlook on life. The sigatice
of this remark would become more obvious if on&k#o
at ways of life that are guided by fanatic and datim
beliefs.

Limitless-Oneness implies, on one hand, the oneokess
different aspects such as all aspects of Buddharaibd
aspects of samsara, etc., and on the other haaed, th
oneness of opposites such as good and evil, wisamm
ignorance, compassion and cruelty, etc. Both kioids
oneness would seem either confusing or impossible
from the normal logical point of view. Thereforés i
transcendental purport will be carefully explained
below.

Limitless-Oneness is the originally pure state that
Buddha became awaken to at the moment of
Enlightenment, i.e., the complete and final emecgen
from engulfment in worldly life. In such a statd al
distinctions are harmonized in their original pyrand
oneness. Such oneness can be experienced but t@nnot
described. Such oneness is beyond the understaofling
beings who are still dominated by worldly
considerations and know only to grasp on transient
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distinctions. In such oneness the distinctions strié
recognizable and yet simultaneously undifferen@abl
Please consider the analogy of a loving mother gdrmo
distinguish all her children and yet could not maley
distinction in her love toward them.

The Limitless-Oneness of opposites, such as godd an
evil, wisdom and ignorance, compassion and cruelty,
etc., could be understood in an additional lighteJe
opposites are in oneness in the sense that thelykare
two ends of the same street, the street being the
conditional nature of all things. The conditionsynize
pulling and pushing toward one end or the other and
resulting in extreme opposites, but both ends iandas

as results determined solely by the combination of
conditions. Once this conditional nature of oppessits
understood, what is the justification for us togreud

of our goodness, to blame others for their eviivaets,

or to hold our goodness in antagonism against sther
evil activities? With a switch in the circumstanctgey
could have been in our position and we theirs. gk
such understanding often results in shallow displaly
moral indignation and condemnation. One who sees
deeply into the conditional nature of oppositesidmot
help but have sympathy and compassion for all the
fightings of opposites in life. Without such insigiow
could anyone forgive and forbear all the wrong dein

in the world, and persist in the pure pursuit of
Enlightenment?

In the light of Limitless-Oneness the usual didimT
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and antagonism of opposites would become
meaningless. The one and only essential task would
become the awakening of all beings to
Limitless-Oneness because that is the ultimatetiaed
solution to all problems and sufferings in samsara.
Machig Labdron's teaching that the real demons are
everything that hinders the attainment of libematio
obviously stems from this transcendental and pamiara
perspective. Furthermore, any method that is camduc

to this transcendental awareness could be employed
under suitable guidance by experienced teachers.
Therefore, the dismemberment visualizations and the
inhabitation at desolate places by Chodpas shoeld b
understood in this light and be respected for its
transcendental significance. Just as the activioés
surgeons and coroners are service to mankind, the
visualizations of Chodpas are service to beingthat
spiritual level.

Although the object of visualized cutting is thedigaf

the practicing Chodpa, it has been identified thiou
visualization with all things in the Buddhist cossno
Such an identification may seem absurd from the
ordinary point of view; nevertheless, it is noteusive

act of imagination or self-deceit. Such an idecdifion

Is possible only in the light of Limitless-Onenearsd it

Is meaningful because all things lack self nata]
when the illusion of a self is cleared away, theg a
experienced to be originally in oneness. Indeed, a
Chodpa must understand the philosophy of
Limitless-Oneness, of the unity of Dharmadhatu dued
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selfless nature of all things, in order to pracpceperly.
Through such universal identification in visualipat a
Chodpa would gradually gain insight and experiernices
the realization of Limitless-Oneness.

The main obstacle to realization of Limitless-Oremis
self-clinging. The main purpose of Chod visualiaa$

Is to reduce and eradicate self-clinging that ®ed in
identification with the body. Hence Chod is a
fundamental approach that works directly at the ajo
the hindrance, and its result would no doubt b&ect
experience of Limitless-Oneness when the identiboa
with the body is cut away. This is the reason why
Machig Labdron characterized her teachings as the
Chod of Mahamudra, thereby indicating that it istfee
attainment of Dharmakaya.

The identification of a Chodpa's consciousness thigh
black Vajra Yogini should also be appreciated i th
light of Limitless-Oneness. Vajra Yogini is a wisdo
being meaning that she is a manifestation of theate
Limitless-Oneness. Through this manifestation all
enlightened beings are represented, and all thedom,
compassion and blessings are gathered. The pragtici
Chodpa is no longer an ordinary sentient beingthet
representative of all enlightened beings. Consefyuen
all the visualized activities cannot have any catioe
with the self but aim only at the salvation of ladlings

In samsara. In modern terms, the Vajra Yogini seage

a role model for Chodpas, and in general, Yidanmes ar
transcendental role models for tantric practitisner

2:91



In Limitless-Oneness spatial and temporal reference
would loose significance, consequently the salvatio
activities are unbounded by spatial and temporal
considerations and limits. This is by no means ifahc
talks only. Supernatural events and abilities that
transcend the normal spatial/temporal limitatiome a
abundant. The practice of Chod, indeed of any Bistldh
teaching, should be undertaken in full accordanitk w
such understanding. The practitioner should posaess
firm conviction that the practice does affect the
salvation of all beings everywhere for all eternity

The transcendence of Buddhist practices over dpatia
and temporal limitations also implies the carrymger

of Buddhist insight gained through practices insolyd

life. Chod practiced in the light of Limitless-Oress
would free one from worldly considerations and étgr
enable one to see clearly what is of real signiigeain

life and make wise decisions in daily life. Furtimeire,
Buddhist practices would last a whole life for deto
practitioners and there are even practices fordtheg
process and the Bardo (intermediate) state between
death and the next life. A Chodpa could practice th
identification with the black Vajra Yogini duringhe
dying process or the Bardo state and thereby tesuisc
ordinary death. When the identification is achievibe
dismemberment practice would then become the first
act of universal salvation for this enlightenednigei

The non-dual state of selflessness is emphasizell by
Buddhist practices as the ultimate goal and achneve.
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No Buddhist practice is authentic without subliroati
through meditation of non-duality. Chod practicedhe
light of Limitless-Oneness is a direct attempt ¢alize
non-duality. It is a practice of non-dual activtjeor of
non-duality in action. Even though Chod visualiaa$
involve the cutter, the knife and the body dismeralle

all of them are cooperating as a team in achieving
freedom from superficial duality. Non-duality shdul
not be synonymous to non-distinctions and
non-activities. Were they synonymous, why not sympl
use "dead" instead? Non-duality is truly realizedyo
when the bondage of attachment to appearances is
dismembered. When the servitude of submission to
formality and appearance ends, non-duality is
everywhere all the time, alive and active in a radtu
way.

What is the difference between one action as paddr
by a Buddha and a similar action as done by amardi
person? If the actions could be isolated, takenabut
their contexts, then on the scale of the univehsret
would probably be no noticeable difference.
Nevertheless, a fundamental difference does exibiat
each action of an ordinary person is somehow cdadec
to self-centeredness and limited by spatial angptzai
connections and considerations, whereas each aaftion
a Buddha is an opportune expression of the wisdwin a
compassion stemming from Limitless-Oneness. Any
Buddhist practice, including Chod, should be aamfit

to channel all mental and physical activities into
Limitless-Oneness. A Buddhist practitioner should
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practice with the intention to imbue the opennets o
Limitless-Oneness into all one's thoughts, emotems
activities.

Why is Chod a practice that can be taught to nevase

a preliminary practice and yet is also charactdriae a
practice aiming at the highest achievement of
Enlightenment? In the light of Limitless-Onenessg th
answer is forthcoming. In Chod there is a tangible
object to work with, namely the body in visualizati
Hence it can be taught to novices as a preliminary
practice, and as such its main function is the
accumulation of merits through almsgiving and the
reduction of bad karma through paying back to ¢oesli
and enemies. As a Chodpa gradually understandsr bett
and better the philosophy of Limitless-Oneness and
gains more and more insight and realization through
accumulation of Chod practices, Chod gradually
displays its intended function and power as a tirec
attack to the self-clinging rooted in attachmentthe
body. In other words, as a Chodpa expands gradually
into Limitless-Oneness through Chod practices, Akod
simultaneously sublimated from a superficial enartm

of Imagined activities into an experience of
Limitless-Oneness in action.

In the light of Limitless-Oneness the transientunatof
one's physical existence becomes obvious. In éaet's
physical existence could end at any moment. Thiis
reason for despair because one's wisdom and
compassion could take shape through activities that
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would have influence everywhere forever. Furtheemor
the transient nature of our physical existenceeduolly
understood, could help us become free from
self-centeredness; it would then become easieivi® g
up preoccupation with something that cannot be f@pt
good. One could then even sense the common fate of
living beings, the fear, the dangers, the struggtesthe
sufferings of life, and awake to the compassiort tha
encompasses all beings in oneness. The conditional
nature of all things would dictate the continuatioh
samsara with its many pitfalls. Nevertheless, the
compassion born of Limitless-Oneness also commands
unceasing enlightened activities of salvation. Dating
one's life to the service of the cultivation of b#ings'
Enlightenment becomes a deliberate choice andfact o
will that illustrates the transcendence of Bodlagithe
unification of wisdom and compassion, over trarsien
human existence. One who lives a life of Dharma
service would enjoy what life could offer best. @ho
practiced in the light of Limitless-Oneness becomes
natural and meaningful; without the illumination of
Limitless-Oneness Chod could become a bloody
struggle with the self that even further tightehe t
bound of self-consciousness.
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V. Reflections on Chod

Through my Dharma practices | gradually become less
concerned with myself and begin to attempt to
appreciate the limitless perspective of Buddhas and
Bodhisattvas. The basic structure of Chod consibts
the destruction of the body and self, and ideratian
with the black Vajra Yogini and her salvation atttes.

The underlying message of this structure seems to
convey the following image: The great mother Machig
from her infinite compassion and liberation, is Kong
down at all sentient beings suffering in samsard an
calling out: Do not be fooled by the body and its
transient existence, cut through attachment tamat all
worldly considerations, become one with the wisdidm
selflessness and devote your life to salvationisesV

Chod is a universal practice in almsgiving becamsat

IS given away is in everyone's possession, evesygdy
can practice almsgiving in this way. However, Chod
amounts to the most difficult practice in almsggin
because what would be given away, if the intenteon
taken seriously, is the body and that means oress v
existence. The extent of sacrifice that a Chodtmads
hinting at would be a challenge to one's sincentthe
practice of almsgiving.

Proper caring of the physical body is emphasized by
Tantra. However, there is also the teaching tha on
should act with complete disregard for oneself rideo
to be liberated and to best serve others. How cinasie
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contrary teachings be balanced or even harmonized i
practice? Under normal circumstances proper casfng
the body is adequate because it would enable one to
perform and continue Dharma practices and services.
Nevertheless, there are also situations when cdenple
disregard for one's interests is needed in ordegaio
enlightened realization or provide better compassdi®
service. For example, very advanced tantric
practitioners would live a life of spontaneity teafize
non-duality. Such a way of life takes neither one's
health and life, nor social norms and values into
consideration. As recorded in the "Sutra of
Compassionate Flowers," Great Bodhisattvas had
willingly given all their possessions including higd
parts to satisfy sentient beings' wishes; thegntion is
simply to set ultimate examples of compassionate
services. Chod is an ideal harmonization of these
contrary teachings. On one hand, there is no palysic
damages involved in the practice, and on the dthed,
self-sacrifice is practiced over and over again in
visualization.

Viewing the body as the aboard of this life, thae t
practice of Chod also implies freedom from attachime

to one's aboard, to one's native place, to one's
experiences good or bad, and to a sense of faityiliér

is difficult to become free from attachments tothése;

if one can observe oneself carefully then it wédcbme
apparent that one is always reacting to one's past
experiences good or bad, and that one's activéres
often tinted by the shadow of past experiences.aiime
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of all Buddhist practices is the complete emanaypat
from all bondages, and to achieve this goal a
practitioner needs to extend the implication of his
practices to all aspects of daily life. Therefotke
extension of implication as indicated above is mdag
importance.

One basic constituent of the notion of somethirgf th
exists independently is that it is there continiypus
without noticeable changes. In fact, all thingsnd®in
time and there is no such continuity; the only canty
that anything might have is one's grasping to the
concept of it, and, upon closer examination, this
grasping often turns out to be also impermanentstMo
of the time one's grasping to the body is simply a
grasping to a vague mental concept or image. Tlroug
the visualization of dismemberment Chod is mentally
destroying the spatial and temporal continuity lo¢ t
imagery of one's body. Hence, Chod is a practiogoto
beyond the grasping to the mental image of onealy.bo
Through Chod practices it is possible to reachstage
that is free from this image.

Ma Machig, as she is affectionately called by Tainst
emphasizes that in Chod the offerings should bergiv
out of compassion. Through the offering of the bady
visualization the object of attachment is no lonipere;
consequently, two effects are arrived at simultasbo

To the donor, appreciation of both the wisdom of no
attachment and the freedom from attachment increase
whereas to the recipients, they lost the objecthefr
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antagonism (envy, animosity, malice, fighting, ptand
instead of merely experiencing the non-existence of
antagonism they are unexpectedly satisfied to their
hearts' content. Due to such generosity they might
reflect and gain some appreciation of Sunyata,
especially the all encompassing aspect of it. How
compassionate and wise is Ma Machig to have bestowe
on us such a wonderful practice that all who avehed

by it may grow in wisdom and compassion! This is
indeed the epitome of a gift of compassion.

Transforming one's hindrances and weakness into
helpful training grounds for advancement to thel goa
the essential strategy that enlivens the quest for
Enlightenment. Without such understanding and
maneuvering the quest for Enlightenment could gasil
be trapped by formality and stereotyped thinkingp in
the snare of dualistic antagonism, the very trab time

Is trying to avoid. This is also the reason why som
advanced teachings in Buddhism would emphasize
non-action over purposeful activities. (Non-action
this context does not mean no activities, but amby
preconceived activities.) Through Chod the objekct o
fundamental attachment and delusion is not only
reduced but also wisely employed toward the
development of compassion and Enlightenment. One
could say that the strategy of Chod is to transform
attachment into useful compassionate service;shise
marvelous wisdom of Ma Machig, the Dakini, and a
special feature of advanced tantric practices megs.
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Chod also provides an opportunity to face the mdamen
of departure from this life, even though it is only
visualization. At such a moment a reflection of 'sne
whole life would naturally arise; and one could hetp

but ask oneself about what one has done with tas |
and what it all means. If all worldly relations and
possessions would abruptly become naught in the end
what better choice does one have than to devotgetine
to the everlasting Dharma service and quest for
Enlightenment? In the universal service of salvatio
through propagation of Dharma, personal death no
longer means the end of service or the vacuoussfess
life. Since the moment of departure from this lige
uncertain, how could we keep procrastinating our
Dharma practices and services? The fragile natéire o
our health and vitality dictates that we engage in
Dharma practices and services now lest the oppbytun
of a lifetime would be lost.

Blood relation is a basic bond of humanity, andsit
based on the body. Hence, Chod would be an eftectiv
practice to transcend considerations and biaseésatka
rooted in blood relations. Marital and sexual tielad
are related to the body, therefore the liberatitfigce of
Chod would also spread over to curtail attachments
rooted in such relations. Health and economic
considerations are rooted in the preservation@bitdy.
Therefore, Chod would also affect the grip of such
worries. In short, all worldly considerations woue
affected by Chod. It is necessary to work towastitt

of mind that transcends these relations and
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considerations in order to attain Enlightenment.
However, this does not mean that these relatioms an
considerations are necessarily hindrances to lioera
Transcendence does not mean indifference to nor
avoidance of these relations and considerationzed
transcendence should imply an impartial understaendi
of the nature of all these worldly relations and
considerations.

In the traditions of Chod there are many ritualshwi
varying visualizations as to the manner of
dismemberment and the principal and attending
recipients invited. Such details of visualizatione a
important because they enhance the effects of
visualization. Besides, in the light of
non-inherent-existence which implies the futilitf o
grasping at concepts, these details are all tisete the
practice.

Ma Machig teaches that there are three ways to
pronounce "Phat," the key word used during a Chod
practice, and each conveys respectively the irderdf
calling, cutting through, and offering. On one hane
should be grateful for such teachings on fine
discriminations in the usage of expressions; orother
hand, this fine point illustrates the versatilitiyformal
expressions and the possibility of being misledikgd
interpretations of expressions.

The offering of the body as visualized in Chod Higa
complete offering of one's worldly possessions,
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including one's life. In fact, the path for a sial quest

Is often one of spiritual attainment through corgple
offering of one's life and self. For example, in
Christianity in order to provide a basis for unsar
salvation Jesus made the dramatic and extremdisacri
of knowingly moving toward crucifixion. Even noweh
blessing of his sacrifice is conveyed through the
sacrament which uses bread and wine to symbolze th
offering of his body and blood. Eucharist as pttiin
Catholic  churches resembles in spirit the
dismemberment offering of Chod. In most cases one's
spiritual quest consists of lifelong cultivation of
transcendence through spiritual practices and cEsvi
Chod is quite suitable for lifelong cultivation wisdom
and compassion.

When one is preoccupied with minor things, one woul
lose sight of higher goals. Engaging in disputesrov
minor points would prevent one from recognizing the

essential meaning of one's existead&'hat kind of life

would be worth living? Does one have a purposéfén |

to live and die for? Facing life and death couldakev
one from worldly entanglements and cause one tk loo
for the meaning of one's life. Chod is vividly ceated

to life and death through visualization. Hence, €ho
could serve as a constant reminder of impermanence
and help one to stay awake from worldly sorrowsyWh
should one remain in the mental state of holdingige
against anyone? Wake up from such a miserable mmenta
cage, and live in one's natural innocence andypurit



Physical appearance is a major source of prejudice.
Racial prejudices are basically due to identifimatwith
physical appearances. People whose appearances are
disfigured by diseases or accidents are sometimes
shunned or mistreated. The underlying common nature
of humanity and even of all sentient beings is idah

To thoroughly experience this truth one needs té&rde

from preconceptions based on attachment to
appearances. Chod is the chopping off of all
appearances and all attachments to appearances,
therefore it is a very handy tool in achieving fitgon

from the tyranny of appearances.

Just as the quest for universal peace on earthvahih
human minds had risen from the ashes of atomic bomb
in Hiroshima and Nagasaki, from the destruction
visualization of Chod would rise a sincere yearnimg
eternal liberation. The quest for peace would take
generations of all people working together to namt
its vitality and obtain some tangible results. Theest

for liberation would also require the continuoufods
and devotion of all who are drawn to it to growpdrh
and yield fruits. Chodpas with their profound yeagn
for liberation born of spiritual experiences would
naturally endeavor to contribute to both the quest
liberation and the quest for peace. Peace without
liberation is superficial and might entail suffegirPeace
based on liberation will be genuine and everlasting

321!



VI. Related Topics

Tantra is traditionally sealed in secrecy becausaym
tantric practices are on the surface questionaidenzay
lead to unnecessary controversies and hindrand¢esi C
Is obviously one such practice, and that is whyeldtto
dispel possible misunderstandings earlier in thogskw
Another practice of this genre is the tantric Igvactice.
It is beyond the scope of this work to go into mefi
explication on this subject. Here | simply indicaieat
tantric love practice can also be regarded as d &fn
offering of the body and the self. Of course, tariove
practice should not be considered as merely amindfe
because there are many significant and profounecésp
of using and transcending sexuality to attain bitien.

In Tibetan culture a person's burial may take ohe o
several forms such as burial under ground, crematio
water burial (scattering cremated ashes into a take
river), and sky burial. Usually the burial to beoskn is
determined by astrological calculations that tak® i
consideration the times and dates of a persorils &mnd
death. Sky Burials are usually conducted on a high
plateau. It consists of Buddhist rituals as pertxinby
Lamas, cutting off the corpse into pieces, inclgdin
breaking the bones to expose the marrow, and thereb
offering the body completely to the wvultures. It is
believed that such complete sacrifice would exhailst
one's bad karma, and that the merits generatedghro
making such offerings to satisfy the wultures,
representing all sentient beings, would enable t@wne
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attain rebirth in a Buddha's Pureland of one's aghoi
Chod and the Sky Burial share the same outlook and
belief as to the purpose and usefulness of
dismemberment of the corpse.

How does Chod compare with organ and tissue danatio
and organ purchasing of our time? Besides the oBvio
that one is in visualization and the others areleed,
the motivation of Chod is neither for worldly rewlar
nor just limited to charity. Chod is motivated Hyet
aspiration to achieve Enlightenment of all sentient
beings. The fruits of Chod practices are often not
immediately noticeable as in the case of organ
transplants. However, real achievements do not go
unnoticed; Chodpas who have attained realizatioas a
inevitably recognized and revered by people who
benefit from their healing or exorcism servicesorfr
our modern perspective Chod could be superficially
linked to organ and tissue donation, and be inttedu
as a practice to prepare the mind for such donation
Actually, by learning more about Chod through
practicing it, the outlook on life of a potentiabrtbr
could be enlarged and even sublimated toward tkstqu
for Enlightenment.
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Appendices:
Giving Self up

Go no further into the haunting sorrows that are @sent.
Consider instead how to respond to benefit all ihxamx.
Discarding what is hard to endure will lighten thead.
Yielding to others' conveniences will open one'simui

Comment:

Chod, the tantric practice of cutting through, asght

by the female patriarch Machig Labdron simultangous
combines cutting attachment to body and making
offerings to all beings into a superb practice. Nowhe
light of such wondrous unification of wisdom and
compassion, one may apply the teaching to thengutti
out of self-grasping. Since grasping to self isdhar
discern one can confront only the sorrows thangpuip

in daily life. When one becomes aware of some $orro
or worry, on the one hand, one should practice not
paying attention to it any further so as to get @fuits
shadow, simultaneously on the other hand, one dhoul
consider instead how to behave and respond so as to
benefit all involved. In this way, whenever sorroavise,
one endeavors to practice giving self up to benefit
others. Then all sorrows that are hard to endude wi
gradually dissipate out of neglect, while one'sdnivill
gradually open up with the habit of making things
convenient for others.
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May this indication of how to extend the teachirfg o
Chod into daily-life handling of sorrows and apption

of compassionate tolerance serve as a small takery o
gratitude to the skillful teachings of Ma Machig.

Written in Chinese and translated on April 13, 2001
El Cerrito, California
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Universal Chod

In dream curved-knife cut through joints of limbai
blessing,

Immediately all joints of limbs to body felt relageand
light.

Universally cut through all associations created bur
minds,

In the absence of delusions and illusions original
purity revives.

Comment:

In 1996 during the course of my writing of the bpok
"Chod in Limitless-Oneness," in a dream | saw a
curved-knife cut through the four joints that cocin@y
limbs to the body, and immediately all those arkedts
relaxed and | understood that it was the blessinte
releasing effect of Chod. This morning while | was
asleep suddenly | comprehended that, if the prie@p
such blessing is applied universally to cuttingotigh

all associations to matters and objects that azated

by our minds, then all delusions and illusions wiolbé
cleared away. Our worries never ceased because our
mental association never stopped. If one could
universally Chod (cut through) mental associatiomsn
one would immediately resume the tranquility of
original purity.

Written in Chinese on June 6, 2006
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Taipei, Taiwan

Translated on June 30, 2006
El Cerrito, California
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Root Reflection

As intention and ideas arise, do not follow thelo¥v.
Reflect on their roots to find out where graspinigs$.
Impermanence and Non-self mean no grasping good.
Fixed ideas all gone, then originally all are at pee.

Comment:

Non-self, no grasping, and impermanence constitute
fundamental teachings of the Dharma. For a prangti,

at the juncture of arising of intention or idea$, |
reflection could be done in accordance with these
fundamental principles, and thereby one becomeseawa
of subtle grasping to Self or intentions and ofkla¢
appreciation of impermanence, then it would often b
the case that extensive and useless delusive tteough
could be avoided.

The tantric Buddhist practice of Chod is basically
working on destroying the fixed view, that we are
grasping on firmly, that recognizes the corporeadyb

as one's Self. Generalizing from this practice,coeld
practice visualization of destroying all fixed ideand
views with a curved knife. As soon as all ideas and
views no longer abide in and hold sway over ourdsjn
we will naturally resume peace and tranquility ahdh

in original purity.
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Written in Chinese and translated on July 7, 2006
El Cerrito, California

32:!



Dharmadhatu Mind

One person, so minute

One lifetime, brief as lightning

No matter how diligent

What can be accomplished is too limited

In light of these facts

What can Dharma practices accomplish

To escape from transmigration

How could beginningless past karmic debts be cteare
Attaining enlightenment and saving all beings
Certainly sound like babbles of an ignorant dreamer

Therefore, believing in Buddha and engaging in Dizar
practices

One need to make sure that one comprehends the
Dharmadhatu Mind

Dharmadhatu is originally boundless and limitless
Dharmadhatu is originally in oneness

As long as one believes deeply in this without dsub

All Dharma activities are functions of the whole
Dharmadhatu

And hence beginningless past karma can be
extinguished

Countless sentient beings can be universally hedped
saved

Ten Directions and Three Times have neither
boundaries nor barriers
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Bodhi aspirations and activities prevail everywhere
forever

To the arising of any limited mind and view

A Dharma practitioner should know to pity oneself

How could one, for such a trifle, renounce

Buddha's Dharmakaya, Buddha's compassion and
Buddha's wisdom

Written in Chinese and translated on August 269200
El Cerrito, California
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Simple Ritual for Complete Offerings

Guru Yutang Lin

. Arrange offerings, and then repeat the mantra "Weng
A Hong" to bless them, so that they become
multiplied in quantity, purified into original puy,
and transformed into nectars.

. Visualize that all beings in the whole Dharmadhatu,
from the four levels of holiness (Buddhas,
Bodhisattvas, Pratyekabuddhas and Arhats) to e si
realms of worldly beings (heavenly being, Asuras,
human beings, animals, hungry ghosts and hell
beings), appear in front of the practitioner.

. Visualize that all wondrous and sublime objects of
offering are completely absorbed into the offerings
that have been arranged in front.

. Visualize that all these offerings are first preaséro
Buddhas, Bodhisattvas, and the rest of the holy
beings. After they have enjoyed the offerings ®&irth
full contentment, they become delighted by the
Bodhicitta that is inherent in this offering, anenice
they emit lights as reward, and these lights bédiss
the offerings into superb wondrous nectars thalt wil
enable sentient beings to escape from sufferings,
attain happiness and realize full enlightenmenhsoo
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. Visualize that all these nectars are equally offe¢oe

all beings in the six realms of transmigrationtieit

full gratification. Having enjoyed them, the sentie
beings become purified of their karmic hindrances,
engaging in Dharma practices, and they become
capable of diligent practices without sagging, and
never regress on the enlightenment path.

. Dedicate the merits of this complete offering tb al
sentient beings, so that they will realize thataaé
impermanent, and nothing can be hold onto, and
consequently their personal intentions fade awaly an
minds become open, and thus soon attain perfect
awakening.

This ritual is applicable to all kinds of offeringsithout
being confined by the details of the particulareafigs.
If the practitioner can comprehend that the bewwgse
receive offerings, the objects offered and thereffare
all manifestations of limitless oneness, then dyatill

be transcended, and all will merge into onenessutir
the original limitlessness of all three parties.

Composed upon request from disciple Ruo Song
February 20, 2013
El Cerrito, California
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My Bodhicitta Vows

(May be Used for Dedication of Merits)
Dr. Yutang Lin

1. May virtuous gurus remain with us and those
departed return soon!

2. May perverse views and violence soon become
extinct, and Dharma spread without hindrance!

3. May all beings proceed diligently on the patiwaaod
Buddhahood and achieve the goal before death!

4. May the Great Compassion flourish in all beiagd
never regress until they reach perfect Buddhahood!

5. May the Great Wisdom thrive in all beings andere
regress until they reach perfect Buddhahood!
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