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This historical text from the direct teaching of the Zen master, Huang Po, allows the Western
reader to gain an understanding of Zen from the original source, one of the key works in its teachings;
it also offers deepening and often startling insights into the rich treasures of Eastern thought.

Huang Po, also known as Hsi Yun, is believed to have died as late as 850 A.D. He is regarded in
a sense as the founder of the great Lin Chi sect. He lived below the Vulture Peak on Mount Huang Po,
in the district of Kao An. Like most Zen masters, Huang Po taught in parables which were delivered as
sermons, anecdotes, and dialogues. These have been collected here to present the teachings of the
Master himself. He compares the mind to the sun traveling through the sky, sending forth light
uncontaminated by the finest particle of dust. For those who have discovered the nature of Reality, he
says, there is nothing old or new, concepts become meaningless and reason leads to error.

Nowhere is the use of paradox in Zen illustrated better than in the teachings of Huang Po, who
shows how the experience of intuitive knowledge which reveals to a man what he really is, cannot be
communicated by words. With the help of these paradoxes, beautifully and simply presented in this
collection, Huang Po could set his disciples on the right path. It is in this fashion that the Zen master
leads his listener into the truth, often by a single phrase designed to destroy his particular demon of
ignorance.

Many of the dialogues recorded in The Zen Teaching of Huang Po took place in public
assembly, generally with hundreds of the Master's followers in attendance. This text is remarkable for
its purity of thought and speech. John Blofeld's translation reflects his deep understanding of Zen and
gives it a crystal clear presentation. In addition, there are an introduction and explanatory notes that
make this original and revered text even more valuable to the contemporary reader.

A complete translation of the Huang Po Chu'an Hsiu Fa Yao, including the previously unpublished Wan
Ling Record containing dialogues,sermons, and anecdotes.

TRANSLATOR'S INTRODUCTION
THE TEXT
The present volume is a complete translation of the Huang Po Ch'uan Hsin Fa Yao, a ninth-

century Chinese Buddhist text, much of which now appears in English for the first time. It contains a
concise account of the sublime teachings of a great Master of the Dhyana Sect, to which, in accordance



with current Western practice, | shall henceforth refer by its Japanese name of Zen. Zen is often
regarded as a uniquely Far Eastern development of Buddhism, but Zen followers claim that their
Doctrine stems directly from Gautama Buddha himself. This text, which is one of the principle Zen
works, follows closely the teachings proclaimed in the Diamond Sutra or Jewel of Transcendental
Wisdom, which has been ably translated by Arnold Price and published by the Buddhist Society,
London. It is also close in spirit to The Sutra of Wei Lang (Hui Neng), another of the Buddhist
Society's publications. But | have been deeply struck by the astonishing similarity to our text in spirit
and terminology of the not-so-Far Eastern, eighth-century Tibetan Book of the Great Liberation, edited
by EvansWentz and published by the Oxford University Press. In my opinion, these four books are
among the most brilliant expositions of the highest Wisdom which have so far appeared in our
language; and, of them all, the present text, and the Tibetan Book of the Great Liberation present the
Doctrine in a form best suited to the needs of Western readers.

THE PLACE OF THIS TEXT IN BUDDHISM

Zen is a branch of the great Mahayana School prevailing in China and the more northerly
countries of Eastern Asia so its teachings are not accepted as orthodox Buddhism by followers of
Hinayana or the Southern School. However, Western scholars are no longer unanimous in regarding
Hinayana as being the sole guardian of the truths proclaimed by Buddhism's illustrious Founder,
despite the early date of Hinayana's principal texts. The division into two schools took place some two
thousand years ago in Northern India, since when Mahayanists have accepted the teachings of the sister
school as PART of the true Doctrine; though the latter, with less tolerance, repudiates whatever
doctrines are specifically Mahayana. Zen, which appeared in the open much later, submits that while all
Buddhist sects present the truth in varying degrees, Zen alone preserves the very highest teachings of
all--teachings based on a mysterious transmission of Mind which took place between Gautama Buddha
and Mahakasyapa, the only one of his disciples capable of receiving this transmission. Opinions as to
the truth of this story naturally vary, but Masters like Huang Po obviously speak from some deep inner
experience. He and his followers were concerned solely with a direct perception of truth and cannot
have been even faintly interested in arguments about the historical orthodoxy of their beliefs. The great
mystics of the world, such as Plotinus and Ekhart, who have plumbed the depths of consciousness and
come face to face with the Inner Light, the all pervading Silence, are so close to being unanimous
concerning their experience of Reality that I, personally, am left in no doubt as to the truth of their
accounts. Huang Po, in his more nearly everyday language, is clearly describing the same experience as
theirs, and | assume that Gautama Buddha's mystical Enlightenment beneath the Bo Tree did not differ
from theirs. unless PERHAPS in intensity and in its utter completeness. Could one suppose otherwise,
one would have to accept several forms of absolute truth! Or else one would be driven to believe that
some or all of these Masters were lost in clouds of self-deception. So, however slender the evidence for
Zen's claim to have been founded by Gautama Buddha himself, I do not for one moment doubt that
Huang Po was expressing in his own way the same experience of Eternal Truth which Gautama Buddha
and others, Buddhist and non-Buddhist, have expressed in theirs. Moreover, since first embarking on
the translation of this text, I have been astonished by its very close similarity to the teaching contained
in the Tibetan Book of the Great Liberation which is attributed to the Lotus-Born Padma Sambhava.
Since both are approximately of the same date, | suppose they could have derived from the same
literary or oral source, but it seems much more probable that the two texts embody two different
people's intimate perceptions of eternal truth. However, there are many who regard things otherwise
and, in any case, it is proper for me to give some account of the traditional origin of Zen and of the
modern theories concerning it.



THE ORIGIN GROWTH AND EXPANSION OF ZEN (DHYANA) BUDDHISM

Traditional Origin

Gautama Buddha is said to have modified the exposition of his Doctrine to suit the different capacities
of his various disciples and of those others who listened to his discourses. Once, at the end of a sermon,
he picked a flower and held it up for the assembled monks to see. Mahakasyapa, who alone understood
the profound meaning of this gesture, responded with a smile. Later the Buddha called this disciple to
him in private and mystically transmitted to him the wordless doctrine, or 'with Mind transmitted
Mind'. Mahakasyapa, in his turn, mystically transmitted the Doctrine to Ananda, who thus became
second in the line of twenty-eight Indian Patriarchs. The last of these was Bodhidharma, who traveled
to China in the sixth century A.D. Here he became the First of the Chinese Patriarchs, who continued
the transmission down to Hui Neng (Wei Lang), the Sixth and last. Divisions within the sect followed
and no more Patriarchs were created.

Theories Concerning the Origin and Development of the Sect Buddhism, officially introduced into
China in A.D. 61, probably reached the coast of Shantung as early as the first or second century B.C.
Hinayana did not survive there for long, but Mahayana flourished exceedingly; various sects of Indian
origin were developed and new sects created. One of the latest sects to appear was Zen, which rapidly
attained great influence. Though an Indian origin was claimed for it, many people have doubted the
truth of this; and some have gone so far as to doubt the existence of Bodhidharma himself. If, as |
prefer to think, there was really such a person, he probably came to China from South India by way of
Canton and visited the rulers of two Chinese states--for China was then divided, as so often in her long
history.

Professor Daisetz Suzuki accepts the existence of Bodhidharma, but suggests that his teachings
were derived from the Lankavatara sutra, which appears to contain the germs of the wordless doctrine.
Dr. Hu Shih accepts neither the historical reality of Bodhidharma nor the authenticity of the earlier Zen
works, regarding even the famous Sutra of Hui Neng (Wei Lang), the Sixth Patriarch, as a forgery of
later date. To support his contentions, he adduces several eighth-century manuscripts discovered fairly
recently in the Tun Huang caves, which differ both in name and substance from the traditionally
accepted works of the Zen Masters. Dr. Hu Shih even describes Zen as a Chinese revolt against
Buddhism-regarded as an alien doctrine from India.

| do not see that Zen sets itself up in opposition to other forms of Buddhism, including those
whose Indian origin is more certain; for all sects regard dhyana-practice as an important means towards
Enlightenment, i.e. the practice of turning the mind towards and striving to pierce the veils of sensory
perception and conceptual thought in order to arrive at an intuitive perception of reality. Zen does,
however, emphasize this to the exclusion or near-exclusion of much else, and it also differs from most
other sects in regarding Enlightenment as a process which finally occurs in less time than it takes to
blink an eye. Thus it is a form of Buddhism suited to those who prefer inward contemplation to the
study of scriptures or to the performance of good works. Yet Zen is not unique in giving special
emphasis to one particular aspect of the whole doctrine--if no one did that, there would be no sects.
Moreover, Right Meditation (sammasamadhi) forms the final step of the Noble Eightfold Path, which is
accepted as the very foundation of Buddhism by Mahayanists and Hinayanists alike--and dhyana-
practice is aimed precisely at accomplishing that.

Hence, though there is very little evidence to prove or disprove the Indian origin of Zen, it does
not seem to me especially unlikely that Bodhidharma did in fact arrive in China, bringing with him a
doctrine of great antiquity inherited from his own teachers, a doctrine which infers that the seven
preceding steps of the Noble Eightfold Path are to be regarded as preparation for the Eighth. And, if the
Eighth is not held to be the outcome of the other Seven, it is difficult to understand why terms like



'Path’ and 'steps' were employed.

The late Venerable T'ai Hsu, exemplifying a proper Buddhist attitude of broad tolerance, once
described the various sects as so many beads strung on a single rosary. Mahayana Buddhists are
encouraged to think for themselves and are free to choose whichever path best suits their individual
requirements; the sectarian bitterness of the West is unknown in China. As the Chinese, though seldom
puritanical, have generally been an abstemious people, sects chiefly emphasizing the strict observance
of moral precepts--as does Hinayana--have seldom appealed to them, which may be one of the main
reasons why the Southern School of Buddhism failed to take permanent root in China. Furthermore,
Chinese intellectuals have since ancient times inclined to mild skepticism; to these people, Zen's
austere 'simplicity’ and virtual lack of ritualism must have made a strong appeal. In another way, too,
the ground in China had been well prepared for Zen. On the one hand, centuries of Confucianism had
predisposed scholars against the fine-spun metaphysical speculation in which Indian Buddhists have
indulged with so much enthusiasm; on the other, the teaching of Lao Tzu, Chuang Tzu, the Taoist
sages, had to a great extent anticipated Zen quietism and prepared the Chinese mind for the reception of
a doctrine in many ways strikingly similar to their own. (For somewhat similar reasons, Zen has begun
to appeal to those people in the West who are torn between the modern tradition of skepticism and the
need for a profound doctrine which will give meaning to their existence.) So it may be that the
historical authenticity of Zen is of relatively little importance, except to a limited number of scholars. It
will certainly not seem of much importance to those who see in the teachings of the Zen Masters a
brilliant reflection of some valid inner realization of Truth. Zen has long flourished in China and Japan
and is now beginning to develop in the West, because those who have put its teachings to a prolonged
practical test have discovered that they satisfy certain deep spiritual needs.

The Zen Master Huang Po

When Hui Neng (Wei Lang), the Sixth Patriarch, received the transmission from Mind to Mind, the Zen
Sect had already split into two branches. The Northern Branch, which taught that the process of
Enlightenment is gradual, flourished for a while under imperial patronage, but did not long survive.
Meanwhile, the Southern Branch, with its doctrine of Sudden Enlightenment, continued to expand and,
later, to subdivide. The most important of the Sixth Patriarch's successors was Ma Tsu (Tao I) who died
in A.D. 788. Huang Po, variously regarded as one or two generations junior to him, seems to have died
as late as 850, after transmitting the Wordless Doctrine to | Hsuan the founder of the great Lin Chi
(Rinzai) Sect which still continues in China and flourishes widely in Japan. So Huang Po is in some
sense regarded as the founder of this great Branch. Like all Chinese monks, he had several names,
being known in his lifetime as Master Hsi Yun and as Master T'uan Chi; his posthumous name is taken
from that of Mount Huang Po where he resided for many years. In Japan he is generally known as
Obaku, which is the Japanese way of pronouncing the Chinese characters for Huang Po.

The Doctrine of Zen
Zen is already a familiar doctrine to many Western people, thanks to the comprehensive and
illuminating works of Dr. Daisetz Tairo Suzuki, and to books by Western scholars, such as Mr.
Christmas Humphreys' delightful Zen Buddhism. At first sight Zen works must seem so paradoxical as
to bewilder the reader. On one page we are told that everything is indivisibly one Mind, on another that
the moon is very much a moon and a tree indubitably a tree. Yet it is clear that this is not paradox for
the sake of entertainment, for there are several million people who regard Zen as the most serious thing
in life.

All Buddhists take Gautama Buddha's Enlightenment as their starting point and endeavor to
attain to that transcendental knowledge that will bring them face to face with Reality, thereby
delivering them from rebirth into the space-time realm forever. Zen followers go further. They are not



content to pursue Enlightenment through aeons of varied existences inevitably bound up with pain and
ignorance, approaching with infinite slowness the Supreme Experience which Christian mystics have
described as 'union with the Godhead'. They believe in the possibility of attaining Full Enlightenment
both here and now through determined efforts to rise beyond conceptual thought and to grasp that
Intuitive Knowledge which is the central fact of Enlightenment. Furthermore, they insist that the
experience is both sudden and complete. While the striving may require years, the reward manifests
itself in a flash. But to attain this reward, the practice of virtue and dispassion is insufficient. It is
necessary to rise above such relative concepts as good and evil, sought and found, Enlightened and
unenlightened, and all the rest.

To make this point clearer, let us consider some Christian ideas of God. God is regarded as the
First Principle, uncaused and unbegat, which logically implies perfection;. such a being cannot be
discovered through the relativity of time and space. Then comes the concept 'God is good' which, as
Christian mystics have pointed out, detracts from His perfection; for to be good implies not being evil--
a limitation which inevitably destroys the unity and wholeness inseparable from perfection. This, of
course, is not intended to imply that 'God is evil', or that 'God is both good and evil'. To a mystic, He is
none of these things, for He transcends them all. Again, the idea of God as the creator of the universe
suggests a dualism, a distinction between creator and created. This, if valid, places God on a lower
level than perfection, for there can be neither unity nor wholeness where A excludes B or B excludes A.

Zen followers (who have much in common with mystics of other faiths) do not use the term
'God', being wary of its dualistic and anthropomorphic implications. They prefer to talk of ‘the
Absolute’ or 'the One Mind', for which they employ many synonyms according to the aspect to be
emphasized in relation to something finite. Thus, the word '‘Buddha’ is used as a synonym for the
Absolute as well as in the sense of Gautama, the Enlightened One, for it is held that the two are
identical. A Buddha's Enlightenment denotes an intuitive realization of his unity with the Absolute from
which, after the death of his body, nothing remains to divide him even in appearance. Of the Absolute
nothing whatever can be postulated; to say that it exists excludes non-existence; to say that it does not
exist excludes existence. Furthermore, Zen followers hold that the Absolute, or union with the
Absolute, is not something to be attained; one does not ENTER Nirvana for entrance to a place one has
never left is impossible. The experience commonly called 'entering Nirvana' is, in fact, an intuitive
realization of that Self-nature which is the true Nature of all things. The Absolute, or Reality, is
regarded as having for sentient beings two aspects. The only aspect perceptible to the unenlightened is
the one in which individual phenomena have a separate though purely transitory existence within the
limits of space-time. The other aspect is spaceless and timeless; moreover all opposites, all distinctions
and 'entities’ of every kind, are here seen to be One. Yet neither is this second aspect, alone, the highest
fruit of Enlightenment, as many contemplatives suppose; it is only when both aspects are perceived and
reconciled that the beholder may be regarded as truly Enlightened. Yet, from that moment, he ceases to
be the beholder, for he is conscious of no distinction between beholding and beheld. This leads to
further paradoxes, unless the use of words is abandoned altogether. It is incorrect to employ such
mystical terminology as 'l dwell in the Absolute', "The Absolute dwells in me', or 'l am penetrated by
the Absolute', etc.; for, when space is transcended, the concepts of whole and part are no longer valid,;
the part IS the whole--1 AM the Absolute, except that I am no longer 'I'. What | behold then is my real
Self, which is the true nature of all things; see-er and seen are one and the same, yet there is no seeing,
just as the eye cannot behold itself.

The single aim of the true Zen follower is so to train his mind that all thought-processes based
on the dualism inseparable from 'ordinary' life are transcended, their place being taken by that Intuitive
Knowledge which, for the first time, reveals to a man what he really is. If All is One, then knowledge
of a being's true self-nature--his original Self--is equally a knowledge of all-nature, the nature of
everything in the universe. Those who have actually achieved this tremendous experience, whether as
Christians, Buddhists or members of other faiths, are agreed as to the impossibility of communicating it



words. They may employ words to point the way to others, but, until the latter have achieved the
experience for themselves, they can have but the merest glimmer of the truth--a poor intellectual
concept of something lying infinitely beyond the highest point ever reached by the human intellect.

It will now be clear that Zen Masters do not employ paradoxes from a love of cheap
mystification, though they do occasionally make humorous use of them when humor seems needed.
Usually, it is the utter impossibility of describing the Supreme Experience which explains the
paradoxical nature of their speech. To affirm or deny is to limit; to limit is to shut out the light of truth;
but, as words of some sort must be used in order to set disciples on to the right path, there naturally
arises a series of paradoxes--sometimes of paradox within paradox within paradox.

It should perhaps be added that Huang Po's frequent criticisms of those Buddhists who follow
the more conventional path, cultivating knowledge, good works and a compassionate heart through
successive stages of existence, are not intended to call into question the value to humanity of such
excellent practices. As a Buddhist, Huang Po must certainly have regarded these things as necessary for
our proper conduct in daily life; indeed, we are told by P'ei Hsiu that his way of life was exalted; but he
was concerned lest concepts such as virtue should lead people into dualism, and lest they should hold
Enlightenment to be a gradual process attainable by other means than intuitive insight.

Huang Po's Use of the term 'The One Mind'

The text indicates that Huang Po was not entirely satisfied with his choice of the word 'Mind' to
symbolize the inexpressible Reality beyond the reach of conceptual thought, for he more than once
explains that the One Mind is not really MIND at all. But he had to use some term or other and '‘Mind'
had often been used by his predecessors. As Mind conveys intangibility, it no doubt seemed to him a
good choice, especially as the use of this term helps to make it clear that the part of a man usually
regarded as an individual entity inhabiting his body is, in fact, not his property at all but common to
him and to everybody and everything else. (It must be remembered that, in Chinese, 'hsin' means not
only 'mind’, but 'heart’ and, in some senses at least 'spirit' or 'soul’--in short, the so-called REAL man,
the inhabitant of the body-house.) If we prefer to substitute the word 'Absolute’, which Huang Po
occasionally uses himself, we must take care not to read into the text any preconceived notions as to the
nature of the Absolute. And, of course ‘the One Mind" is no less misleading, unless we abandon all
preconceived ideas, as Huang Po intended.

In an earlier translation of the first part of this book, | ventured to substitute ‘Universal Mind' for
'the One Mind', hoping that the meaning would be clearer. However, various critics objected to this, and
I have come to see that my term is liable to a different sort of misunderstanding; it is therefore no
improvement on 'the One Mind , which at least has the merit of being a literal translation.

Dhyana-Practice

The book tells us very little about the practice of what, for want of a better translation, is often
called meditation or contemplation. Unfortunately both these words are misleading as they imply some
object of meditation or of contemplation; and, if objectlessness be stipulated, then they may well be
taken to lead to a blank or sleeplike trance, which is not at all the goal of Zen. Huang Po seems to have
assumed that his audience knew something about this practice--as most keen Buddhists do, of course.
He gives few instructions as to how to 'meditate’, but he does tell us what to avoid. If, conceiving of the
phenomenal world as illusion, we try to shut it out, we make a false distinction between the 'real’ and
the 'unreal’. So we must not shut anything out, but try to reach the point where all distinctions are seen
to be void, where nothing is seen as desirable or undesirable, existing or not existing. Yet this does not
mean that we should make our minds blank, for then we should be no better than blocks of wood or
lumps of stone; moreover, if we remained in this state, we should not be able to deal with the



circumstances of daily life or be capable of observing the Zen precept: 'When hungry, eat." Rather, we
must cultivate dispassion, realizing that none of the attractive or unattractive attributes of things have
any absolute existence.

Enlightenment, when it comes, will come in a flash. There can be no gradual, no partial,
Enlightenment. The highly trained and zealous adept may be said to have prepared himself for
Enlightenment, but by no means can he be regarded as partially Enlightened--just as a drop of water
may be hotter and hotter and then, suddenly, boil; at no stage is it partly boiling, and, until the very
moment of boiling, no qualitative change has occurred. In effect, however, we may go through three
stages--two of non-Enlightenment and one of Enlightenment. To the great majority of people, the moon
is the moon and the trees are trees. The next stage (not really higher than the first) is to perceive that
moon and trees are not at all what they seem to be, since "all IS the One Mind'. When this stage is
achieved, we have the concept of a vast uniformity in which all distinctions are void; and, to some
adepts, this concept may come as an actual perception, as 'real' to them as were the moon and the trees
before. It is said that, when Enlightenment really comes, the moon is again very much the moon and
the trees exactly trees; but with a difference, for the Enlightened man is capable of perceiving both
unity and multiplicity without the least contradiction between them!

Huang Po's Attitude Towards Other Schools and Sects of Buddhism

As this book is likely to be read by many Buddhists who belong to the Theravadin (Hinayana
School) or to Mahayana sects other than Zen, some explanation is needed here to forestall possible
misunderstandings. A casual glance at our text or at some other Zen works might well give the
impression that non-Zen Buddhism is treated too lightly. It should be remembered that Huang Po was
talking principally to people who were already firm and serious-minded Buddhists. He tells us himself
that nothing written down should be understood out of its context or without regard to the
circumstances under which the recorded sermon was given. | feel that had he been speaking to non-
Buddhists, his references to the "Three Vehicles' would have been couched in different language. A
careful study of this work has persuaded me that Huang Po felt no desire to belittle the virtue of those
Buddhists who disagreed with his methods, but he did feel strongly that the Zen method is productive
of the fastest results. He was much concerned to show that scripture-study and the performance of good
works cannot lead to Enlightenment, unless the concept-forming processes of the finite mind are
brought, properly, under control. As for good works and right living, we learn from P'ei Hsiu and others
that his own way of life was exalted, but he had constantly to combat the notion that good works in
themselves can bring us nearer to Enlightenment. Moreover, when the time has come for a Buddhist to
discipline his mind so as to rise above duality, he enters a stage where the notions of both good and evil
must be transcended like any other form of dualism. The Master was aware that many of the Buddhists
he was preaching to had probably fallen into the all-too-common error of performing good works with
a conscious desire to store up merit for themselves--a desire which is a form of attachment as inimical
to Enlightenment as any other form of attachment. (The translator knows of several 'sincere’ Buddhists
who lead lives very far from noble and who indulge sometimes in actions destructive of the happiness
of others, but who firmly believe that their regular offerings to the Sangha and their periodic attendance
at temple services will build up enough good karma to cancel out the results of their folly and their
uncharitableness to others!)

As to the study of sutras and written works of all kinds on Buddhism, Huang Po must surely
have assumed that most of the people who had taken the trouble to come to his mountain retreat for
instruction were already fully conversant with Buddhist doctrine, and that what they lacked was the
knowledge of mind-control. It is clear from his own words that he realized the necessity of books and
teachings of various kinds for people less advanced. Unless a man is first attracted to Mysticism by the



written doctrines delivered by the Lord Buddha or by other great teachers, he is most unlikely to see the
necessity for mind-control, the central object of Huang Po's own teaching. Hence the Doctrine of
Words must inevitably precede the Wordless Doctrine, except in certain rare cases. | am convinced that
Huang Po had no intention of belittling the "Three Vehicles'; but that, since he was talking to an
audience already steeped in those teachings, he wished to emphasize that mind-control
(Sammasamadhi) is the highest teaching of all; and that without it all other practices are in vain for
those who aim at gaining the mystical intuition which leads to that ineffable experience called Nirvana.

Buddhists of other sects have often been far less charitable than Huang Po towards those sects
with which--usually through ignorance--they have disagreed. Thus the Pure Land Sect or Amidism is
often held up to scorn and labeled 'unBuddhist’, the "antithesis of Buddhism' and so on. This is partly
because many Amidists misunderstand the teaching of their own sect, but what religion or sect would
not deserve our scorn if its merits were to be judged by the popular beliefs of the general body of its
followers? In fact, as | have stated in the commentary to the text, Amidism in its pure form is excellent
Buddhism, for Amida Buddha symbolizes the Dharmakaya (the Buddha in the aspect of oneness with
the Absolute), and entrance to the Pure Land symbolizes intuitive understanding of our own oneness
with realty. Furthermore, Professor Suzuki has somewhere made the point that more Amidists achieve
satori (a sudden flash of Enlightenment) than Zen adepts, because their single-minded concentration
while reciting the formula 'Namo Amida Buddha' is an excellent form of mind-control, achievable even
by simple people who have no idea of the true significance of 'Amida’ and 'Pure Land'".

Another sect which comes in for much obloguy, especially from Western Buddhist writers, is
that commonly known in English as Lamaism. To those who suppose that Lamaism has nothing to offer
besides concessions to the superstitions of uneducated Tibetans (more than equaled by the ignorant
superstitions found in more 'advanced countries'), the Oxford Tibetan Series so ably edited by Dr.
Evans-Wentz provides unanswerable proof to the contrary. Huang Po's seemingly discourteous
references to other sects are justified by the urgency and sincerity of his single-minded desire to
emphasize the necessity for mind-control. The discourtesy exhibited by many sectarian writers would
seem to have less justification.

THE DIVISION INTO SERMONS, DIALOGUES AND ANECDOTES

The sermons alone present the doctrine in its entirety; the dialogues and anecdotes, while
offering little that is new in the way of subject-matter, greatly amplify our understanding of what has
gone before. This division is quite usual with Zen works. Zen Masters hold that an individual's full
understanding of Zen is often precipitated by the hearing of a single phrase exactly calculated to
destroy his particular demon of ignorance; so they have always favored the brief paradoxical dialogue
as a means of instruction, finding it of great value in giving a sudden jolt to a pupil's mind which may
propel him towards or over the brink of Enlightenment.

Many of the dialogues recorded here took place in public assembly. We must not suppose that
the erudite and accomplished P'ei Hsiu asked all the questions himself; for some of them indicate a
mediocrity of understanding unworthy of that great scholar.

THE AUTHOR OF THE CHINESE VERSION

P'ei Hsiu was a scholar-official of great learning, whose calligraphy is still esteemed and even
used as a model by students. His enthusiasm for knowledge was immense. It is recorded of him that, in
the intervals between his official appointments, he would sometimes shut himself up with his books for



more than a year at a time. So great was his devotion to Huang Po that he presented him with his own
son as a novice, and it is known that this young man lived to become a Zen Master of standing.

THE TRANSLATION

The present translation of Part | differs slightly from one | made several years ago, which was
published under the title of The Huang Po Doctrine of Universal Mind; while Part 11 is now published
for the first time. Words tacitly implied in the original or added for the sake of good English have not
been confined in brackets, so to some extent the translation is interpretive, but the sense is strictly that
of the original, unless errors have occurred in my understanding of it. These probable errors, for which
I now apologize, are due to the extreme terseness of the Chinese text and to the multiplicity of
meanings attached to certain Chinese characters. Thus 'hsin' may mean 'Mind’ or 'mind’ or ‘thought', of
which the last is, according to Huang Po, a major obstacle in the way of our understanding the first.
Similarly, 'fa' (dharma) may mean the Doctrine, a single aspect of the Doctrine, a principle, a law,
method, idea, thing, or entity of any sort whatever. Moreover, the text is highly colloquial in places and,
here and here, employs a sort of T'ang Dynasty slang, the meaning of which has to be guessed from the
context. When | have referred obscure passages to Chinese scholars, | have been given such a wide
variety of different explanations that | have not known which to choose. In spite of all this | believe that
my rendering is on the whole faithful and that, at least, | have nowhere departed from the spirit of the
teaching. The division into numbered paragraphs is my own.

| am indebted to Mr. Ting Fu Pao's Chinese Buddhist Dictionary, to the Dictionary of Buddhist
Terms compiled by Soothill and Hodous, to several Chinese monks and laymen, almost of all to my
wife who helped greatly in the preparation of the typescript. It is a Chinese custom to offer the merit
accruing from the publication of a Buddhist work to somebody else, and this | gladly offer to my wife,
Meifang, | fear, however, that Huang Po would have laughed in my face and perhaps delivered one of
his famous blows if | had spoken to him of 'gaining merit' in this way!

JOHN BLOFELD (CHU CH'AN)
The Bamboo Studio, Bangkok
October, 1957

P'EI HSIU'S PREFACE

The great Zen Master Hsi Yun lived below the Vulture Peak on Mount Huang Po, [From which
he takes his posthumous name] in the district of Kao An which forms part of the prefecture of Hung
Chou [In the modern province of Kiangsi]. He was third in the direct line of descent from Hui Neng,
[Wei Lang] the Sixth Patriarch, and the pupil of a fellow-disciple of Hui Hai. Holding in esteem only
the intuitive method of the Highest \ehicle, which cannot be communicated in words, he taught
nothing but the doctrine of the One Mind; holding that there is nothing else to teach, in that both mind
and substance are void and that the chain of causation is motionless. Mind is like the sun journeying
through the sky and emitting glorious light uncontaminated by the finest particle of dust. To those who
have realized the nature of Reality, there is nothing old or new, and conceptions of shallowness and
depth are meaningless. Those who speak of it do not attempt to explain it, establish no sects and open
no doors or windows. That which is before you is it. Begin to reason about it and you will at once fall



into error. Only when you have understood this will you perceive your oneness with the original
Buddha-nature. Therefore his words were simple, his reasoning direct, his way of life exalted and his
habits unlike the habits of other men.

Disciples hastened to him from all quarters, looking up to him as to a lofty mountain, and
through their contact with him awoke to Reality. Of the crowds which flocked to see him, there were
always more than a thousand with him at a time.

In the second year of Hui Ch'ang (A.D. 843), when | was in charge of the district of Chung Lin,
I welcomed him on his coming to that city from the mountain where he resided. We stayed together in
the Lung Hsing Monastery where, day and night, | questioned him about the Way. Moreover, in the
second year of T'ai Chung (A.D. 849), while governing the district of Wan Ling, | again had occasion
to welcome him ceremoniously to the place where | was stationed. This time we stayed quietly at the
K'ai Yuan Monastery, where also | studied under him day and night. After leaving him, I recorded what
I had learnt and, though able to set down only about a fifth of it, | esteem it as a direct transmission of
the Doctrine. At first | was diffident about publishing what I had written; but now, fearing that these
vital and penetrating teachings will be lost to future generations, | have done so. Moreover, | gave the
manuscript to the monks T'ai Chou and Fa Chien, requesting them to return to the Kuang T'ang
Monastery on the old mountainland to ask the elder monks there how far it agrees with what they
themselves used frequently to hear in the past.

Written on the eighth day of the tenth moon of the eleventh year of T'ai Chung (A.D. 858) of the T'ang
Dynasty.

PART ONE
THE CHUN CHOU RECORD OF THE ZEN MASTER HUANG PO (TUAN CHI)
A collection of sermons and dialogues recorded by P'ei Hsiu while in the city of Chun Chou

1. The Master said to me: All the Buddhas and all sentient beings are nothing but the One Mine, beside
which nothing exists. This Mind, which IS without beginning, is unborn (Unborn not in the sense of
eternity, for this allows contrast with its opposite; but unborn in the sense that it belongs to no
categories admitting of alteration or antithesis). and indestructible. It is not green nor yellow, and has
neither form nor appearance. It does not belong to the categories of things which exist or do not exist
nor can it be thought of in terms of new or old. It is neither long nor short, big nor small, for it
transcends all limits, measures, names, traces, and comparisons. It IS that which you see before you--
begin to reason about it and you at once fall into error. It is like the boundless void which cannot be
fathomed or measured. The One Mind alone is the Buddha, and there is no distinction between the
Buddha and sentient things, but that sentient beings are attached to forms and so seek externally for
Buddhahood. By their very seeking they lose it, for that is using the Buddha to seek for the Buddha and
using mind to grasp Mind. Even though they do their utmost for a full aeon, they will not be able to
attain to it. They do not know that, if they put a stop to conceptual thought and forget their anxiety, the
Buddha will appear before them, for this Mind is the Buddha and the Buddha is all living beings. It is
not the less for being manifested in ordinary beings, nor is it greater for being manifested in the
Buddhas.



2. As to performing the six paramitas (Charity, morality, patience under affliction, zealous application,
right control of mind and the application of the highest wisdom). Buddha and all sentient beings are the
One Mind and nothing else. and vast numbers of similar practices, or gaining merits as countless as the
sands of the Ganges, since you are fundamentally complete in every respect, you should not try to
supplement that perfection by such meaningless practices. When there is occasion for them, perform
them; and, when the occasion is passed, remain quiescent. If you are not absolutely convinced that the
Mind is the Buddha, and if you are attached to forms, practices and meritorious performances, your
way of thinking is false and quite incompatible with the Way. The Mind IS the Buddha, nor are there
any other Buddhas or any other mind. It is bright and spotless as the void, having no form or
appearance whatever. To make use of your minds to think conceptually is to leave the substance and
attach yourselves to form. The Ever-Existent Buddha is not a Buddha of form or attachment. To
practice the six paramitas and a myriad similar practices with the intention of becoming a Buddha
thereby is to advance by stages, but the Ever-Existent Buddha is not a Buddha of stages. Only awake to
the One Mind, and there is nothing whatsoever to be attained. This is the REAL Buddha. The Buddha
and all sentient beings are the One Mind and nothing else.

3. Mind is like the void in which there is no confusion or evil, as when the sun wheels through it
shining upon the four corners of the world. For, when the sun rises and illuminates the whole earth, the
void gains not in brilliance; and, when the sun sets, the void does not darken. The phenomena of light
and dark alternate with each other, but the nature of the void remains unchanged. So it is with the Mind
of the Buddha and of sentient beings. If you look upon the Buddha as presenting a pure, bright or
Enlightened appearance, or upon sentient beings as presenting a foul, dark or mortal-seeming
appearance, these conceptions resulting from attachment to form will keep you from supreme
knowledge, even after the passing of as many aeons as there are sands in the Ganges. There is only the
One Mind and not a particle of anything else on which to lay hold, for this Mind is the Buddha. If you
students of the Way do not awake to this Mind substance, you will overlay Mind with conceptual
thought, you will seek the Buddha outside yourselves, and you will remain attached to forms, pious
practices and so on, all of which are harmful and not at all the way to supreme knowledge.

4. Making offerings to all the Buddhas of the universe is not equal to making offerings to one follower
of the Way who has eliminated conceptual thought. Why? Because such a one forms no concepts
whatever. The substance of the Absolute is inwardly like wood or stone, in that it is motionless, and
outwardly like the void, in that it is without bounds or obstructions. It is neither subjective nor
objective, has no specific location, is formless, and cannot vanish. Those who hasten towards it dare
not enter, fearing to hurtle down through the void with nothing to cling to or to stay their fall. So they
look to the brink and retreat. This refers to all those who seek such a goal through cognition. Thus,
those who seek the goal through cognition are like the fur (many), while those who obtain intuitive
knowledge of the Way are like the horns (few). [Compare this with Professor Suzuki's: "'That which is
known as mind in discursive reasoning is no-mind, though without this Mind cannot be reached.]

5. Manjusri represents fundamental law and Samantabhadra, activity. By the former is meant the law of
the real and unbounded void, and by the latter the inexhaustible activities beyond the sphere of form.
Avalokitdvara represents boundless compassion; Mahasthama, great wisdom, and Vimalakirti, spotless
name. [This abstract notion of the Bodhisattvas, regarded by some sects as individual spiritual entities,
is shared by some Buddhists outside the Zen Sect] Spotless refers to the real nature of things, while
name means form; yet form is really one with real nature, hence the combined term 'spotless name'



[Zen teaches that, though the phenomenal world based on sensory experience has only relative
existence, It is wrong to regard it as something separate from the One Mind. It is the One Mind
wrongly apprehended. As the Hridaya Sutra says: 'Form is not different from void, void from form;
form is void and void is form.] All the qualities typified by the great Bodhisattvas are inherent in men
and are not to be separated from the One Mind. Awake to it, and it is there. You students of the Way
who do not awake to this in your own minds, and who are attached to appearances or who seek for
something objective outside your own minds, have all turned your backs on the Way. The sands of the
Ganges! The Buddha said of these sands: 'If all the Buddhas and Bodhisattvas with Indra and all the
gods walk across them, the sands do not rejoice; and, if oxen, sheep, reptiles and insects tread upon
them, the sands are not angered. For jewels and perfumes they have no longing, and for the stinking
filth of manure and urine they have no loathing.'

6. This Mind is no mind of conceptual thought and it is completely detached from form. So Buddhas
and sentient beings do not differ at all. If you can only rid yourselves of conceptual thought, you will
have accomplished everything. But if you students of the Way do not rid yourselves of conceptual
thought in a flash, even though you strive for aeon after aeon, you will never accomplish it. Enmeshed
in the meritorious practices of the Three Vehicles, you will be unable to attain Enlightenment.
Nevertheless, the realization of the One Mind may come after a shorter or a longer period. There are
those who, upon hearing this teaching, rid themselves of conceptual thought in a flash.

There are others who do this after following through the Ten Beliefs, the Ten Stages, the Ten
Activities and the Ten Bestowals of Merit. Yet others accomplish it after passing through the Ten Stages
of a Bodhisattva's Progress. [These various categories of ten are all part of the doctrine as taught by
certain other sects. Huang Po wishes to make it clear that, though these may be useful in preparing the
ground, the mind must in any case take a sudden leap, and that having passed through these stages
nowise constitutes partial Enlightenment] But whether they transcend conceptual thought by a longer
or a shorter way, the result is a state of BEING: there is no pious practicing and no action of realizing.
That there is nothing which can be attained is not idle talk; it is the truth. Moreover, whether you
accomplish your aim in a single flash of thought or after going through the Ten Stages of a
Bodhisattva's Progress, the achievement will be the same; for this state of being admits of no degrees,
so the latter method merely entails aeons of unnecessary suffering and toil. [Merit, however excellent in
itself, has nothing to do with Enlightenment.]

7. The building up of good and evil both involve attachment to form. [According to Zen, virtuous
actions should be performed by adepts, but not with a view to accumulating merit and not as a means to
Enlightenment. The door should remain perfectly unattached to the actions and to their results.] Those
who, being attached to form, do evil have to undergo various incarnations unnecessarily; while those
who, being attached to form, do good, subject themselves to toil and privation equally to no purpose. In
either case it is better to achieve sudden self-realization and to grasp the fundamental Dharma. This
Dharma is Mind, beyond which there is no Dharma; and this Mind is the Dharma, beyond which there
is no mind. Mind in itself is not mind, yet neither is it no-mind. To say that Mind is no-mind implies
something existent. [In other words, Mind is an arbitrary term for something that cannot properly be
expressed in words.] Let there be a silent understanding and no more; Away with all thinking and
explaining. Then we may say that the Way of Words has been cut off and movements of the mind
eliminated. This Mind is the pure Buddha-Source inherent in all men. All wriggling beings possessed
of sentient life and all the Buddhas and Bodhisattvas are of this one substance and do not differ.
Differences arise from wrong-thinking only and lead to the creation of all kinds of karma. [Karma even
good karma, leads to rebirth and prolongs the wanderings of the supposedly individual entity; for when



good karma has worked itself out in consequent enjoyment, the individual is as far from understanding
the One Mind as ever.]

8. Our original Buddha-Nature is, in highest truth, devoid of any atom of objectivity. It is void,
omnipresent, silent, pure; it is glorious and mysterious peaceful joy--and that is all. Enter deeply into it
by awaking to it yourself. That which is before you is it, in all its fullness, utterly complete. There is
naught beside. Even if you go through all the stages of a Bo