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Introduction

The Enzan Wadeigassui Shu (Mud and Water from Enzan) is a sc-

ries of talks between the fourteenth-century Zen master Bassui

Tokusho and his disciples—monks, nuns, and lay people. Since

it records the questions of his disciples and Bassui's responses to

them, these are not dharma talks in the formal sense, but rather

the informal teaching of Bassui as he responds to the questions

of his disciples in an attempt to clear up their doubts. Some-

times his responses are short, direct, and spontaneous. At other

times he seems to use the question .is .1 springboard to crucial as-

pects of the teaching. Through these exchanges we see not only

the teaching method of a mature Zen master, but also the reli-

gious beliefs and superstitions held by fourteenth-century Jap-

anese at a time when Japan was afflicted by civil war. Though

the disciples' backgrounds were diverse and their perspectives

quite varied, Bassui always managed to bring the students back

to what he considered the essence of Zen: seeing into one's own
nature. Bassui's ability to connect these diverse questions to this

central theme in Zen and to make the complex Buddhist doc-

trines comprehensible to monks and laypersons is, perhaps

more than the originality of his teaching, what makes him

unique as a Zen master.
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Bassui uses illustrative examples when questioned about

popular Minus ofthe time. When queried about sections of the

1 otUS Sutra, the Annda Sutra, and the Sutra of the Bodhisattva

|i/o. he shows how they all express the one teaching: "Seeing

into one's o\\ u nature is Buddhahood." Indeed, he reduces the

Si\ IVrfcuioiis of the l'lajnaparamita Sutra to this one truth.

Moreover, his verbal acrobatics are always coupled with a true

passion which would impress upon his disciples the urgent

need to look into their own nature. And it is this ability to ex-

press Ins understanding with such clarity and passion that drew

monks and lay people to him m droves.

When asked how one goes about seeing into his own nature,

Bassui would ask the student to inquire into the one who is ask-

ing the question
—

"the one who is speaking right now." This

approach did not originate with Bassui. But here again it is Bas-

sm's way of focusing on this one question to the exclusion of all

else that gives his Zen its unique flavor. And since Bassui him-

self had been tormented by this question throughout his life as

a seeker, it is perhaps not surprising that it was to become the

central theme of his teaching. To understand the foundation

from which this teaching grew, we should first look into Bas-

sui's life and practice up to the time he became the mature

teacher we see in the Wadeigassui.

BASSUI'S LIFE

Bassui Tokusho was born in Nakamura, a district in the prov-

ince of Sagami, in what is now Kanagawa prefecture, in 1327,

on the sixth day of the tenth month.' His family name was Fu-

jiwara, but there seems to be no record of the given names of

either his hither or his mother. He was born during the reign of

the Emperor Godaigo (13 18-1339), a period when the Hojo, a

military family that virtually ruled over Japan for more than a

hundred years, was losing its control over the country. At this
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timeJapan was on the verge of a civil war that would last more

than fifty years.

Bassui's mother was said to have had a dream that she would

give birth to a demon child. Unable to shake off the fear of this

omen, she abandoned the newborn Bassui in a nearby field. A
family servant found the child there, took him in, and raised

him. 2 When Bassui was four years old, his father died. Three

years later, at a memorial service for him, Bassui asked the at-

tending priest how his father could eat the offerings placed on

the altar. When told that it was his father's soul that would eat

the offerings, he asked, "What is this thing called a soul?" This

was the beginning of an inquiry that Bassui was to pursue

throughout most of his life. At around nine years old he was

horrified by talk of the agonies of the three evil paths/ 1 le then

inquired more deeply into the meaning of soul. After some

years, this investigation led him to another question: "Who is

the one who sees, hears, and understands?" For long periods o\~

time he sat in meditation, forgetting his own body, until one

day he realized there was nothing one could grasp to call the

soul. With this new view of the emptiness of all things, Bassui

no longer felt the burden of body and mind, and his doubts

about the Buddha dharma (the truth; the teaching of the Bud-

dha), for the time being, were cleared up.

This period of tranquillity continued until one day he read in

a popular book, "The mind is host, the body is guest." Once

more doubts began to arise in Bassui. If the mind is host, he

thought, then all cannot be void. This host must be the master

who sees, hears, and understands that all things are empty. But

who then is this master? He could not free himself of this new-

doubt.

At around twenty years of age Bassui went to study under

the Zen master Oko at Jifukuji Temple in his home province,

Sagami. He did not shave his head and become a monk, how-

ever, until he was twenty-nine. When he did at last officially be-
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come .1 monk, he had litde taste for ritual and rejected the su-

perstitions tli.it clothed so many ofthe religious institutions of

his nine. 1 le neither wore robes nor recited SUtras like other

monks. 1 1c simply practiced meditation in an uncompromis-

ing fashion, oblivious to wind, rain, and cold. This was to be

Bassui's way throughout his life as a Zen practitioner.

Friendship with Tokukei

I here was a monk from Bassui's home town by the name of To-

kukeijisha who had cut himself off from the world, retiring to

the mountains, practicing religious austerities for many years.

1 [earing of this monk, Bassui decided to pay him a visit. To-

kukei, seeing Bassui with head shaved and in laymen's clothes,

asked suspiciously, "Why don't you wear monk's robes?"

Bassui: I became a monk to understand the great matter of

life and death, not to wear Buddhist robes.

Tokukei: I see. Then are you looking into the koans of the old

masters?

Bassui: Of course not. How can I appreciate the words of

others when I don't even know my own mind?

Tokukei: Well, then, how do you approach your religious

practice?

Bassui: Having become a monk, I want to clarify the source

of the great Dharma handed down by the Buddhas and the pa-

triarchs. After attaining enlightenment, I want to save the

bright and the dull, teaching each one according to his capacity.

My true desire is to relieve others of their pain though I myself

may fall into hell.

Hearing this Tokukei simply put his palms together and

bowed. A friendship grew between these two monks from that

time.
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Bassui vowed not to preach a word of the dharma to others

until he received certification of his own realization from a true

teacher. Once he received such certification, he would devote

his life to saving others. To fulfill this vow he practiced harder

than ever, telling himself this doubting mind is after all empty.

He carried this investigation as far as he could without any real

clarification. Then, one day, after sitting in meditation through

the night, the sound of the mountain stream at dawn penetrated

his whole body and Bassui suddenly had a realization.

He then went in search of a teacher to verify his understand-

ing. Hearing of a well-known Zen master, Kozan Mongo at

Kenchoji Temple in Kamakura, Bassui set out to see him. Ko-

zan confirmed Bassui's understanding. This was sometime in

the second month of the year 1358 when Bassui was thirty-one

years old. It was at this time that he started wearing Buddhist

robes and began making pilgrimages around the country visit-

ing Zen masters.

Bassui went to see Fukuan Soki, of Hounji Temple in Hita-

chi province, a noted Zen master who had studied in China. Fu-

kuan had a following that numbered about two thousand. Bas-

sui, unimpressed with Fukuan, returned to his home town and

went to see his friend Tokukei. He told Tokukei that he had not

got on well with Fukuan and was planning to practice by him-

self in some isolated mountain retreat. Tokukei, having spent

over twenty years practicing austerities 111 seclusion, had devel-

oped a great deal ofpride in his practice. This pride became the

cause of much of his pain and suffering. He warned Bassui of

the dangers of this kind of seclusion before fully understanding

"the great matter" or receiving the transmission from a true

teacher.
4 Though Bassui had received verification from Kozan,

he gave up the idea of secluding himself in the mountains in ac-

cord with his friend's advice and instead spent that year in a

summer and winter training sesshin with Tokukei. Tokukei told
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Bassui ol .i certain Koho Kakumyo, of Unjuji Temple in

1/uino. who was considered a truly great teacher. Bassui soon

set out for Unjuji.

Meeting with Koho

koho Kakumyo ( 1 27 i-i 36 1
) was a dharma heir to the National

Teacher Hattd (Shinchi Kakushin, 1 227-1 298), who brought

thedharma transmitted through MumonEkai, the compiler of

the famous Zen classic collection of koans, the Mumonkan, back

to Japan. Shinchi had studied esoteric Buddhism of the Shin-

gon sect on Mount Koya, and then studied Zen under Dogen

(1 200-1 253), founder of thejapanese Soto sect, and Enni Ben-

nen ( 1 202-1 280) before going to China. His disciple Koho also

studied for a while in China with the great Chinese Zen master

Chuho Myohon. 5 Koho, who received the bodhisattva pre-

cepts from Keizan Jokin, the fourth patriarch in the Japanese

Soto line, was a strict teacher who greatly valued the precepts.

He did not confirm Bassui's understanding right away, how-

ever, but asked him to stay awhile at Unjuji Temple. Bassui

stayed on, but as was his custom he declined to reside on the

temple grounds. He lived in a nearby hut and visited the master

daily.

One day during their meeting Koho asked Bassui whyjoshu

responded to the koan "Does a dog have Buddha nature?" with

the one word nut ("no"). Bassui answered with the verse:

Mountains, rivers, and thegreat earth,

Grass, trees, and theforests,

All are mu.

When Koho reprimanded him for responding with his ratio-

nal mind, Bassui felt as though the foundation of his body and

mind fell off like the bottom falling off a barrel. He expressed

his experience in this poem:
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Six windows naturally open, a cold loneflower,

Unju6
strikes the rubbishfrom my eyes,

Crushes thegem in my hand right before me,

So be it, thisgold has become hard iron

.

Bassui's profound awakening pointed out to him how narrow

his previous view of emptiness was. Koho verified his under-

standing and gave him the name Bassui, meaning far above av-

erage. Bassui was thirty-two years old.

After only two months at Unjuji Temple. Bassui once again

took to the road seeking out Zen masters to engage in dharma

talk. He was asked to stay on to receive the bodhisattva pre-

cepts, which Koho had received from Keizan Jokin. Bassui.

having little fondness for the ceremony connected with tem-

ples, decided to move on. His desire to seclude himself in a

mountain retreat in order to deepen his understanding re-

mained alive.

Bassui left Unjuji Temple and called upon a well-known Zen

master named Dozen from Inaba. Unimpressed with Dozen,

Bassui returned to his friend Tokukei. He told Tokukci of his

stay with Koho and described Kohos Zen to him. Tokukei,

happy for his friend, told him of his own regrets at not having

met such a teacher in his youth. He said that being an old man he

had lost the chance of ever meeting someone like Koho.

It was around this time that Bassui built his first hermitage in

Nanasawa in his home province. Sagami. Tokukei came to visit

him there, and this time he seemed pleased with Bassui's deci-

sion to retire to a hermitage to continue his practice. He seemed

to be telling Bassui that since he now had met both require-

ments—having clarified the Way and having received verifica-

tion from a true teacher—he was ready to undertake this kind of

practice.

Bassui had a dream that his old teacher, Koho, was near
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death. 1 le went to visit Koho at I >aiyuji, the temple he had

founded and where he was now residing. After paying his re-

spects to Koho and seeing his poor condition, Bassui wanted to

sta\ on with him. 1 le left, however, for reasons uncertain but

perhaps related to strained relations with some long-standing

disciples of the teacher. The older disciples may have resented

Bassui's decision to live off the temple grounds when he first

Studied under Koho. Some were perhaps jealous that Bassui

had received the transmission from Koho after such a short stay

with him. All this resentment may have been compounded by

the tact that Bassui did not mix with the other monks and re-

fused to take part in the formal temple activities during his short

stay at Unjuji. Koho died in 1 361 in his ninety-first year. Bassui

himself was then thirty-five.

Meetings with Other Zen Masters

That same year Bassui moved to a hermitage in the province of

Ki. On the way he stopped off at Eigenji Temple in the province

ofGo to meetjakushitsu Genko. Jakushitsu, a well-known Zen

master, had been to China and had also studied with Chuho

Myohon. Bassui was attracted to the elegant simplicity ofJaku-

shitsu's Zen. They talked about the meaning of monastic life

and of Bassui's practice before his formal ordination. Bassui

spoke to the monks at Eigenji. He told them that the meaning

of monkhood was not to recite sutras but rather to put their

lives in order. Bassui always seemed to warn against the dan-

gers of excessive formalization so prevalent in the great reli-

gious institutions of the time. In his own life he preferred small

hermitages over large monasteries. In his later years when he

lived at his temple, Kogakuan, at Enzan, he refused invitations

to take charge of Daiyuji Temple and Unjuji Temple, the two

large monasteries connected with his teacher Koho.
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After leaving Jakushitsu, Bassui returned to the province of

Ki to a retreat on Mount Sudayama. A learned monk by the

name ofChikugan Teizosu, who had studied for a long time un-

der Koho, lived on a nearby mountain. Chikugan and Bassui

had long talks. When Bassui had a problem understanding

something in the "Blue Cliff Records" or the "Record of Lin-

chi," he would discuss it with Chikugan. Chikugan is recorded

to have said that he never met anyone who studied the Way as

did Bassui; indeed, he said, Bassui had left him far behind.

The following year Bassui went to visit the renowned Zen

master of the Soto sect, Gasanjoseki, 7
at Eikqji Temple. Bassui

was very critical of the Rinzai practice of studying koans, per-

haps because they were becoming more and more formalized,

hence losing their original spirit. He seems to have been at-

tracted to the Soto sect for its stress on being attentive to all one's

everyday activities. After observing the monks at Eikoji Tem-

ple, where Gasan was in charge, Bassui developed reservations

about the monks there with their tendency toward idealization.

He did, however, respect the master and stayed to study with

him. Gasan approved of Bassui's understanding, but Bassui. m
his usual fashion, refused to stay on to receive the transmission

of Gasan'sline.

From Hermitage to Hermitage

Bassui spent the next seventeen years moving around the coun-

try living in many hermitages. Though he never stayed more

than three years in any one place, a following ofdevotees began

to grow around him. When the numbers got too great, he even

went so far as to leave a hermitage secretly and relocate some-

where else. It was not until his final years at his hermitage, the

Kogakuan, that he seemed ready to accept disciples in large

numbers.
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Kogakuan: Bassui's Final Years

In [378, Bassui moved to a hermitage on Mount Takemori in

the province of Kai. The number of disciples kept increasing;

indeed, the records show that eight hundred devotees gathered

there. Because of the steep mountain path and the strong

w inds, Bassui was encouraged to move to the hermitage in En-

zan. This was the famous hermitage, the Kogakuan, where

Bassui was to remain for the rest of his days. The year was 1 380.

At this point, it is clear that Bassui was ready to accept the role

o( teacher of a large institution. Though he refused the abbot-

ship of two large monasteries and kept the final character "dw"

at the end of Kogakuan (referring to it as a hermitage rather

than a monastery), he accepted all who came to study with him.

The number grew to over a thousand monks and lay devotees.

It was at Kogakuan that the Wadeigassui was recorded. It was

published in 1386—a year before Bassui's death—not at Bas-

sui's request but with his permission. In his final years he devel-

oped great faith in the bodhisattva Kannon, the Bodhisattva of

Compassion (Avalokitesvara in Sanskrit). The name Kannon is

the shortened form of Kanzeon, meaning the one who hears the

cry of ordinary people and immediately saves them. In the Wa-

deigassui, Bassui referred to Kannon as described in the Suram-

gama Sutra: "He was a person who for every sound he heard

contemplated the mind ofthe hearer, realizing his own nature."

This is clearly the essence of Bassui's teaching—hence his rev-

erence for this bodhisattva. Bassui had a shrine to Kannon built

in the northern part ofthe Kogakuan temple grounds and asked

to be buried there. In 1387, on the twentieth day of the second

month, Bassui sat erect in zazen posture, turned to his disciples,

and said: "Look directly! What is this? Look in this manner and

you won't be fooled." He repeated this injunction in a loud
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voice and died. He was sixty-one years old. In accord with his

request, he was buried under the shrine of the bodhisattva Kan-

BASSUI'S ZEN

Bassui received verification of his enlightenment from Koho

Kakumyo, and in the formal sense his dharma lineage is traced

to Koho's line. He makes no mention of this connection—or

any other for that matter—in either the Wadeigassui or any ofthe

letters to his disciples. It is important, however, to look into his

biography and the records of his meetings with his teachers to

grasp his Zen teaching.

Many of the Rinzai teachers Bassui visited, including Koho,

had some connection with the Chinese Zen master Chiiho

Myohon who lived at a hermitage, the Genjuan, in Tcnmoku-

zan. TheJapanese followers of this Gcnju lineage favored Chu-

ho's reclusiveness and stressed his blend of Pure Land teaching

and Zen. They dissociated themselves from the government-

supported Gozan monasteries, preferring to live in small moun-

tain hermitages. They were known for their austere lives and

strong emphasis on zazen. Their influence on Bassui was evi-

dent from his strong attraction to practicing in quiet mountain

retreats rather than large monasteries. He showed a liking for

the elegant simplicity of the Zen master Jakushitsu, who had

studied for a time with Chuho at Genjuan.

Bassui deepened his understanding through his contact with

the great Soto Zen master Gasan Joseki. Bassuis teacher Koho

studied with Gasan 's teacher Keizan Jokin, who was credited

with spreading Dogen's teaching throughoutJapan. Since Ko-

ho's teacher Shinchi studied for some time with Dogen, we see

Dogen's influence through three generations of Bassui's lin-

eage. Like many of the ancient Chinese Zen masters, Bassui
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sought out teachers without regard to lineage—his only crite-

rion was that the teacher must help him deepen his understand-

ing of Zen. 1 le was critical ofmany of the students at the tem-

ples he visited I le had a great respect tor the spirit of Gasan's

teaching in which 1 >6gens stresson attentionand care forevery

detail in tines life was evident. Under Gasan, the strict monas-

tery regulations modeled after those of the great Zen monaster-

ies in China were fully developed. Though Bassui had respect

for the spirit from which these regulations grew, he seemed

critical of the way the monks at Gasan's temple reduced them to

dogmatic principles.

Bassui was also very critical of another type of monk who

was perhaps not an uncommon sight at some of the temples he

visited. This was one who, disregarding the correct behavior

befitting a monk, acted in an eccentric manner, thinking he was

behaving in accord with the spirit of the ancient masters. He

might get drunk, act rudely, break the precepts, and think that

his unconventional behavior was proofof his freedom from the

shackles created by formal practice. Many of these monks may

have developed some of their ideas from reading the stories of

the ancient masters whose unconventional behavior was for the

purpose of teaching others too attached to the conventions of

the time. It was probably his contact with these monks that

made Bassui so cautious in his approach to koan training. He
warned his disciples about studying the sayings of the old mas-

ters before seeing into their own nature. He did, however, say

that it was necessary to understand these koans once the student

did see into his own nature. "That's why if beginning practi-

tioners were first to look directly into their inherent nature,

they would be able to see into all koans naturally. You should

know that even though you clearly understand yourown mind,

if you can't penetrate the wato (koan) of the ancients, you still

haven't realized enlightenment" (Wadeigassui)

.
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To guard against blatant disregard for the monastic regula-

tions, Bassui left thirty-three rules of behavior for the monks at

Kogakuan as part of his dying instructions. The first of these

rules forbids the drinking of alcohol at Kogakuan. It reads as

follows: "Not a drop of alcohol is to be brought into this tem-

ple. Even though it may be said to be for medicinal purposes, no

alcohol of any kind should be consumed. Monks from other

temples should not drink any alcohol as long as they stay at this

temple." Bassui was quite firm in his condemnation of the

drinking of alcohol. In the Wadeigassui, in response to a question

about the importance of keeping the precepts, he says: "The

drinking of alcohol, of all broken precepts, is the most upset-

ting to the serenity ofthe mind. " Then he goes on to quote trom

the Bonmo Sutra (Sutra ofthe Brahma's Net): "One who hands

another a glass of alcohol, making him drink it, will be born

without hands in his next five hundred births. How much more

so will one who drinks on his own?" Cautioning against think-

ing of the precepts as mere warnings against inappropriate out-

ward behavior, he continues: "The true meaning of the pre-

cepts is that one should refrain not only from drinking alcohol

but also from getting drunk on nirvana." Although he found

this deeper meaning in all the precepts, he was strict about keep-

ing these precepts outwardly, too. With this restriction against

alcohol, Bassui went so far as to have a shrine built at Kogakuan

with a deity called "Basshugami": the God of Retribution for

Drinking Alcohol.

Though Bassui says he does not use expedient means but

rather teaches people to look into their own nature, teaching

both layman and monk alike, he does seem to allow practices

which are designed for people whose understanding ofthe Way
is still quite undeveloped. This is consistent with his vow to

teach people in accord with their capacity. One such practice

was the copying of sutras. In the Wadeigassui, he defends this
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practice In saying that it is a way of emptying the mind. He

goes even further when he tells Ins disciples that if they were to

transfer this practice to the deceased through memorial ser-

vices, it would also bring about, for the deceased, the power of

seeing into hisown nature.

In parts of the Wadeigassui, we find Bassui using stories based

OH myths and superstitions that were prevalent in medieval Ja-

pan. I lis object, however, seems to have been to get his listeners

to live in accord with the dharma. The major part of the text, on

the other hand, is very consistent and even contemporary in its

message. According to Bassui, all the teachings can be reduced

to a single precept: Seeing into one's original nature is Buddha-

hood.

It is clear now, after looking into Bassui's life and practice,

that this approach—focusing on the one who is listening to the

dharma right now—came from Bassui's own experience. His

intense questioning started, according to his biographer, at age

seven and remained the center of his practice throughout his

life. He found partial answers to his questions, but they only led

him to deeper questioning. Certainly this practice was not orig-

inated by Bassui. He himself points to other Buddhist sources

—the Suramgama Sutra and the "Record of Lin-chi"—as ex-

amples of texts which formulate this practice of listening to the

listener. And indeed, examples of this teaching are not confined

to the Buddhist tradition. Bassui's strength was his ability to re-

turn always to this fundamental question.

Bassui, at seven years old, wondered who it was that ate the

offerings at his father's memorial service. This reflection led

him twenty years later to the question: "Who is the master of

talking, walking, and eating?" Still thirty years later, as an en-

lightened Zen master of Kogakuan, his final advice to his dis-

ciples was: "Look directly! What is this? Look in this manner

and you won't be fooled." He gives no particular answer—and

indeed he never did in any ofthe records of his talks. He is ask-
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ing us to question so completely that the inquiry frees us from

any particular answer, allowing us to stay with the question,

and hence to be with ourselves each moment.

BASSUI'S TITLE

The title of Bassui's text, as described in the postscript, came as

a result ofa conversation between Bassui and a monk (probably

Bassui's biographer and dharma heir Tsuho Myodo) who re-

corded the text. According to the postscript, when Bassui was

asked to give a title to the text he replied that it was not his inten-

tion to have this record printed. He did not know, he continued,

what title to give words put together in such a coarse fashion,

like mud and water mixed together. From this conversation,

the monk decided to entitle the record Enzan Wadeigassui Shu

(Mud and Water from Enzan).

The term wadeigassui has meanings other than just rustic

words, and Bassui was clearly aware of at least some of them.

In Buddhist doctrine it referred to the bodhisattva ideal m
which the enlightened bodhisattva treads the muddy waters of

this world to save ordinary people. This was in accord with the

vow Bassui expressed to his dharma friend Tokukei—that he

would work to relieve others of their pain though he himself

might fall into hell. Bassui, who studied the "Blue Cliff Rec-

ords" thoroughly, would have come across it m the eighty-

seventh case in Engo's introduction. Engo describes the "clear-

eyed" man as "trudging through mud and water mixing with

people." This was a most important expression to Bassui, and

he himself uses it in response to a question in Part III. When
asked if there are dead and living phrases with regard to the true

nature of the one spirit, Bassui responds with what to him is

very much alive: "Mud and water mixed together."

Bassui may have thought of his words as vernacular at a time

when it was customary to print records of dharma talks in for-
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mal c Ihinese. \ le may aKo have intended these rustic words as

.in expression ofthedharma reaching into the muddy world of

ordinary people in order to save them—a thought that would

have allow ed him to give Ins approval to an official printing of

Ins talks .it a time when copies were already circulating, copies

very possibly containing misprints.

Arthur Braverman

Ojai, California
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Parti

Alayman asked: "Though Zen is said to be transmitted

outside the scriptures and not through words, there are

many more incidents of monks questioning teachers and in-

quiring of the Way than in the teaching sects.
1 How can Zen be

said to be outside the scriptures? And can reading the records of

the old masters and seeing how they dealt with koans ever be

considered outside the realm of words? What is the true mean-

ing of the statement, 'Outside the scriptures, not through

words'?"

The master called to him at once: "Koji" (a term for lay stu-

dents).

He responded immediately: "Yes?"

The master said: "From which teachings did that yes come?"

The layman then lowered his head and bowed.

The master then said: "When you decide to come here, you

do so by yourself. When you want to ask a question, you do it

by yourself. You do not depend on another nor do you use the

teachings of the Buddha. This mind which directs the self is

the essence of 'the transmission outside the scriptures and not

through words.' It is the pure Zen of the Tathagata. Clever

worldly statements, the written word, reason and duty, dis-



j Mm and Water

crimination and understanding, cannot reach this Zen. One

who looks penetratingly into his true self and does not get en-

snared m words, nor stained by the teachings of the Buddhas

and patriarchs, one who goes beyond the singular road which

advances toward enlightenment and does not let cleverness be-

come his downfall, will, for the first time, attain the Way.

"This does not necessarily mean that one who studies the

scriptures and revels in the words ofthe Buddhas and patriarchs

is a monk of the teaching sects, and one who lacks knowledge

of the scriptures is a monk ofZen—which is independent of the

teaching and makes no use of words. This doctrine of nonde-

pendence on the scriptures is not a way that was first set up by

the Buddhas and patriarchs. From the beginning everyone is

complete and perfect. Buddhas and ordinary people alike are

originally the Tathagata. The leg and arm movement of a new-

born baby is also the splendid work of its original nature. The

bird flying, the hare running, the sun rising, the moon sinking,

the wind blowing, the clouds moving, all things which shift

and change are due to the spinning ofthe right dharma wheel of

their own original nature. They depend neither on the teachings

of others nor on the power of words. It is from the spinning of

my right dharma wheel that I am now talking like this, and you

are all listening likewise through the splendor of your Buddha

nature. The substance of this Buddha nature is like a great burn-

ing fire. When you realize this, gain and loss, right and wrong,

will be destroyed, as will your own life functions. Life, death,

and nirvana will be yesterday's dream. The countless worlds

will be like foam on the sea. The teachings of the Buddhas and

patriarchs will be like a drop of snow over a burning red fur-

nace. Then you will not be restrained by dharma, nor will you

rid yourselfofdharma. You will be like a log thrown into a fire,

your whole body ablaze, without being aware of the heat.

"When you have penetrated the truth in this manner and do

not stop where practice and enlightenment show their traces,
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you will be called a Zen practitioner. One who comes into close

contact with a Zen master is likened to one entering a burning

cave—he dies and is reborn. The cave of ignorance is burned

out, giving rise to the great function which goes beyond ordi-

nary standards. It is as though a burning forge were applied to a

dull piece of steel converting it instantly into a sacred sword.

This is the most important point for a Zen practitioner who

meets a master and inquires about the dharma."

"Rinzai asked Obaku: 'What is the unequivocal meaning of the

Buddha dharma?' Obaku immediately gave him twenty blows

with his staff. Repeating this question three times he received

twenty blows each time. Rinzai, skeptical of this treatment, left

Obaku and went to Daigu. He asked Daigu: 'Having asked

Obaku the true meaning of the Buddha dharma on three occa-

sions, I was beaten each time. Am I at fault?'

"Daigu responded: 'This manner of behavior is due to

Obaku's warmhearted kindness. It was done out of tender con-

sideration for you. How can you ask whether or not you were

to blame?'

"Rinzai, upon hearing these words, had a great awakening

and said: 'Obaku's Buddha dharma is nothing special."

"Daigu, grabbing him by the chest, said: 'A moment ago

you asked if you were at fault or not, and now you turn around

and say the Buddha dharma is nothing special. From what line

ofteaching did you find this?'

"Rinzai then struck him three times under the arm with his

fist. Daigu, pushing him aside, said: 'Your teacher is Obaku.

You are not under my charge.'

"Well, did the behavior of these two old sages, Obaku and

Daigu, amount to intellectual resolutions of words and

phrases? Through what teachings did Rinzai's enlightenment

come?

"Then there was the Zen master Ejo of Nangaku who ex-
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celled in learning the scriptures. Before reaching enlighten-

ment he had an interview with the sixth patriarch. End. The

sixth patriarch asked: "What is it that comes in this manner?' Ejo

couldnotanswer at that time, but carried hisdoubt withrum for

eight years. 1 le then came to a realization and went to see the

sixth patriarch again. I he sixth patriarch said: 'What is it that

comes in this manner?' Ejo replied: 'One word of explanation

already misses the mark.' The sixth patriarch said: 'This is still a

disease ofthe mind.' Ejo took leave again, and once more spent

eight years with this doubt. Finally, having experienced a great

awakening, he returned for an interview with the sixth patri-

arch.

"The master again asked: 'What is it that comes in this man-

ner?'

"Ejo replied: 'It's not that there is no realization, but that it

doesn't defile me.'

"The sixth patriarch immediately accepted this response."

'If you were asked now, 'Who is it that comes in this manner?'

how would you reply? And if you couldn't, how would you

avoid a beating from the iron staffof the King of Hades?

"If this were something which could be grasped through

words and scriptures, why couldn't the learned Nangaku come

up with a word to answer the sixth patriarch? If Nangaku, not

yet having attained enlightenment, were to answer in his ig-

norance, using his common sense and knowledge of the teach-

ings, he might not have attained satori. Aside from one who in-

stantly penetrates satori with a one-word response, it is rare to

find one in this world who, like Nangaku, has directly experi-

enced satori to its core.

"Truly, one who understands dharma is to be venerated. He
is the master who, for the sake of others, and in accord with

their various stages of development, points them directly to
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their own mind. I am not saying that making Nangaku's re-

sponse your koan will, in the end, bring about satori.

"But there are those who, hearing a word from a teacher,

have a great satori in which they lose their body and life. Some,

alas, after three to five days resolve their doubts, while others

take as much as three to five or even ten to twenty years before

resolving their doubts. We tentatively give this period of doubt

the name 'grappling with one's koan.' Though the words may

differ and some may realize satori quickly while others take a

long time, when realization comes everyone wakes up to his

original nature in its perfection. This realization is not based on

words or phrases.

"Take for example a warrior shooting arrows at the enemy.

Some die on the spot upon being hit, while others suffer from

the wound and die a few days later. Though the death of the vic-

tim may be quick or slow, the assailant wishes to cut off the

roots of life immediately. This is called 'pointing directly to

your mind and seeing into your own nature is Buddhahood.'

Cutting the roots of birth and death is what I call destroying the

body and losing one's life.

"The difference between Zen and the teaching sects is like the

difference between one who gets hit by an arrow and dies on the

spot and one who sees the incident and stands on the side saying

this and that about why the person died. The one who sees di-

rectly into his own nature is the Zen man; the one who talks

about it is from the teaching sect. It is like one having the knowl-

edge of the hotness of fire and the other diving directly into it,

cutting away the roots of his life and his understanding from a

human standpoint and becoming one with the fire.

"For example, though one may be bright and may have re-

corded the words of the Zen masters of the Five Schools and

Seven Sects,
2 though his words may flow like a swiftly flowing

stream, if his own dharma eye has not been opened he is noth-
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ingmorethana teacherlearned in thesayings of the old masters.

I his w ill be of little use to him when dealing with the great mat-

ter of lite and death. It will be like a picture of nee eakes for a

starving body. I hree yards of explanation doesn't equal one

toot of realization. I hat is why the Buddhas of the three worlds

and the historical patnarehs all pointed directly to the person's

mind to make him realize that seeing into his own nature is Bud-

dhahood. This alone is the transmission of the mind seal. There

is no other dharma."

Someone asked: "The Buddhas and patriarchs used so many

methods and means in their teachings, how can there be noth-

ing outside of 'seeing into your own nature is Buddhahood'?

Please elaborate on this."

Bassui responded: "I became a monk in my later years, never

learning the sutras. You tell me what dharma there is other than

'seeing into your own nature is Buddhahood.'
"

Questioner: "According to the sutras, the World Honored

One attained Buddhahood after mastering the Six Perfections.

How can this be called 'seeing into your own nature'?"

The master replied: "What are the Six Perfections?"

The questioner said: "They are giving (ddnd), keeping the

precepts (sila), patience (ksdnti), effort (virya), meditation

(dhydna), and wisdom (prajiid). Giving one's possessions to all

without discrimination is called ddnd. Keeping all the precepts

strictly without exception is called sila. Treating animosity and

kindness impartially, not getting angry when slandered or

beaten, is called ksdnti. To move forward in the performance of

good deeds without a break in one's journey and to carry out

one's vow to completion is called virya. Sitting meditation (za-

zen) is called dhydna. It means sitting in the correct posture in a

quiet place and stilling the mind. To learn the sutras and teach

extensively and understand completely the important aims of

the dharma without any hindrance is called prajnd"
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Bassui responded: "All of these bring you fortune for which

you can secure a life in the world of humans and heavenly crea-

tures. Performance of these acts is commendable when com-

pared to the acts of evil people—minds that covet, harm others,

are immersed in hatred, are lazy, lack faith, are unstable in

thought and action and ignorant of the Way—who fall into the

three evil realms.
3 But one cannot expect to obtain Buddhahood

from them. The Six Perfections which the Buddha practiced arc

the right dharma of seeing one's Buddha nature. The true light

ofone's original nature lights up ten thousand precious qualities

and distributes this light equally in all directions to people in ac-

cord with their needs. This is called dona. Buddha nature is pure

from the beginning, the master ot the six sense organs.
4

yet not

stained by the six pollutants.
5 The mind and body of one who

realizes this will naturally be in harmony. He will not go out of

his way to take the appearance ofone keeping the precepts, nor

will he generate evil thoughts. This is called stla. Since the con-

stancy of Buddha nature doesn't make any formal distinction

between selfand other, one in harmony with this will neither be

angered when chastised nor rejoice when revered. This is called

ksdnti. Buddha nature is originally possessed of considerable

benefit; it brings all merit to its completion, developing myri-

ads of dharmas. It passes on into the future, having no limits.

This is called virya. Buddha nature is unchanging, detached

from all phenomena, goes beyond sects, forsakes rules, doesn't

distinguish between saints and ordinary people, and is not con-

fined by words nor colored by values of good and bad. This is

called dhydna. Buddha nature is clear in itself lighting up ten

thousand human qualities, is the eyes of saints and ordinary

people alike, lighting up the world like the sun and moon. It is

the light which sweeps across the past and present—the bound-

less truth of pure light. This is called prajna.

"The wonder of this true nature of ours is limitless. It is like

the great ocean with its waves large and small. The six won-



to Mud and Watt

drous tuiK nous" contained in one attribute ot this original na-

ture are called the Six Perfections ofthe Buddha. Hence one of

theold masters said: 'Assoon asyou understand the Tathagata's

/en. the ten thousand deeds ot the Six Perfections fill your body

with tranquillity.'

"

Questioner "Ifone who sees into his inherent nature immedi-

ate!) attains Huddhahood, would he possess the six supernat-

ural powers enjoyed by Buddhas?"

Bassui: "Seeing into one's inherent nature is possession of

the six supernatural powers."

Questioner: "Seeing into ones inherent nature is one of the

six supernatural powers. How can you say it is all six?"

Bassui: "Buddha nature is from the outset master of the six

sense organs. To keep the master pure and not to be stained by

the six dust-producing senses
8
is called the supernatural powers

of the Buddha."

Questioner: "That's not what I heard. As I understand it, the

six supernatural powers are clairvoyance, clairaudience, mind

reading, knowing past lives, the power to fly through the air,

and the power to stop deluded thoughts. How can one attain the

six supernatural powers through this one attribute?"

Bassui: "Why should this limitless wonder of our inherent

nature be nothing more than the six supernatural powers? This

infinite light shines of its own accord and watches over all. It is

nothingness; it is a wonder. It is silent, it illumines. Though

forms can be seen, one is not deluded by them. This is clairvoy-

ance. Buddha nature is pure and unstained. When sounds are

heard through the ears, the echo of vibrations is clearly dis-

cerned, and yet there is no dependence on discriminating

thoughts. This is called clairaudience. When you clearly under-

stand the nature ofyour own mind, you will realize the oneness

of the minds of the Buddhas of the three worlds, the patriarchs

and ordinary people of this world, and various heavenly beings
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of other worlds. This is the power of mind reading. From the

moment you realize your inherent nature, your mind will

penetrate through eons of emptiness that preceded creation

through to the endless future. Clear and independent, it will not

attach itself to the changing phenomena of life and death, past

and future, but will remain constant without any obstructing

doubts. This is the power of knowing past lives. When you un-

derstand the nature of your own mind, it will thoroughly light

up the dark cave of ignorance and the original natural beauty

will be manifest. In an instant you will pass through the ten di-

rections without stopping in the blue sky. This is your inherent

nature's true power to fly through the air. When you understand

the nature of your own mind, delusions will change into hodlii

(wisdom). Because bodhi is your original inherent nature, it

transcends delusion and enlightenment. You won't exist among

saints and sinners and won't be stained by the various phenom-

ena. This is the power to stop deluded thoughts."

The questioner asked: "Theoretically what you say about

the six supernatural powers may be so. But if they don't mani-

fest themselves physically, wouldn't they be worthless?"

Bassui: "Buddha nature is originally equipped with many

virtues. The Six Perfections become the practices which form

the basis for man's perfection within the body. In what way are

they worthless?

"Mokuren, one of the Buddha's ten closest disciples, having

attained the first of the supernatural powers, entered hell to see

his mother. He could not save her, however, from the pains in-

flicted in the realm of the hungry spirits. What is the benefit of

the physical manifestation of the supernatural?

"Mokuren returned from hell and received a command
from the World Honored One. He summoned the monks who
were repenting their sins of the last three-month training pe-

riod—the fifteenth day of the seventh month—and made offer-

ings to them .of the four kinds: food and drink, clothing, bed-
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ding, and medicine. After receiving their meal, the congrega-

tion of monks recited together: 'We pray that the mothers and

fathers ofseven generations will actively practicein accord with

the true meaning ofdhyana (meditation)/ In a moment, their

v oices penetrated to the bottom of hell, instantly destroying the

wicked karma which causes birth in the underworld. At once

these fallen souls were reborn in heaven. These monks, without

moving a fool or exerting effort, with just a single word tore

down the Iron Castled 1 lell. as an arrow hits a target without

even separating from the bow. Could this be anything other

than the supernatural power derived from seeing into one's

original nature?

"Not only was Mokuren unable to save his mother through

the physical manifestation of his supernatural power, but he

himself had only attained the rank ofthe two lesser vehicles (en-

lightening oneself without thoughts of saving others). In the

words of the Buddha: 'Even if it means being born as a dog or a

fox, don't settle for attainment of the two lesser vehicles; even if

it means spending eons in hell, don't settle for attainment of the

two lesser vehicles.' Hearing these words, Maha-kasyapa's9

wailing voice shook the ten thousand worlds, while Subhuti,
10

in a daze, threw away his begging bowl. What's more, all great

saints similarly wept. From this you should realize that physical

manifestations of supernatural powers are given by means of

karma, the results of attachment to drugs and charms, the evil

deeds ofdemons and heretics, and the powers of delusion.

"Wise men consider physical manifestations of supernatural

powers a karmic hindrance; the ignorant, thinking them desir-

able, seek after them. These monks from the repentance cere-

mony who, during their summer training, looked within

themselves and saw cleanly into their own nature, understand-

ing dharma, are called monks of Jishi (the atonement). When a

recitation issues from those whose activities stem from an

empty mind, there will be no one it will not reach. If this were a
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result of the power of a mantra, why wouldn't Mokuren also

know it? It is difficult to measure the extent of the penetration of

the power ofmeditation through ordinary thinking. As the sun

shines everywhere in a cloudless sky, how can you place limits

on the power derived from seeing into your own nature? The

Buddhas, numerous as the sands of the Ganges, could not say

enough about it. It can collect the great sea on the edge of a hair,

place Mount Sumeru in a poppyseed, and fit thirty-two thou-

sand lion-style thrones and eighty thousand monks in a ten-

foot-square room, the room being neither too large nor too

small. With one bowl of rice, offerings can be made to countless

numbers of saints. Yet dharma is not anything unusual. The

words of this ragged monk cannot describe this supernatural

power properly. It's like a spinning wheel which moves faster

than a flash of lightning. When its full function manifests itself,

it cannot be seen even with the eyes of the Buddha. As its activ-

ity spreads to all, it destroys the power of evil demons, blows

out the burning charcoal under boiling kettles and flaming kilns

of hell, and with a shout it smashes the tree of swords and

mountain of blades to pieces."

"This power simultaneously gives light and function.
12

It

gives the ability to seize or let go in accordance with the situa-

tion. When one word is uttered, it sends a sword flying and cuts

through a thousand-tracked road. When the wondrous light

shines abundantly, it is like the converging of great flames; all

within range will lose their lives. Slaying and giving life having

their natural order, no corner is left untouched. Behind the

southern constellation you bow with folded hands and hide

your body in the Big Dipper. 13 Sometimes you are away from

your home yet not on the way, sometimes you are on the way

yet not far from home. 14 With a shout distinguish between guest

and host and cast away the thousand worlds.

"We are all originally in possession of this kind of supernat-

ural power. Ifyou want to understand it, just stop your activity
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and look within. You w ill begin to realize it when you penetrate

yroui own nature. All are equipped with this original nature,

andeachOne is perfect. I his nature is the master of seeing, hear-

ing, and understanding. It is called the Buddha ofGreat Pene-

tration and Superior Wisdom.
"

I he immeasurable wondrous activity of this supernatural

power is simply based on ones Buddha nature. What do the

four activities (walking, standing, sitting, and lying) have to do

with it?"

Questioner: "What does it mean when it is said in a sutra,
15

'Ifwe

perform the five practices—receiving and obeying; reading; re-

citing; expounding; and transcribing this sutra—we will obtain

immeasurable merit'?"

Bassui: "It implies seeing into your own nature and obtain-

ing Buddhahood right now. Receiving and obeying refers to

the nature of one's mind. This nature is part of the experience of

saints and sinners alike. Each and every one ofus is in possession

of it in its perfection. Believing and understanding the signifi-

cance of this nature of one's mind is what is meant by reading

and reciting the sutra. Having cut off definitions and explana-

tions and exhausted all thoughts, seeing into one's own nature

and becoming enlightened is what is meant by expounding the

sutra. Receiving the transmission from one's teacher when one

is ripe for realization is what is meant by transcribing the sutra.

"

Questioner: "If, as you say, these five practices are only the

one mind and hence not dependent on words, what is the reason

for the numerous sutras that resulted from the Buddha's dis-

courses?"

Bassui: "If they didn't exist, how would those attached to

form ever learn that thei e is no dharma outside ofthe one mind?

For this reason it is stated in a sutra:
16 'DhdranT (protecting the

good and preventing the bad) does not consist of words, but

words express dhdrarii?
"
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Questioner: "If the five practices are the same no matter

which sutra we choose, why do most people adopt the Lotus

Sutra?"

Bassui: "The five ideograms which make up the Lotus

Flower Sutra of the Wonderful Law contain within them the

five practices:

Receiving the teaching is expressed in the character Wonderful

.

Obeying it is expressed in the character Law.

Reading and reciting it denote the Lotus.

Expounding it is the Flower.

Transcribing it is the Sutra."

Questioner: "How does 'receive' come to mean Wonderful?"

Bassui: "Wonderful is the inherent nature of all people. It is

the master of the six senses. This inherent nature receives sen-

sations of all dharmas, while there is no such thing as a receiver

or something which is received. This is the fundamental prin-

ciple of the character Wonderful. Hence 'receive' comes to

mean Wonderful."

Questioner: "Wonderful is as you just stated. How do you

equate the meanings Law and 'obey'"

Bassui waited a moment and then said: "Have you under-

stood what Ijust said?"

Questioner: "No, I haven't."

Bassui: "The law as it is always manifests itself; nothing is

hidden. All things in nature bear the seal of the one law. All

form is interconnected. People obey this law, and the law obeys

people. People and the law are one. Hence 'obey' means Law.

How do 'reading and reciting' denote the Lotus? When a person

aspires to liberation and looks penetratingly into his own na-

ture, the cloud of emotions will disappear, waves of discrimi-

nation will cease, and knowledge will become strikingly clear.

At this point you should realize that this Wonderful Law is the
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inherent natureofall Buddhas and ordinary beings. It is pure in

itself. Though it exists in ignorance and delusion, it is not

stained by them. Similarly the lotus living in the mud remains

pure in its essence. Hence it is called 'reading and reciting/ The

flower is liberation. This wondrous nature, the heart of original

awakening, is said to be beyond ranking and classification. But

for a period after a student's first awakening, depending on his

ability, there will be shallow as well as deep understanding.

"When, as I said earlier, knowledge becomes strikingly clear

and the essence of this reasoning is understood, you have still

not entered the realm of true enlightenment. It is only the

shadow of reflected light, a guest outside the entrance gate.

When knowledge is exhausted, when discriminating views are

forgotten, when the lotus of awakening has for the first time

been opened, the ten stages of bodhisattvahood can be com-

pleted and the two awakenings can be penetrated.
17 Views

through Buddha wisdom will become clear. The buds ofthe lo-

tus flower will open up and fall away like objects which disap-

pear and appear in the course of being. When students of the

Way come this far, they will, for the first time, be fit to discourse

on the Buddha dharma and liberate others. For this reason, 'ex-

pounding' dharma is equated to the lotus Flower. When this

truth is understood, the seal of the ancient Buddhas is transmit-

ted to your mind—-just as transcribing an old sutra onto a new

piece ofpaper will produce, when completed, the same thing

—

equating the old with the new. Hence 'transcribing' can be

equated with Sutra. Sutra is another name for mind, carrying

with it innumerable uncommon meanings.

"From this we can see that these five practices are nothing

more than metaphors used as a teaching method. The Buddha

used this method to clarify this uniquely precious mind in order

to point out to ordinary people that seeing into their own nature

is Buddhahood. Ordinary people who mistakenly seek the

dharma outside their own minds, not knowing that their own
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selves are the true Buddha, are like deluded children who have

forgotten their father. That's why, in seeking to realize the five

practices, you will perceive the one mind. Don't covet the left-

overs of others while losing the precious jewel which hangs

around your own neck."

Questioner: "What is this precious jewel which hangs

around one's neck?"

Bassui: "When the dragon calls, clouds appear. When the ti-

ger roars, the wind begins to blow."

Questioner: "What is the reason for the emphasis, among

the five practices, on the rapid transcription of the sutra in a

day?"

Bassui: "Rapid transcription means sudden enlightenment.

How could emphasis not be placed upon it?"

Questioner: "Yes, but formal copying doesn't really have

any benefit, does it?"

Bassui: "Since it is linked with seeing into one's original na-

ture, it has some value. How is this so? One who copies a sutra

for a day will apply himself completely to the task without re-

laxing his effort; hence thoughts will not arise and the six sense

organs will remain pure. Because the six sense organs remain

pure, he will naturally become one with the sutra he is copying.

He will at some time approach the state of meditation, and this

will be a link to his seeing into his original nature.

"If memorial services were performed to transfer the merit

of this kind of practice to the deceased, it would be a link to the

deceased seeing into his own original nature and attaining Bud-

dhahood. But only when he doesn't create thoughts and is in

accord with the teachings of the sutra will the merit reach the

deceased. So you should realize that copying sutras and subse-

quently controlling thoughts and eliminating delusion for a pe-

riod of time will result in enormous merit within the limits of

formal practice. Moreover, if you disregard everything during

the twelve daily periods, shutting off all relationships and re-
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maining still while looking into your own nature, there is no

mi to doubt you will awaken to the Way. What could com-

pare to this vital path to Buddhahood?"

Questioner: "It savs in the Lotus Sutra that one is not a bo-

dhisattva if he doesn't pay homage to the many Buddhas with

the offering of his burnt body, arms, and fingers. What does

this mean?"

Bassui "The burning o( body, arms, and fingers symbol-

tne eradication of the three kinds of primary illusions: the

branches, leaves, and roots. The branches and leaves are the

arms and fingers, the roots are the body. If you eradicate the

three kinds of illusions, you are at that moment a bodhisattva.

An ancient master said: Through our karma we receive this

body, and through this body we again generate karma.' Stu-

dents o\ the Way. when you see clearly into your own nature,

you will give life to the flow ofwisdom; lllusionary karmic con-

sciousness will disappear: your mind will empty like the great

sky. This is what is meant by destroying the branches and

leaves. Then you will oat off views of a pure dharma body and

dissociate yourself from the achievements of rank, while tran-

scending the limits of this dharma body. This is called consum-

ing the roots.

"If, in this way. you consume the three kinds of illusion,

your Buddha nature will rejoin that ofthe Buddhas in the ten di-

rections, becoming one with them. This is what is referred to as

burning your body, arms, and fmgers and offering them to the

Buddha. Ifyou had burned your physical body and offered it to

all the Buddhas, what Buddha would receive it?"

Questioner: "To the mundane world, fasting is refraining from

eating for periods of a week, two weeks, up to one hundred

days. Is this a way to Buddhahood?'*

Bassui: "Fasting does not mean refraining from the formal

eating ot food. It means refraining from feeding on the roots of
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illusion. Fasting means looking into your own nature and illu-

minating your consciousness, cutting off deluded feelings aris-

ing from analytical thinking, remaining apart from external

phenomena and unattached to the internal void, completely

purifying yourself so that things with no more than a thread of

meaning become nonexistent in your life. A good teacher of

true rank relates to people as a farmer trains his ox, as though he

were depriving a starving man of food. Ifyou were mistakenly

to take this fasting literally, it would be a case of heresy."

Questioner: "If the essence of all the Buddha's teachings were

contained in the practice of looking directly into one's nature

and attaining Buddhahood, wouldn't that make the formal

practice of keeping the precepts meaningless?"

Bassui: "Keeping or violating the precepts is prior to the di-

vision of things and ideas (matter and mind)—when essence

and form were part ofone vehicle. Having not yet seen into his

own nature, a person sinks in the sea of passion and discrimi-

nation, killing his own Buddha mind. This is the murder of

murders. That's why keeping the true precepts is the enlight-

ened way of seeing into your own nature. When deluded

thoughts arise, you damage the dharma treasure, destroy its

merit, and hence become a thief. When you give rise to deluded

thoughts, you cut off the seeds of Buddhahood and continue

the life, death, and rebirth causing karmic activities. This is

what is meant by adultery. When you are blinded by deluded

thoughts, you forget your precious dharma body and, seeing

only illusion, you call it your body. This is what is meant by

lying. Isolated by deluded thoughts you lose sight of your in-

herent wisdom and become frantic. This is what is meant by

being intoxicated. The other precepts should be understood

similarly.

"Thus when your mind is deluded, you are breaking all the

precepts, and when you see into your own nature, you are at
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once keeping .ill the precepts perfectly. The power from seeing

into \ our own nature will extinguish all delusion and bring lite

to Buddha nature. 1 his is the precept not to kill living things, [f

\ on put deluded thoughts out of your mind through the power

from seeing into \ our own nature, you will purify the six sense

us and prevent the appearance of the six rebels.
18 This is the

preeept against stealing. If you see through deluded thoughts

by means of this power, the ordinary world will no longer exist.

I his is the preeept against lust. If you see through deluded

thoughts by means of this power, you will be able to realize the

manifestation of true sublime wisdom. You won't stop at ex-

pedient means, mistaking it for the true vehicle, or call the illu-

sive physical body the real one. This is the precept against lying.

When you are able to see into your own nature, you will have

wisdom. You will not drink the wine of delusion and igno-

rance. This is the precept against drinking liquor.

"Hence Buddha nature is the body of the precepts and the

precepts are the workings of Buddha nature. When this body is

perfect, its activity lacks nothing. When you desire to mount

the platform of the true precepts, you must tread upon the

ground of the true self. This is the meaning behind the state-

ment that a young monk having attained Buddhahood need not

receive the precepts.

"This is the reason an ancient master said: 'The preceptjewel

of Buddha nature leaves its mark on the mind.
' 19 Once you have

received this precept, it can never be lost. It will not be broken

in the boundless future. Ifyou want to uphold this diamondlike

unbreakable precept, you must see clearly into your own na-

ture. If you want to clarify your own nature, you must apply

the power of meditation wholeheartedly. Abstinence makes

this power steadfast and prevents the occurrence of analytical

thinking. Whether it be knowledge or ignorance they are both

impure food. Even having the taste of the Buddhas and patri-

archs is still destroying abstinence. True abstinence is the real-
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ization of the way of nonthinking. This is called complete

mergence into the one. Hence it is stated in a sutra:
20 'Not hold-

ing to the conceptual form of the true precepts and having no

evil intentions in your mind is called the precept of purity.'

"Of all broken precepts, the drinking of alcohol is the one

most upsetting to the mind's serenity. For this reason it is con-

sidered a cause of sin. It is said in a sutra:
21 'One who hands an-

other a glass of alcohol and makes him drink will be born with-

out hands in his next five hundred births. How much more so

one who drinks on his own?' So you should refrain from ac-

tually drinking alcohol outwardly and transcend life and death

inwardly. Nor should you get drunk on the alcohol of nirvana.

This is what is called keeping the precept against the drinking of

alcohol.

"The breaking and keeping ot the precepts penetrates body

and mind equally, both externally and internally. This is be-

cause there will be no breaking of precepts if you do not let

thoughts arise in your mind. And when you break one of the

precepts governing the body, thoughts arise. When thoughts

arise, various dharmas arc born. When various dharmas are

born, you cannot thoroughly regulate your practice. Without

thorough regulation of your practice, it is difficult to clarify

your Buddha nature. Without clarification of your Buddha na-

ture, you will not escape transmigration through countless

births and deaths, and, in the end, you will fall into the deepest

pit in hell. Never say that though you break many precepts, dil-

igent practice will prevent your being harmed by it. If this truly

has not caused you any harm, why haven't you been awakened

yet?

"There are two approaches to keeping the precepts. In one,

a person while living among laymen, not rejecting delusion, in

the midst of evil, internally regulating his practice with care, re-

alizes his own true nature. With the power ofkensho (seeing into

his own nature) he gradually eliminates deluded feelings and, in
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the end, purities the pre< eptjewel and harmonizes the inner and

outer— the body and mind. In the other, not being endowed by

nature with a slurp intellect, .1 person doesn't start offpracticing

withkensho in mind. I lowever, having strong faith, he depends

on his aspiration to keep the precepts and gradually purifies his

mind within, m the end attaining enlightenment. Although

these two approaches—enlightenment through keeping the

preeepts and harmonizing the precepts through die attainment

of enlightenment—are different in principle, they are, after at-

taining enlightenment, one path.

"I he three poisons (covetousness, anger, and foolishness)

are the source of the eighty-four thousand delusions. Ignorance

is the source of these three poisons. Thus all karmic hindrances

are caused by ignorance. We can see from this that ignorance is

the source of breaking the precepts. Piling evil deeds on top of

the source of karmic hindrances is like burning firewood upon

existing fires or piling up rocks and metal on a ship already

about to sink into the ocean. How can a ship under these con-

ditions ever float?

"The precepts are a shortcut for entering the Buddha gate.

They are the wall and moat that keep out the six rebels, the for-

tress that protects thejeweled dharma. If the fortress is not se-

cure, it will be destroyed by the enemy: life and death. And
you will be put to shame before the king of darkness while suf-

fering limitless pain in the lowest chambers of hell. Moreover,

the precepts set the standards for this world. When the rules for

the Royal Way 22
are followed, there is peace in the four seas.

When humanity and justice are disregarded, quarreling will

take place. When wind and rain conform to their laws, the

country will be calm and peaceful. When the rules for farming

are not followed, the five grains will not grow. How much
more is this so in the house of the Buddha? Even when, for ex-

ample, there is no enlightenment, if you earnestly follow the

precepts and do not create a great deal ofbad karma while doing
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good deeds, you will have the good fortune to be born in the

world of humans and heavenly bodies. It goes without saying

that one who outwardly keeps the precepts while inwardly

seeking his own true nature will attain the Buddha Way as

surely as water combines with water."

Questioner: "In the sutra ofJizo Bodhisattva it is written: 'The

bodhisattva rises early each day and enters various meditations

and various hells to free ordinary people from their suffering in

the Buddhaless era.' If these words mean that this is his skillful

means for beings immersed in the six realms,
23

those who
wholeheartedly appeal to this bodhisattva will not fall into evil

paths. But why would they seek enlightenment' People would

simply appeal forjizo's guidance. What do you think of this rea-

soning?"

Bassui: "What's your purpose in asking this question?'
1

Questioner: "For the sake of understanding the great matter

of life and death."

Bassui: "Then why don't you ask the bodhisattva Jizo?"

Questioner: "I have only heard his name a\k\ seen his picture

and statue. I have never seen his real body. \ low can I ask him?"

Bassui: "If he can't teach you of the great matter ot life and

death now, he is not the right teacher for the world today. It" he

isn't a good teacher for this present world, how can he guide

you after you leave it? If this is the case, then the words 'he

guides them through this world and the next' are deluded

speech. Ifyou say it is deluded speech, you are slandering the su-

tra. But ifyou say it is true, it doesn't conform with what you

said earlier. How then could you hope to rely on salvation by the

bodhisattva? The words of the sutra are unmistakably clear. Er-

ror derives from the reader. As the sutra states that he rises early

in the morning and enters various meditative states, could any-

one be in any of the many hells when Jizo already abides in the

state of meditation? If he were in hell, he could not be in a state
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of meditation. It he w ere in meditation he could not be in hell.

I low could he be in various meditative states and various hells

at diesame tune?"

Questioner "I only understand the words from the sutra.

1 he reality behind those words is not clear."

Bassui: "Jizo stands for the mind-nature of ordinary people.

ji (the character tor earth) is the foundation ofthe mind. Zo (the

character for storehouse) is the storehouse of Buddha nature. It

is m this Buddha nature that all the virtue of ordinary people is

contained. Hence it is called the storehouse of the Tathagata.

When the mind is deluded, as many ignorant thoughts as sands

of the C ranges arise; when enlightened, this mind gives birth to

infinite wonderful meanings. Being the source of good and

evil, this mind is called earth (ji). The earth gives birth to trees

and grasses, hence it is used as an example here. Nature, the

place where all thejeweled dharmas return, is referred to as the

storehouse (zo). That is why Jizo (earth-storehouse) is another

name for mind-nature. Originally mind and nature were not

separate. They were the one center where ordinary people in

the six realms observed and perceived, and where they were

masters of the six senses. It is here that they were teachers of

those in the six realms. Since the four activities (walking,

standing, sitting, and lying) of Buddhas and ordinary people

throughout the day and night are the wonderful work of this

mind-nature, it is referred to in the sutra as 'each day.' As for

'early morning,' it refers to the period before the distinction be-

tween black and white. Early morning means original na-

ture—where there is no division between Buddhas and ordi-

nary people.

"Ordinary people, not realizing their mind-nature, trans-

migrate in the six realms, encountering hardships imposed

upon hell-dwellers. When they see into their own nature, good

and evil thoughts all return to their roots. This is what is referred

to as entering various meditative states. When you destroy the
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thinking process, eliminating the karmic activities of con-

sciousness completely, your nature will be purified and you will

enter the dharma where the ten directions merge into one and

the heavens and hells all become the Pure Land. Hence it is said

that Jizo enters various hells. This is what is meant by the say-

ing, 'Exhausting words and thoughts, there is no place that

can't be penetrated.' Ordinary people are people with analytical

thoughts. When you investigate your original nature thor-

oughly, thoughts will be under control and this nature of yours

will be purified. There are neither Buddhas nor ordinary people

within the realm of this purified nature—hence the expression

'saving ordinary people in the Buddhaless world.' Your own

nature is truly a permanent part of you; it remains unchanged

through eternity; and from the past up to the present it has

lacked nothing to prevent you from applying yourself to save

others. This is what is referred to as 'guiding them in this world

and the next.'

"Now, hearing the teaching expressed in this way. what is it

that is always acting? Ifyou truly understand this, you are at that

instant Jizo Bodhisattva. If on the other hand, you do not un-

derstand it at all, then Jizo becomes you. Hence the sutra says:

'Good believers in the dharma: Because the benevolent bodhi-

sattva has a clear and tranquil mind, he is called the Kannon

Holding the Jewel of Suchness and Dharma Wheel. Because

nothing can obstruct his mind, he is called the Bodhisattva of

Universal Compassion. Because his mind is not subject to birth

and death, he is called the Bodhisattva of Long Life. Because his

mind cannot be destroyed, he is called Jizo Bodhisattva (Bo-

dhisattva of the Storehouse of Earth). Because his mind has no

limits, he is called the Great Bodhisattva.
24 Because his mind has

no form, he is called the Maha Bodhisattva. 25
Ifyou all believe in

this bodhisattva mind and receive it, you will be one with it and

never lose it. . .

.'

"So vou should realize that all the names of the bodhisattvas
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are just different names for the nature of the mind. As an expe-

dient in the World I lonored ( )ne's sermons, lie defined things

using certain names. With these names he pointed to the truth.

c hrdinary people, unaware ofthis truth, become attached to the

names and. in the hope ofattaining Buddhahood, seek the Bud-

dha and dharma outside their minds. Its like cooking sand in

the hope ofproducing rice.

'"In ancient times there was a certain bodhisattva. Though he

had not yet attained enlightenment he had developed a compas-

sionate mind. He spent his time building bridges across the

Yangtze and Yellow rivers and building roads for ordinary

people to come and go. To carry on this work he carried earth

and mud on his back until he realized that his nature—that is to

say, his very own Buddha nature—was the earth and he became

emancipated. For this reason the World Honored One named

him the Bodhisattva of the Storehouse of Earth.
26 The vast

mind ofcompassion of this bodhisattva was used as a metaphor

to show that the true nature of the dharma body of ordinary

people is everywhere and to teach of the many creations that

come from it. How can the virtuous work ofany bodhisattva be

compared to the magnificent perfection of this wonderful

dharma of mind? Ordinary people, being rather dull-witted,

delude themselves and mistake these metaphors for facts. When
you truly understand your own mind, you will realize for the

first time that the sermons of all the Buddhas are nothing more

than metaphors to point to the minds ofordinary people."

Questioner: "Within the teachings it is said that it is easy for one

to believe if the karmic relationship with the teacher is right,

and it is easy to enter if the karmic connection to the Way is

right. Then no matter how hard I practice the kensho road to re-

alization, I could not be expected to reach satori if my past

karma were not right. Should I first try to practice a way that

would set my karma right?"
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Bassui: "It is evident that some people have a karmic incli-

nation for theWay and others do not. Even ifone were to preach

the way of heretics, the way of evil spirits or of the lesser vehi-

cle, those who have a karmic affinity with a teacher, even in a

previous birth, will believe him and call him a great teacher. On
the other hand, even if one were a Buddha or a patriarch, those

who do not have a karmic affinity with him would neither be-

lieve what he says nor want to be near him. They would try to

go far from where he dwells and slander him. During the time

of the Buddha, there were some who slandered him and be-

came disciples of heretics and demons. To follow either the

right path or the path of heretics depends on your karmic incli-

nation. Those whose karmic inclination led them to heretics

learned the way of heretics and, along with their teachers.

transmigrated through countless births, eventually ending up

in timeless Avici Hell. Those whose karmic inclination led

them on the right path ended up realizing their true nature and

becoming enlightened. Thus people searching for a master

should first clearly discern the orthodoxy of his way and the

truth or fallacy of his attainment. If he is a man who has defi-

nitely understood the great Way. spare neither life nor for-

tune—go to him and receive his personal teaching. A truly

good teacher, when speaking of the dharma of karmic change.

does not destroy peoples sight. He points directly to their

minds, showing them their true nature and inducing the attain-

ment of Buddhahood.

"When your karmic inclination for the dharma has mani-

fested itself, it is easy to enter the Way. The teaching of heretics,

the way of the lesser vehicle and of expedient means, are all es-

tablished as temporary dharmas. Hence there will be those with

karmic inclination toward these dharmas and those without

such inclination. With the true dharma, however, there is not a

single person who hasn't the karmic inclination toward it. So

whether he is a beginner or an older practitioner, layman or
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monk, u goes \\ ithout saying chat all who believe wholeheart-

edly will attain Buddhahood. When talking about it, therefore,

we call it the right dharma, the original face of all Buddhas and

ordinary people, the master of seeing, hearing, and perceiving.

The eighty-four thousand skin pores, the three hundred and

eighty joints, virtually the whole body is the dharma body.

What ordinary person does not have karmic inclination for the

Way? There is no ice or snow apart from water. The Buddha-

hood ofordinary people can be likened to snow and ice melting

and becoming water. From the beginning nothing has ever

been lost. If one says he has no karmic inclination toward the

right dharma and first wants to practice a method to make this

karmic connection, it is like a wave in the ocean searching for

the ocean, saying it has no karmic inclination toward it and

hence must seek out a means of making this connection. Isn't it

just like Yajnadatta searching for his head on top of his head,

thinking he has lost it?
27 So it is with Buddhas and ordinary

people. They are like the water and its waves. Though they are

not separated by as much as the width of a hair, because of the

one mistaken thought
—

'I am ordinary'—they think that en-

lightenment is difficult to realize. While this thought becomes

deeply set in their minds, a teacher whose level of understand-

ing is no higher than their own comes along and because of his

own ignorance says to laypersons that even a teacher like him-

self finds it difficult to practice Zen—so how on earth can they,

lay people, ever be suited to this practice? He then preaches a fal-

lacious way and creates karma that leads to hell. Therefore,

people who preach to others without clearly seeing into their

own nature are like the blind leading the blind.

"The way of Zen began without the establishment of any

sect. It is simply a religion which points to the one original mind

of all Buddhas and ordinary people. This mind is nothing other

than Buddha nature. To see this nature is what is meant by reli-

gious practice. When you realize your Buddha nature, wrong
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relationships will instantly disappear, words will be of no con-

cern, the dust of the dharma will not stain you. This is what is

called Zen. Attaining Zen is becoming a Buddha. This real

Buddha is none other than the heart of all beings, the master of

seeing, hearing, and perceiving.

"When one becomes enlightened in this way, body and

mind are both Zen. For whom is it easy to obtain? For whom is

it difficult to obtain? When a seeker of the Buddha Way hears a

sermon of a teacher of false views, he should say to himself, 'A

demon has come to pull me down to hell.' Then he should stay

far away from that false teacher. In the Sutra of Perfect Enlight-

enment it is said: 'Though you seek a good friend,
:h

if you meet

one who teaches false views, you will not attain true enlight-

enment. This is called the seed of heretical nature and is the fault

of the teacher of false views. It should not be blamed on ordi-

nary people.' A teacher of false views is one who, not having

seen into his own nature, teaches the dharma of creation and ex-

tinction. In a sutra it is said:
29
'Generally speaking, existing phe-

nomena are all without substance." Yoka I Xiishi said:
30 'The im-

mediate severing of roots is the seal of the Buddha. I don't like

picking up leaves and looking for the brandies.' Fioin ancient

times up to the present there has not been a single person among

men of discernment who has attained Buddhahood without

seeing into his original nature. Of the seventeen hundred and

one beings listed in the "Transmission of the Lamp," from the

seven Buddhas31
to the successive generations of patriarchs, all

have pointed directly to people's minds, making them see into

their own nature solely and thus become Buddhas. Moreover,

the virtuous priests who followed all taught the transmission of

mind through the mind exclusively. There wasn't a single un-

enlightened person, from ancient times to the present, who
didn't bind people when he taught the dharma of existent phe-

nomena. Enlightened beings earnestly point to the dharma of

mind, while the unenlightened, seeking the Buddha outside
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the mind, wholeheartedly practice the dharma ofexistent phe-

nomena. They ire .is different as black and white. Like fire and

watd thev can never mix. Though the Buddha Way is for the

purpose of realizing the important matter of cause and effect,

when 1 see how a passing fancy can cause one to believe a

teacher o\ false views, I realize how easily one's karmic inclina-

tion can influence one's beliefs. But the karmic inclination

people have toward the Buddha Way is far more intimate than

their karmic inclination toward an individual. By dharma I

mean dharma of mind. Can one be without karmic inclination

toward his own mind? Realizing the Buddha mind with your

own mind is like the sky realizing the sky. How then will you

deal with a teacher of false views who sets up barriers where

there are none?"

Questioner: "Even though one has the aspiration and practices

the Way, if he meets a teacher of false views, he will surely enter

the false path. How can he recognize the difference between a

teacher of false views and a true teacher?"

Bassui: "If a practitioner wishes to distinguish a teacher of

false views from a true teacher, he must first look into the true

nature of his own mind carefully, and use this power of realiza-

tion to make the distinction between the two types of teachers.

Even then, trying to perceive the great dharma from one's nar-

row viewpoint is like a mosquito trying to bite an iron cow.

Clearly, one who tries to discriminate between a teacher of false

views and a true teacher through his own feelings is like one

who tries to light up heaven with the light of a lightning bug.

How can he ever come close to proper discernment?"

Questioner: "In that case, many beginning practitioners

who believed in teachers of false views would not only spend

their lives in vain, they would also receive the retribution ofen-

tering the family of evil demons and fall into Avici Hell. Isn't

there some sign to make them aware of this mistake?"
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Bassui: "It is very difficult to teach one who has not yet

clearly opened the eye of the Way the difference between the fal-

lacious and the authentic Buddha dharma or a good and a bad

teacher. It's like trying to teach the difference between black and

white to one who has been blind from birth. Even though one

may say he understands the words to some extent, can he really

be in complete agreement? If I may venture to say, however, the

mind of the Buddha and patriarchs has been passed down

through the ages, so you should only believe persons who re-

ceive the seal oftransmission from a good teacher certified in his

attainment. The true teacher is one who has seen into his own

nature. One who gives sermons while not having seen into his

own nature is a false teacher. Though he may have studied the

teachings of the Eight Sects,
32 kept the five precepts, sat in med-

itation for long periods without feeling sleepy, practiced the

Way during the six periods,
33 been in the desireless state of pu-

rity, and gathered as many followers as the sands oftheGanges,

if he has not been properly certified he should not be trusted. If,

for example, he has received the seal of transmission from

someone, that person's qualifications should be carefully

checked.

"The twenty-first patriarch Vasubandhu, 34
also known as

Hengyo Zuda, took one meal a day, never lay down, worshiped

the Buddha during the six periods, and lived a life of purity

without harboring any desires. A great number of people be-

came his followers. The twentieth patriarch, the Venerable

Shayata, approached these disciples and asked: 'Hengyo Zuda

practices many religious austerities. Will he attain the Buddha

Way?' The disciples responded: 'Our teacher is an ardent prac-

titioner of the Way; how could he not attain the Way?' The ven-

erable patriarch said: 'Your teacher is far from the Way. Even

though he may have practiced austerities for countless ages,

they are all the foundations of delusion.' The disciples re-

sponded: 'Venerable patriarch, what accumulation of virtuous
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deeds allows you to slander our teacher?
1

The venerable patri-

arch said: '1 neither follow the Way nor depart from it. 1 neither

worship the Buddha nor have contempt for him. I neither sit

long hours m meditation nor sit idle. 1 neither eatjust one meal

a day nor am 1 greedy for more. I desire nothing, and that is

what [call the Way.'

"When this reply finally reached Hengyo's ears, his unde-

luded wisdom was awakened and he felt elated and grateful. If

the Venerable Vasubandhu had not met the Venerable Shayata,

he would have been a mere wild fox,
35 confusing and deluding

the masses all his life. You should realize from this that even

if one could display ten million virtues, perform rare and mi-

raculous bodily changes and emit beams of light, if he hasn't

clearly understood the great dharma, all these acts would be de-

mons' deeds. Though in society you may have close contact

with many evil men, you should never approach this kind of

evil teacher. Why? When a student ofthe Way sees a foolish man

commit sinful deeds, he repents all the more for his own evil

deeds and will intensify his aspiration to advance in the Way. If,

on the other hand, he had close contact with an evil teacher, he

would lose sight of his good cause and enter the cave of the evil

spirits of heresy from which it is very difficult to escape.

"A good teacher is one who combines understanding and

practice and has no lingering delusions. These lingering delu-

sions are ones that persist as a result ofold habits. The Zen mas-

ter Engo said:
36

'If he hasn't cut through to full function, at-

tained the great freedom, why live and die with such a one?

Why do I say this? Because he has not eliminated lingering de-

lusions ofgood and bad, right and wrong.' Tozan said:
37

'Ifyou

want to distinguish between a truly superior person and a false

one, there are three kinds of lingering delusions. They are the

lingering delusions of opinion, emotion, and speech. With lin-

gering delusions of opinion, one can't separate himself from

the domain of the thinking mind and hence falls into the poi-
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sonous ocean. With lingering delusions ofemotion, one always

looks at things from the standpoint of the intellect, becoming

narrow-minded and biased. With lingering delusions ofspeech,

one loses sight of the wonderful teaching of the true nature of

things and becomes blinded to its true activity. Please consider

these three lingering delusions carefully.' One who has not yet

exhausted these lingering delusions will be stained by the two

aspects—existence and emptiness—and will not find freedom

anywhere. This is because he will not have penetrated the truth

of his own nature. The great master Bodhidharma said: 'In an-

cient times there was a monk, Zensho, 38 who could recite the

twelve sections of the sutras, yet he still couldn't avoid the fate

ofthe world oftransmigration because he didn't realize his own

true nature.' And on another occasion he said: 'If an unenlight-

ened fellow is indiscriminately called a Buddha, those who do

so will become great sinners. Many ordinary people will be de-

ceived and led to the world ofdemons. Even if he is able to give

sermons on the twelve sections ofmany sutras, if he doesn't see

into his own nature they are all the sermons of demons.' And

again: 'Entering water and fire, climbing the Mountain Ringed

by Swords, eating only once a day, sitting long hours in medi-

tation and not lying down, are all ways of a heretic—the

dharma of perpetual change. If you are aware of the nature of

spiritual awakening in your activities and movements, you will

attain the mind of the Buddhas.'39

"That is why a man whose clear eye of truth has not been

opened will not know the true teacher from the heretic. Though

there is only one dharma, there are shallow and deep satoris.

There are distinctions in the traditional teachings in accord with

the shallowness and depth of satori. Though he may have self-

knowledge, for example, without clarifying the great dharma

he will not be able to rid himself of the profit-seeking mind.

When preaching the dharma, he may look like 'a man of the

Way' but in the depth of his mind he can't forget worldly affairs,
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he is deeply attached to a substantial dharma. he enjoys giving

sermons in temples, and he seeks the respect of others. In other

words he is denying the law of cause and effect—speaking on

the one hand of emptiness, while acting as though there were

substantial existence. Paying homage to a supernatural Buddha

or Shinto god and praying for miraculous virtue will increase

ones karmic connection to hell. Keep far away from this kind of

practice. Bodhidharma said: 'He who makes practice and the-

ory one is a patriarch.' Meeting a great master who is certified

by a virtuous teacher, has coordinated body and mind, for

whom meditation and precepts are equally understood, who
forgets both mind and dharma, who is not moved by praise or

blame, who has attained the true Buddha Way, and in whom the

gathering of disciples as numerous as the sands does not arouse

pride, is as rare as the udonge flower which blossoms only once

in three thousand years. You should risk all, even your life,

searching for such a teacher."

Questioner: "It is said in a sutra that one who has the sacred

bones of the World Honored One will surely become a Bud-

dha. If one in possession of these sacred bones practices the

Way, following a good teacher, isn't this so many leaves and

branches?"

Bassui: "There are none among Buddhas and ordinary

people who are not in possession of the sacred bones. The body

is called the shrine and Buddha nature is the bones. When you

see into your own nature, illuminating and destroying deluded

feelings, your body and self-nature are no longer two: The

bones and shrine are one. That's why when worshiping the sa-

cred bones of the Buddha we say: 'Sacred bones of the Truth

Body, original ground of the Dharma Body, stupa containing

the Dharma World,' and so on. The Truth Body is self-nature

—

that is to say, the whole body of the Tathagata. It is called the

wondrous Dharma Body. It is called the sacred bones. Hence
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one who clearly sees this doesn't think of the physical bones of

the Buddha as the true sacred bones. Thus in the 'Teacher of the

Law' chapter ofthe Lotus Sutra it is said: 'All those who dwell in

the vicinity of this sutra should construct a stupa of the seven

precious jewels. Make it exceedingly tall and splendidly

adorned, but there is no need to enshrine the sacred bones.

Why? Because the Tathagata's whole body is already contained

in it.' The essence of this sutra is that the sacred bones are inside

the bodies of all people. Thus while one possesses true original

nature, the bones of the Buddha, in an undeluded dharma

body, not being aware of this, he keeps the ashes of another.

Carefully guarding sacred bones is in violation of the essence of

Buddhism. Hence the World Honored One likened this case to

one who, having an all-perfectjewel in his topknot or his cloth-

ing, is himselfunaware of this and, thinking himself penniless,

turns to others to beg a half-zenni note. If youjust turn the light

inward in self-reflection and become conscious of the sacred

bones of your own nature, you will become a Buddha while

still in this body. This is called embracing the sacred bones and

becoming a Buddha."

Questioner: "It is said that one who practices the Way will re-

move obstructing demons. If one simply practices zazen and

doesn't chant sacred words from sutras, by what grace will he

remove these obstructions?"

Bassui: "A robber does not break into the home of a poor

child. The cave of demons and heretics, on the other hand, is

rich with human egos and analytical thoughts. Clearly seeing

into one's nature is called practice, and the seat that puts an end

to analytical thoughts is called zazen. When analytical thoughts

are forgotten, views based on knowledge are also forgotten,

leaving no trace of ego. The path where heavenly beings fulfill

their desire to offer flowers no longer exists.
40 There is no gate

through which demons and heretics can secretly enter. What
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medal incantation can compare with this? It is said in a sutra:
41

'On perceiving that the Gveskmdhas (form, feelings, percep-

tions, impulses, and consciousness) are empty, one is saved

from all kinds of pain and misfortune." That is why the special

incantations cannot be compared with diligent practice of za-

zen. If. while devoting yourself to practice, you have thoughts

lin and. thinking it will prevent the interference from de-

mons, you recite invocations trom sutras, this kind of reason-

ing will immediately create a demon inside you, attracting

demons from the outside, and causing chaos within,
42

like a

stinking carcass attracts blowflies. You will quickly lose sight of

the seeds of right karma, add to mistaken views, and in the end

enter the world of demons and have to drink molten iron.

Though you may say you clearly understand this reasoning, if

you don't actually penetrate it to the core, forgetting yourself,

there will be nothing you can do to prevent it from happening.

The phoenix bird will stay away if you don't plant phoenix

trees. Ten million incantations can't compare with once pene-

trating the Way of no-mind. Does anyone here realize this?

Who is the one who realizes? Totsu !" 43

Questioner: "In the teachings it is said, 'One glance at a dhdrdni

(an incantation) will eradicate millions of eons of sins, and you

will at once become a Buddha." How do you feel about this

point?"

Bassui: "This too is the meaning of 'seeing into your own

nature and attaining Buddhahood.' Dhdrdni is the originally en-

lightened true nature with which everyone is endowed. When
you realize this, delusions dissolve and this originally enlight-

ened Buddha nature is perfected. 0{ this it is said: 'When you

see this dhdrdni. you attain Buddhahood.' It is like the saying.

'When the clouds disappear, the sun shines in the ten direc-

tions."
"'
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Questioner: "What is the teaching ofdhardni from the stand-

point of this body and mind?"

Bassui: "Each branch of the coral holds up the moon." 44

Questioner: "What is the coral?"

Bassui: "The brightness of the moon extends without lim-

its.
45 Born at the bottom of the great sea, the coral is said to grow

upjust as trees do above."



Part II

Q uestioner: "It is said in the Amida Sutra, 'Beyond ten

thousand billion Buddha lands in the western direction

there is a world called the Land of Bliss. In that land there exists

a Buddha called Amida who is giving dharma talks at this time.'

I have a few doubts concerning these words. For the arhat,
1

there are stages called the four fruits; for the bodhisattva, there

are the ten stages of enlightenment and the equivalent awaken-

ing and the wonderful awakening. 2 None ofthese is equal to the

wisdom of a Buddha. With these stages of enlightenment, the

virtue of the bodhisattva can be considerable or slight, his wis-

dom great or small, his compassion deep or shallow. In the en-

lightenment of a Buddha, however, there should be neither

superior nor inferior. That is why it is said in a sutra:
3 'Only

Buddhas can really penetrate existence completely.' Now why
did Amida Buddha think it necessary for us to be reborn in the

Western Pure Land without stopping in any of the other ten

thousand billion Buddha lands? Is there superior and inferior

with regard to Buddhjs also?

"Moreover, if it is west of here, will people still further west

of Amida's Pure Land refer to it as the Eastern Pure Land? And
will it be the Northern Pure Land to those in lands to its south?
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If it is the western direction for people in the ten directions,
4

shouldn't it be an expedient name used for a teaching principle

rather than a fixed place? If those in the southern, western, and

northern directions are ignored, Amida's vow of salvation will

not be universal.

"Again, it is said in the Amida Sutra: 'Karmic inclination to-

ward virtue and minor good deeds will not enable one to be

born in the Pure Land. If, however, one's mind remains undis-

turbed for one, two, three, four, five, six, or seven days, when

it is time to die, then Amida Buddha, accompanied by various

sages, will appear before him. He who is not agitated at the

thought of death will instantly be born in Amida's Pure Land.'

According to this statement it seems that those who have

karmic inclination toward virtue and minor good deeds and

whose minds are scattered cannot be born in the Pure Land. But

being born in the Pure Land would then depend on the power

of the undisturbed mind and not on the power of Amida Bud-

dha. And in the Sutra of Eternal Life it says:
5
'It is impossible for

those who slander the Right Law to be born m the Pure Land,

even if they recite the invocation to Amida Buddha.' If. as is

stated, those who slander the Right Law cannot be born in the

Pure Land, it would contradict the vow which says that even

those who commit the ten evil deeds and five deadly sins will

not be excluded from birth in the Pure Land." How can the Bud-

dhist teachings be in error? We can't comprehend this. What, af-

ter all, is the true meaning of this ?

Bassui: "I have nothing to say. Even if I were to explain it in

detail, people attached to the phenomenal world would not be-

lieve me; they would, to the contrary, criticize the sutra. In a su-

tra it is said:
7 'Do not preach this sutra among undiscerning

people.'

"

Questioner: "It says in the Sutra of Meditation on Eternal

Life,
8
'Fools commit many evils and feel no shame. When the

end seems near, if they reverently listen to the recitation of the
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titles of the twelve sections of a Mahayana sutra by a good

teacher, because they have listened in this manner, the bad

karma accumulated over thousands of eons will be eradicated.'

1 his sutra is one of the three Pure Land Sutras. In light of these

words, how can you refuse to explain the lines of this sutra,

even to those who are among the very evil?"

Bassui: "If you truly desire to know the meaning, you are

not among the very evil. 1 can't refuse. Western direction stands

for the root feelings of ordinary people. Beyond the ten thou-

sand billion Buddha lands is where the ten evil thoughts of or-

dinary people cease and the ten stages of bodhisattvahood are

transcended. Amida means the Buddha nature of ordinary

people. Kannon Bodhisattva, Seishi Bodhisattva, and other

sages accompanying Amida Buddha are the wonderful activity

of one's self-nature. 'Ordinary people' refers to those with ig-

norant and deluded minds, minds of analytical knowledge.

The time of death refers to the extinction of thought. When the

functioning of analytical consciousness is destroyed, feelings

are purified; this is referred to as the Pure Land in the West. The

deluded mind is referred to as this world. It is said in a sutra:
9
'If

you want to purify the Buddha land, you must first purify your

mind; the purity of the Buddha land depends on the purity of

your mind.' The cessation of analytical thoughts and the ap-

pearance of one's true nature in the original vow are referred to

as the appearance of Amida Buddha when the mind remains

undisturbed. When you realize your true nature in this way, the

eighty thousand delusions will change into eighty thousand

wonderful meanings. These are referred to as the Kannon and

Seishi Bodhisattvas and other sages.

"This place is called the Pure Land in the West for the reasons

just mentioned; it does not mean that it is a fixed place. Since

west is a position controlled by the position of the sun, moon,

and stars, the true mind which appears when the mind of ana-

lytical knowledge is completely subdued is called the Pure Land
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in the West. Hence it is said:
10 'The Buddha land is defined with

reference to the truth body; the Buddha body was established

with reference to phenomenal objects.' If we take our mind to

mean the Three Buddha Bodies, the dharma body is Amida

Buddha and the enjoyment body and transformation body are

the Kannon and Seishi Bodhisattvas. In truth these are all the

One Mind. All pleasure and pain are a result of thoughts of life

and death. If you destroy all thoughts, your true nature being

no-mind, both pain and pleasure cease. This is what is referred

to as the Land of Bliss. Hence the phrase: 'Life and death arc al-

ready death. Transcending death is the Land of Bliss.'
11

"By minor good deeds are meant chanting sacred words, re-

citing sacred names, and formal practices with a mind that seeks

gain. It is said in a sutra:
12 'Wherever particular characteristics

may lie, they are all delusion.' If you truly want to know the

meaning of being born in the Pure Land, you must first know

the master of he who is born in this land. The physical body has

never, from its inception, been the true body but, rather, a tem-

porary formation of the five aggregates." After the tour ele-

ments (air, earth, water, and fire) disperse, what remains to be

called the self? If the self is originally empty, what is it that is

born in the Pure Land? If there is no master to be born in the

Pure Land, what is it that seeks this Land of Bliss? Just extin-

guish the ever-seeking mind, be rid of thoughts of attachment

to form, and the body, consisting of the four elements, will

have no individual self. When there is no individual self, the na-

ture of the mind is 'as it is' and there is no aspect ofdisorder. This

is called the Undisturbed One Mind; it is the Straightforward

Mind. In a sutra it is said:
14 The Straightforward Mind is the

abode of the Buddha Way because there is no deception there.'

"Putting aside for the time being what happens after the dis-

solution of the four elements, what is this master of seeing,

hearing, and perceiving that resides in this physical body right

now? Ifwe don't even know our own minds, we can't know the
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truthbody ofthe Buddha. Ifwcdon'tknow this truth body, the

demons will appear to us in the form of Buddhas and bodhisatt-

\ -.is. When they give offrare fragrance and emit great light, we

\\ ill inevitably believe in them and be engulfed by the demonic

path, [fyou wish to prevent this error, then, as the Buddha said,

for one. two, or seven days you must abandon the ten thousand

dharmas and give up the various relationships. Your mind will

then become the Undisturbed One Mind. When this happens,

deluded thoughts will suddenly cease and the originally awak-

ened mind, the Buddha mind, will appear. Only then will you

become aware that the two ideograms nen and butsu (Nen-

butsu—praise to the Buddha) simply mean the mind is Buddha.

This mind sees forms in response to the eyes, hears voices in re-

sponse to the ears, and speaks through the mouth. This is called

the present-day dharma talk of Amida Buddha. This mind,

originally passing through the three worlds (past, present, and

future), pervading the ten directions, is the essence of all Bud-

dhas and ordinary people. It embraces limitless phenomena,

leaving nothing outside its sphere. Even the ten evil deeds and

the five deadly sins are originally contained in this mind; it lacks

nothing. This is what is meant by the phrase 'the Universal

Light embraced by Amida Buddha which excludes no ordinary

people.' Hence it is said in a sutra:
15 'The Buddha body fills the

dharma worlds, appearing before all people everywhere. It

moves in response to relationships and in the direction ofmen-

tal activity, leaving nothing outside its sphere.' The Buddha

body already filling the dharma worlds, where is there no Bud-

dha land? It equally fills the bodies of all ordinary people. This

Buddha body is unchanging truth, clear and wonderful. It is

neither Buddha nor ordinary being. Not being limited by

names and forms of the many dharmas, it is likened to a lotus

flower which grows in the mud and yet is not stained by the

muddy water.

"Since the bodhisattva is awakened to the pure untainted
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mind, he never perceives things as having intrinsic qualities,

nor does he perceive things as being devoid of intrinsic quali-

ties. Ordinary people mistakenly become attached to the names

of their sects while they reject the essence of the dharma. Thus,

though they say they are practicing the Way, they can't avoid

the cycle of birth and death. Or, on the other hand, they may

wholeheartedly desire worldly fame and, hence, fall into the

three evil paths.
16 The World Honored One, in response to this,

with his power of skillful means said to those seeking after

fame: 'The excellence of the Pure Land in the West is wondrous,

surpassing any joys of humans and heavenly beings a billion

times and prolonging life indefinitely.' A true seeker ofthe Way,

whose mind is not focused on his own fame, would not seek

pleasure. Ordinary people who from the beginning have been

deeply immersed in seeking fame and are attached to phenom-

enal existence arouse this kind of pleasure-seeking mind.

Knowing this, Sariputra asked the Buddha: 'How can we who

seek birth in the Western Land of Bliss, one of the Pure Lands 111

the ten directions, fulfill this desire''

"At this time the Buddha answered: 'Karmic inclination to-

ward virtue and minor good deeds will not enable one to be

born in the Pure Land. If, however, your mind remains undis-

turbed for a period of from one to seven days, you will then be

born in the Pure Land.'

"This was simply the working of skillful means aimed at

helping those who seek fame and profit turn the light inward. It

was designed to put a stop to disorderly thought and to wake up

the Buddha mind of one's true self. Thus it is said in the Lotus

Sutra: 'The King of the Law who destroys existence appears in

this world, preaching the dharma discriminate^ for all ordi-

nary people according to their needs.'

"Ifone truly sees into the origin of his own mind, he will for-

get attachment to phenomenal existence, and his own Buddha

nature will emerge. This is what is meant by the reference to the
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Buddha as the 'King of the I aw who destroys existence' I his

is also the meaning ofthe phrase 'Amida Buddha comes to meet

you and lead you to the Pure Land.' When compared with the

peace oi mind of this kind of awakening, the pleasures of the

\\ estem 1 and of Bliss preached in the sutra do not measure up

to one part m a billion. If you become truly awakened in this

manner, you will know that the dharma talks in this sutra are

simply baited hooks to catch ordinary people who are sinking

in a sea o\ pain; they are compassionate expedient means for

leading them to the Right Law of enlightenment. Thus the su-

tra says:" 'It is impossible for those who slander the right

dharma to be born in the Pure Land even if they recite the Nen-

butsu and so forth.'

"The Right Law is the dharma of mind. When you look

deeply into your own mind, all attachments to objects—from

desiring the Buddha dharma to desiring the worldly dharma

—

will cease to exist, and there will be no trace of this extinction.

Then you will immediately be reborn in the Pure Land. Where

will one who slanders the Right Law be reborn? Don't you re-

alize that the Sutra of Meditation on Eternal Life points out six-

teen images for contemplation? 18
If you ignore these teachings

and simply devote all your attention to the genuine desire of

being reborn in the Western Land of Bliss, never contemplating

your own mind, that grasping thought will become a mind in

disorder. This greedy mind will, in its next birth, confront the

karma of hell. The birth of this mind brings about the birth of

various dharmas. The birth of various dharmas brings about

the six states of existence,
19
the four holy states,

20 and the many

distinctions. There will be no way then to avoid transmigrating

through life and death. When you destroy this mind, you will

destroy the various dharmas. When you destroy the various

dharmas, all will be empty, concepts of before and after and

time will cease to exist, and the Amida Buddha of your original

nature will immediately appear before you. He will be every-
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where. It is like the appearance of the moon when the clouds

disperse.

"One who is enlightened in this way would not be afraid

even if, for example, the three evil paths of hell should appear

before him; even if the Buddhas came to meet him and lead him

to the Pure Land, he would not crave rebirth. Then the many

demons would have no way to attack him. If this were truly the

case, all of this great earth would be the Buddha body, he would

merge with the Buddha, and there would be no thing that has

merged. This, in other words, is called the One Undisturbed

Mind or the undeluded mind. In a sutra it is said:
21 'Whoever

perceives that all characteristics are in fact no-characteristics

perceives the Tathagata.'

"Though there are no shallows or depths in the Buddha

dharma itself, there are sudden and gradual insights for those

enlightened to the Way in accord with their potential. There are

those who have had a great awakening—that is, their eyes have

been opened to Buddha knowledge after hearing one word.

And there are others who, after progressing from the shallow to

the deep, gradually reach higher levels and awaken to Buddha

knowledge. Still others progress from the first to tenth stage of

bodhisattvahood, advance beyond this point and through the

next two stages, the equivalent awakening and the wondrous

awakening, and enter Buddhahood. Since Buddahood is the

highest stage ofawakening, it is called the Land of Bliss.

"When students of the Way forget thoughts of the ten evil

deeds and awaken to their own minds, they don't linger in the

ten stages of bodhisattvahood or the two awakenings. They

don't involve their minds in views of Buddhas or views of

dharma, in the ten-bodied herdsman, 22 or in mastering the oc-

cult. Transcending sects and levels of awakening, detached

from ability and position, they arrive at the land of the self. This

is what is called 'being born in the Western Pure Land beyond

the ten thousand billion Buddha lands.'
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"In order to teach a portion of the great matter ot life and

death to ordinary peopleofinferior quality, the World Honored

One. with the wisdom of expedient means, borrowed many

worldly episodes .is examples in his discourses to suit the ability

of these people. Though there are ten thousand different ex-

amples, in reality they point to the One Mind. When your mind

is undisturbed, you are the Buddha as you are. This One Mind

is originally undisturbed; it is distinct from aspects of delusion

and enlightenment. It is referred to as true thought. The whole

body of true thought is called Mida (Amida Buddha) . Ifyou are

attached to the forms that appear in your mind and search for

things outside your mind, that is referred to as mistaken

thought. Giving birth to a few mistaken thoughts will put you

ten thousand billion lands away from the Western Pure Land.

Hence it is said in a sutra:
23 'He who sees me by form, he who

seeks me in sound, he walks the way of heresy; for he can't see

the Tathagata.' This Tathagata is the Miracle Body, the Dharma

Body, and so forth. It is the original mind of everyone. Simply

stop thoughts which seek this mind elsewhere, return to your-

self and look directly, and you will see the Tathagata. Look!

Look ! Who is this master that is seeing and hearing right now?"

Questioner: "Even ifone practices the Way, if he doesn't know

how to read one word surely he will enter the evil path. Though

he were, for example, to attain enlightenment, without wis-

dom he could not save people. There are those who say one

should practice meditating on mind after studying the sutras.

Then there are those who say extensive knowledge and broad

studies are the many particles of dust of delusion which form

the seeds of interference to enlightenment. Which of these two

statements should I believe?"

Bassui: "Enlightenment is one's inherent nature; this inher-

ent nature is Buddha; Buddha is the Way, and the Way is wis-

dom. Everyone possesses this wisdom; it gives each individual

perfect harmony. It is the natural beauty of the true ground and
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original face of all Buddhas and ordinary people. Awakening to

this depends only on your aspiration. It makes no difference

whether you can read or not. Even if, for example, one cannot

remember his own name, and being a man ofinferior roots can-

not read at all, if he believes this principle he is considered a man

of superior roots. One of the ancients said:
24 'The heretics are

clever but not wise; the fools, the childish ones . .
.' One who

sees into his own nature arouses the great wisdom for which

there is no teacher, penetrates the ashes of the Buddhas and the

patriarchs, and, in an instant, realizes the principal dharma

teaching of the Thousand Distinctions and Ten Thousand Di-

visions, the teachings of the scholars of the Hundred Houses,25

and the causes for birth as gods and men. What could be hidden

from him? Even if, for example, one studies the teachings of the

Eight Sects
26 and the Three Schools,

27
or performs wonderful

miracles, compared with the original wisdom it is like a solitary

light under the sun—or, worse, like comparing a firefly to the

light of the moon.

"Did you know that Tokusan28 was a great scholar at first"

Carrying commentaries on the Diamond Sutra when he went

on a pilgrimage, he met an old woman on the road selling deep-

fried rice cakes. He put down his commentaries and decided to

buy some to satisfy his desire for something light to eat.
2'' The

old woman said to him: 'What is that you are carrying?'

"Tokusan responded: 'Commentaries on the Diamond Su-

tra.'

"The old woman then said: 'I have one question. If you can

answer it, I will give you some deep-fried rice cakes as an offer-

ing. Ifyou cannot, go and buy them somewhere else.'

"Tokusan said: 'Go ahead and ask.'

"The old woman then asked: 'It says in the Diamond Sutra

that it is impossible to catch hold of past mind; it is impossible

to catch hold of present mind; it is impossible to catch hold of

future mind. Revered monk, with which mind will you satisfy

your desire for something light to eat?'
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" [bkusan had uo answer. The old woman thereupon men-

tioned the name Ryutan, telling Toknsan to visit him. Tokusan

went to Ryutan's temple as he was told, performed the proper

salutations, and then left. That evening he went to the master's

room and stood there awaiting counsel until night set in. Ryu-

tan then turned to him and said: 'Why don't you leave?'

"Tokusan was about to leave when he noticed that it was

dark outside. He returned to the master's room and said: 'It is

dark outside.' Ryutan took a paper torch and offered it to him.

Tokusan was about to take it when Ryutan blew out the flame.

Tokusan suddenly experienced great enlightenment. He then

prostrated himselfand said: 'From this day on I will never doubt

the words of all the old masters under heaven.' Ryutan imme-

diately certified his enlightenment. Tokusan then took his com-

mentaries, placed them before the dharma hall, took a torch in

his hand, and held it out saying: 'Even the many mysterious

teachings I have studied are like a strand of hair in the open sky;

even ifone masters all the essential knowledge in the world, it is

like throwing a drop of water into a great ravine.' Then he

burned them.

"So you see! Though this Tokusan was a scholar surpassing

others, a man so advanced in letters, still he did not have the

power to answer the one question put to him by an old woman
selling deep-fried rice cakes by the side of the road. To the con-

trary, it was the old woman who had the greater power. Never-

theless, because he met a teacher of right views, it was not dif-

ficult for him to become enlightened. If understanding the

scriptures could make enlightenment possible, why hadn't he

become enlightened before this? And if writings could save

people, why would Tokusan have burned the commentaries on

the Diamond Sutra?

"What's more, though the sixth patriarch could not read, it

did not interfere with his attaining supreme enlightenment.

More than half of the seven hundred monks studying under

Obai30 were learned men. Yet among them not one could equal
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the sixth patriarch. He received certification in a short time and

spread the Right Law to the world from then on. Right up to

this day the Five Schools and Seven Sects
31

all trace their lineage

to him. Can we say there is no benefit if one doesn't know let-

ters? In ancient times a monk called Zensho32 could recite the

twelve sections to the sutras, yet he still couldn't see into his

own nature. Consequently he slandered the Right Law of the

World Honored One and fell into Avici Hell while still alive.
33

Though there were many great teachers in China during the

Tang dynasty such as Bodairushi Sanzo34 and the priest Ruya-

ku,
35 they did not have the wisdom to understand the true teach-

ing of Bodhidharma. Not believing this true teaching, one of

them tried to poison Bodhidharma. How could one of them

having even a little power to understand the Right Law ever try

to harm Bodhidharma? Reflecting upon this, I feel these people

are more ignorant than country folk of today. How could they

ever obtain the Bodhi Way? You should realize that wide learn-

ing and extensive knowledge for one who has not seen into his

own nature are an enemy of the Right Law.

"On the other hand, if the uneducated were fit tor the Bud-

dha dharma, wouldn't every farmer in the country realize it?

Thus you should realize that awakening to the Way depends

only on one's aspiration and not on whether or not one is edu-

cated. When the aspiring heart is shallow, lack of knowledge

becomes an obstacle to the ignorant, and knowledge becomes

an obstacle to the educated. When the aspiring heart is deep,

knowledge becomes the basis for understanding the Way for the

learned, and lack of knowledge becomes the basis for under-

standing the Way for the uneducated. The Way is not a matter of

knowing or not knowing. Just abandon everything, return to

yourself, and look within. Who is this? Sparc no time. Time

waits for nobody.

"If you decide to practice the Way only after studying the

scriptures, the demonic killer, impermanence, will not distin-

guish between the noble and the common nor between the old



5<j Mud and Water

and the young. Ifyou haven't seen into yourown natureand re-

alized the Way, you will have difficulty consuming a drop of

water. *
1 low, then, will you compensate the believers m the ten

directions tor their alms' It you reach the roots, the branches

will not grieve.
37

Isn't it reasonable to start by leaving the ten

thousand things tor the moment and, after you clarify your un-

derstanding of your inherent nature, pursue learning?

"One whose dharma eye has truly been opened will know

the original great wisdom. Why would he then have a strong

desire to study? Delicious food has no value to one who has had

his fill. Now, if Buddha wisdom is something one yearns for,

you should realize that he does not have the dharma eye. Even

if, for example, one were to read a thousand sutras and ten thou-

sand sastras, if his dharma eye has not been opened this Buddha

wisdom would not be clear to him. One who has not clearly

penetrated Buddha wisdom will not understand even one line

of a sutra. The statement 'One is able to read sutras for the first

time after he is provided with sutra reading eyes' refers to this. If

one views the sayings of the Buddhas and the patriarchs with-

out the power that comes from seeing into his own nature, he

will interpret the meaning according to their words only and

become an enemy of the Buddhas past, present, and future.

Monks like Zensho and Budairushi Sanzo are examples of this

kind of person. Though one may have, for example, developed

bad habits up to now, and be subject to the karma of Avici Hell,

if he comes to know his inherent nature he instantly eradicates

all kinds of sinjust as the kalpa fire
38 completely destroys all the

worlds. What obstacles could then remain?"

Questioner: "It is said that when the Little Buddha is imprinted

on the void and on the fragrance, one will receive unlimited

merit. What does this mean?"

Bassui: "The student of the Way arouses a wise thought

from his empty mind. This is the activity of the Buddha trans-
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formation body, the nirmanakaya, within his inherent nature. It

is called the Little Buddha. When you turn the light inward, re-

flecting upon yourself, your analytical mind will return to the

void. This is called imprinting the mark of the Little Buddha on

the void. As for imprinting the mark ofthe Little Buddha on the

fragrance, fragrance is Buddha nature. Buddha nature is the

foundation of intelligence. When intelligence is used to see its

own foundation, that intelligence loses its self and returns to

Buddha nature. This is called imprinting the mark of the Little

Buddha on the fragrance. There is no dharma outside the mind.

Even the temporary formal practices are examples which point

to the truth of seeing into your own nature, devised for the ed-

ification of ordinary people. Ordinary people misunderstand

this, and pursuing these examples they take them for reality.

They delude themselves and become attached to form. This is

called heresy. 'The Little Buddha is imprinted on the fragrance

and on the void.' If you want to practice this dharma, you

should look into your inherent nature with your own mind.

The countless images in the universe are simply the mark of the

One Dharma. The One Dharma is the One Mind, the jeweled

precept of Buddha nature; it is imprinted on the fundamental

mind. Do you see that this Buddha nature imprints itself in the

hearts of all people? The heart is the origin of momentary

thoughts. Ifyou cut yourselfofffrom this dharma of mind, and

the Little Buddha imprints itself on the fragrance only in the

formal sense, it will be like playing with puppets on a shelf.
39

What merit is there in this?"

Questioner: "What does it mean when someone carves an im-

age of a stupa or a Buddha and makes rubbings from it daily,

calling it religious practice?"

Bassui: "This too is seeing into one's own nature. When you

realize your own Buddha nature by yourself, the seal will be

transmitted. It is like making rubbings ofwooden Buddha im-
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:.i Buddhas arc all like this. Mind is trans-

nutted through mind, and nothing more. And the stupa is Bud-

dha nature. Once one sees into his Buddha nature, he imme-

diately attains salvation, ultimately escaping the pains of trans-

migration. It is said in a sutra: 'One look at a stupa and you are

eternally separated from the three evil paths.' Ifone were to take

these teachings from the Buddhist sutras literally, and give dis-

courses on them to others, and if these people were to believe

this literal interpretation—that the apparent mark of the Little

Buddha is actually imprinted on the fragrance and that they can

expect to attain Buddhahood by imprinting images from

wooden Buddhas on paper—they would think that every look

at a stupa would bring them prolonged freedom from evil

paths. They would then feel that they need do nothing more

than look upon an existing material stupa.

is is written in this sutra. one look upon a stupa will

bring prolonged freedom from evil paths, who. birds and

beasts as well as humans, would not look upon a stupa? And

would anyone fall mto the three evil paths? If this literal inter-

pretation ofthe sutra were true, why would anyone be afraid to

misbehave? And why would anyone throw away the pleasures

of this world to become a monk or a nun, follow the precepts,

perform ascetic practices, and search for a good teacher? As for

this statement. *A look at a stupa brings prolonged freedom

from the three evil paths," it means that one who looks directly

mto his inherent nature will attain prolonged liberation. Never

listen to the talk of heretics who say there is a way other than

looking into your own true nature."

Questioner: "There is not one among the good teachers from

ancient times up to the present who hasn't said that there is no

Buddha existing outside of the mind. Though it is clear from

this that all phenomena are delusion, I am not able to let go ofthe
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beliefin the existence ofphenomena. Is this a result of lingering

habits from my mind?"

Bassui: "You are unable to dismiss lingering habits simply

because you are not looking into your own nature. If you

clearly penetrate this truth of seeing into your own nature,

arousing the great prajna wisdom and realizing that all names

and forms are illusion, you will never again have feelings of at-

tachment to either existence or emptiness. Hence it is said in a

sutra:
40 'When you know it as illusion, you are at that moment

separated from it and have no need for any expedient means.' If

you try to remove lingering habits that come from attachment

to form, not yet having seen into your own nature, you are like

one in deep sleep trying to rid himself of a dream. The desire to

rid oneself of it is itself a dream. The knowledge that it is a

dream is also nothing but a dream. As for completely waking

up from this sleep, no matter how much you seek something

within a dream you will never attain it. If you truly believe in

the living Buddha, the Buddha becomes the King of the Law

that destroys existence. The Buddha said:
41

'All karmic paths arc

like dreams, illusions, bubbles, and shadows; they are like a

dewdrop or a flash of lightning—thus shall you think of it. 'The

dharma talks of the living Buddha are like this. If you don't be-

lieve these words, even your claim to believe in the living Bud-

dha is based on delusion.

"Bodhidharma is the living patriarch who harmonized the

four elements. This old master single-mmdedly transmitted

the mind seal. He pointed directly to people's minds, showing

them that seeing their own nature is Buddhahood. He based his

teaching neither on words nor on forms. And though the Bud-

dhas of past, present, and future and the historical patriarchs all

appear in the form of living beings, not one physical body re-

mains; they all perish. Only a word or a phrase remains in this

world. Of the words they leave behind, none testifies to the



54 Mudand Water

reality of form. I hey even refute the views of emptiness and

nothingness It it is said that there were Buddhas and patriarchs

who based their teaching on existence, this is completely false.

What other kinds of living buddhas and patriarchs do you be-

lieve in? Ifyou believe in the painted and sculptured images of

the ancient Buddhas and bodhisattvas, you shouldn't say you

believe in living Buddhas, but rather that you simply believe in

gold, silver, copper, iron, wood, rock, silk paper, modeling

day, and the like. These paintings and sculptured images of

Buddhas are all the workings of people's minds. Wooden Bud-

dhas have never made people. What you have to realize is that

mind is the mother and father of all Buddhas, the master of the

ten thousand things.

"Though the mind of ordinary people is clear and one with

the Buddhas and patriarchs, unable to believe it you fail to rid

yourself of the spirit that attaches to form; therefore you trans-

migrate through the six realms, binding yourself and enduring

pain. Suppose, for example, you were to arouse your aspiration

and perform severe ascetic practices. If you desired to harmo-

nize yourself with the path of no-mind while still harboring

feelings ofattachment to form, it would be like starting a fire by

striking a rock at the bottom of the ocean. Though it is a rock at

the bottom ofthe ocean, ifyou take it, put it upon land, and then

strike it, you will immediately produce a flame. Though every

rock is equipped with the nature of fire, as long as it is sub-

merged in water it cannot give rise to flames. All people are

equipped with the inclination to spiritual awakening, yet with-

out removing the feeling of attachment to all form they cannot

give rise to this awakening. Do you see why it is said: 'Though

Buddha nature manifests itself magnificently, those who have

feelings of attachment to form cannot see it?' On the other

hand, if, interpreting these words incorrectly, you show disre-

spect for Buddhist images and sutras, you will incur severe pun-

ishment. Still, one who forms attachment to them will be a long
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way too from attaining salvation. If you want to remove all

feelings of attachment and attain the way of liberation, you

should neither turn to things external, grasping them as 'ordi-

nary' or 'sacred,' nor turn inward and cultivate a center (a sense

of the me). You should, rather, look carefully into your inher-

ent nature directly; then, for the first time, you will attain it."

Questioner: "It is essential for me to see into my own nature if I

am to attain enlightenment by myself. If I do not recite the sa-

cred invocations from the sutras, however, how am I to give

compensation for the four favors (from heaven and earth, king,

teachers, and parents), save the people in the three worlds (of

desire, form, and formlessness), and repay the donors from the

ten directions?"

Bassui: "You should not refrain from reciting the sacred

prayers for the deceased.
42

It is a pity, how ever, when you regard

these minor good deeds as truth and don't try to know the Way

to Buddhahood. You should realize that even a thousand years

of reading sutras is not equal to a moment of seeing into your

own nature. Before the World Honored One was enlightened,

he sat in meditation for six years in the Snow Mountains (that is,

the Himalayan Mountains), disregarding the activity of his

mind. A bird made its nest on the summit, and reeds sprouted,

piercing his thighs, while he sat there looking into his own na-

ture in sitting meditation. At that time what sacred prayers

could he have recited? Finally, on the dawn of the eighth day of

the twelfth month, he experienced his great enlightenment, af-

ter which he discoursed on the dharma to ten thousand people,

always in accord with their potential for understanding. He did

not recite any sacred prayers. Can it be said, then, that this en-

lightenment of the Buddha was insufficient to repay the donors

in the ten directions? If he had engaged in formal practices like

sutra reading exclusively, when would he ever have attained

Buddhahood? All the World Honored One taught during his
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life consisted solely o\ pointing to the One Mind, nothing

more. Where his teaching was recorded it came to be called the

. d Sutras. You have to realize that all the teachings ofthe su-

tras make up the table ofcontents for the dharma of mind. This

table of contents is for the purpose of showingjust how impor-

tant this dharma treasure is. If you calculate the worth of the ta-

ble of contents without knowledge of the treasure, it wouldn't

even come to half a penny. Even if you do read sutras. it should

be because they show that there is no Buddha outside of mind.

"Ifthe World Honored One hadn't attained enlightenment,

he would not have been able to discourse on the dharma. If he

hadn't given discourses on the dharma. there would be no sa-

cred prayers from the sutras. Names and words for the Buddha

dharma—a model for the order of monkhood, temples, pago-

das, and the like—would not have existed either. Would there

be any Zen temples referred to as the Five Mountains and the

Ten Monasteries?
43 With no temples or pagodas and no teach-

ings from the sutras. how could any beneficial karmic deeds be

performed? Without the power of the precepts and effects of

good karma, how can people achieve high positions in society

and the blessings of the world? Without all the temples and

mountain monasteries, where would the official dwellings for

monks as well as other institutions upholding the Law of the

Dharma be? It is for these reasons that all the Buddhas and pa-

triarchs, through the power of realizing the One Dharma, es-

tablished the Buddha Way and the Royal Way. Which of these

larger temples and mountain monasteries were not established

through the power of virtuous deeds and true enlightenment

—

not to mention the temples so small as to be unknown to most

people and so numerous as to be impossible to count in a short

time? What's more, the famous temples of the teaching sects all

came into existence through the power of the practice of the

great teachers and monks. I have yet to hear of anything ever

being established solely through the power that comes from
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reading the sacred prayers from the sutras. Even if, by chance,

there are some examples, the effect of the teaching there is

shallow and of no advantage at all. You should realize that all

worldly and Buddhist dharmas are blessings derived from

seeing your true nature and awakening to the enlightened path.

If you don't recognize these as blessings, how can you under-

stand the reason for repaying the four favors? Among the four

favors, that of the teacher is considered paramount. If you

clearly understand the meaning of this favor, you will practice

meditating on mind—the most revered truth of our founder,

Shakyamuni Buddha. This is why it is said:
44 'The instant sev-

ering ofthe roots is the seal of the Buddha. I don't like gathering

the leaves and searching after the branches.'
"

'One who recites sacred prayers from the sutras and performs

various formal practices but does not have an alert and creative

mind may well experience happiness and prosperity in his next

life. If, however, his mind remains in this dull state, and he com-

mits evil acts, the crimes he perpetrates may result first in his

parents going to hell, whereby his descendant lineage is cut off,

and, finally, in his own body sinking into the Avici Hell. For

this reason, this 'foolish prosperity' can be called the enemy of

past, present, and future. This past, present, and future is re-

ferred to as the three worlds. The old master said:
45

'Charity

performed for personal reward bringsjoy of heaven; however,

it is like shooting an arrow in the sky—when the momentum is

exhausted, it falls.' Here is another saying of an ancient teacher:

'If one child leaves the world (that is, becomes a monk), nine

relatives will be reborn in heaven.' A monk is one who leaves

the house of delusion; he is a liberated person. A liberated per-

son may not always recite invocations from the sutras and may

not perform memorial services; but all those who have contact

with him will eventually become believers in the teaching of

liberation—how much more so will his nine family members,
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his mother, father, brother, sister, and so forth. That's why even

m the teaching sects the true purpose can be said to be studying

the commentaries on the sutras of the sects, contemplating and

practicing the teaching put forth in these texts, and attaining

Buddhahood. I have yet to hear it reasoned in these sects, much

less in the Zen sect, that one can attain the Buddha Way by re-

citing sacred prayers from the sutras."

'If the attainment of Buddhahood resulted from reading and re-

citing sutras alone, why would the World Honored One have

sat in meditation for six years? In which records of the Zen sect

do you find mention of three periods designated for religious

services? Inquiring into it, we find this dates back to the time of

the Mongol invasion, during the Koan era. It was in accord with

the wishes of the ruling house then that these services were re-

cited as prayers. This was the first time these services were held.

The more I think about it, these three periods of religious ser-

vice were not prayers but simply the result of a decline in the

Buddha Way and the Royal Way. I say this so you won't waste

your time on religious services during the three prescribed pe-

riods or on worldly literature, but rather, like a monk of true re-

solve, you cut offeverything and practice zazen. Ifyou support

the path where the teachings are transmitted outside the scrip-

tures, both the Buddha Way and the Royal Way will prosper,

and teachers and followers alike will frolic in the great sea of lib-

eration. Then the protection of the many gods will increase,

heavenly beings and dragon kings will rejoice, and demons and

heretics will all surrender. Can prayer for present and future

worlds ever compare with this?

"Priest Rinzai said: 'You train in the Six Perfections and the

Ten Thousand Practices at the same time. As I see it, they all pro-

duce karma. To seek the Buddha and the dharma is to produce

the karma of hell. To seek the bodhisattva way also produces

karma. Reading the sutras and commentaries likewise pro-
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duces karma. The Buddhas and patriarchs are men who do not

search for anything. And so on . .
.'

"If, for example, through devoted practice you do not pen-

etrate to the depth of enlightenment in this lifetime, you will at

least have established a link for keeping your human form in fu-

ture lives, and eventually meet a good teacher and attain en-

lightenment. Along with this will come the life-sustaining wis-

dom of Buddhas and patriarchs which enables you to save

ordinary people. This is what is meant by the reward of Bud-

dha's grace. Which donors would not reap these rewards?

"From ancient times up to the present, I have yet to hear of

one Buddha or patriarch who has been enlightened by reading

sacred prayers from the sutras. And though there are those who

have realized the Way after hearing the words of the Buddhas

and the patriarchs, it was at a moment when their strong aspi-

ration for seeing into their own nature was ripe, or it was due to

the power of their past religious practice. They were people

who 'hear once and have a thousand satoris.' If the time is right,

as a result of their intense aspiration, then their enlightenment

can come not only from hearing sutras and commentaries, but

from hearing a stone strike a bamboo as did Kyogcn/'' upon

seeing the flowers of a plum tree as did Reiun,
47
or as a result of

injuring a foot from stumbling into a rock while crossing a

mountain peak as did Gensha. 48 These awakenings all occurred

when the time was genuinely ripe for these men to see their true

nature. Who would say it was because of the sacred prayers of

the sutras? Ifyou want to praise the Mahayana Sutras and com-

mentaries and educate people in accordance with them, it is es-

sential to understand this teaching: 'Mind is Buddha.' But with-

out seeing your true nature, you are not able to know the

Buddha's wisdom. If you praise the Buddha's words, not

knowing Buddha's wisdom, you will misinterpret both and, in

spite ofgood intentions, commit sins.

"In the 'Treatise on the Bright-Eyed Sermon' it is said:
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'When someone who has not himself awakened to the one true

dharma clings to such expedient means as provisional teaching

in Ins discourses on the dharma. tins is called the "diluted dis-

course." '

It is also written m this treatise: 'Although there is a

time when even those who commit the five deadly sins can lib-

erate themselves, there is no chance for those who teach the "di-

luted discourse'* and so on. . . .'What's more, just reciting part

ofa sutra with the desire to benefit others is like reciting a recipe

in the hope it will prevent people from starving. It is like a war-

rior thinking he will cause the enemies of the court to capitulate

by throwing away his weapons and reciting chapters from the

Tales of Heike.' This cannot be considered loyalty to the court.

If you really want to repay the donors in the ten directions, look

directly into your own nature, view all three wheels ofteaching

equally as emptiness, and don't be caught for a moment by any

of them. On the other hand, ifyou have a mind that seeks gain,

repaying donors would be nothing more than the ignorance of

egotism. You would then be born in the womb ofa cow or a

donkey in order to pay back this karmic debt. The three wheels

are the donor, the recipient, and the donation.

"If you truly want to read the sutras, you first have to

awaken the mind that does the reading. All formal readings

from the sutras are ultimately destructive. The wonderful

dharma ofone's mind does not change through successive eons;

it is the essence of all the sutras. Ifyou want to comprehend this

essence, you should know that the voices of frogs and worms,

the sound of wind and raindrops, all speak the wonderful lan-

guage of the dharma and that birds in flight, swimming fish,

floating clouds, and flowing streams all turn the dharma wheel.

When you see the wordless sutra only once, the sutras of all the

heavens with their golden words which fill one's eyes clearly

manifest. Ifyou read the sutras with this kind ofunderstanding,

you will never be idle throughout endless eons. If you do not

have this kind ofunderstanding, you will spend your whole life

covering the surface of black beans.
49
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"Kyosho50 asked a monk: 'What is that voice outside the

gate?' The monk answered: 'The voice of a dove.' Kyosho re-

sponded: 'If you want to avoid the karma of Avici Hell, don't

slander the true dharma wheel of the Tathagata.'

"It was clearly the voice of a dove. How could it be the true

dharma wheel of the Tathagata? If you say it is the voice of a

dove, you will slander the true dharma wheel of the Tathagata

and incur the karma of Avici Hell. If you say it is the true

dharma wheel, how is it so? Look at this with your eyes clearly

focused.

"Again Kyosho said to a monk: 'What is the sound outside

the gate?' The monk answered: 'The sound of raindrops.'

Kyosho responded: 'Ordinary people arc disordered. They de-

lude themselves and pursue things.' The monk asked: 'What

about you?' Kyosho answered: 'I hardly ever become deluded."

The monk asked: 'What do you mean yon hardly ever become

deluded?' Kyosho answered: 'To free oneself from bondage is

easy, but the way offreedom is difficult.

'

"Kyosho was a clear-eyed person. How could lie delude

himself? If he had not yet been enlightened and had made the

statements 'I hardly ever become deluded' and 'the way of free-

dom is difficult,' he would have fallen into Avici Hell. But this

was not so. What did he mean by saying 'to free oneself from

bondage is easy, but the way offreedom is difficult'? Again (in

response to Kyosho's first question), ifyou say it is the sound of

raindrops, you are a disordered ordinary person deluding your-

self. If, on the other hand, you seek to express yourself, it is the

sound of raindrops. What do you make of this? Even one able

to understand this phrase may still only have the eye for the

wordless reading ofjust a few of the sutras. If you haven't at-

tained the way offreedom completely, not even in your wildest

dream would you be able to understand what 'transmission

outside of the teachings' means. It goes without saying that

without the eye for the wordless reading of sutras, it would be

difficult to consume a drop of water.
31 What of the alms from
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donors in the ten directions": An ancient master said:
52
'Wordless

reading begins when \ on possess the eye for wordless reading

and so on." Monks, laymen, even domestic animals simply can-

not avoid alms from donors. Who hasn't received favor from

heaven and earth, from the king, from teachers, from parents ;

The simplest way to pay hack these four favors and help those in

the three worlds (ot desire, form, and tormlessness) is not to

talk of bright or dull. Just as you are, look and find out: Who at

this moment is the master who sees and hears?'"

Questioner: "Like the parable of the rich man in the Lotus Su-

tra/
3 ordinary people delude themselves and search for the Bud-

dha and dharma outside their own minds. This was so in the ex-

ample of the rich man's son who ran away from home, leaving

his father and breaking off all relations with his family, finally

having to beg others for food and clothing.'
4 And again, in the

'Universal Gate' chapter it is said: 'If you just think earnestly

about the power of the bodhisattva Kannon, you will attain

emancipation.' And again: 'When you meet all kinds of misfor-

tune, if you contemplate the power of Kannon even a burning

pit will be transformed into a pool.' Still the houses of the be-

lievers in Kannon are sometimes burned down, and temples en-

shrining his image have been burnt down too. There are also

cases of people contemplating Kannon who meet with misfor-

tune. Looking at things from this point of view, even the words

of the World Honored One become lies.

"In each of the many sutras it says: 'All who receive and obey,

read, recite, and copy this sutra will attain Buddhahood.' And
with regard to the Buddhas and bodhisattvas: 'Each Buddha

and bodhisattva says there is nothing higher than the recitation

of the sutra.' Believers in these various sutras all become arro-

gant and proud because of this, saying what they believe is the

truth and that other's beliefs are inferior. When I see this I won-

der whether it is the Buddha who is fooling people, instilling
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pride in them and sending them to hell, or whether the hearts of

ordinary people are wicked. Which is the correct interpreta-

tion?"

Bassui: "The Tathagata is he who speaks that which is true,

he who speaks that which is fundamental, he who speaks that

which is ultimate. He does not speak that which is deceitful, nor

does he speak that which is alien.
55 There is no mistake in even

one phrase or line of the discourses of the World Honored One.

It is simply that when ordinary people hear a true discourse, be-

cause of their ignorance there are a thousand variations and ten

thousand distinctions. It's like squinting your eyes to make one

moon appear as two. Once you see after clarifying your true na-

ture, all words return to the self like waves by the thousands re-

turning to the sea. It is said in a sutra:
5* 'In the hundred thousand

Buddha lands, with the exception of discourses o\ expedient

means, there is only the dharma of One Vehicle, not a second,

nor a third.' This One Vehicle is the One Mind. Those who seek

the Buddha and dharma outside of mind are all children of rich

men who have forgotten where their homes are. When you

awaken to the unique and wonderful dharma of your true na-

ture, it is as if the lost child had come home.

"All of you! If you want to return to your homes, simply

wake up to your true nature. This mind-nature is the original

source of all Buddhas. It is the names of all the sutras. Some-

times it is referred to as the Unique and Wonderful Dharma,

sometimes as Perfect Awakening, sometimes asDharani, some-

times as the Realm, sometimes as the World, sometimes as the

Pure Land, sometimes as the Dharma World of the Avatam-

saka Manifold, 57 sometimes as the Storehouse of the Tathagata,

sometimes as the Eastern Buddha King of Mount Sumeru,

sometimes as the Tathagata of the Land of Fragrance, some-

times as Amida, and sometimes as Yakushi, Fugen, Monju,

Kannon, andjizo. All of these names simply point to the One

Mind. Though there are ten thousand different names, there are
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not even two dharma realities. For that reason it is written in a

sutra:
58

'

I he teachings in the sutras are fingers pointing to the

moon. When you see the moon yourself, you realize there is no

moon to point to after all.' The enlightenment in which you see

your true mind and realize your true nature is transmitted out-

side ofthe scriptures; it is not based on names and words. That

is why it is said: 'When you see the moon, you know there is no

moon to point at.'

"It you don't realize that all the discourses of the Buddhas

and patriarchs are words pointing to the mind, you become at-

tached to names and words. Then you belittle others and give

rise to personal vanity. What was once medicine becomes poi-

son, and you acquire the karma that leads to hell. It is like the

moon shining on a thousand houses. Though a person lectur-

ing on the moon says this moon is the only one, the listener's

misinterpretation makes him reason that the moon over his

house is the only true one, while that over another's house is a

false one. Now how could any land in the ten directions have a

separate moon? One may say, for example, that ten billion

Mount Sumerus have ten billion suns and moons; originally,

however, there were not even two. The dharma of the Bud-

dha's discourses is also like this."

'Since there is no Buddha or dharma outside of the One Mind

inherent in all people, in accordance with the student's capacity

and the occasion, and when speaking of the nature of ordinary

people, if the teacher is lecturing on Amida he will say there is

no mind or dharma outside of Amida. If he is lecturing on the

Wonderful Law, he will say there is no dharma outside the Won-

derful Law. If he is lecturing on Kannon, he will say that every-

thing and everyone is Kannon. If he is lecturing on mind, he

will say there is no dharma outside of mind. You should realize

that all lectures are given with this intention. Don't you see?

Though arhats say there are three poisons,
59

to the Tathagata
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there aren't even two kinds of names. Arhats are those who

have extinguished eighty-four thousand delusions. But even if

there are arhats who still have deluded thoughts, the Tathagata

does not have two kinds ofnames for them. Ifyou say there are

two dharmas, you slander the Tathagata. But even though ac-

cording to this there aren't two dharmas, there are, depending

on the karma of ordinary people, the sharp and the dull, and

thus sudden and gradual realizations of the Way, and shallow

and deep journeys from delusion to satori. And depending on

the depth ofthejourney, there are lofty and feeble degrees of at-

tainment. Thus it is written in a sutra:
60

'All great sages, despite

understanding the formless dharma, still made distinctions.'
"

"Not having attained enlightenment, however, a person holds

onto name and form, praising himselfand claiming his dharma

to be the One Dharma. He says that certain teachings are to be

revered while the rest are inferior. Though insisting on the ( )ne

at the source, in trying to bring his thoughts into harmony with

the One he divides it into two. Though ice and boiling water,

for example, were both originally cool water, ice remains hard

if it is not melted, and hot water remains so ifnot cooled down,

and neither can be used in the place ofcool water. Or take the ex-

ample of people tasting the same fragrant tea. If one swallows

something foul-smelling, it will interfere with the taste of the

tea and he won't be able to smell its fragrance. Whatever the

sect, if he clings to its dharma he will never be in harmony with

the Way, not even in his dreams. If you have cataracts in your

eyes, flowers seem to fall from the sky in disarray. Hence it is

said in a sutra:
61

'If even the dharma must be discarded, how
much more so will that which contradicts the dharma.'

"

"Dharma is inward realization. Non-dharma consists of formal

aspects such as name and form, writings and sayings, and so

forth. Whether the attachment is to the inner or outer, it always
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refers to the 'me.' Again the sutra says:
62
'Give birth to the mind

which lias no dwelling place' If one says he is Buddha, he

dwells in Buddha; it he says he is an ordinary person, he dwells

in the realm ofordinary people. Moreover, from the Zen sect to

the Pure Land sect, if yon cling to the teaching of any one sect

you will dwell in that teaching. When your whole body has no

dwelling place, what is this mind? Focus your eyes on this right

now. If you truly want to know the scent of tea, you should first

purify your mouth so that no other flavor or scent remains. If

you want to realize the Buddha dharma, you must first get rid

of the thoughts of one who clings to the Buddha dharma, and

instantly return to your original face. This original face was

there before the Buddha appeared in the world, before the oc-

currence of the One Dharma, before your own birth, when

there was nothing to be labeled mind or nature. Only when this

original source is given a name, to make it more vivid, do we
speak of the power of meditation on Kannon. 63 Thus when you

clearly penetrate the nameless, Kannon is you that very instant,

and you are Amida that very instant. Then, for the first time, it

is proper to say there are not two dharmas and all are the same,

whatever the name. But if, before you have looked into your in-

nermost nature and awakened to the Way, you speak from your

own understanding, it is a mistake to proclaim that all sects are

different or that there are not two dharmas."

'When the Buddha appeared in this world, there lived a certain

bodhisattva. He practiced after hearing and pondering the

teachings, and entered into a deep meditative state. That's why
he was given the name Kannon. He was someone who, for

every sound he heard, contemplated the mind of the hearer,

thereby realizing his true nature. The World Honored One con-

sidered him the highest of the twenty-five perfect bodhisattvas

and arhats. This bodhisattvas compassionate mind was ex-

ceedingly deep. He applied himself everywhere, giving dhar-

ma talks in accord with the people's capacity, taking great care
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when instructing ordinary people. Thus the World Honored

One made an example of him, saying that the limitless won-

derful activity ofeach ordinary person's nature is like Kannon's.

Actually, no example can approach that which is called the 'un-

limited activity of this mind.' Could any bodhisattva ever be

like this? Your mind applies itself universally, everywhere. It

sees colors with the eyes, hears voices with the ears, smells

odors with the nose, has discussions with the mouth, grips with

the hands, runs with the feet. All Buddhas and ordinary people

have this blessed power. Each of the ten thousand dharmas was

established by this power. Though the clear light of the sun and

moon shines everywhere, there are intervals of day and night.

With the mind, on the other hand, there is no division of day

and night. If you realize this, you arc liberated; if you arc igno-

rant of this, you are in danger. The loss of this dharma treasure

and the destruction of this virtue arc not unrelated to this de-

luded mind. The eighty-four thousand delusions have their

foundation in your consciousness. This consciousness clings to

many forms, increasing the karmic seeds of hell. That is why

consciousness is the fire of hell. If you see into your true nature,

upon forgetting thoughts and imaginings you will turn the

karma of ignorance into the great sea of liberation. Hence a su-

tra says:
64 'Even if you are pushed into a pit of fire, if you focus

your mind on the power of Kannon the fire pit will change into

earth.'"

"When you see your inherent nature, all delusions of the mind

will instantly disappear. That's why it is said that whatever mis-

fortune you meet with, if you contemplate the power of Kan-

non you will instantly be liberated. If one doesn't believe that

this nature is Kannon, seeking him outside of the mind, one be-

comes the rich man's son who forgets where his home is. Ifyou

focus on the finger which points to the moon, calling it the

moon, how can this be in harmony with the meaning of the

Buddha's teachings? While the World Honored One was alive
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he discoursed on the teachings. Many people held onto the

names and forms of the part of the teachings they behe\ed in,

discussing and measuring the shallowness and depth, the high

and low points, of their various beliefs. Before the Buddha ap-

peared m this world, before he spoke even one word, what

could be called the Great Vehicle? And what could be called the

Small Vehicle?
65 When the World Honored One's life in this

world came to an end he said: 'From the period beginning at the

1 )eer Park and ending near the Hiranyarati River66 with my final

nirvana, I didn't preach a single word.' With the hammer of the

wordless sermon the World Honored One smashed the ser-

mons he gave during his time of service in the world. It's like

giving medicine in response to an illness. After you recover

from the illness, the medicine is taken away. To which teachings

do these words of the wordless sermon belong? Are they de-

stroyers, are they builders, are they sermons, or are they non-

sermons? Let us look carefully into this. When we discuss its

shallowness and depth, its high and low points, it is like trying

to measure the size of a bird that flew away last night by consid-

ering the traces. We are fortunate to have a verse from the World

Honored One composedjust before his passing. He said: 'I am
in possession ofthe Storehouse of the Eye of the Right Law, the

Wonderful Mind of Nirvana, the True Form of the Formless,

the Dharma Gate of Subtle Wonder, the Transmission Outside

of the Scriptures, which I entrust to Maha-kasyapa.' 67 More-

over, this Wonderful Mind is the foundation of all beings. What

is this Wonderful Mind of all beings? Carefully focus your eyes

and look into this."

Questioner: "After the World Honored One smashed the ear-

lier discourses which made use of words, names, and form

with the hammer of the wordless sermon, he held up a flower

before the huge congregation of a million practitioners with

a wink of his eye. The congregation did not know what

this meant. Only Maha-kasyapa understood, and smiled. The
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World Honored One said: 'I am in possession of the Storehouse

of the Eye of the Right Law, the Subtle Mind of Nirvana, and I

entrust it to Maha-kasyapa.' In turn Maha-kasyapa passed this

Right Law on to Ananda. 68
It was then passed down through

twenty-eight patriarchs in the West (India), then on to the sixth

patriarch in China, and so on down to the present. Is it correct

to say that all the patriarchs received the One Dharma from

Maha-kasyapa?"

Bassui:"Yesitis."

Questioner: "If that is true, then, when disciples receive the

transmission from their teachers, all those teachers should hold

up a flower and wink, and all the disciples' feces should break

into smiles. Why, then, don't the patriarchs, ancient and mod-

ern, use the same words to transmit the dharma?"

Bassui: "You should know that the transmission is not based

on words, names, or form."

Questioner: "What about the line, 'I already am in posses-

sion of the Storehouse of the Eye of Right Law, the Wonderful

Mind of Nirvana; I hand it over to Maha-kasyapa.' Isn't it

based on words, names, and form?"

Bassui: "Why is transmitting this Wonderful Mind based on

words, names, and form? You are like a mad dog beaten by a

man and still chasing a lump of clay. Only one who throws

away the net after catching the fish and throws away the trap af-

ter catching the rabbit is able to understand this."

Questioner: "When you say that all Buddhas and patriarchs

transmitted the mind which is beyond names, form, and

words, isn't mind a word too? Where can I seek this mind

which is beyond words?"

The master immediately called to him: "Revered monk!"

When the monk responded, the master said: "What is this

that responds?"

Questioner: "If everyone is endowed with this mind which

makes no distinction between Buddhas and ordinary people,
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Maha-kasyapa coo should possess it. Why is it said that the

World 1 lonoredOnc transmitted it to him?"

Bassui: "This transmission of the One Dharma is not given

to begin with. Maha-kasyapa's realization and deep penetration

into his own nature, as a result of the direct pointing by the

World Honored One, was confirmed to be the same realization

as the Buddha's. If we did not rely on a teacher's certification,

there would be those who, not having experienced realization,

would nevertheless claim they had, and those who, not having

this certification, would claim they possessed it. If these people

then delude others who seek the dharma, they end up destroy-

ing the Right Law. With this certification former Buddhas

could foresee future Buddhas, former teachers could recognize

future enlightened students. People are not certified at random.

People who come to inquire about the teaching are thoroughly

scrutinized, and only people with understanding that is in

agreement with the Right Law receive certification. This is

what is called transmission. The words 'You hear the words,

you should understand the teaching; do notjudge by your own
standards'

69
are for the purpose of understanding this meaning

oftransmission."

A monk asked: "One who has not seen into his own nature can-

not attain Buddhahood though he may have practiced the con-

ditional dharma70
for a long time. Nevertheless there are those

who say that one who goes through life wearing a monk's robe

will not fall into the three evil paths. Is this true?"

Bassui: "If you wear a monk's robe, keep your mind in or-

der, uphold the precepts, and never commit even a small of-

fense, it is said that you can avoid transmigration and not fall

into one of the four evil worlds: the paths of hell, hungry

ghosts, beasts, and fighting demons. But ifyou commit a small

offense with regard to body, speech, or mind, how will you

avoid the consequences?"
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Questioner: "Those who violate the four major prohibi-

tions—murder, stealing, lust, and lying—will, no doubt, fall

into the four evil worlds. Drinking alcohol is not included

among these four prohibitions. Why then do the Buddhas and

patriarchs prohibit it so strongly?"

Bassui: "It's simply because all the prohibitions are violated

as a result ofdrinking alcohol. It is said in a sutra:
71
'Alcohol is the

cause of sin.' If you reflect deeply on this, you will no doubt see

that drinking too much alcohol is a great sin."

Questioner: "I don't doubt that a grave sin will cause a monk

great pain. Could you show me proof of a monk falling into

hell for committing a small sin?"

The master proceeded to open the pages of the Sogo Sutra
72

and the "Record of My Reflections"
73 and responded: "In the

country Shea74
there were five hundred merchants who had to

travel across the great sea on business. They asked the World

Honored One to let the monk Sogo accompany them as their

religious teacher. During their journey, the monk Sogo lost

track of the others near an inn and found himself walking alone.

Travelingjust a short distance down the road, he could hear the

sound of temple bells. Searching in the direction ofthe bells, lie

found himself facing a temple. He asked a fellow he met there

the reason for the ringing of the temple bells. The fellow said

there was a bathing room and people were now entering it.

Sogo, carefully reflecting upon this, said to himself: 'I have

come a long way and would like to enter the monks' bathing

room.' He then entered the monks' quarters and glanced at the

many people inside. They resembled a group of monks. Join-

ing the rest, he entered the bathing room. There he saw bathing

utensils, bathing clothes, earthen buckets, and long-neckedjars

all in flames. At that point Sogo watched as many monks en-

tered the bathroom. When they passed through the entrance,

they were burned by fire, their skin and muscles melting away,

their bones like burning wicks. Sogo, horrified, asked these
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monks: 'Who are you?' The monks responded: "We are people

from Embudai.75 As our faith in Buddhism is inherently weak,

you had better direct your inquiry to the Buddha.' Sogo, in a

panic, ran down the road, leaving the temple behind.

"After only a short distance, he came upon another temple.

It was a magnificent temple, beautifully constructed. Once

again he heard the ringing of temple bells. Seeing a monk there

too, he turned to him and asked: 'What is the reason for ringing

the temple bells?' The monk responded: 'The monks will be

having their meal.' Sogo thought to himself: 'Having come a

long way, I am extremely hungry and would like to have some-

thing to eat.' He then entered the monks' quarters and saw the

monks gathered together. The eating utensils, mats, and table-

cloths were all in flames; all the people and the room itself were

also in flames. It was no different than the previous temple.

Sogo asked them who they were, and they responded like the

monks in the previous temple. Sogo, once again in a panic, left

the temple and continued down the road. Not having gotten

very far, he again came upon a temple. This temple too, like the

previous temple, was having a ceremony of great splendor.

Advancing, he entered the monks' quarters and, again, saw

many monks. They were sitting on a burning floor scratching

and hitting each other, their muscle tissue sticking out through

ragged flesh, their bones and internal organs burning like

wicks.

"Seeing these monks being persecuted unbearably in this

way, Sogo returned to where the Buddha was dwelling. Rev-

erently he asked the Buddha the reason why these monks were

dwelling in hell.

"The Buddha said to Sogo: 'What you saw and thought were

monks were not monks; what you thought was a bathing room

was not. Those people were sinners in hell. They had been

monks who left their homes at the rime of the Buddha Kas-

yapa.
76 They didn't keep the precepts, but rather followed their
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own ignorant ideas. As it pleased them, they used bathing room

utensils and other implements belonging to the congregation

of monks. Though they were warned by monks who kept the

precepts, though they were told the correct rules of behavior,

they paid no attention to the warnings. Since the time of the

Buddha Kasyapa's nirvana, they have been experiencing the

pains of hell and, to this day, have not been able to escape.'

"The Buddha then said to Sogo: 'What appeared to you as a

second temple was not a temple, and the people were not

monks. They were people in hell. They left their homes at the

time of the Buddha Kasyapa and didn't practice the five

virtues
77
or ring the temple bells to inform the monks when it

was time to make use of the supplies donated from the four di-

rections.
78
Instead they quietly made personal use of them. For

these acts they have had to sit in pain on a flaming floor until this

day.'

"The Buddha then said to Sogo: 'What appeared to you as a

third temple was not a real temple, and the people were not

monks. They were people in hell. They left their homes .it the

time of the Buddha Kasyapa. At that time there were many lazy-

monks living together. Tilking among themselves, they said:

"Let us ask a monk who keeps the precepts to practice the Way

with us, so we too can attain the true dharma." They then re-

quested an undefiled Buddhist practitioner to eat, sleep, and

practice with them daily. This undefiled practitioner looked for

other monks who practiced as he did, and in a while there were

many monks practicing the pure dharma. These monks then

pursued the monks who broke the precepts and chased them

out of the temple. But those who did not keep the precepts set

fire to the temple in the middle of the night, killing many other

monks. For these acts they have been made to beat each other re-

lentlessly. They have been suffering this torment since the time

of Kasyapa's nirvana.

" 'Then there was one who planted in the rice fields of the
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community of monks tor his own private use, without giving

,m\ ofthe yield back to thecommunity. When an austere monk

admonished him tor violating the precepts, saying, "How
could you not give of the yield to the community?" he re-

quested the aid of a powerful ruler and disregarded the monk's

admonishment. He responded to all the monks, saying: "I am

not your servant. Ifyou have any strength, why don't you plant

for vourselves'" As a result of this act, he was to suffer the pains

o\ hell. Then there was a white-robed fellow
79 who planted

crops in the monks' field and didn't give any of the yield to the

monks. As a result of this act, he suffered in many ways, having

fallen into hell in the form of a field made of flesh.

' 'There were communal temple utensils for the monks'

daily use. The temple had many donors. A vat of milk was

given to the temple, as an offering for immediate communal

use,
80 and should have been divided among all the monks. The

one who happened to be there to receive it saw that a guest

monk was present and hid the vat in the back. After the guest

monk left, he divided the milk among the monks. As a result of

this act, he was made to suffer in hell in the form of a great flam-

ing vat made of flesh.

" 'There was one fellow in charge of administering water to

the monks. A certain monk used a little water, returning the

rather large amount remaining. Though this fellow in charge

should have followed the rule of measuring the prescribed

amount, he then began adding up the water returned and no

longer distributed this extra water. As a result of this act, he was

made to stand in hell in great pain crying, "Water, water!"

" 'One fellow blew mucus from his nose right onto the pris-

tine area where the Buddha and the monks were dwelling. As a

result of this act, he was made to cut his nose with a sword while

burning in hell.

" 'A young monk divided the rock honey among the com-

munity ofmonks. He cut it into pieces and licked the remainder
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that stuck to the knife. As a result of this act, he had to bear the

pain of having his tongue cut into pieces.

" 'There was a monk from the high seat
81 who received extra

portions of food; he received the portions of one or two other

monks besides his own. An austere monk warned that accord-

ing to the true law the monk in the high seat should not be

treated in this manner. The old monk responded to this austere

monk, saying: "You understand nothing." Bellowing like a

camel, he continued: "Having the position of high seat in this

community, I have to recite incantations and give dharma talks.

Sometimes I have to recite devotional songs in Sanskrit which

requires a great deal of effort. Why are you always getting an-

gry and attacking me?" For this action he was given the body of

a camel, shouting and wailing as his body burned in hell.

" 'Then there was a monk who, relying on the power of a

strong lord, acted like a person of saintly virtue, receiving the

praise of the four types of disciples (priests, nuns, laymen, and

laywomen). He took this praise in silence and. like a saint, heoc-

cupied the inherited lecturer's seat, receiving the best food and

drink. As a result of this, he was turned into a lecturer's scat

made of flesh burning in agony in hell.

" 'Then there was one who took the good fruit and Bowers

from the orchards and fields of the community of monks and

made personal use ofthem or gave them to white-robed people.

As a result of this act, he was turned into a flowering tree burn-

ing in agony in hell.

" 'The two novice monks you saw were not really novice

monks. They had been novice monks who left their homes at

the time ofthe Buddha Kasyapa. They went to sleep embracing

each other on a single sleeping mat. As a result of this act, they

were made to embrace each other on a sleeping mat while burn-

ing in hell, with no relieffrom this pain up to the present.'

"At this point the World Honored One said to Sogo: 'There

are many monks in hell, but only a few white-robed ones. Why
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is this so : M.inv monks violate the precepts, not following the

v'rnaya* mutually deceiving and oppressing each other. They

make private use of things belonging to the community of

monks. When dividing the food and drink for the community,

they ^\o not give equal portions. I tell you, again and again, to

make sure you recite the precepts, receive them, and put them

into action.' The Buddha then said to Sogo: 'Like all these

wrongdoers who in an earlier life left their homes to become

monks and misused the property of the community of monks,

thus falling into hell, in the future there will be many white-

robed ones who will take property belonging to the commu-

nity of monks. Their punishment will exceed that of these

other monks billions of times, having no bounds. Let me add

that if, on the other hand, one gives a contribution to a monk

who follows the vinaya rules, is a member of the community of

monks, follows the path of the true law, ringing the temple bell

at the proper time, he will obtain more blessings than words can

express. How much more so must this apply to offerings of

supplies to the community ofmonks all around.'
"

Bassui said: "Sogo saw fifty-six levels of karmic activities

which sent their perpetrators to hell. The Buddha said that these

were all people who had become ordained at the time of the

Buddha Kasyapa. He said they had fallen into hell at the time of

Kasyapa's nirvana, experiencing pain which continues up to the

present. Here I have presented thirteen cases in summary. With

these examples you should be able to surmise the others."

The monk the master hadjust responded to said: "I truly un-

derstand the danger of committing these small offenses." He
then continued: "According to this sutra there are few lay

people and many monks residing in hell. From this one clearly

surmises that these are monks merely in form, who live in tem-

ples but break the precepts, straying from the Buddha path.

They think they should receive the same benefits as full-fledged
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monks since they, being monks, are no different. They end up

despising and abusing the austere monks. Truthfully, I am one

of this former type. How can I avoid the karma of being born

in hell? I implore you to show me the means."

Bassui: "There are no expedient means other than simply

looking directly into your inherent nature and stopping the

flow of birth and death. One phrase of this sutra says: 'If you

perform evil, you will experience hell; ifyou do good, you will

receive the pleasures of heaven; if you meditate on emptiness,

you will exhaust delusion and see proofof nirvana.'
"

Another monk stepped out and said: "I have already been

able to meditate on emptiness."

Bassui responded: "Tell me how you meditate on empti-

ness."

The monk said, "During meditation I have complete con-

trol over scattered thoughts, and mind and body become one

like a clear sky. At this time I have no doubt that my body and

mind are originally empty."

Bassui: "That's not meditating on emptiness. It's merely the

first view of emptiness aroused by all students of the Way. If

students arousing this point ofview do not meet a good teacher,

they will ignore the law of cause and effect and, like an arrow

heading for its target, go directly to hell. In meditating on emp-

tiness you see clearly into your own nature, the five skandhas—
form, feeling, thought, activity, and consciousness—are all

empty, all delusions become extinct, personal views are forgot-

ten, the activity of making distinctions is exhausted, and the

various demons have no place to perpetrate their acts. Even

with the eyes of a Buddha it cannot be seen, this world of peace

and intimacy, this whole reality; it manifests as it is."

A monk asked: "Though monks not having the Way-

seeking mind cannot practice meditation on the true perception

ofemptiness, bringing shame to monkhood, they should never

cease from practicing single-mindedly. Though some break
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the precepts, they are actually very few. And ifone does happen

to break them, he still shouldn't be likened to a layman. What

could be the reason so few laymen and so many monks dwell in

hell'-

Bassui: "The hell-conveying karma which Sogo questioned

the Buddha about was karma from small offenses which caused

these people to go to minor hells. Moreover, there were fifty-

six grades of offenses, of which I have mentioned only a few in

order to summarize the many that Sogo saw. If I wanted to state

the causes for which laymen, including those who committed

the ten evil deeds and the five deadly sins, fall into the vast Avici

Hell, and to include the agonies of hell as a result of the strange

karmic obstructions people have in their minds, I wouldn't

have the words to describe them. Even if I could, who would

believe I was telling the truth? Wise men would know without

ever being told, while fools, on the other hand, would laugh at

me.

"It is written in 'Record ofMy Reflections': 'The monkjikue

of Shisqji Temple in Koryo during the Sung dynasty ate roast

meat and was born in the hell of hungry dogs. The Sung monk

Hoho reduced the quantity of food given to the community of

monks and became a hungry ghost after he died. The monk
Ebin of Sakuji Temple in the province of Eki during the Chou

dynasty stole valuables belonging to the community ofmonks

and was reborn as a cow. A Zen teacher took a monk's scant

vegetable side dish and was reborn as a servant to the commu-
nity ofmonks. The monk Domyo ofthe province ofSo during

the Sui dynasty borrowed a bundle of firewood, one of the es-

sential temple belongings, heated up water, and washed his

feet, forgetting to repay the debt. After his death, his feet were

set aflame for a year. After this time, his roommate, a monk
named Gensho, saw an apparition of a temple. Domyo, who
was at that temple, said to Gensho: "I implore you to buy a hun-

dred bundles of firewood and return them to the monk in
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charge of essential temple belongings. In addition, copy one

section of the Lotus Sutra. If you do this, I will escape from my
present agony." Gensho acted in accord with the words of

Domyo, and then turned toward the apparition. But it was hid-

den, no longer to be seen.'

"This 'Record of My Reflection' is a large three-volume

book. I have listed five episodes from it. They show the inevi-

tability of the cause and effect relationship. If they hadn't

known the great importance of matters like these, why would

the ancients have thrown away their lives and fortunes for the

dharma? Even though one may have visited wise men here and

there, and sat long periods of zazen without sleep, if he doesn't

truly have a mind fearful of birth and death, he would be like a

man who finds it difficult to rouse himself to cultivate the land

because he is abstaining from the five cereals or like one who

cannot endure acupuncture since he feels no immediate pain of

illness. With corrupt practice of the Way, you will never man-

age to penetrate to its depths. You willjust give free play to vour

imagination, increasing your mistaken views, and surfer the

agonies of hell.

"If you wish to practice enlightened Zen and open the true

dharma eye, from your first awakening maintain the mind that

fears all hells. When this mind penetrates to the marrow and

senses the urgency of this matter, there is no 'me' who keeps the

precepts, and this mind will function in a straightforward man-

ner. Then you will easily disregard worldly feelings and quickly

realize the Way of the living patriarchs. Think about this care-

fully."

Questioner: "Is a person who has studied the Eight Sects
83

si-

multaneously, and has clearly penetrated the One Mind, in er-

ror?"

Bassui: "The nine-tailed fox yearns for many caves; the

golden-tailed lion knows how to change his body."



Part III

Questioner: "How do you distinguish right views from

mistaken views?"

Bassui: "Whether the perception is right or mistaken will be

determined by the heart of the practitioner and not in words or

statements. How can it be determined if you do not meet the

person directly?"

Questioner: "In that case, ifone without disciplined training

retires to a mountain for religious practice, he will be making a

mistake. Yet in recent times, there have been those who have

not received disciplined training from a clear-eyed teacher and

have not received certification who retire to a mountain from

the time they first aspire to study the Way. After coming down

from the mountain in their old age, they succeed in meeting

with many people and acquire a reputation as a good teacher. Is

this improper?"

Bassui: "In general, the gathering of many people cannot be

equated to the gathering of disciples under the World Honored

One. In the community under the Buddha, the size of the com-

munity, large or small, depended on the shallowness or depth

of realization of the Way. There are, however, wrong or mis-

taken paths and right paths with regard to dharma. 1 There are
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people of great ability and people of little ability. Since these

people respond to different elements of the teaching, believing

in this aspect or that, it is difficult to decide the true path from the

false path by the large number of followers. If one not yet hav-

ing attained true perception were to gather followers and re-

ceive special recognition and consideration, discoursing on the

dharma from his limited perception, he would become the

devil and his disciples the hell-dwellers; both would receive the

bad fruit thereof. That is why the chances of awakening to the

Right Law when you haven't met a teacher with right percep-

tion are less than one in ten thousand.

"Before Gozu2 became enlightened, stupendous miracles

occurred: Tigers and wolves submitted to him, a hundred birds

offered him flowers, his retreat was surrounded by a white

cloud. When the fourth patriarch went to meet him there and

confronted him in dharma combat, his wild fox cave of many

years immediately cracked to pieces and he had a sudden awak-

ening, realizing, for the first time, his previous mistakes. Hence

his statement: 'Even the flower offerings of a hundred birds, a

shameful scene.' If that old fellow hadn't met the fourth patri-

arch, he would not have been awakened. He would have re-

mained attached to performing miracles and would have suf-

fered the pain of the infernal regions. Here we can say: Without

understanding or awakening, living alone is ofno value."

'Before Baso3 had penetrated enlightenment, he lived 111 the

mountains practicing sitting meditation for long periods, never

lying down. The Zen master Ejo of Nangaku went there and

started polishing a tile in front of Baso's retreat, saying he was

going to make it into a mirror. He laughed at Baso for sitting in

quiet meditation with the intention of becoming a Buddha

while not understanding what he, Ejo, was pointing out by his

action. As a result of Ejo's laughter, Baso was immediately en-

lightened. Had Ejo not gone there and showed this to him, Baso
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w ould have kept sitting in quid meditation, passing Ins tunc in

Will)

"From indent tunes up to die present, no one who lias gone

to live alone in the mountains—before having attained enlight-

enment or having met a teacher of superior ability—has ever

passed on the wisdom of the Buddhas and patriarchs. Though

ten million people may gather together, if the source is not

deep, the river will not flow for long. That is why all those who

aspire to the Way discard mothers, fathers, teachers, and elders,

do not consider a thousand ri a long distance,
4
are not concerned

about hunger or cold, and seek out good teachers. When they

come into contact with the teacher, some realize enlightenment

after a time, establish a mutual rapport, and leave after receiving

verification of their attainment. Others, after a word from the

master, begin to understand the import of his message. There

are others who, after believing, even to a small degree, put

down their walking sticks and place their aspirations right

there. Some work tirelessly supervising the running of the

monastery; others eat the fruit of trees and wear grass robes; and

others eat one meal a day while their lives hang from thin

threads.

"Feeling no shame though they are ridiculed and admon-

ished, concentrating on the important matter of life and death,

these people let their deluded minds wither, forget their own

egos, take no pride in their understanding or attainment, prac-

tice rigorously to the point of forgetting the flavor of food, and

travel on pilgrimages, forgetting they are walking. They do not

collect sayings or phrases of the ancient masters; their true de-

sire is only to meet a teacher. Since their sole intention is the

complete understanding of the great matter, they do not limit

themselves to thirty or forty years; though their hair turns

white and their teeth turn yellow, they do not become idle.

When they penetrate directly to the source, even after they re-

ceive verification from a good teacher they do not get caught in



Mud and Water 83

their own glory or superiority. Some may leave, retiring deep

in the mountains, burying their names in a ravine, eating boiled

wild roots, nourishing their spirits, not pursuing fame. Others

may stay near their teachers and serve them, never seeking the

ultimate quiet of sitting idly by themselves.

"I've never heard of anyone who, making this kind of true

religious practice his prime objective, did not penetrate the

truth. They all promoted this vital wisdom of the Buddhas and

patriarchs. Though they lived in peace and quiet, they could not

refrain from appearing in society as a light ofdirection on a dark

road, planting seeds of wisdom in the ten thousand worlds.

Aren't these people, in fact, true transmitters of Buddha's

grace?

"How incredible! Today's students of the Way are of inferior

character, and their aspiration is superficial. They give no

thought to the truth of the great matter of life and death.

Though they go to teachers everywhere, they don't want to

penetrate completely, all the way to the bottom. They only care

about their relation to the teacher and his name, not knowing

whether he is a teacher ofthe Right Law or a heretic. Theycount

names, journey to the east, west, north, and south, and take

pride in having met many teachers. Some may, for example.

place their faith in one locality, spending a summer in a training

session there. During this summer period, however, they just

spend their time preparing for their pilgrimage following that

training period. Some may consider a place to do a combination

summer and winter session, counting the days, and hence mak-

ing ninety days pass slowly. Others may keep a pouch contain-

ing a handwritten chart of the lineage of a Buddhist tradition,

wearing it around their necks as proof of their attainment; or

they may hold onto sacred relics, putting the related imple-

ments in order, secretly forming groups of three to five people,

constructing pagodas to put the relics in. They then view these

relics together, expressing their strong desire for the most rare
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and precious .inning them, and discoursing on the superiority

and inferiority of them.

Some burn their bodies, arms, or fingers, severely inflict-

ing pain upon themselves and getting those who train at the

same retreat all worked up. engaging them in useless activities

as they themselves neglect their religious practice. Others em-

brace the gathering of followers, become attached to their lay

names, artistic skills, and family names. Still others cannot

completely rid themselves of the path of duty. As a result, they

lose sight of attentive practice, hold onto their own thoughts

and opinions, and indifferently assess the Buddha dharma.

Though they try to surpass others with Zen stories and defeat

them in question-answer combat, they do not have the power

ofseeing into their own nature and therefore collect paradoxical

words and clever expressions from old masters and keep them

in secret, showing them to no one. Using these words and

expressions, they write poems and songs and take pleasure in

adding their own critical comments to the words of the mas-

ters. Through the clever use ofwords they try to defeat their fel-

low practitioners. These are all examples ofthe way of heretics.

"Then there are others who despise the behavior of these

kinds of people. They say nothing is necessary other than to

simply keep to one koan. While they observe people in Zen en-

counters, their ears are closed. Though they are in the congre-

gations of good teachers, they do not express their own under-

standing and therefore do not experience true training. Because

their nature is such that they can't remove the nails and wedges

that delude them, they concern themselves with one activity

around one confined area, and in the end they won't be able to

climb out of the hole they have dug for themselves. They keep

a few formal precepts strictly, thinking it sufficient ifthey don't

break them. Then they add a number that are, to the contrary,

not among the body of precepts usually kept by monks: to re-

frain from wearing things made of silk or cotton, to refrain
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from eating the five cereals, salt, and vinegar. Saying they are

acting in accord with the teachings ofthe Buddha, they deceive

the sons and daughters of households.

"Others, when they first arouse the mind that seeks the Way,

keep the precepts, persevere in zazen, and perform religious

practices. When they can keep their thoughts under control for

a while, they say they can clearly see their 'original face.' Since

this 'original face' has no ego, no being, no Buddha, and no

dharma, 'What,' they say, 'should be called precepts?" They ig-

nore the laws of cause and effect, and treat the alms they receive

as unimportant. Eating the five spicy foods and drinking li-

quor, they become wild, abuse the Buddhas and patriarchs,

condemn good teachers everywhere, and criticize things ot the

past as well as the present. They shout and chatter at length, joke

and laugh, sport in the mountains and at sea. spend the day re-

citing Japanese and Chinese poems, and admire a refined at-

mosphere with fine flowers. Meeting others and seeing what

they possess, they desire it for themselves. Not earing about

their own appearance, nor whether they are with lavmen or

monks, being indifferent to the occasion, they love to talk Zen

and wish only to be victorious in Zen combat.

"When these people see others who put an end to their

wrong views, realizing their deep-rooted errors, who show

true concern when they receive steady alms and treat the pre-

cepts as the true dharma of thusness. who keep their mouths

shut, relaxing their 'wild horse minds' and disregarding their

'monkey minds' as they diligently conduct their religious prac-

tice and meticulously apply themselves sitting facing the wall in

meditation, they spit, point at these people, and laugh. They

say these people are dull-witted and not Zen adepts. They

themselves are lacking in courage; their minds are full of pride.

They talk of their long practice of Zen while they drag theirju-

niors down the road of heresy. When a good teacher takes them

on and tries to influence them to truly practice, they raise their
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fists, dap their hands, give a shout, and say 'Pshaw!' When a

iiood teacher tries to grab hold of them in an attempt to dis-

courage diem, they wave their sleeves tree and start to dance.

I he\ do not so much as turn their heads when they are repri-

manded. I 'hey truly have an incurable disease; medical care is of

DO avail. With mistaken views rooted within them, they travel

around, critically questioning other Zen students who are no

match tor them, while their arrogant pride grows. This is what

is meant by the saying: 'To embrace the void is to disregard

cause and effect. Such confusion and recklessness invite misfor-

tune.'
5 To beginners who have aroused the mind that seeks the

Way, I say: Don't ever practice together with these people of

mistaken views.

"Then there are others whose whole bodies shine with clar-

ity, as the reflection of the moon shines in water. But they rest

content with this clearly manifest light and consider it the foun-

dation for their inherent nature. This becomes the root of their

illusions. And still others ask: If all dharmas are empty, how can

one practice? What teaching is there to realize? They say that

when you are served tea, just drink it, and when you are served

food, just eat it. They sink deeply into a shell of tranquillity, and

looking into the wato of the ancients,
6 they incorporate them

equally into their own view of tranquillity. They reason that all

these sayings are without meaning; the ultimate truth, they say,

is that mountains are mountains and rivers are rivers. Even in

their dreams they have yet to understand the wonder of Bud-

dha nature.

"Some, not yet having seen into their inherent nature, have

heard it said that Buddha nature is the master ofseeing, hearing,

and perceiving. When asked about it, they raise their hand,

move their foot, and say, This is what it is.' Others, without

any understanding, call it the way of no-mind. Or they think

that the physical body is like a dream, a vision, or a flower in the
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void, and the mind is unborn and undying, always existing. Or

they understand both body and mind to be illusions, which, af-

ter they dissolve into the four elements, return to the void and

disappear. Or they consider enlightenment to be the state when

one no longer doubts that all form is emptiness, which in the fi-

nal analysis is the substance of the dharma body; or they feel that

verbal expressions, no matter how few, are all mistaken. They

say they will withhold their true experience of enlightenment

from even their closest friend. They acquaint themselves with

the occult, playing around with spirits. They say that even the

clear-eyed do not see what they themselves can see; then they

lower their heads and whistle to themselves.

"There are others whose minds remain calm and composed

as they eliminate all thoughts. They follow the path of no-

mind, their minds perfectly clear and cheerful. Still others revel

in form to the extreme, love manner and decorum far beyond

the behavior ofothers, and follow the way of morals and ethics.

Or, not having the mind that seeks the Way, others become in-

terested in fame. They desire proof of their attainment from a

good teacher, and if they don't receive it, they scornfully de-

nounce the teacher. Or, believing in the law of cause and effect

in all situations, some feel that even their failure to realize the

Buddha Way is a result ofpast karma. They say they do not have

the karmic connection with the Way and will not become en-

lightened in this lifetime, while trying to exhaust all bad karma

of previous lives by performing various practices of self-

abandonment. They make pilgrimages to shrines and temples

to gain spiritual merit, recite diverse incantations, count prayer

beads, and make hundreds of prostrations, praying for the

mind that seeks the Way. These people in particular are of ex-

tremely low aptitude.

"All these people fear life and death. They are sick in the

mind—a sickness which occurs when one seeks the Way while
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not yet having developed correct views. Bad as they arc, how-

ever, they don't compare with those who have no fear of life

and death and do not seek the Way.
'"

I hen there are the rebels. Calling themselves liberated,

they throw away their three types of robes and their begging

bowls. They don't wear monk's robes; they put on courtly hats,

wear skillsofdogs, eats, rabbits, deer. They sing and dance and

criticize the Right Law. They pass through this world deceiving

laymen and women. If someone were to rebuke them for this

behavior, they would refer to the homeless sages like Hotei,

Kanzan. and Jittoku or point to others like Choto and Kensu, 7

saving they are like these monks, while they never amend their

erroneous ways in the least. Though they may be similar to

these ancients in appearance, in terms of correct behavior these

people are still far from approaching it. Thus it is written in the

text called 'The Universal Recommendation on Arousing the

Mind': 'The priest Choto was about to eat
8 when, standing be-

hind him, a blue-faced devil consumed the food and left.'
9

Whether he be layman or monk, one who goes near these

people will lose his inclination toward the Right Law and enter

the family of demons. How much more so will these people

themselves fall into Hell?

"Even if one were to have all the mistaken views cited here,

if he were to meet a good teacher and realize his mistakes com-

pletely, and if he were to stop these thoughts and penetrate to

his inherent nature as he is at that moment, he would attain the

original source of the path of no-mind and receive the treasure

house of the true dharma eye—the marvelous mind ofnirvana

which Shakyamuni transmitted to Maha-kasyapa. And he

could then give medicine to others in response to their diseases.

He could do this on a particularly far-reaching scale, because

having had many diseases himself he would remember the na-

ture of the medicines used.

"If, on the other hand, a person has not yet reformed and is
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spending his whole life in vain, when will he ever fend off the

iron staffofthe King of Hades? Well, is there anybody in this as-

sembly who can escape from these pitfalls—the mistaken views

held by the people in the examples I have presented? If there is

one who can escape, he should be able to pass through the bar-

riers of the Buddhas and patriarchs.

"Now, the World Honored One held out a flower with a

twinkle in his eye. What was the reason for this? When Maha-

kasyapa's face broke into a smile, the World Honored One said:

'I have the treasure house ofthe true dharma eye, the marvelous

mind of nirvana. This I pass on to Maha-kasyapa.' Well, all of

you, according to your own attainments, what would you call

the treasure house of the true dharma eye? What would you

point to as the marvelous mind of nirvana? If you still do not

understand, stop saying you have no doubts about Buddhism.

Carefully step back and look within, and penetrate into your

own selves. What is this treasure house of the true dharma eye,

this marvelous mind of nirvana, that everyone possesses?

"There are those for whom all phenomenon totally dis-

solves: The mind becomes suddenly clear, division between in-

ner and outer no longer exists, everything dissolves perfectly,

leaving no borders, and all the worlds in the ten directions are

like one round bright jewel with no flaws or shadows. When
this world they perceive appears before them, they clap their

hands, put on a big grin, and believe they have had a great satori.

This is not seeing into their inherent nature. It is no more than

an instance when the dharma nature appears. Rinzai said: 'The

body of dharma nature and the ground of dharma nature I

clearly know to be reflections. Recognize the one who plays

with these reflections; he is the primal source of all the Bud-

dhas.' If you take these perceptions to be real, it is like seeing a

fish's eye as a pearl. When this perceived world manifests, in-

vestigate thoroughly right where you are. What is it that is in-

vestigating?
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"1 ven though, for example, your wisdom eye opens and

i on sec through both form and emptiness and remain free from

agitation and prejudice, you have yet to emerge from the deep

pit ofattachment to liberation. And even though you penetrate

to the nature of truth and deal freely with the koans passed on by

the Buddhas and patriarchs, having ten answers for every ques-

tion and a hundred answers for every ten questions—making

even a flash of lightning traveling in a mine seem slow in com-

parison—you are still nothing more than a clever fellow. Not

even in your dreams can you understand the path ofno-mind."

'An ancient master said:
10 'The reflection of the moon in a deep

lake is not disturbed by the echo from the sound of a bell on a

quiet night; and though it appears to remain unscattered when

in contact with large and small waves, still it is on the riverbank

of life and death.' Another ancient master said:
11 'The seven

hundred monks at Obai's monastery 12 were all men who under-

stood the Buddhist teachings, but this did not become a means

of their obtaining the patriarch's robe and bowl. Only the

working man Ro, 13 who did not know the Buddhist teachings

but understood the path, was able to, based on this understand-

ing, obtain the robe and bowl.'

"A monk asked Nansen: 'How far apart are the Buddhist

teachings and the path?' Nansen responded: 'Sand doesn't enter

the eyes, water doesn't enter the ears.'
14 So a true man ofthe Way

forgets his views of the Buddha and the teachings and holds to

no schemes for passing through the gate. Then the demons and

heretics find no path to lie secretly in wait for him. Though he

sees with the Buddha eye, he has finally reached a place which

cannot be seen, and so he is able to rest for the first time. Ganto

Zenkatsu said: 'Keeping aloof from things is superior, chasing

after things is inferior.' If you want to transcend the stream of

life and death and attain great liberation, separate from external

form, do not hold onto opinions within, advance quickly, cut-

ting offyour life-root
15
as one would cut his own throat. Return
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to yourselves and look within; penetrate through to the bottom

and confirm this attainment. Spare neither light nor darkness

(day nor night) ; time waits for no one.

"Even though one may be clear in his understanding of the

truth and his commitment to the kind of practice discussed here

and has thoroughly investigated it, if he has not yet received

confirmation that he has penetrated enlightenment and leaves

the vicinity of a good teacher, he will become hindered by his

own interpretations and will not be able to comprehend the

great matter. Not yet having comprehended the great dharma.

his relationship to the gathering ofpeople under his guidance

—

merely through his being praiseworthy and charitable in his

formal behavior—will be due to the power of demons. This is

an example of the blind leading the blind."

Questioner: "It is said that when looking at the sayings and

teachings of the Buddhas and patriarchs, ifyou look as one with

fresh hatred looks upon an enemy, you will then for the first

time be able to understand them. What do you think about

this?"

Bassui: "The Way is a fundamental part ofeverybody. Its es-

sence is to penetrate enlightenment and to leave no trace of this

attainment. If I were to explain this fundamental part, even the

one word 'awaken' would add waves to a level surface. How
much more so with sayings and teachings? One who holds onto

the residue, and cannot grasp the real, cuts himself off from the

source in the end.

"Buddha nature, the self of all beings, is the simple truth as

it is. It transcends sects and rules. Even the Buddhas of the three

worlds (past, present, and future) can't explain it. The com-

mentaries on the treasury of the teachings discussed during the

lifetime of Shakyamuni Buddha can't catch hold of it cither. Its

full function has no equal. The speed of a flint spark can't com-

pare with it. Lightning can't even penetrate it. Its activity has no

fixed direction; thinking it is rising in the east, it sinks in the
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west; chinking it is rising in the south, it sinks in the north. It

makes thunder roar in < lear fine weather and names arise at the

bottom o( the sea.

"It is the master of seeing, hearing, and perceiving and the

master that raises the hands and propels the legs. From the Bud-

dhas and patnarehs down to insects, of all things that possess es-

se ntial nature, "' who would not receive its favor? What of you

people? Do you know yourselves? When you doubt suffi-

ciently, your enlightenment will be sufficient. When you have

true aspiration, even if you don't want to doubt your whole

body will be filled with doubt; even ifyou don't seek expedient

practices, your mind will not busy itself with miscellany.

Though you don't want to eliminate them, you will be rid of

the ten thousand things. Though you don't choose to discard

them, reading sutras and commentaries and all kinds of activi-

ties will naturally be eliminated; profit and loss, good and bad,

all will be obliterated. Like one who is stricken with a severe ill-

ness and is about to die, whose mind doesn't distinguish friends

from enemies, when you travel, you will forget you are walk-

ing; when you are eating, you will be unaware of the taste;

when you are sitting, you will forget you are sitting; forgetting

your body, you will not lie down. If, in this way you become a

part of this doubt, in a short time you will inevitably experience

great enlightenment.

"If at this time you should meet a teacher of heretical ways,

or seeing the strange words and queer phrases of the Buddhas

and patriarchs your interpretive understanding is aroused and

you arbitrarily cease doubting, it would be like facing the sea-

shore and turning back. You would be like the one who resolves

to starve himself to death but takes just one kernel of rice, and

as a result is unable to put an end to the roots of his life. With this

attitude one would not be qualified to penetrate enlightenment.

That's why when you look at the sayings and teachings of the

Buddhas and patriarchs, if you look as one with fresh hatred

looks at his enemy you will for the first time be able to under-
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stand them. There are people, however, who interpret accord-

ing to particular sayings and teachings, or understand based on

consciousness and the activities of consciousness, their speech

like a swiftly flowing stream. They are nothing but members of

a family of demons, the kin of heretics. This increases their

karma for birth in hell. We should pity them.

"When these people speak in this manner, it is as ifthey were

scattering urine and manure over the Pure Land. They have

been floating and sinking in the sea of birth and death since time

immemorial because they are not capable of ridding them-

selves of the casing which covers the treasure house of the true

dharma eye of the self as it is—a treasure house covered by

many particles of dust of delusion from letters, words, and

names. This is the great disease ofordinary people. This is why
the Buddhas and patriarchs could not avoid persuading ordi-

nary people in accord with their ability as a temporary measure.

There are no fixed words with which they pull out the spikes

and wedges of delusion. This is simply medicine in response to

disease, waste paper to wipe off impurities. If you become at-

tached to this, focusing your mind on a fine hair, it is like col-

lecting waste paper which will become impure or medicine

which will become diseased. How will this ever be overcome?

Though gold dust is valuable, in the eyes it causes cataracts."

'An ancient said:
17 To care for this matter as your own, be like a

man who, passing through a village which has been infected

with destructive rice worms, will not even wet his throat with

a drop of water—then you will attain it.' Thus if you want en-

lightenment, abandon to its depths all ordinary attachment to

deeds and behavior, principles and obligations, opinions and

interpretations; be as before the birth ofyour mother and father,

separate from all external phenomena, neither sinking into in-

ternal quiet nor settling in the void. Look directly! Now, as you

are listening, tell me! What is it that listens?

"The priest Rinzai said: This physical body of yours com-
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posed ot the tour great elements can't hear the dharma; your

spleen, stomach, liver, and gallbladder can't hear the dharma;

the empt) sk\ can't hear the dharma. Then what does hear it?'

|ust let go from the overhanging cliff and investigate thor-

oughly."

Questioner: "I hear that all the successive patriarchs point di-

rectly to people's minds, causing them to look into their inher-

ent nature and attain Buddhahood. I also hear that looking at

one's self is as intense as hatred for an enemy. What is the mean-

ing of this?"

Bassui: "In the self there are the true and the false. The con-

scious mind is the false; Buddha nature is the true. When you

awaken to your true nature, you cut off the roots of the wheel

of transmigration, manifest your many inherent virtues, and

make contact with others, bringing benefit to their lives. This is

seeing into your inherent nature and attaining Buddhahood.

The root of life and death is the conscious mind. Beginning

practitioners mistakenly take things like the emission of light

and the performance of miracles, which are really the roots of

ignorance, for the clear expression of Buddha nature. An an-

cient said:
18
'Students of the Way don't realize the truth because

they dwell on the conscious mind of the past. The seed of birth

and death through endless eons is what fools call the true origi-

nal self.'

"This conscious mind is the boss of notorious robbers, the

origin of the ten evil deeds, and the pit of knowledge based on

attachment to form. If it is not destroyed, though you were to

speak wonderful words of the miraculous they would all be no

more than strange spirits ofwild foxes. In the end you wouldn't

be able to avoid floating in the world of transmigration. That's

why its destruction is connected with the one great matter. The

reason for transmigration through the six realms of existence,

from the beginningless beginning to the present, tossing and
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turning in great pain, is that you can't turn off this conscious

mind. The tree of swords and the mountain of blades are born

of it; the boiling kiln and burning coal come from it also. The

demons and devils, too come from nowhere else. The beast

with hair and horns is no other than a product of this conscious

mind. Though there are new heads and different faces, some

dying here and being reborn there, though there may be retri-

bution from various results ofcauses, some becoming beautiful

and some becoming ugly, all are a result of nothing other than

this conscious mind. Though it is said never to have form, it is

like fire which kindles flame in firewood when the proper con-

tact is made. If this contact no longer exists, quiet sets in. When

it moves, it is like clouds and mist appearing; when it is under

control, it is like the clear blue sky. Though pure and impure are

said to be different, they are ofone root. Younger students mis-

takenly try to eliminate the impure when it arises, and they love

the pure. They are like the man who, forbidden to drink liquor,

feared impure liquor and loved pure liquor. One who is at-

tached to the pure world, which is miraculous and illuminat-

ing, empty and calm, clear and bright, thinks he has awakened

to his Buddha nature; he understands with his whole body, and

there is not even a hair's worth of interference to his understand-

ing. It is like a man crazy drunk who gets excited over some-

thing, feels elated, and is sure it is his true mind and that there is

no liquor in his body; he wonders how he could ever be mis-

taken. When you are crazy drunk, whether you do good deeds

or evil ones, all your behavior is that of a drunken mind, not a

true one.

"As long as students of the Way haven't eradicated their con-

scious minds, all their activities and words are the deeds of

karmic consciousness; they are not in accord with the Way.

Whether they are bright or dull, knowledgeable or ignorant,

thoughtful or thoughtless, with or without desires; whether

they use expedient means or study the direct teachings; whether
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they are venerated or held in contempt; whether they perform

mirades and have feelings of love and pity—these are, after all,

activities ofthe conscious mind.

"When it is cold, allheavenand earth are cold. When it is hot,

.ill heaven and earth are hot. When there isjustice, everything is

I
list. When there is evil, everything is evil. When you stop the

movement of the conscious mind and realize the way of no-

mind, whether you practice rightly or wrongly, speak or re-

main silent, are active or quiet, the T is never there; all is the

turning ot the right dharma wheel. From the outset there has

never been evil and good with regard to the dharma. Evil and

good simply exist when you are trying to destroy the conscious

mind, and you still haven't done so. If you clearly eliminate the

drunken mind, drunken rages will instantly stop and mind and

body will be calm and quiet. Ifyou want to recover completely

from your illness, then stay free when sitting, lying down, and

when doing walking meditation, and don't rely on another's

power. Just stop your wandering, look penetratingly into your

inherent nature, and, concentrating your spiritual energy, sit in

zazen and break through to the self; then you will, for the first

time, attain liberation. If you simply try to stop the movement

of consciousness and consider this enlightenment, it will be like

searching for a fish, considering it a jewel, or searching after a

robber and treating him as your child. This will put an iron wall

between you and enlightenment. It will be a hateful traitor

damaging the dharma treasure. That's why it is said that you

must look at the self like one with fresh hatred viewing an en-

emy; only then will you succeed."

Questioner: "Today I realize, for the first time, that all these

years I have been searching after a robber and treating him as my
child. Though I may see my mistake, if I do not actually destroy

this conscious mind myself, the moment of liberation will

never arrive. With what expedient means will I rid myselfofit?"
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Bassui: "There is no particular expedient means. If you just

separate from all forms in your mind and don't tall into the pit

of formlessness, liberation will manifest in your body as it is

right now. The high priest Mumon Ekai said: 'To obey the reg-

ulations and keep the rules is to tie yourself without a rope. Ar-

bitrary selfishness is heresy and devilry. Becoming settled and

quiet while the mind exists is the heretical Zen of silent illumi-

nation. Doing as you will, neglecting relationships, you fall

into the deep pit of liberation. To be clever and clearheaded is to

be tied in chains, to be bound in shackles. To think of good and

bad is to dwell in the temples of heaven and hell. Fixed views of

the Buddha and dharma enclose you in the two iron moun-

tains.
19 One who has an instant awakening from an arising

thought is sporting with spirits. Meditation in complete still-

ness is an activity of the devil. When you advance, you are de-

luded by Buddhist principles; when you retreat, you act con-

trary to Buddhist teachings. When you can neither advance nor

retreat, you are a breathing corpse. Now, how on earth can you

practice this after all? . . .

,2°

"If you practice and realize this
21 now in this way. you will

comprehend the great matter of life and death. If however, you

become obstructed by the theory, and do not penetrate the gate

of the patriarchs, you will sink in the sea of delusion through

eternity. This is why the ancients, arousing their fearless aspi-

ration, spent twenty, thirty, forty years, even their whole lives,

refraining from lying down, forgetting to sleep or eat, practic-

ing single-mindedly, applying spiritual energy in response to

the occasion, looking penetratingly into their own nature, and

hence realizing the light of their own spiritual essence. All

karmic hindrances are founded in this conscious mind, and this

so-called conscious mind is founded in Buddha nature."

'The master Rinzai said: 'I do not hold onto the wordly or the sa-

cred without, nor do I dwell on the substance within; I see pen-
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ctratmglv and harbor no mistaken doubt.' Just look sharply

during the bur dignified activities (walking, standing, sitting,

and tying down) m response to relationships and conditions.

1 lifting upon each opportunity, kill the mind that functions in

that moment as you would an enemy met on a narrow road. Be

like one who not only tries to smother a fire, but immediately

pours water on the warm ash. If even a fine hair were left un-

slain, you would be cast away in the world of life and death.

Turning inward, turning outward, destroying everything

completely, you will for the first time begin to achieve the

proper results.

"Realize that all form is apparition, and stop calculating; re-

alize that all views are delusion, and kill the Buddha when he ap-

pears in your mind and the patriarchs when they appear in your

mind and ordinary people when they appear in your mind; de-

stroy the world when it appears and the void when it appears.

At this time, though you may understand all the worlds in the

ten directions to be simply the one diamond essence, you will

still fall into the trap of attachment to dharma. Those who go

beyond the ranks of ordinary people, to the contrary, fall into

the trap of considering themselves sages. Though you cut off

thoughts of both ordinary people and sages, though you do not

stop before the cold withered tree.
22 though you cross the bright

moonlit river and pass through the land of darkness.
23

if you

think you have realized the mysterious functioning of the ex-

traordinary, you still may not have let go of attachment to your

ability. Forgetting the true flavor of the Buddhas and patriarchs

and not realizing the universal essence, you sojourn in the cold

ashes of the long smothered fire,
24 having yet to become inti-

mate with the teachings.

"Do you wish to penetrate directly and be free? When I am
talking like this, many people are listening. Quickly! Look at

the one who is listening to this talk. Who is he who is listening

right now?
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"If, for example, you were to conclude that it is the mind, na-

ture, Buddha, or the Way; ifyou were to call it the principle, the

matter, the nontransmitted teaching of the Buddhas and patri-

archs, the wonderful miracle, the occult, the mysterious, form,

or emptiness; if you were to understand it to be existence and

nothingness, nonexistence, non-nothingness, the absence of

nonexistence, or the absence of non-nothingness; if you were

to conclude that it is eons of emptiness before creation or con-

sider it the understanding of koans, no-mind or noninterfer-

ence, you would still be mixed-up ordinary people who haven't

left the path of reason.

"If, on the other hand, you were to make a fist and raise a fin-

ger, clap your hands and remain silent, launch into an explana-

tion according to your understanding, or present the main

point as you see it, you would be nothing more than a fellow tri-

fling with spirits, a ghost clinging to the bushes and weeds.

When nothing you try applies, what is it that does, after all, lis-

ten to the dharma? If you can't answer, you get thirty blows; if

you do answer, you still get thirty blows. How can you manage

to avoid suffering these blows? Well?"

Questioner: "The conscious mind is indeed like a dreaded en-

emy. What about when I look into my Buddha nature? How
shall I consider it?"

Bassui: "It too is like a dreaded enemy, because it destroys

your body and ends your life."

Questioner: "What do you mean?'

Bassui: "The mud cow impetuously enters the water against

the current. The wooden figure plays with raging flames in its

bosom pocket."

Questioner: "Master, you said earlier that the true teaching

ofthe Buddhas and patriarchs is nothing other than pointing di-

rectly to peoples' minds and showing them that seeing into their

own nature is Buddhahood. Now you talk neither ofmind nor
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ot nature. You just say we should look at that which listens to

the dharma. Wh.n docs this mean?"

Bassui: "1 his is the true key to seeing into your own nature

directly."

Questioner: "Is this phrase 'that which hears the dharma' an

expedient means created by you, master, or is it from the say-

ings ofthe Buddhas and patriarchs?"

Bassui: "It is neither my expedient means nor is it from the

sayings ofdie Buddhas and patriarchs. It is the innate perfection

ofall people, the exquisite gate ofemancipation of the Buddhas

and patriarchs."

Questioner: "It has been said that what has not appeared in

any of the texts since ancient times is no subject for discussion

by wise men. If it has never appeared in the sayings of the Bud-

dhas and patriarchs, who would believe it unquestionably?"

Bassui: "There are no words for the Way. That's why it is in-

dependent of the sayings of the Buddhas and patriarchs.

Though it is innate to all people, words are used to express it. So

how could it be contrary to the writings of the Buddhas and pa-

triarchs?"

Questioner: "If that is so, then which sutra concurs with this

teaching?"

Bassui: "At the Suramgama meeting,25 where many sages

practiced and entered the gate, there were twenty-five perfec-

tions in all. The one gate—the so-called 'one who hears the

dharma' just mentioned—was the pefection achieved by the

bodhisattva Kannon. The bodhisattva Manjusri, asked by the

World Honored One to comment on this gate, praised it and

called it the primary gate. At this point Manjusri said to An-

anda: 'Though you have heard all the secret teachings of Bud-

dhas as countless as atoms, you have yet to eliminate the flow of

desires and thus have been mistakenly holding onto all you have

heard. Rather than entertaining what you have heard from the

many Buddhas, why don't you listen to the listener?'
"
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Questioner: "The Buddhas and patriarchs all taught people

in accord with the opportunity, as one gives medicine in re-

sponse to an illness. Why do you, master, not choose in accord

with the opportunity, but rather tell us simply to perceive the

one who is listening to the dharma?"

Bassui: "This focusing on the one who is listening to the

dharma is the dharanT
26
gate of all Buddhas and ordinary people.

If you penetrate this gate, regardless of whether your ability is

great or little, all will be liberated. Therefore, in the sutra it is

said:
27 'Members of the assembly, Ananda, turn your function

of hearing back toward yourselves and listen to the nature of

the listener. This nature will become the supreme Way ofemp-

tiness. This is how perfection becomes an actuality. This is the

one nirvana gate of the Buddhas as numerous as the sands of the

Ganges. All past Tathagatas have realized themselves through

this gate. All the present bodhisattvas are now entering it and

becoming perfectly clear. And the practitioner of the future too

should, in this way, depend on this dharma. Not only Kannon,

but I, Manjusri, also confirmed the Way through this gate.'

"Manjusri also said: 'To realize the mind of nirvana. (Can-

non's practice is the best. The many other expedient practices

are all from the divine power of the Buddha used in particular

circumstances to rid disciples of their delusions. They are for

long-standing practitioners and should not be preached indis-

criminately to those of shallow and deep understanding alike/

"Also, in a discourse from the high seat,
28 Mumon Ekai said:

'Rinzai said to the congregation of monks, "The four great ele-

ments which make up your body can neither preach nor listen

to the dharma. Your spleen, stomach, liver, and gallbladder can

neither preach nor listen to the dharma. The empty sky can nei-

ther preach nor listen to the dharma." The great priest Rinzai

spoke in this manner like the many parents who chew the rice

for their infants. Though this may be the case, who is it that

preaches the dharma? Who is it that listens to the dharma? Here,
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it you grasp this entirely, you will complete your practice.'

1 low can \ on say that this matter is not covered in the writings

ofthe Buddhas and patriarchs? It isjust this 'one who hears the

dharma
1

that is paramount among the perfections of the many

sages. Why do these ignorant people remain deluded and find

themselves unable to believe this?"

Questioner "If it is as you've just said, then it is not the

teaching transmitted outside of the scriptures and not through

words. How can you, a Zen priest, use this teaching of the 'one

who hears the dharma'?"

Bassui: "You people now listening to this talk, does the one

who listens come from the teaching of the Buddha? Does he

come from the teaching of the patriarchs?"

The monk bowed low and left.

Questioner: "All teachers everywhere give medicine in accord

with the illness. You, master, give this one medicine to every-

body. Wouldn't this cause people to descend into a cave?"

Bassui: "There are an infinite variety of medicines that can

be given in response to illnesses. The poisons which kill people

do not discriminate between those of slight and considerable

ability. If one actually consumes this poison and loses his life,

who will have descended into a cave?"

Questioner: "When we listen to all kinds of sounds, we are

supposed to look penetratingly into the one who is listening.

What if there isn't even one sound?"

Bassui: "Who is it that doesn't hear?"

Questioner: "I have no doubt as to the one who is listening to

the dharma."

Bassui: "What is your understanding?"

The monk was silent.

Bassui spoke reprovingly: "Don't spend your life sitting in a

ghost cave."
29
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Questioner: "Neither the Buddhas nor the patriarchs can

understand the 'one who listens to the dharma.'
"

Bassui: "Put the Buddhas and patriarchs aside for a moment.

What about you?"

The monk responded: "I too do not understand."

Bassui: "What is the reason behind the Buddhas' and patri-

archs' lack of understanding?"

The monk said nothing.

Another monk said: "This one who listens to the dharma is

clearly before your eyes."

Bassui: "Don't get caught by Rinzai's three noncomprehen-

sions.
30 Speak ! What is it that hears the dharma right before your

eyes?

He, too, said nothing.

Questioner: "Some good teachers nowadays just tell us to

look into our own nature. Others tell us to look into the wato.

Which one is better?"

Bassui: "Originally these meaningful expressions were all

the same. Since one thousand or ten thousand phrases simply

become the one phrase of one's own nature, one's own nature is

the foundation of the wato. Reach the roots and there is no la-

menting the branches. That's why if beginning practitioners

were to first look directly into their own nature, they would be

able to pass all koans naturally. You should know, however, that

even though you clearly understand your own mind, if you

can't penetrate the wato ofthe ancients, you still haven't realized

enlightenment. That's why an ancient said:
31

'Before one

reaches attainment, it is more important for him to contemplate

the meaning than the phrases. After one reaches attainment, it is

more important for him to study the phrases than the mean-

ing.'"

A monk asked: "Then, since we are beginning students, is it

wrong for us to look into the watoV
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Bassui: "Which wato arc you looking into?"

[Tie monk responded: "One's original face before the birth

of his mother and father."

Bassui: "Isn't this original face the root of your own nature

at present? Your mistake comes from your making it another's

words."

Another monk asked: "I am a beginning student and have

been given the wato "This mind is Buddha.' 32
Is this the mistake

ofmy good teacher?"

Bassui: "This mind is Buddha right now. It is not a matter of

your receiving a koan of an ancient master. It is direct pointing

to your own mind right now. This is not the mistake of your

master. That's why Hyakujo said:
33

'All words and sayings

gently turn, returning to the self.' If you truly perfect enlight-

enment, realizing in this manner, not only would the rare

words and wonderful phrases of Buddhas and patriarchs be-

come the self, but there would be nothing in all creation that, af-

ter all. is not the self."

Questioner: 'Then, in other words, if I desire to clarify my
own mind I have to look at all creation?"

Bassui: "No, you don't. The desire to clarify your own mind

is for the sake of understanding the great matter of life and

death. When your aspiring heart is ripe for this, seeing forms as

they are and clarifying the mind, you will realize the Way

through your contact with things. But if from the beginning

you want to clarify the self, looking at all creation, you will lose

your criterion for measurement and without fail enter the path

of heretics. If you desire to clarify your own mind, look pene-

tratingly into the origin of the one who hears all sounds right

now. Where the thinking path is exhausted and the roots of life

cease, there the self becomes tranquil and the time of life's ful-

fillment arrives. An ancient said:
34 'When you return to the or-

igin, you obtain the essence: when you follow the external

light, you lose sight of the teachings.' And the high priest Mu-



Mud and Water 103

mon Ekai said: 'To study Zen, you must pass through the gate

of the patriarchs. To attain this uncommon realization it is nec-

essary to exhaust the way ofthinking completely. Ifyou do not

pass through the gate of the patriarchs and do not exhaust the

way of thinking, whatever you do will be like a ghost clinging

to weeds and bushes.'
"3:>

Questioner: "An ancient said:
36

'If your understanding is

based on living words, you will never forget. If your under-

standing is based on dead words, you will not be able to save

yourself What does this mean?"

Bassui: "In understanding based on dead words, function

does not exist apart from the context. If your understanding is

based on living words, it is because you have exhausted the way

of thinking."

Questioner: "Are the words 'the one who hears the dhanna'

dead words or live ones?"

Bassui: "Revered monk!"

Questioner: "Yes?"

Bassui: "Was that alive or dead?"

Questioner: "A buffalo passes by the window. His head,

horns, and four legs all go by; why can't his tail go by?37
Is this a

dead phrase or a live one?"

Bassui: "For the present I will ask all of you what you sec as

the principle. Each one of you should state your own under-

standing."

One said: "Some beautiful fish pass through the net and re-

main in the water."

Another one said: "To experience liberation is quite easy, but

to walk the path of the liberated is difficult."

Another said: "The buffalo is the dharma body of the pure

self. Since it is beyond past and present, both outside and inside,

we can say that the tail can't go by."

Another said: "This is an enlightened student who still can't

forget the traces from recognition ofenlightenment."
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Another said: "Though one clearly realizes the nature of the

self", he still ( ant forget past habits."

1 he master lit into them in a loud voiee: "Wrong! Wrong!

Though this was originally a living phrase, when you interpret

it \\ it 1 1 your ordinary mind, it becomes a dead phrase. This is no

longer the gate of the patriarchs but rather a parable of the

dharma gate. When you look at a live phrase with the interpre-

tation of an ordinary mind in this manner, you banish this true

teaching of our sect to another land. Though many have been

writing their interpretations of this phrase for more than ten

years, not one has come up with anything in agreement with

this ignorant monk's understanding."

At this time the assembly said dumbfoundedly: "People like

us can only respond in this manner. Please, master, say a turning

word38
in our stead."

The master, speaking in their stead, said: "Ifyou meet a dead

serpent on the road, don't kill it. Pile things in a bottomless bas-

ket and bring them back home."39

Questioner: " 'A thousand mountains are covered with

snow. Why is there one lone peak which is not white?' Is this a

dead phrase or a living one?"

Bassui: "How do all ofyou understand it?"

Again each one stated his understanding:

"I see it as the guest (discrimination) within the host (equal-

ity).'-

"I see the thousand snow-capped mountains as phenome-

non and the lone peak as the one road advancing toward the ab-

solute."

"I see them as the true mind and the deluded mind."

"I see the lone peak as the absolute and the thousand snow-

capped mountains as the relative."

"I see it as simply having no particular meaning."

"I see it as a means of arousing doubt in the practitioner—an
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expedient means to make him implement some kind of prac-

tice."

Bassui: "All ofthese views too are deluded views ofa rational

consciousness. Ifthey were correct, every farmer would be able

to understand Zen. Don't you feel ashamed? When people who

can't remove themselves from the dark human world contem-

plate the live phrases of the patriarchs, these phrases become

dead ones. It is difficult to avoid blame for this."

Bassui created this verse to illustrate his point:

A thousand mountains , ten thousandpeaks, snowpiled high.

A lonepeak, why isn't it white?

Guest-host, relative—absolute
, fall into calculating.

Go directly to this phrase:

'An iron tree blooms withflowers.

"

i]

Bassui then said to the congregation: 'The sixth patriarch said:

'Neither the wind nor the flag moves, the minds ot the two fel-

lows move.' 42 Tendai Tokusho expressed his understanding ot

these words by saying: 'If neither the wind nor the Bag moves,

your mind moves arbitrarily. If you reject this immobility of

flag and wind, you should clearly understand this place where

they move. Or it is said: "Form is emptiness." Or: "This place

where the wind and flag do not move, what is it?" Or: "If you

try to clarify the mind through things, don't search after them."

Or: "If you say one should understand that neither wind nor

flag moves, you've already parted with the meaning of the pa-

triarch." Ifnone of these various interpretations is correct, how
shall we fully comprehend it? Ifyou truly understand this, what

dharma gate would not be open to you?'
43

"You should know that in the past as well as the present those

who have not clarified the great dharma have all aroused these

kinds of discriminating feelings, staining the living words of

the patriarchs. Though it may be a dead phrase, if a 'living



10$ Mudand Watt\

bang
1

were to work with it, it would immediately become a

live phrase. This is what is meant when it is said: 'It you under-

stand how to treat it. evenadead serpent willcome to lifeagain.'

1 toyou understand?

"Suigan44 had an interview with the high priest Jimyo.
45
Ji-

ms o asked: 'What is the true import of the Buddha dharma?'

Suigan answered: 'When the clouds do not appear above the

mountain peaks, the moon reflects in the heart of the waves.'
46

Jimyo responded reproachfully: 'Are you going to express this

view until your hair turns white and teeth turn yellow?' Where-

upon Suigan's whole body broke out in a sweat and he was be-

wildered. Jimyo then said: 'You ask me.' Suigan asked: 'What is

the true import of the Buddha dharma?' Jimyo answered:

'When the clouds do not appear above the mountain peaks, the

moon reflects in the heart of the waves.' Immediately upon

hearing these words Suigan had a great enlightenment.

"According to Suigan's original viewpoint, the enlightened

mind-moon clearly pervades, spreading throughout worlds as

numerous as the sands of the Ganges, because the clouds of de-

luded thinking stop and thoughts are unborn. But since Suigan

explained the 'true meaning of the Buddha dharma' with the

deluded mind ofone who plays with spirits, he was scolded by

Jimyo. The great priestJimyo's response was a living phrase of

one who cut off the many streams of deluded thoughts. That's

why it gives life to people.

"Now let me take some time to question all of you. What is

it in this one phrase that divides it into a dead one and a living

one? What is the principle behind the great priestjimyo's 'When

the clouds do not appear above the mountain peaks, the moon
reflects in the heart of the waves'? Look carefully into the mean-

ing without sinking to the vision of the yet to be enlightened

Suigan. Though it is difficult to point out all the differences be-

tween dead phrases and living ones to beginning practitioners,

in general, when through parables and proverbs the true es-
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sence of the mysterious Buddha dharma is reduced to defini-

tions, it becomes a dead phrase. This is because the potential to

understand is not independent of the context. Thus an ancient

worthy said:
47 'When there is a phrase in the phrase, it is a dead

phrase. When there is no phrase in the phrase, it is a living

phrase.' Another ancient said:
48

'If the function of your ki (vital

energy) is not independent of your degree of attainment, you

sink in the sea of poison. Ifyour words do not shock the masses,

you sink into the river of the mundane.' Generally a living

phrase does not become a dead one because of a mistake in the

words of the phrase; rather it is because the one who studies it

has not yet penetrated into his own nature.

"Ifyou realize your error now, then abandon everything, re-

turn to your self, and look attentively. Who, after all, is this one

who comprehends the words of this phrase?"

Questioner: "There are the dead and the living with regard to

phrases. Are there, however, the dead and the living with re-

gard to the true nature of the one spirit?"

Bassui: "Mud and water mixed together."

Questioner: "What is the mind seal of the patriarchs?"

Bassui: "Eyebrows grow from a solid rock."

Questioner: "Master, when you teach people, going into

detail, you enumerate so precisely that even beginning practi-

tioners arouse intellectual views as their practice develops.

When you teach of advancement toward enlightenment, you

are so progressive that even long-time practitioners do not

know where to position themselves. Thus there arc critics who
say that your approach causes them to regress instead. How,

master, do you escape blame for this?"

Bassui: "When it is cold, all heaven and earth are cold; when
it is hot, all heaven and earth are hot. How are heaven and earth

to blame?"

Questioner: "Is the master the same as heaven and earth?"
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Bassui: "I k) you sec me or don't you?"

I hemonk hesitated.

Bassui: "Blind fool!"

Questioner "What is the Way of the Zen sect?"

Bassui: "The eastern hall, the western hall."
49

Questioner: "A monk asked Joshu: 'Does a dog have Bud-

dha mtureP'Joshu answered: 'Mm.' What does this mean?"

Bassui: "I will wait for Mount Fuji to smile, and then I will

answer you." 50

Questioner: "What is the quality ofthe master's realization?"

Bassui: "Yesterday's rain, today's wind."

Questioner: "A practitioner said: 'The original form cannot

be protected.' What does this mean?"

Bassui: "A broken mirror does not reflect light."
51

Questioner: "An ancient said:
52 'The one spirit is this skin

pouch; 53
this skin pouch is the one spirit.' Is this correct?"

Bassui: "Yes it is."

Questioner: "If that is so, who will become a Buddha after

the body's dispersion into the four elements? Who will sink into

the sea of transmigration? And what would be the rationale for

keeping the precepts which prevent crime?"

Bassui: "If you continue holding this view in which you

deny cause and effect, like an arrow you will fly straight to hell.

Do you have dreams?"

Questioner: "When in a dead sleep, I usually dream."

Bassui: "What do you usually see in your dreams?"

Questioner: "It's not always fixed, but I usually see things

that occur in my mind and through my body."

Bassui: "The rising and sinking after death are also like that.

All thoughts that occur in the mind come by way ofthe four ele-

ments that comprise this physical body. Dreams in the night

follow suit and appear in accord with good and bad thoughts of

the day. Depending on the severity ofthe three karmic activities
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1

of the body, mouth, and mind, you rise or sink after death.

That's why an ancient said: 'You receive a body according to

your karma, and your body in turn produces karma.' Here you

should realize the continuity of the body in this life with the

body in the next one. If you truly understand this, you cannot

doubt the statement, 'The one spirit is this skin pouch; this skin

pouch is the one spirit.'
"

Questioner: "I now realize, for the first time, that the body

and mind are not separate. This being the case, the significance

of 'seeing into your own nature is Buddhahood' is relegated to

the leaves and branches. If you simply stop doing bad deeds

concerning this physical body, practice various good deeds,

keep the precepts, purify yourself, and eliminate evil thoughts,

won't you then become a Buddha?"

Bassui: "All evil thoughts are born of deluded feelings. If

you do not see penetratingly into your own nature, though you

try to eliminate evil thoughts you will be like one who tries to

stop dreaming without waking from his sleep. All deeds .ire

rooted in deluded feelings. Ifyou cut out the roots, how can the

leaves and branches grow?"

Questioner: "Do you mean that one who sees penetratingly

into his own nature and dismisses deluded feelings from his

mind, though he conducts himself in a manner contrary to the

precepts, would still not be guilty of sin?"

Bassui: "If he were a man who penetrated his own nature,

how could he think ofcommitting a sin in which he breaks pre-

Questioner: "If one were truly able to attain an empty mind,

would he return directly to the void, never to be born again?"

Bassui: "That is the view of nonexistence54
held by heretics

and those of the two vehicles.
55 Of what value could this be to

one who has obtained the Way? Actually, holders of this view

are inferior to dogs and wild foxes."
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Questioner "
I hen for one who has attained the Way and re-

alized the unborn and undying, is there no limit to the length of

tune he will be saving others-"

Bassui: "That is the view of constancy held by heretics.
56

1 his is not the meaning of the Buddhist explanation of unborn

a\k\ undying. If you can detach yourself from both views of

nonexistence and constancy, you will not be stained by life and

death, you will come and go as you please, you will be the trans-

formation body as you are,
57 you will save ordinary people in re-

sponse to the situation, and, abiding by the power of prayer,

you will be free."

Questioner: "But if this 'one spirit is this skin pouch; this

skin pouch is the one spirit' applies to Buddhas, patriarchs, and

ordinary people alike, and if there is no mind-nature outside of

this, then rising, standing, moving, and being quiet, seeing,

hearing, recollecting, and knowing are simply the natural ac-

tivities of heaven. What is the need of seeing into one's own na-

ture?"

Bassui: "That is the heretical view of naturalism. 58
If you do

not clarify your Buddha nature, you will get caught by the il-

lusory body, thinking it is real. Not even in your dreams would

you then understand the principle ofone's true nature being one

with phenomenon. The 'one spirit is this skin pouch; this skin

pouch is the one spirit' would mean no more than ordinary

people's attachment to existing phenomenon."

Questioner: "Buddha nature was before heaven and earth. It

is the root of all Buddhas and ordinary people. It fills limitless

empty space. All things are proof of this One Dharma. Thus

when the World Honored One was born he took seven steps in

the four directions, pointed to heaven and to earth, and said:

'Above and below heaven only I, alone, am revered.' I do not

doubt this truth. Is it not 'seeing into one's own nature'?"

Bassui: "That is not true enlightenment either. It is simply a
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view of the area bordering on the shadows. Remember Um-
mon's words: 'If I had seen it,

59
I would have beaten him to

death, fed his corpse to a dog, and made the world peaceful.'
"

Questioner: "This view is not superficial. It'sjust that Um-
mon hated the egocentric aspect of the statement, 'I alone am
revered.'

"

Bassui: "You are a theorist. You have yet to understand the

import of the Right Law. If actual enlightenment accompanied

birth, why would the Buddha have entered the Himalayas,

eaten only barley and the berries of the hemp plant, and sat in

meditation for six years, forgetting his body and mind while

reeds pierced his thighs, before finally having a great realization

on the morning of the eighth day of the twelfth month?"

Questioner: "The World Honored One's six years of sitting

meditation was an expedient means for the purpose of leading

ordinary people."

Bassui: "If you call this an expedient means, then to call

something an expedient means is itself another expedient

means. Where will it end?"

Questioner: "If all viewpoints are thus incorrect, what is

correct?"

Bassui: "In the Sutra of Perfect Enlightenment it is written:

'Virtuous men, even those minds which realize the wisdom of

the Tathagata and verify the pure unstained nirvana are all as-

pects of the ego.'
"

Questioner: "Then if you attain an empty mind straight

away, will you advance on the fundamental path toward en-

lightenment?"

Bassui: "Though students of the Way attain an empty mind

and remain tranquil, when it comes to seeing with the true dhar-

ma eye their empty mind takes them even deeper into a hole."

Questioner: "What about passing directly through the ten

thousand barriers and going beyond the empty mind?"
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Bassui: "A cloudaboveGodaisanMountain,
60
rice steaming,

.1 dog m front ofthe old Buddha hall urinating in heaven."

When the master was living in the province of K6 in Enzan, he

w as attended by a certain monk who brought him a manuscript

and said: "Recently I have been recording a small portion of the

instruction which, in response to their questions and doubts,

you have given to monks, nuns, and lay people. At this time I

have compiled three volumes. Though I have forbidden it, the

number of people who go away having copied these notes

grows larger and larger. Thus they pass them around without

permission, and others write them down. Because of this, a

bird becomes a horse when the characters are written, changing

the meaning ofthe whole as well.
61
In the end, a person who sees

it acts in error and, contrary to his intentions, commits a sin. It

is for this reason I would like to print official copies. I would also

like to add the simplified kana script so it can be read easily by

those not so literate. Please, master, think of a name for the ti-

tle."

The master responded: "Printing this was not my idea.

What name can I consider for the title of such a coarse mixture

of mud and water? Nevertheless, if you want to use it to instill

courage and caution in future generations, call a craftsman and

entrust the printing to him."

Thus it is called "Mud and Water from Enzan."



Notes

INTRODUCTION
I. Most of the information on Bassui's life presented here comes from

Nihon no zengoroku, vol. 1 1 , edited by Furuta Shoken (Tokyo: Kodan-

sha Press, 1979); Nihon shiso taikei, vol. 16. Chusei /en noshisd, edited

by Ichikawa Hakugen (Tokyo: Iwanami Shotcn, 1 970); Onion Sdgen,

Zen no koso (Tokyo: Shunjiisha Press, 1979); The Three Pillars oj Zen,

edited by Philip Kapleau (Boston: Beacon Press.
1 967)

.

2. Perhaps he was left with the understanding that the servant

would pick him up; in this case he would have been abandoned only m
a formal sense in order to fend off the evil spirits.

3. The paths of beings in hell, hungry ghosts, and animals.

4. It would seem from this statement that neither Bassui nor To-

kukei was satisfied with the verification Bassui received from Kozan

Mongo.

5. Chuho Myohon (Chinese: Chung-feng Ming-pen) was noted as

a recluse from Tenmokuzan in China who advocated a blend of Pure

Land teaching and Zen.

6. Referring to Koho by using the name of his temple.

7. Gasanjoseki (1275-1365) was born in Kaga province (Ishikawa

prefecture). He studied under Kcizan Jokin in the Daijoji Temple in

Ishikawa. In 1324, he became chief priest of the Sojiji Temple.

PARTI

1 . Zenkyo: two main doctrinal divisions of Buddhism from the stand-

point of the Zen sect. One school depends on the inner experience of
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the Buddha and is directly transmitted from the Buddha's mind with-

out relying upon scripture. I Ik- other school has a doctrinal system

based upon the Buddha's teaching, such as the Kcgon sect and the Ten-

da! sect.

2 Bassm is here referring to C dian teaching in southern China. The

Hve Schools were Lin-chi (Japanese: Rinzai), Kuei-yang (Igyo),

Es'au-tung (Soto), Yiin-men (Ummon), and Fa-yen (Hogen). The

Lin-chi was divided into three branches: the original Lin-chi, Yang-

ch'i (Yogi), and 1 luang-lung (Oryu). These were the Seven Sects of

Chinese Chan.

3. Hell, the realm of hungry spirits, and the realm of animals.

4. Eyes, ears, nose, tongue, body, and mind.

5. Color and shape (Sanskrit: riipa), sound (sabda), perfume (gan-

dha)
%
flavors (rass), touch (sprastavya), and phenomena (dharma).

6. Sight, hearing, smell, taste, sensation, and awareness.

7. Yung-chia Hsuan-chiao (Japanese: Yoka Genkaku; 675-713),

one of the chief disciples of Hui-neng, the sixth patriarch of Chan

Buddhism. The quote is from his "Song of Enlightenment" (Chinese:

Cheng-tao Kc;Japanese: Shodoka).

8. The same as the six pollutants. See note 5 above.

9. Maha-kasyapa was one of the ten major disciples of the Buddha.

He is said to have become an arhat after being with the Buddha for only

eight days. He devoted himself to the practice ofzuda-gyo (the twelve-

fold practice of the HInayana monk which aims at eliminating all

forms of attachment) and was regarded as the chiefof the order.

10. The only one of the ten major disciples of the Buddha who is

said to have understood emptiness.

1 1

.

This quote is found in the twenty-ninth chapter ofthe "Records

of the Transmission of the Lamp" (Chinese: Ch'uan-teng Lu; Japa-

nese: Keitoku-dento-roku), a thirty-fascicle work composed by Tao-

hauan of China in 1004. It describes the lineage of the Chan sect from

the seven Buddhas of past to Wen-i, founder of the Fa-yen school.

12. See "Rinzai-roku" ("Record of Lin-chi"), Iwanami Bunko edi-

tion, p. 47, "the four light functions."

1 3

.

This quote is in the Gotokaigen, chap. 12.

14. See "Record of Lin-chi," Discourse 8 (Sasaki translation):

"One is endlessly on the way, yet has never left home. Another has left

home, yet is not on the way."

15. The Lotus Sutra (Sanskrit: Saddharma pundarika; Japanese:

Myoho renge-kyo).
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16. Fromjokaku's commentary on the Prajnaparamita Sutra.

17. These are the last twelve stages of fifty-two in the T'ien-tai

school.

1 8

.

The delusions caused by the six sense organs

.

19. From the "Song of Enlightenment" by Yung-chia Hsuan-

chiao (see note 7).

20. Sutra of Brahma's Net (Japanese: Bonmo-kyo).

21. Ibid.

22. The laws governing the nation.

23

.

The six realms in which the souls of living beings transmigrate

from one to another: the realms of hungry spirits, animals, fighting

demons, and men; heaven and hell.

24. A term used for a bodhisattva who has reached the forty-eighth

stage or more.

25. A term used for a sentient being ofsuperior quality; satt 1 \i (Jap-

anese: satta) stands for sentient beings.

26. The Sutra of the Bodhisattva Jizo is not part of the 1 )aizo-kyo

(the whole Buddhist canon). It wasprobablywritteninChina—hence

the discrepancy of the Buddha giving a name to a bodhisattva who
lived in China.

27. Though this story appears in the "Records of Nanzen," Bassui

probably took it from the "Record of Lin-chi" (see the Sasaki transla-

tion, Discourse 10).

28. Zenyu, also called an advanced friend, means a good teacher.

29. Diamond Sutra.

30. "Song of Enlightenment" (see note 7).

3 1

.

The seven Buddhas that appeared in the world before the his-

torical Buddha.

32. The eightJapanese sects of Bassufs day were the Ritsu (or Vi-

naya), Hosso, Tendai, Shingon, Zen, Kegon, Jodo (Pure Land), and

Jodo Shin (True Pure Land) sects.

33. Morning, afternoon, evening, and three periods during the

night.

34. Seshin (fourth century a. d. ) is said to have written one thousand

books. At first a follower of the Hinayana teachings and critic of the

Mahayana, he was influenced deeply by Asahga (Japanese: Mujaku)

and hence converted to Mahayana. The Mahayana teachings which

were expounded by Mujaku and Seshin were called the Yogacara

school.

35. The wild fox is a metaphor for one who, not having been en-
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lightened, actsasthoughheweieaieahiedniaiucWucUngeveiycmehe

meets.

ngoKokugon (Chinese: Yuan-wuK'o-ch*in; 1083-1 [3 5)was

thecompilerofthe"BlueCliffRecords" (Chinese:ChoPi YanLuJap-

anese: 1 lekigan-roku). The quote is from the fifteenth case.

37. Tozan Ryokai (Chinese: Tung-shan Liang-hsuan; 807-869).

This quote is from the "Records of Tozan."

lid to be a disciple of the Buddha and also said to be the Bud-

dha's son. Eliminating delusions from the world of desire, he reached

the fourth Stage of meditation; associating with evil persons, he devel-

oped wrong views: and planning to harm the Buddha, he fell into Avici

Hell.

39. These quotes are attributed to Bodhidharma from the Ketsu-

myaku ron.

40. This statement refers to the priest Gozu (594-657) to whom
heavenly beings are said to have offered flowers while he was doing za-

zen on the northern cliffofGozu Mountain. After meeting the fourth

patriarch Doshin (580-65 1), he had satori and the heavenly beings are

said to have stopped coming.

4 1

.

The Heart Sutra (Japanese: Hannya-shin-gyo) belonging to the

Prajnaparamita literature.

42. Literally: causing chaos inside your stomach.

43.
" Totsu!" is a Zen shout.

44. From the hundredth case of the "Blue Cliff Records" (see note

36). A monk asked Haryo: "What is the Blown Hair Sword?" Haryo:

"Each branch of the coral holds up the moon."

45. In Setcho's notes on this case we see: "The light engulfs myriad

forms, the entire land." This is different from Bassui's statement but

the sense is the same.

PART II

1 . An arhat is onewho has attained the fourth and final stage ofenlight-

enment, a Theravadin Buddhist "saint."

2. See note 17 in Part I.

3. The second chapter of the Lotus Sutra entitled "Tactfulness."

The literal translation is: "Only a Buddha together with a Buddha can

really penetrate completely."

4. North, south, east, west, the four intermediate points of the

compass, plus the zenith and nadir—that is. everywhere.

5. The Sukhavati-vyuha, Aparimitayus-sutra, often called the
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Larger Sukhavativyuha, is one of the three sutras of Pure Land teach-

ing according to Honen.

6. The ten evil deeds: killing, stealing, committing adultery, lying,

using immoral language, slandering, equivocating, coveting, anger,

and false views. The five deadly sins: killing one's father, killing one's

mother, killing a saint (arhat), injuring the body ofa Buddha, and caus-

ing disunity in the community of monks.

7. Lotus Sutra, chap. 3 ("A Parable").

8. The Amitayur-dhyana-sutra, one of the three Pure Land sutras

according to Honen.

9. The Vimalakirti-mrdesa sutra (Japanese: Yuima-gyo), the story

of a layman who remains a householder Buddhist and yet attains the

wisdom of a bodhisattva.

10. "Record of Lin-chi" (Japanese: Rinzai-roku).

1 1

.

Enlightenment Sutra (Japanese: Nehan-gyo), chap. 14.

12. Diamond Sutra (Japanese: Kongo-kyo), chap. 5.

13. Skandhas: form, feeling, perception, volition, and conscious-

ness.

14. Vimalaklrti-nirdesa sutra.

15. Avatamsaka-sutra (Japanese: Kegon-kyo), chap. (>.

16. See note 3 in Part I.

17. Sutra of Eternal Life (Japanese: Muryoju-kyo).

18. Sun, water, earth, trees, eight precious lakes of the Pure Land,

heavenly towers, the lotus seat, image of Amida Buddha, viewsofall

forms of Amida Buddha, Kannon Bodhisattva. Seisin Bodhisattva.

seeing all heaven and Buddhas, various images, the top three classes of

the reborn, the middle three classes of the reborn, and the lower three

classes of the reborn.

19. The same as the six realms; see note 23 in Parti.

20. The four holy states: sravaka, pratyekabuddha, bodhisattva,

and buddha. Sravaka (literally, "one who hears" the voice of Buddha
and reaches enlightenment) is the lower of the four holy states. Pra-

tyekabuddha is one who attains Buddhahood through independent

practice, without a teacher.

21. Diamond Sutra, chap. 5.

22. The herdsman stands for the Buddha; the ten bodies are his at-

tributes.

23. Diamond Sutra, chap. 26 ("The Body of Truth Has No
Marks").

24. Yung-chia Hsuan-chiao (see note 7 in Part I). The quote is from
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the "Song o( Enlightenment." The full quote is: "The heretics are

( level lmt not w ise; the tools, the childish ones, they suppose there is

something in an empty fist."

I

ins .illusion refers to the Chinese scholars around the time of

c lonrucius.

26 See note 32 m Part 1.

27. Confucianism, Buddhism, and Taoism.

28. lokus.m Senkan (789-865), who made a special study of the

I Kamond Sutra and wrote a commentary on it He experienced real-

ization under the master Kyutan Soshin and gave up his scholarship to

devote himself to Zen. The story that follows is from Engo's com-

mentary in the fourth case of the "Blue Cliff Records."

29. The word for a bite to eat in Chinese, tenjin, literally means "to

light up the mind."

30. Obai Konin (Chinese: Hung-yen; 602-675), the fifth patriarch

in the lineage of the Chinese Chan sect.

3 1 . See note 2 in Part I.

32. See note 38 in Part I.

33. The hell of "no interval" (avici) or uninterrupted hell—the last

of the eight great hot hells, whose sufferers die and arc reborn contin-

uously.

34. Bodairushi Sanzo (Bodhiruci; ca. 535). A North Indian and

contemporary of Bodhidharma who translated many scriptures into

Chinese. He is regarded as the founder of theJiron (Chinese: Ti-lun)

sect and is also considered one ofthe patriarchs ofthejodo (Ching-t'u)

sect.

35. Ruyaku (452-535)—a teacher who had thorough knowledge

of sutras, sastras, and precepts.

36. You will not have earned the right to consume a drop of water.

37. From the "Song of Enlightenment."

38. Koka (Sanskrit: kalpagni)—the fire which occurs at the end of

the kalpa (eon) of destruction.

39. From the "Record of Lin-chi." Lin-chi said: "Look at the

wooden puppets performing on stage. Theirjumps and jerks all de-

pend on the man behind."

40. Sutra on Perfect Enlightenment (Japanese: Engaku-kyo).

41

.

Diamond Sutra, chap. 32 ("The Delusion of Appearances").

42. Bodai (Sanskrit: bodhi) usually means wisdom, Way, and en-

lightenment. It can also mean, as in this case, prayers for the deceased.

43

.

The Five Mountains and Ten Monasteries (Japanese: Gozanjis-
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satsu) is a system of official Chan monasteries established in Sung dy-

nasty China, which in turn is said to have derived from an early Indian

Buddhist system of five monasteries and ten pagodas. Japanese Rinzai

Zen adopted this system during the Muromachi period.

44. From the "Song of Enlightenment."

45. Yung-chia Hsuan-chiao; the quote is from the "Song of En-

lightenment."

46. KyogenChikan(?-8a8),adiscipleofIsanReiyu(77i-853), was

a scholar of great erudition. Unable to answer Isan's question as to

what his real self was, he burned all his books and left the master. He

took up ajob as grave-keeper and later heard a stone strike a bamboo

and was instantly enlightened.

47. Reiun Shigon was a disciple o( Isan.

48. Gensha Shibi (835-908). Though he and Seppo Gison (822-

908) were fellow disciples, Gensha regarded Seppo as his teacher and

eventually succeeded him. He was a fisherman until he was thirty and

is said to have been illiterate. Once, on a pilgrimage visiting Zen teach-

ers, he stumbled on a stone and stubbed his toes. He felt a great pain

penetrate his entire being and at that moment was enlightened.

49. Black beans signify words (Chinese characters written with

brush and black ink). Hence the meaning: You will spend your life

touching the surface of words without understanding their substance.

50. Kyosho Doshin (868-973) w^s a disciple of Seppo. The story is

in the forty-sixth case of the "Blue Cliff Records."

51. See note 36.

52. Ummon Bunen (864-949)—a noted master who used vigor-

ous language and violent tactics to awaken his disciples. He was a dis-

ciple of Seppo.

53. Lotus Sutra, chap. 2 ("Faith and Discernment").

54. The questioner s summary ot this story from the "Faith and

Discernment" chapter of the Lotus Sutra (chap. 1 4) is as follows: "The

rich man's son who left his home with no particular purpose, forget-

ting his father and separating from his family." I have translated freely

here to follow the text of the sutra. See The ThreefoldLotus Sutra, trans-

lated by Bunno Kato, Yoshiro Tamura, and Kojiro Miyasaki (New
York: Weatherhill/Kosei, 1975), p. in.

55. This is a quote taken from the Diamond Sutra, chap. 14 ("Per-

fect Peace Lies in Freedom from Characteristic Distinctions").

56. Lotus Sutra (the chapter entitled "Tactfulness").

57. The term Avatamsaka Manifold comes from the Avatamsaka
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01 I lower Wreath Sutra (Japanese: Kegon). It refers to the concept of

"realms'" des< ribed ill this SUtra, which are set up for meditation in the

Kegon school.

vS Sutra of Perfect Enlightenment.

59. C lovetousness, anger, and foolishness.

60. I Kamond Sutra, chap. 7 ("No Merit, No Discourse").

61. Ibid.

62. 1 )iamond Sutra, chap. 10 ("Sublime Pure Land").

63. Kannon (Sanskrit: Avalokitesvara)—the bodhisattva who
vows to save all beings through the power of compassion.

64. Lotus Sutra, chap. 8 ("The Universal Gate").

65. Daijo (Sanskrit: Mahayana), the Great Vehicle to enlighten-

ment is one of the two original schools of Buddhism. Its attitude is

somewhat more liberal than Shojo (Sanskrit: Hinayana), the Small Ve-

hicle. Hinayana is a term coined by the Mahayana Buddhists and not

appreciated by the former school.

66. At the Deer Park at Isipatana (modern Sarnath) near Benares,

India, the Buddha delivered his first sermon. The Hiranyarati Rivers

runs through Kusinagara (modern Uttar Pradesh), where the Buddha

passed away.

67. See note 9 in Part I.

68. A cousin ofthe Buddha, his favorite disciple and constant atten-

dant for the last twenty years of his life.

69. From a poem entitled "Sandokai" ("In Praise of Identity") by

Sekito Kisen (Chinese: Shih-t'ou Hsi-ch'ien; 700-790).

70. Ui (Sanskrit: samskrta): that which is made. Ui refers to phe-

nomena produced through causation.

71

.

Sutra of the Brahma's Net.

72. The Sogo Sutra on Cause and Effect. This sutra is not part ofthe

Daizo-kyo (the whole Buddhist canon).

73. "Record of My Reflections" (Japanese: Shakumon Jikyo no

Roku) in three volumes, edited by Kaishin.

74. Shea (Sanskrit: Sravasti), the capital of Kosala, is the location of

thejetavana Grove and site of the first Buddhist monastery where the

Buddha and his followers used to spend the rainy season.

75

.

Embudai (Sanskrit:Jambu-Dvipa) is the name of a great island

to the south of Mount Sumeru—according to the traditional cosmo-

logical view, the world in which we are living.

76. The sixth of the seven Buddhas said to have lived before the ap-

pearance of the historical Buddha.

77. These virtues relate to monks who receive the precepts. They
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are: entering nirvana and frightening demons, receiving alms, living a

pure life, keeping the precepts, and eliminating evil.

78. Things alloted for temple use such as daily utensils, food given

to monks traveling outside the temple, donations given to temples for

resident monks, and donations brought to temples for monks invited

from the ten directions.

79. Meaning a layman, since most so-called householders dressed

in white.

80. One of the four categories of items given to a temple or mon-

astery.

81. A senior monk.

82. Rules of discipline and community living for Buddhist monks.

contained in the first of three collections or "baskets" comprising the

Buddhist canon.

83. See note 32 in Part I.

PART III

i. Here dharma refers to the path one chooses and not necessarily the

Buddha dharma.

2. Gozu Hoyu (Chinese: Niu-t'ou Fa-jung; 594-657) was a disciple

of the fourth patriarch, Doshin. Gozu is the name of the mountain

where he lived. He was founder of the Niu-t'ou school.

3

.

Baso Doitsu (Chinese: Ma-tsu Tao-i; 709-788) was a disciple o(

Nangaku Ejo. Baso's teaching, originally propagated 111 the province

of Chiang-hsi, had great influence in the Buddhist world of the time,

and it was through his influence that Zen Buddhism took root in

China.

4. One ri is six hundred meters.

5. From the "Song of Enlightenment."

6. A wato is a statement of an encounter between Zen master and

student, in baffling language, pointing to the truth. Traditionally the

wato was the response while the whole encounter was the koan.

7. These are five Zen monks known for their eccentricity; the first

three were wandering monks.

8. Presumably meat.

9. There is a story similar to this in Dogen's Zuimonki. Dogen was

warning againstjudging one by his actions without first giving careful

consideration to all the circumstances. Here Bassui uses this quote per-

haps to show that monks like Choto may have acted in eccentric ways

but there was more to their actions than we can fully comprehend.

10. Gensha Shibi (see note 48 in Part II).
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1 1. Nansen Fugan (Chinese: Nan Ch'uan; 748-K34). The quote is

from the twenty-fifth case ofthc "Blue CHff Records."

ia. See note 30111 Part II.

13. TaiganEno (Chinese: Hui-ncng; 638-713), the sixth patriarch

in the lineageofChinese Zen.

14. From the twenty-fifth case of the "Blue Cliff Records." Ac-

cording to this ease the response is by Setcho and not Nansen.

1 5. Mydkon (jivitendriya), translated as life-root, is one of thecitta-

viprayukta-samskaras. According to the Abbi-dharma-kosa (Japa-

nese: Kusha-ron)
,
jlvita means duration of life (ayus) or the measure of

life allotted to a person. In this context it seems to mean attachment to

living a long life.

16. The character ret usually translates as spirit or soul but is here

translated as essential nature.

17. SozanHonjaku (840-901)—a disciple of Tozan Ryokai.

18. Chosha Keishin (dates unknown)—a disciple of Nansen Fu-

gan. This quote is taken from "Transmission of the Lamp," vol. 10.

19. According to Buddhist mythology there are nine mountain

ranges around Mount Sumeru, the center of the universe. The outer-

most range—the two iron mountains—symbolizes the borders ofthe

universe.

20. From the Mumonkan ("The Gateless Gate"), Mumon's Zen

warnings. SeeZenkei Shibayama, Zen Comments on the "Mumonkan,"

translated by Sumiko Kudo (New York: Harper& Row, 1975), p. 332.

21

.

The last part of Mumon's quote from the previous paragraph

was left out by Bassui. It is as follows: "Finish it in this life. Don't let

yourself suffer an eternal karmic debt." The inclusion of this part

would give more meaning to the statement by Bassui which follows.

22. The withered tree stands for the quiet empty mind. See Furuta

Shoken's notes in Nihonno Zen nogoroku, vol. 1 1, p. 365.

23. Crossing the world of light and darkness (that is, relativity); see

Furuta Shoken's notes, p. 369.

24. Having no passion for the Way; see Furuta Shoken's notes, p.

370.

25. The Buddha met with twenty-five hundred people and ad-

dressed the bodhisattva Drdhamati, describing the meditation named
Suramgama. The substance of the talk makes up the Suramgama Su-

tra.

26. See pages 36-37 of text.

27. Suramgama Sutra, the verse in chap. 6.
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2H.Jddo, a term in Zen monasteries for the entrance of the chief ab-

bot into the lecture hall to give a lecture; also the entrance ofpriests into

the meditation hall to take a meal.

29. This is a quote from the first case of the "Blue Cliff Records. " It

is a line from the master Engo's verse warning against dwelling on rec-

ollections.

30. Seepage 101 of text.

3 1

.

Fuzan Hoen (991-1067). The quote is from the commentary to

the hundredth case of the "Blue Cliff Records."

32. This quote, from Baso, appears in the thirtieth case of the Mu-

monkan.

33. Hyakujo Ekai (Chinese: Pai-chang; 749-814), a disciple of

Baso.

34. Kanchi Sosan (Chinese: Seng-ts'an; ?-6o6), the third patriarch

in the lineage of Chinese Zen. The quote is from the Shinjinmei

(Chinese: Hsinsin-ming)

.

35. This passage is from the first case of the Mumonkan. Mumon is

commenting on a classic koan: A monk askedjoshu, "Has a dog Bud-

dha nature?"J6shu answered, "Mm."Mm literally means "no," but the

response is not to be taken literally. The student is asked to think mu but

to think that the answer is that a dog does not have Buddha nature

would be a mistake.

36. Ryugc Kodon (835-923), a disciple of Tozan Ryokei. The

quote is from the twentieth case of the "Blue Cliff Record*."

37. This quote from Goso Hoen (?—1 104) makes up the thirty-

eighthcaseof the Mumonhan.

38. A word that awakens (turns their minds from delusion to sa-

tori).

39. These words are attributed to Kassan Zenne (805-880).

40. This comes from the four guest-host relationships attributed to

Tozan Ryokai. Guest stands for use (discrimination); host stands for

essence body (equality).

41

.

This phrase comes from the fortieth case ofthe "Blue Cliff Rec-

ords." Engo's introduction starts, "Stop the mind and an iron tree

blooms with flowers."

42. The complete story is as follows: Two monks in the assembly of

the master Yin Tsung, seeing a pennant blown about in the wind, ar-

gued as to what was in motion, the wind or the pennant. The sixth pa-

triarch, hearing this, said it was neither the wind nor the pennant but

rather the mind that moves. The assembly of monks was startled by
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thesixth patriarch'sstatement rhisstorycanbefound inboththePlat-

form Sutra of thf sixth patriarch and in the twenty-ninth case of the

Mumonkan.

43. I hisquotecomes from '*ThuismissionoftheLamp."Theorig-

m.il translates .is: "You should know that none of the many interpre-

tations is correct." [Tie original seems to make more sense in light of

the sentence that follows.

44. SuiganKashin (datesunknown), a disciple ofSekiso Soon (9S6-

1039).

45. Jimyo, another name for Sekiso Socn (see note 44).

46. This is from the seventh volume of "Transmission of the

Lamp." The clouds stand for delusion; the moon stands for reality or

enlightenment.

47. Tozan Shusho (910-990), a disciple of Ummon Bunen (864-

949)-

48. Engo (Chinese: Yuan-wu; 1 063-1 165). The quote is from En-

go's pointer to the twenty-fifth case of the "Blue Cliff Records."

49. Referring to the eastern and western halls of the temple. The

meaning is that a Zen monk walks freely right here and now.

50. Compare the Zen master Baso's reply to the question, "Who is

the man who does not take all things as his companions?" Baso: "I will

tell you after you have swallowed all the water in the West River."

5 1

.

The broken mirror stands for enlightenment.

52. DaieS6ko(io89-i 163), a disciple of Engo.

53

.

The skin pouch stands for the body.

54. Danken in Japanese (Sanskrit: uccheda-drsti): the doctrine of

annihilation; the teaching that death marks the final end ofthe individ-

ual with no survival ofany sort; the opposite of eternalism (Japanese:

joken).

55. Nijo no danken injapanese. Heretical views oftwo types: vehicle

of hearing—one is enlightened after hearing the teaching from a mas-

ter; vehicleofinclination for awakening—the principles ofdharma are

understood and one is enlightened without hearing the formal Bud-

dhist teaching. According to Mahayana thinking, both examples are

self-serving and thus contradictory to the bodhisattva ideal.

56. Joken injapanese (Sanskrit: sasvata-drsti): the doctrine of eter-

nity ; the notion that the world is eternal; eternalism, in which the con-

ditioned elements are eternal. This doctrine is based on the theory of

the atman, which is falsely perceived as eternal.

57. This transformation body is expressed in the Sutra of Perfect
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Enlightenment. The bodhisattva with the power of prayer enters var-

ious societies, changing his form to save ordinary people.

58. The heretical view that since everything is natural there is no

need to do anything—no need to practice, listen to the teaching, and so

forth.

59. UmmonBunen (864-949). "If I had seen it" refers to the Bud-

dha's action right after birth: taking seven steps in the four directions

and pointing to the heavens, and so on.

60. Godaisan (Chinese: Wu-t'ai-shan): a mountain range in Shan-si

province in China, famed for its many Buddhist temples. The first In-

dian monks who came to China are said to have lived there. This site is

said to be the abode of Maitreya Bodhisattva.

61

.

Thejapanese characters for bird and horse are similar.
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'mud and water—what a great bath master Bassui is! Every-

one is welcome to luxuriate here together. Step in anywhere

and you sink deeper and deeper through the rich mud. Thank

you, Arthur Braverman, for introducing us so graciously."

Robert Aitkcn

mud and water—Wadeigassui—is the only comprehensive

record of the dharma talks of the fourteenth-century Zen mas-

ter Bassui. The talks, recorded by one of his disciples, were

written in the colloquial Japanese of the time, since Bassui's

followers included not only monks and nuns but also many

lay people.

Bassui's central message was that the act of seeing one's orig-

inal nature is Buddhahood itself. His ability to connect his dis-

ciples' questions to this traditional Zen theme and his skill at

making complex Buddhist doctrines understandable to all dis-

tinguish his teachings. Also illuminated here are many of the

religious beliefs and superstitions prevalent in Bassui's time,

when Japan was in a period of civil war.

Bassui spent years in reclusive practice, moving from one

hermitage to another. When he was finally ready to devote his

life to teaching, he came down from his mountain hideout and

became the abbot of Kogakuji Temple in the city of Enzan.

This is where he spent his last years and where the Wadeigassui

was recorded.

Arthur braverman has lived in Tokyo and in Kyoto where he

studied Zen at Antaiji Temple. He now lives in Ojai, Califor-

nia, where he teaches at the Oak Grove School of the Krish-

namurti Foundation of America.
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and are printed on acid-free paper.

NORTH POINT PRESS • SAN FRANCISCO


