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FOREWORD 

Tuer First Zen Institute of America, founded in New York 

City in 1930 by the late Sasaki Sokei-an (& % * # #& i Roshi 

for the purpose of instructing American students of Zen in the 

traditional manner, celebrated its twenty-fifth anniversary on 

February 15, 1955. To commemorate that event it invited 

Mura Issha =i — ft Roshi of the Koon-ji & Fl 5, a monastery 

belonging to the Nanzen-ji Fi f= branch of Rinzai Zen and 

situated not far from Tokyo, to come to New York and give a 

series of talks at the Institute on the subject of koan study, the 

study which is basic for monks and laymen in traditional, trans- 

mitted Rinzai Zen. 
Isshu Roshi, though he spoke no English, was well qualified 

to deliver such a series of talks. At the age of ten he had 

become the personal disciple of Srico Hogaku # #8 ¥f *, one 

of the heirs of the famous Zen master SHaku Soen # 2 i of 

the Engaku-ji Al # 3, Kamakura. At theage of twenty he entered 

the monastery connected with the Rinzai Zen temple of Tenryt- 
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ZEN DUST 

ji X# + on the outskirts of Kyoto, then a short time later 
transferred to the monastery of Nanzen-ji within Kyoto itself. 
For twelve years he studied and practiced there under the stern 
stick of Nanshinken #3 $+ #f Roshi. On the death of his master, 
he followed Nakamura Taiyt #8 & iii Roshi, Nanshinken’s 
heir, to the Koon-ji. Two years later he completed his Zen study 
under Taiyt Roshi. During the nine years that followed, he 
successively held the position of priest of two important Zen 
temples then, at the request of Taiya Roshi who was retiring, he 
returned to the Koon-ji to become master of that monastery. 
Issha Roshi’s visit to New York in 1955 to give the series of 
lectures mentioned above, was followed by two more short visits, 

one in 1956 and the other in 1959. In 1960 he returned to New 
York to teach. 

The series of eight talks which Isshu Roshi gave in New 
York in the late winter of 1955 had as its subject the system 
of koan study at present in use in all the Rinzai monasteries 
in Japan. This system was originated by Hakuin Ekaku 
Fi §S 2 & (1686-1769), the reorganizer and revivifier of Japanese 
Rinzai Zen, and further developed by his immediate disciples. 
Isshta. Roshi delivered these talks in Japanese; at the conclu- 
sion of each, an English translation was read which had been 
made by myself from the Roshi’s previously prepared manu- 
script. 

The success of the talks and the fact that a like treatment 
of the subject had never appeared in print in any western 
language led to plans being undertaken to publish an English 
translation of the series. ZEN DUST was chosen by Isshu 
Roshi as the title for the projected book, all words about Zen 
being but dust to be gotten rid of, or, from a deeper standpoint, 
having no real existence at all. 

Further consideration made clear the fact that considerable 
background material would be needed to make Issha Roshi’s 
text understandable to the general reader and really useful to 
the Zen student. 

The work now consists of three distinct sections: an essay 
on the history of the koan, Isshu Roshi’s text, and selections 
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FOREWORD 

from Zenrin kusha iii 4 42, a phrase anthology used in koan 

study. 
With very few exceptions, the books that have appeared 

on Zen thus far, when they have made any mention at all of the 

koan, have handled this important Zen teaching device super- 

ficially or mistakenly. The time now seems to have come for 

at least a preliminary survey of the koan, its origin, history, 

and use. “THE History oF THE Koan IN Rinzal (LIN-CHI) 

ZEN” which comprises the first section of ZEN DUST, is an 

attempt to provide western readers with such a study. The 

deficiencies and inadequacies of this survey will be immediately 

apparent, as will the tentative nature of many of the state- 

ments in it. In spite of the mass of existing Chinese and Jap- 

anese Zen literature, there is little specific source material 

available on which to draw for such a study, and no modern 

Japanese or Chinese writer has thus far treated the koan from 

this standpoint. Particularly difficult to answer satisfactorily 

is the question of how the koan was used throughout the 

history of Zen, up to and even including the time of Hakuin 

and his disciples. The Zen masters have all remained disap- 

pointingly silent on this point, and we have only scattered hints 

in their writings to rely on. I am grateful indeed to SHIBAYAMA 

Zenkei “€ (li'4 Bf, Chief Abbot of the Nanzen-ji monastery, for 

the helpful suggestions he has given me on this subject in a 

private conversation. 

The reader may find some difficulty in making the transition 

from the English style of ““THe History or THE Koan” to 

that of the translation of Issht Roshi’s text. The differences 

in style are due, in part at least, to the different standpoints 

from which koan study is approached. “THe History OF 

Tue Koan” aims at being an objective, factual approach; 

Issha Roshi’s approach is that of one who is within the actual 

practice itself. For the westerner who either is studying 

Zen or hopes to study it, the second, or “feeling approach,” 

is of the utmost importance. While we are standing outside 

Zen we must look at it clearly and coolly, as a fact in history; 

when we are in Zen we must give ourselves over to it completely 
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ZEN DUST 

if we are to experience what Zen is concerned with. The 
two standpoints should not be confused; rather, they must 
be carefully differentiated. 

Issha Roshi’s talks have been subjected to a minimum of 
editing; only such passages have been deleted as were related 
to the occasion on which they were given and thus had no 
bearing on the subject itself. An attempt has been made to 
reproduce in English the simplicity of the Roshi’s Japanese 
style, so that western readers might become acquainted with 
the flavor of a Zen master’s’ talks as they might be given to 
a Japanese audience. The quotations, some of considerable 
length, are quite consistent with Far Eastern literary traditions. 
Writers and speakers, through custom and modesty, have al- 
ways been prone to offer their own views through the words 
of old and accepted authorities. 

No attention has previously, I believe, been given to the use 
of jakugo # #& or “capping phrases” in Rinzai Zen koan study. 
Their purpose is explained in ‘“THE History oF THE KOAN.” 
ParT THREE of ZEN DUST is devoted to translated excerpts 
from the anthology of quotations in which the majority of 
accepted jakugo are to be found. Since the Japanese reading 
of the Chinese text of these phrases is often special for Zen, 
these readings and the Chinese character text have been in- 
cluded for the interest they may have to students. 

No apology is made for the length of the majority of the 
notes for ParT ONE and Part Two. They are not intended 
as footnotes; rather, they are intended to provide western 
students of Zen Buddhism, who have little or no access to 
such information as they contain, with adequate background 
for the persons and subjects taken up in the texts. Except 
in a few instances, reference has not been made to the nu- 
merous and varied authorities consulted. Japanese scholars 
have carried out meticulous research in the field of Buddhist 
studies, and their works—histories, essays, encyclopedias, 
chronologies, etc.—have been an invaluable source of infor- 
mation. Nor have the works of western scholars been 
neglected where competent material exists on a given subject. 
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FOREWORD 

It is, however, to the old Chinese and Japanese biographical 
texts that we must return again and again. Fortunately or 
unfortunately, these are less concerned with historical fact 
than with traditional accounts of doctrinal lineage, religious 
practices, enlightenment experiences, and anecdotes. But it 
is essential that the informed Zen student be acquainted with 
the traditions also. In addition, much for these notes has 
been derived from personal contacts with living Japanese Zen 
masters and scholars during many years devoted to traditional 
Zen practice. 

The Brs_ioGRrapnuy has been arranged with the idea of dis- 
tinguishing clearly between Chinese and Japanese works. Only 
the more important books referred to in “Ture HisTory OF 
Tue Koan,” Issha Roshi’s text, and the Notes have been in- 
cluded. There has been no intention to make of it a compre- 
hensive bibliography of Zen literature. On the other hand, 
rather full descriptions are given for the more important 
titles, in order that those readers who are interested in Zen 
literature may know something about the history of the book 
and the kind of material it contains. Biographies of the au- 
thors, when not included in the description of the book, will 
be found inthe Notes. The GENERAL INDEx provides a quick 
reference to their position there when needed. 

Since the subject proper of ZEN DUST is Hakuin Ekaku’s 
system of koan study and since long quotations from his writ- 
ings comprise a part of Isshu Roshi’s text, that great master 
is in a sense the hero of the book. No work in which Hakuin 
appears would be complete without some examples of his paint- 

ing and calligraphy. Hakuin was not a painter in the profes- 

sional sense of the term; he was a Zen master who used his 

great talent as an artist in teaching Zen, particularly to his lay 

followers. Thanks to the extreme kindness and courtesy of the 

Marquis Hosokawa Moritatsu #iJI| #12, who studied at the 

monastery of Daitoku-ji in his youth and whose interest in Zen 

has continued unfailingly through half a century, it has been 

possible to include in ZEN DUST a number of Hakuin’s paint- 

ings, all from the Marquis’ famous collection. 
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ZEN DUST 

Every writer on Japanese Zen is faced with the problem of 

how to deal with Chinese proper names and Chinese Buddhist 

(or Zen) technical terms, for no book on Japanese Zen can be 

written without constant reference to the old Chinese masters, 

the places where they lived, the books they wrote, or the special 

words they used. Unfortunate though it may be, for the time 

at least, the study of Zen history and literature as well as the 

practice of Zen itself can best be pursued in Japan. Japanese 

Buddhist scholars, even when they are acquainted with Chinese, 

tend to use only Japanese pronunciations for Chinese names 

and terms; the Japanese Zen masters use nothing else. West- 

erners studying in Japan must of necessity conform to the 

Japanese custom in speaking, but accuracy demands that, in 

writing, names and terms (when not translated) be rendered 

in the language of their origin. Thus the western student has 

no alternative but to familiarize himself thoroughly with both 

pronunciations. 

Probably no method of handling this problem of dual pro- 

nunciation is totally satisfactory. The present book makes no 

claim to have offered a solution of the problem or even to have 

been consistent throughout in the method used. Rather, the 

primary intention has been to give the Chinese names for Chi- 

nese people, places, and so forth, and to make a clear differ- 

entiation between these and the Japanese pronunciations for 

them. Therefore, when a name (or word) with the Chinese 

characters for it is immediately followed by another name (or 

word) within parentheses, the former may be assumed to be 

originally Chinese, the latter, its Japanese equivalent. When 

a name (or word) with Chinese characters is not followed by 

a parenthesis, it may be assumed that its origin is Japanese. 

An exception to this rule has been made in Isshai Roshi’s text. 

There, the Japanese pronunciation has been used throughout 

for all names and terms, regardless of whether they were origi- 

nally Chinese or Japanese. This has been done in order not 

to disturb the sense of participating in a Japanese roshi’s lec- 

ture or interrupt the flow of the text. In every case, the NoTEs 

will be found to supply the Chinese characters and pronuncia- 
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FOREWORD 

tions lacking in the text itself. On the other hand, the BrBtt- 

OGRAPHY and the GENERAL INDEX list all entries under their o- 

riginal pronunciations; Japanese equivalents for Chinese names 

or words appear, but are referred to the Chinese originals. 

One more point must be mentioned regarding the Chinese 

and Japanese pronunciation of Chinese characters in Zen. Zen, 

as a whole, has always been somewhat arbitrary in the matter 

of pronunciation for names and terms. Particularly in Japan, 

the Soto and Rinzai schools, and even the different teaching 

lines in the latter, have tenaciously clung to their own tradi- 

tional renderings. An attempt has been made throughout this 

work to give the pronunciation preferred in the line to which 

the person under discussion belongs, but consistency in pro- 

nunciation or conformity to modern dictionary standardization 

is neither desirable nor possible. In romanization, a modifica- 

tion of the Wade-Giles system has been used for Chinese; for 

Japanese, the modified Hepburn system has been followed, 

except where it does not reproduce pronunciations current in 

Japanese Rinzai Zen. In all but a few cases, the names of 

Japanese and Chinese persons are given with the family name 

first and the personal name following; capitalization clearly 

establishes the order. The names of Chinese and Japanese 

Buddhist priests are given in the order most usually accepted in 

Japanese Buddhism. 

The problem of the anglicization of words also presents itself. 

The word “Zen” has now become all but standard English for 

the name of this school of Buddhism as a whole, and is so used 

here. The Chinese equivalent “Ch‘an,” has, however, been 

employed when a subject is being handled from the Chinese 

standpoint specifically, or to make a clear distinction between 

the Chinese and Japanese schools. There are, in addition, a 

number of other words, such as roshi, sodo, kensho, which it 

seems advisable to anglicize eventually in their Japanese pro- 

nunciation, since the English language provides no exact equiva- 

lent for them and since these words must be an integral part 

of the daily vocabulary of the Zen scholar or the practicing Zen 

student. When these first appear in this text they are given 
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in italics in Japanese romanized form with proper markings; 
thereafter they are used as English words. 
Two technical terms of great importance in Zen have also been 

used as English words in ZEN DUST. The Chinese word tao 
i4, in Japanese do, is one of several terms which the early 
Chinese Buddhists took over from Taoism. In Chinese Bud- 
dhism the term tao sometimes means “the Way,” that is, the 
Eightfold Path of the Buddha, or the “way” leading to enlight- 
enment; sometimes it means enlightenment itself, sometimes 
Nirvana. In Zen, however, its meaning is more closely akin 
to that in Taoism; it is the Absolute, the Ultimate Principle, 
Truth, Reason, the indescribable source of all existence and all 
manifested phenomena. Since western philosophical and reli- 
gious thought has not developed the concepts embedded within 
and clinging to this Chinese word, no equivalent term exists 
in the English language. Moreover, to translate it by a single 
English word, though that might be appropriate in a given con- 
text, is to permit western associative concepts to blot out the 
original Chinese overtones. Therefore, it would seem preferable 
to treat the word “Tao” as an adopted word in English, thus 
permitting it gradually to acquire for the English reader the 
meanings and shades of meaning rightfully belonging to it. 
The word has thus been used wherever it appears in this text, 
leaving to the reader to feel into it what the context implies. 

The Sanskrit word dharma, in Chinese fa #&, and in Japa- 
nese pronounced ho, also is the product of the specific culture 
and thought of the country of its origin, and no one word in 
any European language can contain its many and varied mean- 
ings. It is now an accepted word in English and has found a 
place in recent English dictionaries. As a technical term in 
Hinduism, the meanings of the word “dharma” vary greatly 
from those it has acquired as a Buddhist technical term. In 
this later usage, which alone concerns us, it has two distinct 
meanings: firstly, Law, Truth, religion, the doctrines and teach- 
ings of the Buddha, Buddhism; secondly, the elements of ex- 
istence, things, phenomena. In order not to confuse the reader, 
it would seem helpful to write the term “Dharma” when it is 
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FOREWORD 

used with any one of the meanings in the first group; when it 

is used with any one of the meanings in the second group, to 

write it “dharma” or “dharmas.” This rule has been used 

throughout in ZEN DUST. A few other Buddhist terms will 

be found in their original Sanskrit forms, but when these ap- 

pear they are treated in the Nores. 

Though only the names of Isshi Roshi and myself appear 

on the title page of ZEN DUST, the book as it now stands is 

actually the work of a happy collaboration in which a number 

of persons have joined. The first expression of gratitude be- 

longs to Issha Roshi for providing western readers with so 

intimate and sympathetic a text. Thanks are next offered to 

Goro Zuigan ¢& i #4 Ht Roshi, former Chief Abbot of Myoshin- 

ji and of Daitoku-ji, for his guidance in the rendering of the 

Japanese readings of the Zenrin kushu excerpts and his pains- 

taking explanation of the meanings read into them in Zen, from 

which certain of the English translations have profited. To 

all the members of the Research Staff of the First Zen Insti- 

tute of America in Japan we are particularly indebted for 

their devoted cooperation: To Professor Yoshitaka IRtva, 

Head of the Department of Chinese Literature, Nagoya Uni- 

versity, and our Director of Research, who has been our in- 

structor and guiding hand throughout; to Professor Seizan 

YanaGipA, Department of Buddhist Philosophy, Hanazono 

University, whose broad knowledge of Zen history and litera- 

ture has contributed much to the NoTEs and BIBLIOGRAPHY; 

to Professor Hisao KANASEKI, Department of English Litera- 

ture, Kobe University, and Professor Teruo OKa, Liberal Arts 

Faculty, Kyoto University, for English translations of Japa- 

nese background material; to Mr. Philip YAMPOLSKY and Dr. 

Burton Watson, former members of the Staff, who were of 

great assistance while they were with us; to Mr. Kenneth 

WatpeEn, who typed the final manuscript; to Mr. Kazuhiro 

Furuta, who had the tedious task of writing the Chinese 

characters in the manuscript; and finally to Mr. Kikutaro 

Sarto, who designed ZEN DUST and has personally super- 

vised every phase of its production with the utmost patience 
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and care. However, all errors of fact or interpretation, as well 
as inaccuracies in the English rendering of translated material 
are my own. 

In conclusion, the First Zen Institute of America in Japan 
wishes to express its gratitude to the Bollingen Foundation, 
New York, for its generous grant toward the preparation and 
publication of ZEN DUST. 

RuTH FuLLER SASAKI 
RYOSEN-AN 
DAITOKU-JI, 

June 1, 1965 
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I. THE KOAN IN CHINESE ZEN 

Tur living heart of all Buddhism is enlightenment or satori, 

and it is upon satori that Zen Buddhism is based. But Zen is 

not satori, nor is satori Zen. Satori is the goal of Zen. More- 

over, the satori that is the goal of Zen is not merely the satori 

experience; it is the satori experience deepened through train 

ing and directed to a definite end. 

The state of satori is outside of time. The training before 

and after satori is within time. The masters who devised the 

methods of training used in Zen were men living in given en- 

vironments in given periods of history; their personalities and 

those of their students, to say nothing of their attitudes, ac- 

tions, and speech, were in part determined by the times and 

the cultures in which they lived. The teaching methods of the 

earliest days have undergone much modification through the 

centuries. In the future, in Japan as well as in the West— 

when and if real Zen does go West—the present forms of the 

traditional methods will undoubtedly be still further modified. 
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ZEN DUST 

The principles and aims of the Zen masters cannot be said to 
have changed, however. When these are changed, there will 
no longer be any Zen. 

Zen makes use of three kinds of training in bringing its fol- 
lowers to the experience of satori and maturing that experi- 
ence: meditation or zazen, the study of koans, and daily life. 
The Zen manner of employing meditation and daily life is dis- 
tinctive, but the koan and the methods of using it are unique 
and to be found in Zen alone. It is with a short survey of the 
koan and its use as they developed in history, particularly with 
reference to the school of Zen known in China as the Lin-chi 
fii %#, and in Japan as the Rinzai,! that we shall be concerned 
here. 

There is no need to consider the misinformation being 
spread about the koan by those professed exponents of Zen in 
the West who have never studied koans themselves. The Zen 
masters have stated quite clearly what a koan is and for what 
purpose it is used. One of the best of these statements is to 
be found in the Chung-féng ho-shang kuang-lu,’ the “record” 
of the Lin-chi master Chung-féng Ming-pén Fil #3 A (Chaho 
Myohon, 1263-1323) ,° who lived during the Yuan 70 (Gen) 
dynasty (1260-1368). When he was asked why the teachings 
of the buddhas and patriarchs were called “public records,” 
that is, koans, he replied: 

The koans may be compared to the case records of the 
public law court. Whether or not the ruler succeeds in 
bringing order to his realm depends in essence upon the 
existence of law. Kung 2 (kd), or “public,” is the single 
track followed by all sages and worthy men alike, the high- 
est principle which serves as a road for the whole world. 
An & (an), or “records,” are the orthodox writings which 
record what the sages and worthy men regard as princi- 
ples. There have never been rulers who did not have 
public law courts, and there have never been public law 
courts that did not have case records which are to be used 
as precedents of laws in order to stamp out injustice in 
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the world. When these public case records (koans) are 
used, then principles and laws will come into effect; when 
these come into effect, the world will become upright; 
when the world is upright, the Kingly Way will be well 
ordered. 

Now, when we use the word “koan” to refer to the 
teachings of the buddhas and patriarchs, we mean the same 
thing. The koans do not represent the private opinion 
of a single man, but rather the highest principle, received 
alike by us and by the hundreds and thousands of bodhisat- 
tvas of the three realms and the ten directions. This prin- 
ciple accords with the spiritual source, tallies with the 
mysterious meaning, destroys birth-and-death, and tran- 
scends the passions. It cannot be understood by logic; 
it cannot be transmitted in words; it cannot be explained 
in writing; it cannot be measured by reason. It is like 
the poisoned drum‘ that kills all who hear it, or like a 

great fire that consumes all who come near it. What is 

called the “‘special transmission of the Vulture Peak” ° was 

the transmission of this; what is called the “direct pointing 

of Bodhidharma at Shao-lin-ssu” ° was a pointing at this. 

From the time long ago when the lotus flower was held 

up on the Vulture Peak until today, how can there have 

been only seventeen hundred koans?’ Yet the koans are 

something that can be used only by men with enlightened 

minds who wish to prove their understanding. They are 

certainly not intended to be used merely to increase one’s 

lore and provide topics for idle discussion. 

The so-called venerable masters of Zen are the chief 

officials of the public law courts of the monastic communi- 

ty, as it were, and their words on the transmission of Zen 

and their collections of sayings are the case records of 

points that have been vigorously advocated. Occasional- 

ly men of former times, in the intervals when they were 

not teaching, in spare moments when their doors were 

closed, would take up these case records and arrange them, 
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give their judgment on them, compose verses of praise 
on them, and write their own answers to them. Surely 
they did not do this just to show off their erudition and 
contradict the worthy men of old. Rather, they did it 
because they could not bear to think that the Great Dhar- 
ma might become corrupt. Therefore they stooped to 
using expedients in order to open up the Wisdom Eye of 

the men of later generations, hoping thereby to make it 
possible for them to attain the understanding of the Great 
Dharma for themselves in the same way. That is all. 

The word kung, or “public,” means that the koans put a 
stop to private understanding; the word an, or “case re- 
cords,” means that they are guaranteed to accord with the 
buddhas and patriarchs. When these koans are under- 
stood and accepted, then there will be an end to feeling 
and discrimination; when there is an end to feeling and 
discrimination, birth-and-death will become empty; when 
birth-and-death becomes empty, the Buddha-way will be 
ordered. 
What do I mean by according with the buddhas and 

patriarchs? The buddhas and patriarchs have been greatly 
sorrowed to see that sentient beings bind themselves to 
the realm of birth-and-death and sensual delusion, so that, 
through the countless kalpas of the past down to the pres- 
ent, none have been able to free themselves. Therefore 
they displayed words in the midst of wordlessness and 
handed down forms in the midst of formlessness. But 
once the bonds of delusion have been loosed, how can 
there be any words and forms left to discuss? 

If an ordinary man has some matter which he is not 
able to settle by himself, he will go to the public law court 
to seek a decision, and there the officials will look up the 
case records and, on the basis of them, settle the matter 
for him. In the same way, if a student has that in his 
understanding of his enlightenment which he cannot set- 
tle for himself, he will ask his teacher about it, and the 
teacher, on the basis of the koans, will settle it for him. 
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The koan is a torch of wisdom that lights up the dark- 
ness of feeling and discrimination, a golden scraper that 
cuts away the film clouding the eye, a sharp ax that severs 
the root of birth-and-death, a divine mirror that reflects 
the original face of both the sacred and the secular. 
Through it the intention of the patriarchs is made abun- 
dantly clear, the Buddha-mind is laid open and revealed. 
For the essentials of complete transcendence, final emanci- 
pation, total penetration, and identical attainment, noth- 
ing can surpass the koan.® 

The origin of the koan and the method of using it lie in the 

nature of Zen itself. The masters of earliest Zen discerned 
that the source of the dynamic power of Buddhism was not in 
the sutras and the voluminous commentaries upon them, but in 
the enlightenment of Shakyamuni and in his teaching that every 

man has the potentiality of attaining this enlightenment for 

himself. Supported by faith in this teaching, these early mas- 

ters forged ahead with indomitable courage to gain this reali- 

zation for themselves through the method Shakyamuni had 

used and advocated, that is, meditation. Having attained the 

realization and comprehended its deepest meaning as well as 

its implications for human life, out of the compassionate heart 

born of their enlightenment they sought ways and means of 

assisting others to achieve the same experience. Meditation 

certainly remained the basic practice. Though methods of 

meditation were developed in Zen that differed from those in 

other Buddhist sects, whether of Indian or Chinese origin, we 

have no evidence that meditation itself was ever abandoned or 

even neglected. Nor is it neglected today. The different 

schools of Zen developed somewhat different ways of handling 

the mind during meditation, but in all schools the main road 

to the attainment of satori is still that of practicing meditation 

in the posture in which Shakyamuni Buddha was sitting when 

he attained his enlightenment. 

The earliest Chinese masters seem to have attained their 

enlightenment with little instruction. The histories of their 
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lives indicate that most had been Buddhist monks, many from 
a young age, and as such were steeped in the doctrines of the 
Buddhist scriptures. Many had studied the classics of Con- 
fucianism and Taoism as well. Their inability to attain the 
enlightenment they sought through the study of written words 
caused them to seek out meditation masters. When these 
monks had reached some profound insight through their medi- 
tation practice they went to the master to have their insight 
verified by his. Or, if they were beset by doubts, they went 
to him to have these doubts resolved. Many times the master’s 
one word at this point brought them to satori. If the master 
seemed to be their master, they remained with him for a num- 
ber of years; if not, they went on to other masters until they 
found the one they recognized to be their own. When their 
enlightenment had been attested to and confirmed, they retired 
to the mountains to spend long years in ripening it. Only 
gradually did other seekers find them out and come to live 
with or near them. From such a group a new temple might 
arise, or, if the master’s fame had reached the capital, a com- 
mand might come to take charge of one already established. 

The satori or enlightenment that the old masters experienced 
was ineffable and incommunicable. It had not come about as 
the result of thinking or reasoning. It was, indeed, an expe- 
rience beyond and above the intellect. Understanding this 
only too well, they did not, on the whole, attempt to describe 
their experiences in words. They knew that verbal explana- 
tions were useless as a means of leading their students to the 
realization itself. They had to devise other means. 

In the mountain monasteries where they preferred to live, 
the early Chinese masters were in intimate contact with their 
disciples, sharing all phases of their daily life and work. While 
master and monks were picking tea, planting trees, or sitting 
around the fire together, the master, by means of a seemingly 
simple question about something in the immediate situation, 
would indicate to the disciple some aspect of the immutable 
Principle, bringing him to a deeper realization, or test the 
depth of understanding he had already achieved. 
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From time to time the masters took the high seat in the 
main hall of the monastery and gave lectures to the assembly 
of monks. On such occasions they did not expound the sutras 
or scriptures as did the clerics of other sects of Buddhism. 
Though, on the whole, Zen masters were conversant with the 
teachings of other schools—and many of these teachings un- 
doubtedly underlie Zen thought and doctrines—from the first 
Zen had prided itself on not being founded on any scripture. 
Zen was concerned only with Absolute Mind. Absolute 
Mind was the masters’ one theme, pure, original, basic Mind, 
and their every word and action was a pointing to and a mani- 
festing of Absolute Mind. In energetic and vivid language, 
much of it the colloquial idiom of the time, interspersed with 
quotations from the sutras and other Buddhist writings, the 
old masters relentlessly drove their message home. When 
they gave their own views, these were apt to be expressed in 
cryptic statements and formulas. At such times members 
of the community and any visiting monks and laymen who 
might be present were free to ask the master for further eluci- 
dation. They were also free to ask him questions of their own, 
or to bring up one of the numerous stereotyped questions that 
Zen adherents seemed always to have at hand when they had 
nothing else to inquire about. 

The master took advantage of all such opportunities to 
demonstrate the Principle, to awaken the questioner to deeper 
levels of understanding, or to destroy his pretensions. The 
answer the master gave, whether in word or in action, though 
always pointing to the Principle, was invariably adapted to the 
particular occasion. Thus it often came about that at different 
times the same master gave different answers to the same ques- 
tion. Furthermore, since these early masters were men of 

great originality and creative ability, their ways of demon- 
strating the profound Principle, their questions, and even their 
answers to the stock questions asked them, invariably bore the 
stamp of their own individual genius. 

As the number of students around the famous masters grew 
larger, the personal contacts of the earlier days could not be 
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maintained except with immediate disciples. Then a master 

might give to a number of students a certain question that he 

had already found effectual. Though the question originally 

had arisen in response to an immediate situation and was the 

immediate and personal problem of the individual disciple to 

whom it had been addressed, since the principle the master was 

making manifest through it was the immutable Principle and 

therefore valid for all men, the question also was valid for 
other students. Such questions performed the function of 
koans, and there is some evidence that by the end of T‘ang 

(618-907) the masters themselves were referring to them as 
koans.2 But they were not koans in the full sense of the word, 
for they were questions being used by the masters who had 
originally created them. However, when Nan-yiian Hui-yung 
Fa i SEBA (Nan’in Egyo, d. 930) ,'° a descendant of Lin-chi I- 
hsiian [ii #4 38 XK (Rinzai Gigen, d. 866)" in the 3rd generation, 
questioned a disciple about certain of Lin-chi’s formulas,” 
Koan Zen, or the use of the words of earlier masters in a fixed 
and systematized form to instruct or test a student, may be 
said to have truly begun. 

From that time on, the most illustrious masters, though they 
did not entirely cease creating their own koans, depended in 
large part on the “words of the ancients” in instructing their 
students, and the less talented masters relied upon them en- 
tirely. We may suppose that there were at least two reasons 
for this: the decline in the high level of creative genius with 
which the earlier masters had been endowed, and the great 
increase in the number, with a corresponding decrease in the 
quality, of the monks and lay students who were now flocking 
to individual monasteries by the hundreds, even thousands, to 
be instructed by the more reputable masters. 

What were the “words of the ancients” now being used as 
“public records” or koans? Briefly, they consisted of ques- 
tions the early masters had asked individual students, together 
with the answers given by the students; questions put to the 
masters by students in personal talks or in the course of the 
masters’ lectures, together with the masters’ answers; state- 
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ments of formulas in which the masters had pointed to the 

profound Principle; anecdotes from the daily life of the mas- 

ters in which their attitudes or actions illustrated the function- 

ing of the Principle; and occasionally a phrase from a sutra in 

which the Principle or some aspect of it was crystallized in 

words. By presenting a student with one or another of these 

koans and observing his reaction to it, the degree or depth of 

his realization could be judged. The koans were the criteria 

of attainment. 
Thus a unique method had been evolved for assisting men 

to attain religious awakening, a method of teaching in which 

there was no stated creed to be believed or precepts to be fol- 

lowed, no instruction in doctrines or discussions about them, 

no wordy descriptions of the stages on the way to enlighten- 

ment. Nor did the masters examine their students by asking 

them to state their views and beliefs in words. The koan was 

the examination. If the student had attained the understand- 

ing of the Principle as embodied in the koan, he would reply 

in such a fashion as clearly to indicate this. If not, then he 

must take the koan and wrestle with it, in the meditation hall 

and in the course of carrying out his daily tasks, until such time 

as he and it became one. The master gave him no further 

help or instruction. 
But there was one serious weakness in this system that early 

began to be apparent. When the master picked up something 

right before the student’s eye and used it to instruct him, the 

realization of this very thing as the manifestation or function- 

ing of the Principle was the disciple’s own and immediate 

problem. There was neither time nor opportunity to consider. 

Here stood the master towering above him demanding right 

then and there an immediate response. Of course the student 

might, and often did, fail to respond satisfactorily. But even 

then the problem remained his own, personal, immediate, and 

vital problem to solve, and to solve as quickly as possible if 

he was to have any peace of mind. But when many koans 

had been written down and he could read them at his leisure, 

or he had heard them stated many times and their possible or 
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probable meanings discussed, the immediacy to him of even 
one koan, let alone hundreds, became difficult to feel. It 

became easy to give in to thinking about them, to comparing 
those of one master with those of another, to considering them 
in their historical setting, to enjoying them as literary curi- 
osities. This tendency to handle the koan intellectually has 
been a persistent problem throughout the history of Koan Zen, 
and still remains one today. 

Collections of “old cases,”’ as the koans were sometimes 
called, as well as attempts to put the koans into a fixed form 
and to systematize them to some extent, were already being 
made by the middle of the 10th century. We also find a few 
masters giving their own alternate answers to some of the old 
koans and occasionally appending verses to them. In many 
cases these “alternate answers” and verses ultimately became 
attached to the original koans and were handled as koans sup- 
plementary to them. 

The Lin-chi master Fén-yang Shan-chao 4% #14 (Fun’yo 
Zensho, 947-1024) '* was the first to employ all these various 
trends. His “record,” the Fén-yang Wu-té ch‘an-shih yit-lu, 
includes three collections of one hundred koans each. The 
first collection consists of old koans, for each of which Fén- 
yang wrote a verse epitomizing the import of the koan in po- 
etical language; the second consists of koans he himself had 
made and for which he provided his own answers; the third 
is made up of old koans, together with Fén-yang’s alternate 
answers to them. These three collections became the models 
for later literary productions of a similar kind. 

The most important of the collections of koans with at- 
tached verses was that made by Hsiteh-tou Ch‘ung-hsien & 
# Hi 84 (Setcho Jaken, 980-1052) ,“4 a master of the Yiun-mén 
23F9 (Ummon) School, which was later absorbed by the Lin- 
chi School. Hsiteh-tou’s Po-tsé sung-ku contained one hundred 
“old cases” favored in his teaching line, and included eighteen 
original koans by the famous founder of the school, Yiin-mén 
Wén-yen 3 ["] 3¢ (& (Ummon Bun’en, 862/4-949) .° Hsiteh-tou 
was not only an outstanding Zen master but a distinguished 

> 
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poet of the time. 
A century later the Lin-chi master Ytan-wu K‘o-ch‘in 

wil 41 vi ti) (Engo Kokugon, 1063-1135) ° used Hstieh-tou’s col- 

lection as the basis for a series of lectures in which he com- 

mented not only upon the one hundred koans Hstieh-tou had 

selected but on Hstieh-tou’s verses as well. Ytan-wu’s lec- 

tures, recorded and compiled by his disciples, were soon issued 

under the title Pi-yen lu. 
In Yuan-wu’s time the intellectualistic tendencies in Koan 

Zen were already widespread. Men were reasoning and theo- 

rizing about the koans, comparing and memorizing them and 

their answers in large numbers, and writing verses and ex- 

planatory statements about them. Though Ytan-wu himself 

engaged in considerable literary activity, he was keenly aware 

of the dangers inherent in this trend, and spoke out sharply 

against it. He insisted, as had other masters before him from 

Ytin-mén on, that it was through penetration into a few koans, 

or even into only one, that the attainment of true insight 

into Absolute Mind is achieved. “If you understand a single 

koan right now, you can clearly understand all the teachings 

of the ancients as well as those of the men of today,” he stated. 

It was during the lifetime of Yuan-wu’s successor Ta-hui 

Tsung-kao AMM 24 (Daie Soko, 1089-1163)” that Koan 

Zen entered its determinative period. Ta-hui was a true heir 

of Yuan-wu. He vigorously opposed the literary and intel- 

lectual approach to the koan, and even went so far as to take 

violent measures to have his master’s Pi-yen lu destroyed, feel- 

ing that the study of it was injurious to true Zen attainment. 

On the other hand, Ta-hui just as firmly advocated the right 

use of the old koans. The method he ceaselessly urged on 

his students was concentrated introspection of the koan, intro- 

spection into which not the slightest deliberation or intellectu- 

alization entered. The koan was to be introspected only, 

introspected deeper and deeper until its full content was re- 

vealed. 
By Ta-hui’s time, with the exception of the Ts‘ao-tung #7 il 

(Soto) School,” the various teaching lines of Zen that had 
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originally stemmed from the disciples of the Sixth Patriarch’ 
had virtually all been absorbed into the Lin-chi School. The 
masters of the Ts‘ao-tung School, while they used koans and 
made the usual collections of selected koans with verses and 
commentaries attached, tended to place more emphasis upon 
the practice of meditation. Now a famous controversy arose 
between Ta-hui and Hung-chih Chéng-chiteh % #4 IE (Wan- 
shi Shogaku, 1091-1157) ,” a leading master of the Ts‘ao-tung 
School. Ta-hui upheld the introspection of the koan as the 
superior method for attaining satori, while Hung-chih advo- 
cated that satori be attained through sitting quietly and bring- 
ing the mind to a state of complete tranquillity and emptiness. 
Ta-hui was not against the correct practice of meditation or 
zazen, in fact he was strongly in favor of it. It was primarily 
in zazen that the koan was to be introspected. What Ta-hui 
was against was the adherence to a quietistic type of sitting 
that he felt could only result in passivity and lifelessness, never 
in the dynamic experience of true satori. And Hung-chih, 
however strongly he may have championed “silent-illumina- 
tion” meditation, did not himself dispense with the koan.2 
From this time on the Zen of the Lin-chi School came to be 
known as k‘an-hua ch‘an @iki@ (Ranna zen), or “intro- 
specting-the-koan Zen,” and the Zen of the Ts‘ao-tung School 
as mo-chao ch‘an BFR i (mokusho zen), or “silent-illumina- 
tion Zen.” Perhaps the controversy between the two masters 
was not so heated as it was later made to appear. Ta-hui and 
Hung-chih seem always to have been friends, and before his 
death Hung-chih entrusted the disposition of his affairs to 
Ta-hui. Nevertheless, later generations of adherents in both 
schools continued the argument with a fervor not always so free 
from rancor and virulence as it had originally been. 

Throughout the Yuan dynasty and into the Ming (1368-1644), 
the masters of both schools carried on their literary activities 
uninterruptedly. It is ironic indeed that a school which was 
founded upon an experience above all words should have pro- 
duced the vast amount of literature that Zen produced in China 
and later in Japan. But at no time in the history of Zen were 
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the masters unaware of their basic aim or of the problems 
that faced them in accomplishing it. Whether the method 
they advocated for the attainment of satori was the introspec- 
tion of koans or the practice of zazen only, the masters had 
but one sole purpose, that of assisting men to realize Absolute 
Mind for themselves. And their writings, voluminous as they 
undeniably were, were attempts to urge men on to this goal. 

In what way the later Chinese masters instructed their stu- 
dents in the koans is not clear. Certainly they gave numerous 
lectures in commentary on the koans, and their disciples seem 
to have recorded these lectures more or less meticulously. But 
whether the masters used koans to question their students 
during or at the conclusion of their lectures, whether the 
students in groups or individually came to the masters freely or 
at stated times, whether the master gave the student the koan 
or whether the student chose a koan for himself and then 
went to the master to have his insight tested, we do not know 
with any certainty. In Ta-hui’s writings we find some disparag- 
ing remarks about the “transmission in the secret room,” but 
he gives us no clue as to what the “secret room” was. After 
the great influx of monks and lay students into the monas- 
teries at the end of T‘ang and the beginning of Sung (960- 
1279), the numbers of followers slowly decreased, but there 
must always have been large groups of disciples around the 
important masters. Presumably the masters continued to be 
in close contact with their immediate disciples and to use the 
opportunities offered in daily life to question and instruct 
them. This is as much as can at present be said about this 

aspect of koan study. Perhaps the future will see it further 

clarified. 
The development of the koan method reached its apogee in 

China in the Sung dynasty. The masters of the Yuan still 

displayed some of the old virility, but by then Zen had already 

begun its long decline in China. During Ming, the Lin-chi 

School absorbed not only the Ts‘ao-tung School, but all other 

schools of Chinese Buddhism as well, to say nothing of elements 

from Tibetan Tantric Buddhism, popular Taoism, and the native 
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folk religion. Fully accepted in the Ch‘an of the Ming dynas- 
ty were the nien-fo mt (nembutsu)” practices of the Pure 
Land School, which, having had a few advocates for a short 
period in the early days of Ch‘an, from the beginning of 
the Yuan dyanasty had been gradually infiltrating it again. 
Though certain teachers in the direct lines of transmission 
from the masters of Sung and Yuan continued the tradition- 
al ways of teaching, they did so only with many adaptations 
to the new accretions and the changing times. 

Modern Chinese Ch‘an, about which we are only now begin- 
ning to know something, seems to be a development from the 
Ch‘an of the Ming and Ch‘ing (1644-1912) dynasties. Japa- 
nese Zen, as we shall see, had its roots in the Zen of Sung and 
early Yuan. The one line of Ming Zen that came to Japan 
had little or no direct influence upon the teaching or teaching 
methods already firmly established there in the Rinzai and 
Soto schools. In Japan today, therefore, in order to make a 
clear differentiation, Japanese Zen is often referred to as “Sung 
Zen,” and modern Chinese Ch‘an as “Ming Zen.” 
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ZEN was introduced into Japan at a very early date, but five 
centuries were to pass before conditions were ripe for it to 
take root. The first known meditation teacher in Japan was 
the Japanese monk Dosho i IA (629-700), who went to China 
in 653 to study under the famous Buddhist scholar Hsiian- 
tsang “4 (Genjo, 600?-664), and on his return to Japan 
taught meditation at a temple in Nara. In 736 the Chinese 
Commandment Master Tao-hsiian Li-shih 34 98 4! fii (Dosen 
Risshi, 702-760) arrived in Nara. There he propagated not 
only the teachings of the Commandment or Vinaya Sect 
(Rissha #! 2% Li-tsung)” but also those of the Kegon Sect 
8 §% a< (Hua-yen-tsung)™ and those of the Northern School 
of Zen” as well. Tao-hsiian’s Japanese heir Gyohyo 77 # 
(722-797) is said to have taught the meditation of this school 
of Zen to the Japanese Tendai X G monk Saicho i #%& (767-822). 
Later, Saicho went to China and studied at T‘ien-t‘ai-shan KG 
il) (Tendaizan) .° While he was there he was given the T‘ien- 
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t‘ai (Tendai) ordination and, in addition, received instruction 
from Vinaya, Ch‘an (Zen), and Chén-yen & & (Shingon)”’ 
masters. After he had returned to Japan and founded the 
Japanese Tendai Sect on Mount Hiei ft @ 1) near Kyoto, Den- 
gyo Daishi (4% 2X fifi, the posthumous title by which Saicho is 
better known, included the practices of all these schools in his 
teaching. The last of the early Zen teachers was I-k‘ung 3% 2 
(Gikt, n.d.), a master of the Southern School of Zen” who 
came to Kyoto in the middle of the 9th century at the invita- 
tion of the Empress-Consort Danrin #@ * (787-851). Although 
I-k‘ung was under the patronage of the Court, his teaching 
had little success, and a few years later he returned to China. 
For the next three centuries the power of the Tendai and 
Shingon sects was such that no other Buddhist school could 
gain a foothold in Japan. 

Over three hundred years later the Tendai monk Myoan 
Eisai AA fa 28 PY (1141-1215), during his second trip to China, 
studied under a Lin-chi master and received the Seal of Trans- 
mission.” After his return to Kyoto, he founded there in 
1202 the temple known as the Kennin-ji #! {= =, the first Zen 
temple to be established in Kyoto. Eisai introduced the teaching 
of Rinzai Zen at the Kennin-ji, but even at this late period he 

_ found it necessary to include with it Shingon and Tendai 
_ practices. 

_ Eisai’s successor at the Kennin-ji was Ryonen Myozen JS 
AJ 4= (1184-1225). Among Myozen’s students was a young 
monk, Dogen Kigen i870 4 X% (1200-1253), who had become 
discouraged with his Tendai studies on Mount Hiei. Dogen 
was eager to go to China, and urged Myozen to accompany him. 
In 1223 master and disciple set forth on their voyage. During 
their stay in China Myozen died, but Dogen remained on, 

continuing his Zen practice under the Soto # il (Ts‘ao-tung) 
master T‘ien-t‘ung Ju-ching XK # 401 4(Tendo Nyojo, 1163-1228) 
until he had received the Seal of Transmission. T‘ien-t‘ung, 
though he is known to have used certain koans in his teaching, 
was one of the most outspoken opponents of the Kanna Zen 
(“introspecting-the-koan Zen’’) of the Lin-chi School. His at- 
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titude in this respect and its influence upon his Japanese disciple 
was a determining factor in the course that Soto Zen was to 
follow in Japan through all the long years to come. 

Dogen returned to Japan in 1227. Though an aristocrat 
by birth, from the first he avoided any contact with either the 
Imperial Court at Kyoto or the Shogunate in Kamakura. He 
had no wish to found a school; he desired only to live quietly 
in a small temple, devoting himself to the realization of the 
truths of Buddhism through meditation and daily life. But 
students, both monks and laymen, were soon coming to him. 
As their numbers increased, he moved from one country tem- 
ple to another. In 1245 the great monastery of Eihei-ji 7 4 ¥, 
built for him by his disciples in the mountains of Echizen 
i Af, in present-day Fukui Prefecture, was completed. Dogen 
had now become the deeply revered founder of the sect of Japa- 
nese Soto Zen. 

Dogen’s Zen was centered in zazen. The meditation prac- 
tice which he vigorously affirmed was that known as shikan 
taza ik #1 4, “zazen only.” “Zazen is the Buddha-dharma 
and the Buddha-dharma is zazen,” he wrote in his great work 
Shobogenzod. Nevertheless Dogen did not reject koans;® 
like his master before him, he seems to have used them in in- 
structing his immediate disciples. Under Keizan Jokin 4: IJ 
#4 #8 (1268-1325), fourth patriarch of the sect, the koan was com- 
pletely discarded, in theory at least, and zealous efforts were 
made to give Japanese Soto Zen a widespread and popular ap- 
peal. Nevertheless, the study of koans and of the koan col- 
lections of the Soto masters of Sung has continued to play an 
important part in Soto training, though undoubtedly the mas- 
ters of the sect have handled this teaching device in a some- 
what different manner than have the masters of Japanese Rinzai 
Zen. 

Only two Chinese Soto masters, descendants of Hung-chih 
Chéng-chiieh in the 6th and 7th generations, are recorded to 
have journeyed to Japan, one in 1309 and the other in 1351. 
Both taught their style of Zen at various Rinzai temples in 
Japan, and both founded teaching lines that soon became ex- 
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tinct. They seem to have made no contact with the Japanese 
branch of their own sect. Japanese Soto Zen, despite the 
adaptations to Japanese life and culture made in it by its later 
patriarchs, has always been and still is preeminently Dogen’s 
Zen. 

The history of Japanese Rinzai Zen is quite different. Dur- 
ing a period of one hundred and seventy-five years after the 
return of Eisai from China, twenty lines of Rinzai Zen teaching 
were brought to Japan and established there either by Chinese 
masters, many of them fleeing the disturbed political condi- 
tions in China, or by Japanese monks who had gone to China to 
study with Chinese masters and had received the Seal of Trans- 
mission from them. One of the more notable of the Japanese 
pilgrim monks was Shinchi Kakushin it ith #0) (1207-1298) ,* 
who studied under Wu-mén Hui-k‘ai #€@ FS 63 (Mumon Ekai, 
1183-1260).* Kakushin returned to Japan in 1254, bringing 
with him his master’s famous koan collection Wu-mén-kuan 
(Mumonkan). Another pilgrim monk was Nampo Jomyo 
Pa 23 #4 HA (1235-1309),*° better known by his Imperially bestow- 
ed title Daio Kokushi X é & ffi. He went to China in 1259 
and took his training under the Chinese Lin-chi master Hsii- 
t‘ang Chih-yii é & @& (Kido Chigu, 1185-1269),*” returning 
to Kyoto in 1267. The last of the Rinzai teaching lines was 
that founded by the Japanese monk Daisetsu Sono X Hit if #E 
(1313-1377),** who left for China in 1344 and returned in 1358. 
Thereafter, while the intercourse between Chinese and Japa- 

nese Zen did not cease, it gradually diminished. No outstand- 
ing master appeared and no new teaching line was established 
for another three hundred years. 
The Kamakura period (1185-1333) saw the rapid rise to 
prominence of Japanese Rinzai Zen. Great headquarter tem- 
ples were erected at Kamakura and Kyoto, and branch temples 
established throughout the country under the aegis of emper- 
ors, shoguns, and feudal lords. This illustrious patronage, to 
which was added that of artists, intellectuals, warriors, and 
wealthy merchants, continued on through the Ashikaga period 
(1338-1573). During this period Rinzai temples became the 
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centers of inspiration for an aesthetic flowering that has, cor- 
rectly or incorrectly, made Zen and Japanese culture almost 
synonymous words. Rinzai Zen, now completely adapted to its 
new environment, settled down into comfortable complacency. 

All the Chinese and Japanese monks who had brought 
Rinzai Zen to Japan could trace their lineage directly back to 
the founder Lin-chi I-hstian (Rinzai Gigen). All had brought 
with them the texts as well as the koans handed down to them 
by their teachers, and continued to use these in instructing their 
disciples. Whatever differences there may have been in their 
teaching were due to traditions in their teaching lines or to 
personal preferences, not to differences in basic principles. 

The Japanese genius for the preservation of tradition fos- 
tered the continued transmission of the koans and their an- 
swers in the forms in which they had originally been handed 
down. Little attempt at innovation seems to have been made. 
Only a very few new koans were created by Japanese masters, 
and in their commentaries upon texts these masters followed 
closely the commentaries traditional in their own teaching 
lines. One thing should, perhaps, be mentioned here, how- 

ever. The monks who came to Japan in the Kamakura period 

had brought with them, in addition to Zen texts, works on 

the Neo-Confucianism of Sung, and were the first to introduce 

these to Japan. With many Zen priests, the study of these Neo- 

Confucian texts became a new and added interest. Though 

it cannot be said that Japanese Rinzai Zen was influenced by 

Confucianism, a tinge of it can occasionally be discerned in 

the writings of later Rinzai Zen men. 

We have little specific information about the way in which 

the Japanese masters instructed their students in koans during 

these centuries. On the whole, the manner of transmission 

was probably as traditional as were the koans transmitted. 

But one difference is apparent. While the Chinese masters 

may have earlier begun to instruct some of their disciples indi- 

vidually in their private rooms, the coming of Japanese stu- 

dents encouraged this practice. Few, if any, Japanese monks 

were acquainted with spoken Chinese when they first arrived 

21 



ZEN DUST 

in China, but all could write Chinese. From the first the 
_ Chinese masters apparently received their Japanese disciples 
individually in their rooms, and instructed them through an 
exchange of written questions and answers. When the Japa- 
nese monks returned home to become masters themselves, 
though there was no barrier of language between them and 
their disciples, they continued the practice of giving koan 
instruction in private, and this practice seems to have become 
generally accepted in Japan. 

_ The stagnation into which Rinzai Zen had sunk by the be- 
ginning of the Tokugawa era (1603-1867) was disturbed in the 
middle of the 17th century by the arrival at Nagasaki in 1654 
of Yin-yian Lung-ch‘i fe 7c #} (Ingen Ryuki, 1592-1673). 
Ingen, to give him the Japanese name by which he was later 
always known, came to Japan as a refugee from the Manchus. 
He was a master of the Lin-chi School, and had at one time 
resided at the Huang-po-shan #% 3€ 1] (Obakuzan) ® in Fukien 
Province. The Zen which Ingen brought with him was late 
Ming dynasty Zen with all its accretions. Neither the Rinzai 
nor Soto sects of Japanese Zen received Ingen with much 
cordiality. Eventually the reigning emperor granted him land 
at Uji, near Kyoto, where, with the help of craftsmen and arti- 
sans who had accompanied him from China, he built an impos- 
ing monastery and temple in late Ming style, which he named 
the Mampuku-ji & ja after the original temple at Huang- 
po-shan. The fresh ideas in art, architecture, literary studies, 
and monastic organization introduced by Ingen had a direct 
influence that was far reaching in many fields. The new 
teaching and teaching methods he brought with him, however, 
though they may have had some indirect influence on later 
Rinzai Zen, were openly adopted only within the walls of the 
temples of the Obaku Sect which he founded. Ingen’s coming 
marked the beginning of the end of the long lethargy into 
which the world of Rinzai Zen had sunk. Less than fifty years 
later Hakuin Ekaku A ft @$ appeared and shook that world 
to its foundations. 

SUGIYAMA Iwajiro #1] 42X88 was born January 19, 1686, 
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in the village of Hara, situated at the foot of Mount Fuji on 
the Tokaido, the main road between Edo (Tokyo) and the 
old capital Kyoto. The name Hakuin Ekaku, by which he 
has always been known, is a combination of his two religious 
names. The temple priest who shaved his head as a youth 
gave him the name Ekaku; he himself adopted the name 
Hakuin in his early thirties. The god or literary name he took 
was Kokurin #§#*. His father was a samurai and his mother 
the daughter of the owner of a post station in the village. 

As the youngest of five children, Hakuin was much with his 
mother, a devotee of the Nichiren 4 3# Sect,“ and her religious 
nature had a deep influence upon him. He was a highly sen- 
sitive boy and gifted with a remarkable memory. At four he 
is said to have known by heart over three hundred of the local 
songs. When he was eight years old, after attending a service 
at which a section of the Lotus Sutra was chanted, he returned 
home and recited it exactly as he had heard it. At another 
time, a sermon on the Eight Hot Hells so stimulated the child’s 
naturally excitable imagination that for a long time he lived 
in constant fear of experiencing their torments. 

At the age of fifteen he gained his parents’ consent to become 
a monk at the Shoin-ji #3 & =, a small Zen temple in his native 
village. Not long afterwards the temple priest became ill, and 
Hakuin went to live at the monastery of Daisho-ji A #2 = in 
the nearby town of Numazu. There he continued his training 
for several years. In 1705, when he was nineteen, he went 
through a mental crisis which plunged him into deep despair 
and led him to set out on a pilgrimage that took him from 
temple to temple in various parts of the country. 

One fine summer day, the abbot of the Zuiun-ji fii 3 =, a 
temple in present Gifu Prefecture where Hakuin was then 

staying, put his library containing books on Buddhism, Con- 

fucianism, and Taoism, out to air. Seeing them, Hakuin, who 

was still uncertain of the path he wished to pursue in life, deter- 

mined to settle the matter by picking up one of the volumes 

at random and letting it decide his fate. The book he chose 

chanced to be a famous collection of anecdotes from the lives 
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of the old Chinese Zen masters. When he read in it the story 
of how Shih-shuang Ch‘u-yian 4 #134 (Al (Sekiso Soen, 986- 
1039) *! kept himself awake during his long meditation vigils 
by sticking himself in the thigh with a gimlet, young Hakuin 
resolved to continue his training until he, too, had attained 
enlightenment. 

Hakuin then set out again on his pilgrimage. In 1708 he set- 
tled down for atime at the Eigan-ji % = in Niigata Prefecture 
and devoted himself to zazen and koan study. Early one 
morning, after a night spent in meditation, he had his first 
glimpse of satori. For him the experience was so overwhelm- 
ing that he was certain no one in hundreds of years had had 
so deep a satori as he. When the master of Eigan-ji refused 
to approve his enlightenment, Hakuin visited a number of 
other masters, hoping to get their recognition. Noone agreed 
with him. Finally, his pride decidedly humbled, he came to 
Dokyo Etan 38 i vit (1642-1721) of the Shoju-an IE & in 
Nagano Prefecture. This stern master subjected Hakuin to 
the hardest possible discipline, and, though he stayed with Etan 
only eight months—he was recalled to Numazu by the illness 
of his former teacher at the Daisho-ji—Hakuin succeeded in at- 
taining his first real satori and his master’s acknowledgment of 
it. Hakuin had previously had a number of teachers and later 
was to have others as well, but Shoju Rojin iE % % A, as Etan 
was popularly known, was his real master. Throughout his 
entire life Hakuin never ceased being grateful to the old man. 

In 1710 Hakuin was back in the Shoin-ji, the little temple 
in Hara where he had first been a novice. That same year, as 
the result of the strenuous practices he had subjected himself 
to, he had a severe nervous breakdown. After consulting 
several medical men and receiving no help from them, he final- 
ly sought out Hakuytshi A &-+,8% a hermit living in the 
mountains northeast of Kyoto. Through certain curious 
methods taught him by Hakuyishi, Hakuin was able to cure 
himself completely. 

Hakuin gave his first sermon two years later at the Shoin-ji. 
He was then twenty-six. But he soon resumed his wanderings, 
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studying koans with various masters in different parts of the 
country. His satori experiences increased in frequency and 
depth. The death of his father in 1716—his mother had died 
some years earlier—again brought him back to Hara and the 
Shoin-ji. There he began to preach and teach. In 1718 he 
went to Kyoto and resided for a short time at the headquarters 
temple of Myoshin-ji # 3%." Upon his return to Hara he 
settled down in the Shoin-ji, never again to leave it for long. 

Hakuin’s fame now began to spread through the country, 
and disciples and lay followers came to him in ever increasing 
numbers. For the rest of his long life he taught and lectured 
continuously. Over the years he discoursed and commentated 
upon all the important Zen koan collections, many of the 
works of the Chinese Zen masters, and a few of the Buddhist 

sutras. He was a voluminous writer. His writings on Zen, 

for the most part in Chinese style, are rough, vigorous, and 

full of vivid imagery and picturesque expressions. For his 

lay followers, many of them the simple people of the neigh- 

boring farms and villages, he wrote in Japanese, using the 

Japanese syllabary which they could easily read. These writ- 

ings, in which above all he stressed morality, obedience, and 

a virtuous life, were often punctuated with charming songs 

and verses of his own making. 
Hakuin trained his disciples severely in traditional methods, 

exhorting them to zazen practice and further and further study 

of koans. His own experience of koan study under many 

different masters had given him a familiarity with the koans 

and the methods then in use in different teaching lines. He 

systematized these koans and methods to some extent himself, 

and this systematization was completed later by the most able 

of his many heirs. Furthermore, he created a considerable 

number of new koans, the most famous of which is that known 

as “The Sound of the Single Hand.” 

Hakuin’s own deep and repeated satori experiences led 

him to encourage his students to strive for the same profound 

penetration as he had attained. Like his great Chinese pre- 

decessor Ta-hui, he insisted upon satori above everything 
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else. But unlike Ta-hui, who had urged deeper and deeper 
satori through the continuously deeper introspection of a koan 
or koans but had made no attempt at any systematization of 
study, Hakuin considered that, after satori had once really 
been experienced, this satori should be gradually deepened 
and deepened by means of a systematized after-satori training. 
He divided Zen training into two parts: satori, and training 
after satori. The system originated by him and completed 
by his disciples is explained in detail by Issha Roshi in Part 
Two of this book. 

But teaching, lecturing, and writing exhausted neither 
Hakuin’s talents nor his tremendous energy. He encouraged 
and supervised the reprinting of the Hannya shingyo and the 
Kannon gyo #1. He restored at least one temple in addi- 
tion to his own Shoin-ji, and was instrumental in the rebuild- 
ing of two more, one of them the beautiful mountain monas- 
tery of Ryttaku-ji #€##% in nearby Mishima, where he 
installed his great disciple Torei Enji 44 El # (1721-1792). 
Moreover, Hakuin was a brilliant painter and calligrapher in 
the true Zen style. A thousand or more examples of his work 
have come down to us, and his genius in this field is only now 
being fully recognized. He is also said to have carved the 
wooden statue of himself in the possession of the Shoin-ji, a 
statue that shows him in full robes, grasping a long and menac- 
ing stick, eyes sharply penetrating, and the whole figure alive 
with restrained power. If this was the master his disciples 
faced in their koan interviews with him, their hearts must 
indeed have quailed and cold sweat run down their bodies. 

But Hakuin had a warm and human side as well. Due to 
his own “meditation illness” in his youth, he showed much 
concern for the health of his disciples and often instructed 
them in the practices he had learned from the old hermit 
Hakuyashi. Also, Hakuin was much beloved by the more 
humble among his lay followers. They came to him constantly 
for advice on the problems facing them in their daily life, a 
life which at that time was particularly bitter for the peasantry. 
Hakuin’s kindness and helpfulness never failed. In his re- 
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ligious instruction to them he was always broad-minded, often 
recommending the teachings and practices of other schools of 
Buddhism when he felt that these answered their simple needs 
better than the austere practices of Rinzai Zen. Where his 
Zen students were concerned, however, Hakuin was opposed 
to any way but that of the traditional Rinzai School. He often 
spoke out harshly against the “silent-illumination” meditation 
of the Soto Sect and the nembutsu practice followed by ad- 
herents of the Pure Land sects. 

Hakuin’s teaching to his own disciples and to all Zen 
students may be summed up simply in this way: Men must 
realize Absolute Mind through their zazen practice and their 
koan study; through continued zazen practice, koan study, 

and daily life that realization must be ever deepened so that 

it may be made visible in every thought, word, and act, what- 

soever these may be. Morality is the foundation stone of 

practice; without morality there can be no true practice and 

therefore no true attainment. And, finally, health of body 

must be preserved in order to carry the practice on to its 

completion. 
Hakuin Ekaku died quietly in his sleep at the Shoin-ji, Janu- 

ary 18, 1769, at the age of eighty-three. 
And now the whole world of Japanese Rinzai Zen began to 

awake. Monks’ Halls or sodo {# were gradually established 

in connection with those headquarter temples that did not 

already have them, and at some of the sub-temples as well. 

The masters or roshi 4 fifi in charge of these sodos were all 

Hakuin’s disciples—he is said to have had ninety odd—or 

their direct heirs. Changes were made in the arrangement 

of the meditation halls and the monks’ living quarters, some 

of these following the style Ingen had earlier introduced at 

the Mampuku-ji. All aspects of daily life were strictly regu- 

lated, and a curriculum of study instituted that consisted of 

zazen, koan study, daily labor, begging, and sutra chanting. 

The year was divided into spring and autumn terms of three 

months each when the monks lived and studied in the sodo; 

each term was followed by a vacation period of three months 
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during which the monks were free to return to their home 
temples in other parts of the country. 

The system of koan instruction originated by Hakuin now 
replaced all previous methods of instruction. This system 
was developed and refined by his disciples, including his direct 
heir Gasan Jito (& Ll) 34 fi (1727-1797). But it was Gasan’s 
two heirs, Inzan Ien fei EB (1751-1814)*” and Takuja 
Kosen &. JN #83 (1760-1833) ,° who finally fixed “‘ Hakuin Zen” 
in the two teaching styles current today.” Neither Hakuin 
nor his disciples compiled any collections of koans, at least 
none that were ever published. (The koans that Hakuin 
created are still transmitted only by word of mouth to the 
student in the master’s room.) Except for Hakuin’s koans, 
generally given in the earlier stages of koan study, the masters 
took their koans from the old Chinese collections, Wu-mén- 
kuan (Mumonkan), Pi-yen lu (Hekigan roku), Lin-chi lu 
(Rinzai roku), and Hsii-t‘ang lu tai-pieh (Kidd roku daibetsu), 
and from a collection made in Japan shortly before Hakuin’s 
time known as Katto sh#. In the Inzan and Takuji lines, the 
answers to the koans were more or less standardized for each 
line respectively. 

Another innovation that seems to have been instituted 
either by Hakuin or his disciples was the use of jakugo 3% #4 
or “capping phrases” in koan study. Long before, Fén-yang 
Shan-chao had appended his own verses, epitomizing the import 
of the koan in poetical language, to each of the hundred koans 
that comprised one of his collections, and Zen men had been 
writing such verses on koans ever since. Now, when the 
student had satisfied the master as to his understanding of a 
koan, he was asked to bring to the master a line or two in verse 
or prose which, as with Fén-yang’s verses, summarized the 
import of the koan. In this case, however, the capping phrase 
was not to be original with the student; it was to be a quota- 
tion taken from the literature, preferably secular, of any 
period. Zenrin kushu, an anthology of quotations from Chi- 
nese and Japanese sources compiled shortly before Haku- 
in’s time, with which he is said to have become acquaint- 
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ed in his youth, was the principal source for these jakugo. 
A detailed description of this anthology constitutes Part 
TureeE of this work. Masters of the Inzan line used jakugo 
for most, but not all, of the koans; those of the Takuja School 
used jakugo for all koans, often demanding several succes- 
sively for a single koan. As with the answers to the koans, 
the jakugo for each koan seems to have been more or less 
standardized in each of these two teaching lines. 

In the curriculum of the monastery, koan study unquestion- 
ably held first place. Every monk studied koans under the 
personal supervision of the master of the monastery. When a 
monk entered the sodo the master gave him his first koan; he 
did not choose it himself, as would seem to have been the 
general custom previously. On this koan the monk meditated 
until he had attained a satori deep enough to satisfy the master 
that he was ready to begin his “practice after satori.” The 

attainment of the first satori, or kensho ‘i #:,°° was expected 

to take two or three years, the full training after satori, from 

ten to fifteen years more. 
The master or roshi met his student-monks individually at 

stated times for a private interview called sanzen Bit. This 

might take place several times a day during the weeks es- 

pecially devoted to meditation and known as sesshin 7 ($8) ib, 

or only once or twice a day at other times. The etiquette for 

such an interview was definitely prescribed and extremely 

formal. The monk entered the master’s room after a series 

of deep bows outside and inside the entrance to it, sat down 

facing the master, stated his koan immediately, and gave the 

answer he had arrived at. If the master was convinced that 

the student’s insight tallied with the koan, he might accept 

the answer, then ask him to bring a jakugo for it at the 

next regular time for sanzen. If not, the master might give 

the student a word of encouragement or dropa hint to let him 

know that he was on the wrong path. Most often, however, 

the master did not utter a single word; he merely rang a little 

bell at his right hand, indicating that the interview was over 

and he was ready to receive the next student. Etiquette de- 
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manded that the monk leave the room at once after making 
the usual bows. Thus there was little or no opportunity for 
the student to ask a question or even to open his mouth after 

‘‘ his first words. 
On certain fixed days the roshi gave a teisho #é"5, or lec- 

ture, to the monks. For this lecture he took a high seat fac- 
ing the altar in the center of the main hall of the monastery, 
and discoursed, in the fashion set by Hakuin, on one of the 
old koan collections, taking up one “‘case” or a part of a case 
at each lecture successively until he had covered the entire 
collection. 

Such is the manner of koan study that has prevailed in 
Japanese Rinzai Zen from the time of Hakuin and his disciples 

to the present day. Many of the forms and ceremonies still 
observed in Zen temple life can be traced back to customs 
current in China during the Sung and Yiian dynasties and in 
Japan during the Kamakura and Ashikaga periods. Certain 
definitely feudalistic elements are discernible in the method 
of koan instruction which Hakuin originated. The period in 
which he lived was the middle of the Tokugawa era, an era 
when all aspects of Japanese life were frozen in a rigid 
feudalistic pattern. It is only natural, therefore, that the 
changes Hakuin made, revolutionary though many of them 
must have seemed in his own day, should have conformed, 
in externals at least, to the period of history in which he lived. 
And the Japanese reverence for tradition where form is con- 
cerned has preserved these externals punctiliously. 

The upsurge of vitality in Rinzai Zen to which Hakuin gave 
the impetus was dealt a heavy blow in the first years of the 
Meiji era (1868-1912), when the government withdrew its 
support from all Buddhist temples and monasteries, deprived 
many of them of their holdings in land, and for a short time 
even openly persecuted them. But before many years had 
passed, despite the government’s continued official support of 
Shinto, the various Buddhist sects, including those of Rinzai 
and Soto Zen, regained much of their earlier vigor. In the 
Rinzai monasteries of Kamakura and Kyoto several powerful 
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Rinzai masters appeared who attracted to themselves talented 
disciples and lay adherents of importance in governmental, 
educational, and financial circles.*! 

The strong spirit of nationalism which, fostered by the 
government, began to take root in Japan in the last years of 
the 19th century, was accompanied by a mounting national 
pride in the great periods of the country’s history. The stern 
martial code of the samurai of the Kamakura era was glorified 
and held up as the ideal way of conduct for citizen and soldier 
alike; the artistic creations of the Ashikaga era were reapprais- 
ed and introduced to the western world as a flowering in 
the field of the arts that could only have been produced by 
the Japanese genius. Japanese Zen was credited with having 
been the source of those unique spiritual qualities with which 
the best in Japanese culture was now seen to be infused. The 
use of religion as a legitimate political expedient had been ac- 
cepted throughout Japanese history, and it was accepted again. 
The military faction, fast rising to absolute power, saw in 
certain Zen practices a possible tool for the accomplishment 
of their ends. They now openly solicited assistance from 
Rinzai Zen in stimulating and sustaining the people’s ardor. 
They were not refused. 

The end of the last war found Rinzai Zen in a state of 

spiritual and physical exhaustion. The new land redistribu- 

tion laws took away from the temples all but the last of their 

acres, and, with supporters reduced to the few who were still 

faithful believers, the priests in many cases were forced to find 

outside employment in order to keep their temple roofs in re- 

pair and themselves in daily necessities. The attention of the 

nation was completely concentrated on reconstruction and the 

regaining of material prosperity. 

The Japanese Zen masters of today are trying faithfully to 

carry on their teaching against tremendous odds. Further- 

more, they are bound by a traditional system which, as regards 

many of its forms, is a relic of the feudal age. All are aware 

of this, but the great problem facing them is how to adapt to 

modern life and thought without losing the very essence of 
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Zen itself. The West’s, to them, unanticipated interest in 
Zen and the slightly reviving interest of Japanese laymen may 
help to point a way. Zen has always made the same teaching 
available to laymen as to monks. The masters who have 
transmitted traditional Zen have, with few exceptions, always 
been temple men, but from the earliest times laymen have 
been among their more distinguished disciples. 

Enlightenment, the personal experience of Reality, is man’s 
ultimate experience. The quest for this experience is the most 
difficult quest upon which he can embark. It demands of him 
faith, determination, sacrifice, and, above all, passion. Without 
the sustained sense of urgency which passion imparts, the 
goal cannot be achieved. All the great men of Zen have 
understood this. The koans were in part devised to keep the 
sense of urgency sustained during the intervals when the heat 
of passion subsided. The seemingly unsolvable problem goads 
the disciple on mercilessly; when at last it is solved, the assur- 
ance that the insight attained tallies with the insight of en- 
lightened men before him renews the disciple’s faith in himself 
and his determination to press on. The koans are indeed peer- 
less aids in the quest for the experience of enlightenment.” 
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KOAN STUDY IN RINZAI ZEN 
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I. THE FOUR VOWS 

ZEN is “without words, without explanations, without instruc- 
tion, without knowledge.” Zen is self-awakening only. Yet 
if we want to communicate something about it to others, we 
are forced to fall back upon words. 

I am only a practicing Zen monk. Ihave no scholarly learn- 
ing and no literary accomplishments. However, using my own 
experience as the basis, in the following pages I shall try to tell 
you something about the course of study and practice followed 
by Zen monks during the years they spend in the training hall. 

But first I should like to introduce you to the Four Vows. 
Every Buddhist not only recites the Four Vows morning and 
evening, but tries to keep them always in mind and to carry 
them out to the best of his ability throughout the course of his 
entire lifetime. For Zen monks, especially, these are the most 

important of all vows: 
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Sentient beings are numberless; 
] take a vow to save them. 
The deluding passions are inexhaustible; 
I take a vow to destroy them. 
The Gates of Dharma are manifold; 
I take a vow to enter them. 
The Buddha-way is supreme; 
I take a vow to complete it.! 

This is the Vow. Various karmic relations played a part in 
my going to New York in the spring of 1955 to give the talks 
on which this book is based, but this Vow was the fundamental 
cause. If you will firmly establish the Four Vows in your heart, 
my purpose will be more than fulfilled. 
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II. SEEING INTO ONE’S OWN NATURE (1) 

WHEN we Zen students enter the zendo, needless to say our 
first aim is to attain the state of kenshd,? that is, ‘“‘ to attain in- 
sight into our own real nature.” If you ask me the question, 
“What is kensho—what is this ‘seeing into one’s own real 
nature’ ?” Iam afraid I can give you no other answer than to 
say: “ Kensho is just kensho, nothing more.” 

Our great masters of olden times have described the experience | 
in various ways. One master said that kensho is just like com- v 
ing back to life again after having lost your hold on the edge 
of a precipice and fallen to your death. Another master has 
said that kensho is the moment when you die the Great Death. 
And another has spoken of it as the state in which Great Life 
clearly manifests itself. 

Though there are many ways of describing this state of see- 
ing into one’s own nature, all are merely something our old 
masters have said about it. The actual experience of true kensho 
can be attained only by yourself through your own self-awaken- 
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ing in your own body. There is no other way. In order to 
reach this state of seeing into our own nature, we Zen monks 
labor diligently and painstakingly day and night. A Zen monk 
without kensho is not worth a penny. 

The experience of kensho has been handed down directly 
from Shakyamuni Buddha through successive generations of 
patriarchs to men of the present by means of the “ transmission 
of Mind by mind.”* As long as the direct experience of kensho 
continues to be thus transmitted from generation to generation, 
Zen will not disappear, regardless of whether great temples and 
religious establishments exist or not. 

Daito Kokushi,* founder of the Daitoku-ji,° in his last admoni- 
tion spoke emphatically about the importance of kensho for Zen 
monks. His words are something like this: 

‘‘ Some of you may preside over large and flourishing temples 
with Buddha-shrines and rolls of scripture gorgeously decorated 
with gold and silver, you may recite the sutras, practice medi- 
tation, and even lead your daily lives in strict accordance with 
the precepts, but if you carry on these activities without having 
the eye of kensho, every one of you belongs to the tribe of 
evil spirits. 
“On the other hand, if you carry on your activities with the 

eye of kensho, though you pass your days living in a solitary hut 
in the wilderness, wear a tattered robe, and eat only boiled 

roots, you are the man who meets me face to face every day 
and requites my kindness.” ® 

Seeing into our own real nature is the first principle for 
Zen monks. Therefore, always keeping foremost in our minds 
the koan we have been given, we never cease seeking kensho 
day and night, night and day. In order that you may know 
with what seriousness we seek it, I shall tell you about Eka 
Daishi,’ the second patriarch of our Zen Sect in China. This 
will afford a better example than anything I could tell you from 
my Own experience. 

Long ago Bodhidharma® was staying at a small temple called 
Shorin-ji, practicing the zazen we call wall-gazing.® At that 
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time there was a lofty-minded man, Jinko by name, who had 
lived a long time near the I and Lo rivers in Honan. He had 
read widely and deeply. He paid no attention to gaining a liveli- 
hood, but loved to roam among the lakes and mountains. He 
used to say: “ Alas, the teachings of Confucius and Lao-tzu 
are concerned only with propriety and conduct; the Chuang-tzu 
and the Book of Changes fall far short of exhausting the Mar- 
velous Principle.” 

One day he said to himself: “I have heard that Bodhidhar- 
ma, the Great Teacher, is now living at the Shorin-ji. The sage 
is not far away; I must go to that mysterious place.” 

So he went to the Shorin-ji. But, since the Master constantly 
sat erect and silent facing the wall, Jinko heard from him no 
words of instruction or encouragement. Then Jinko thought to 
himself: ‘‘In their search for Tao, the men of olden times crushed 
their bones and took out the marrow," or cut their veins and 
drained their blood to appease the hunger of others; ” they spread 
their hair upon the muddy road for a buddha to walk upon;'” 
they threw themselves from the top of a cliff to feed the starv- 
ing tigers below.’ The men of olden times did this. Am I not 
also a man?” 

On the ninth night of the twelfth month there was a violent 
storm of wind and snow, and the cold pierced to the bone. 
Jinko stood motionless through it all. When dawn broke, the 
snow reached above his waist. Seeing this, the Master was 
filled with pity. ‘‘ You have been standing in the snow for a 
long time,” he said. ‘‘ What do you seek ?” 

With his voice choked with tears, Jinko replied: “ My only 
request is that the Master, in his mercy, may deign to open the 
Gate of Sweet Dew” and save all sentient beings.” 

“The incomparable Marvelous Tao of all the Buddhas,” re- 
plied the Master, “‘is attained only by long diligence in a practice 
difficult to practice, and by long endurance of that which it is 
difficult to endure. Why should you, with your shallow mind 
and arrogant heart, beg me for the True Vehicle’® and suffer 
such hardships in vain ?” 
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Upon hearing these words, Jinko drew his sword from under 
his robe, cut off his left arm at the elbow, and placed it before 
the Master. At this, the Master knew Jinko to be a vessel of 
Dharma.” He said: “ All the Buddhas, when they seek Tao, 
forget their bodies for the sake of Dharma. You have cut off 
your arm. Now you, also, are capable of seeking.” 
“May I hear from you about the Dharma Seal of All the 

Buddhas ?”’!® Jinko asked. 
“The Dharma Seal of All the Buddhas is not obtained from 

another,” the Master said. 
“Your disciple’s mind is as yet without repose,” said Jinko. 

““T beg you, Master, let me have repose of mind.” 
“ Bring me your mind and I will repose it for you,” the Master 

replied. 
“Though I seek for my mind, I cannot get it,” said Jinko. 
“‘T have reposed your mind for you,” said the Master. 
At these words Jinko attained satori.” 
In such ways as this our patriarchs strove at the risk of their 

lives to attain kensho—to attain insight into their own real 
nature. If it was for the sake of Dharma, they did not hesitate 
to sacrifice their bodies or lay down their lives. Following their 
example, we also sit and practice meditation. Of course we 
do not go to the extreme of cutting off our arms. If we were 
to imitate Jinko, however many arms we might have they would 
not suffice. Nevertheless we do such things as practicing zazen 
stark naked in mid-winter. 

Nanshinken,” the late Roshi of the Nanzen-ji Sodo,” in his day 
had the reputation of being the most severe of all the sodo roshis 
in Japan. Whenever he found any of us negligent in our prac- 
tice, he would wield his myoi” ruthlessly, and, every O Sesshin, 
many of us would bear the resultant bumps on our heads. I 
am still deeply grateful for Nanshinken’s nyoi. 

I am told that a pearl is produced only through the pearl- 
oyster’s enduring the pain of having a grain of sand bore into 
its flesh, fighting against it, and protecting itself against it. We, 
also, by fighting all kinds of difficulties and overcoming them, 
strive to develop the jewel of spiritual cultivation. 
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II. SEEING INTO ONE’S OWN NATURE (2) 

BECAUSE the experience of kensho—seeing into one’s own real 
nature—is the pivot of Zen, and because the attainment of this 
experience is the fundamental aim of our Zen practice, our patri- 
archs have spoken and written many stimulating and encourag- 
ing words in order to urge their students on to more strenuous 
efforts. The great Japanese Zen Master Hakuin is one of those 
who have much to say on kensho, and in his Sokkd roku kaien 

fusetsu explains kindly and with scrupulous care the preparatory 
attitude of mind necessary for this experience. He says: 

If you wish to seek Buddha, you must first have insight 
into your own real nature. Without this insight, what bene- 

fit will you derive from reciting the Nembutsu or chanting 

the sutras? The word “Buddha” means “Awakened.” 

When you awaken, it is your own mind that is Buddha. 

If somewhere else than in your own mind you seek a Bud- 

dha having a tangible form, you are a foolish fellow. It 
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is like a man who is seeking for fish. He must first of 
all look in the water because, since fish are the product of 
water, outside water there are no fish.” Just so, he who 
wishes to seek Buddha must first of all look into his own 
mind because, since Buddha is the product of mind, outside 
mind there is no Buddha. 

You may ask: “If, as you say, there is no Buddha out- 
side mind, how can one awaken one’s own mind and get 
to the bottom of it ?” 

I reply: “Is it mind that asks this question? Is it 
nature? Do you call it spirit, or do you call it soul? Does 
it reside on the inside, on the outside, or in the middle ? 
Is it blue or yellow, red or white? You yourself must 
examine closely. When you are standing, examine closely; 
when you are sitting, examine closely. While you are eat- 
ing your rice, while you are drinking your tea, while you 
are speaking, while you are silent, carry on this investiga- 
tion intently and earnestly. Under no circumstances search 
among the teachings of the sutras or in written words. 
Never ask your teachers to explain. But when your ac- 
tivity of mind is exhausted and your capacity for feeling 
comes to a dead end, if something should take place not 
unlike the cat springing upon the mouse or the mother 
hen hatching her eggs, then in a flash great livingness sur- 
ges up. This is the moment when the phoenix escapes 
from the golden net, when the crane breaks the bars of its 
cage. But, though you spend twenty or thirty years of 
your life in fruitless effort, and even up to the moment of 
death fail to break through, you must vow never even for a 
moment to think that the tales of any decrepit old man or 
woman can be of benefit to you in any way. If you do, 
their words will cling to your bones and stick to your skin, 
and you will never be able to rid yourself of them, to say 
nothing of achieving the ultimate aim of the patriarchs. 

That is why a man of old said: “For the study of Zen 
there are three essential requirements.” 4 What are these 
three essential requirements ? The first is a great root of 
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faith; the second is a great ball of doubt;* the third is great 
tenacity of purpose.. A man who lacks any one of these 
is like a three-legged kettle with one broken leg.” 

What is a root of faith? It is nothing less than the be- 
lief that every man possesses his own intrinsic nature into 
which he can attain insight, and that there is a Fundamental 
Principle?” which can be completely penetrated. Just this. 
But, even though he has sincere faith, if a man does not 
bring concentrated doubt to bear upon the koans that are dif- 
ficult to pass through,” he cannot get to the bottom of them 
and penetrate them completely. And, though this ball of 
doubt be firmly solidified, if it is not succeeded by great ten- 
acity of purpose, it will not be shattered. Therefore it 
is said that, for slothful sentient beings, Nirvana endures 
for three asamkhyeya kalpas,”’ for intrepid sentient beings, 
the attainment of Buddhahood takes place in an instant of 
thought. You must always be ardent. 

The study of Zen is like boring wood to get fire. The 
wisest course is to forge straight ahead without stopping. 
If you rest at the first sign of heat, and then again as soon 
as the first wisp of smoke arises, even though you bore 
for three asarnkhyeya kalpas, you will never see a spark 
of fire. My native place is close to the seashore, barely a 

few hundred paces from the beach. Suppose a man of my 

village is concerned because he does not know the flavor of 

sea water, and wants to go and taste it for himself. If he 

turns back after having taken only a few steps, or even if 

he returns after having taken a hundred steps, in either 

case when will he ever know the ocean’s bitter salty taste ? 

But, though a man comes from as far as the mountains of 

Koshu or Shinshu, Hida or Mino,” if he goes straight ahead 

without stopping, within a few days he will reach the 

shore, and, the moment he dips the tip of one finger into 

the sea and licks it, he will instantly know the taste of 

the waters of the distant oceans and the nearby seas, of 

the southern beaches and the northern shores, in fact of all 

the sea water in the world.” 

43 



ZEN DUST 

Thus Hakuin Zenji painstakingly explains the matter for the 
sake of those of us who are studying Zen. Although he tells 
us not to search in the sutras and other writings, not to be led 
astray by the words of men, this is very difficult indeed. How- 
ever, our patriarchs have not left us without assistance. I said 
previously that, in our ceaseless seeking for kensho, we Zen 
monks always keep foremost in our minds the koan we have 
been given. What is the koan we are given when we first enter 
the monastery and begin our Zen study ? Our teacher usually 
selects one of these three : 

The Sixth Patriarch*? asked the head monk Myo: 
“Thinking neither of good nor of evil, at this very moment 
what was your original aspect before your father and mother 
were born ?”* 

A monk asked Master Josha:** “Has the dog Buddha- 
nature or not?” 

Joshi answered: “ Mu!”* 

Hakuin Zenji used to say to his disciples: “ Listen to 
the sound of the Single Hand!” *° 

In the first line of his Zazen wasan,*” Hakuin Zenji says: 
“Sentient beings are intrinsically Buddha.” When Shakyamuni 
was sitting under the Bodhi Tree and, on catching a glimpse 
of the morning star, came to his Great Awakening, he also ex- 
claimed: ‘How wonderful! Every sentient creature is en- 
dowed with the intrinsic wisdom and virtuous characteristics of 
Tathagata.” *® 

All the phenomena that are unfolding before our eyes, all, 
without any exception, just as they are, are the reality we see 
when we attain insight into our own real nature. All are 
Tathagata. All sounds are the profound and exquisitely subtle 
voice of Dharma. Why is it impossible for us to receive them 
as they are? Shakyamuni Buddha, Hakuin, and all the patri- 
archs of the past have proclaimed: ‘‘ Sentient beings are in 
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trinsically Buddha,” or, ‘‘ Every sentient creature is endowed 
with the intrinsic wisdom and virtuous characteristics of Tatha- 
gata.” But though these sounds are correctly broadcasted, our 
receiving instruments emit only a confusion of noise, and, 
constantly engrossed in things as we are, we cannot distinguish 
the precious and subtle sounds lost in the interference. To 
say this does not mean that our receiving instruments are in- 
ferior. Such is not at all the case. Each one of us has exactly 
the same remarkable receiving instrument as the Buddha had. 
What is essential is to know how to adjust it. 
When we enter the sodo, the first instruction we receive is, 

“Give up your life!” It is easy to pronounce the words “Give 
up your life!” but to do so is a difficult matter. However, if we 
do not put an end once and for all to that which is called “self” 
by cutting it off and throwing it away, we can never accomplish 
our practice. When we do, a strange world reveals itself to us, 
a world surpassing our reckoning, where he who has cast away 
his self gains everything, and he who grasps for everything 

with his illusory concepts in the end loses everything, even 

himself. 
Of course, what I have been saying all this while is just a 

part of the confusion of sounds of which the world is so full. 

But I hope that every one of you, with your wonderful receiv- 

ing instruments, may correctly catch the exquisite voice of 

Dharma and attain Shakyamuni’s so-called “True Dharma Eye,” 

“Marvelous Mind of Nirvana,” and ‘‘ True Form of the Form- 

less.” 39 Whenever the din becomes unbearable, I beg you to 

practice zazen. Zazen is the peerless method of adjusting our 

receiving instruments. 
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IV. THE HOSSHIN AND KIKAN KOANS 

THOUGH I have already spoken at some length on the subject 
of kensho or seeing into one’s own true nature, I shall say a 
little more about it. Since kensho is the foundation of Zen, 
however much we may think about it, we still do not know it, 
and, however many times we may speak about it, we can never 
speak too often. 

Hakuin Zenji, in his Sokkd roku kaien fusetsu, which I have 
previously quoted, has this further to say: 

My humble advice to you distinguished persons who study 
the profound mystery of the Buddha-dharma is this: Your 
close examination of yourself must be as urgent as saving 
your own head were it ablaze; your efforts to penetrate into 
your own original nature must be as tireless as the pursuit of 
an indispensable thing; your attitude toward the verbal 
teachings of the buddhas and patriarchs must be as hostile 
as that toward a deadly enemy.” 
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In Zen, he who does not bring strong doubt to bear upon 
the koans is a dissolute, knavish good-for-nothing. There- 
fore it is said: “ Underlying great doubt there is great 
satori; where there is thorough questioning there will be 
a thoroughgoing experience of awakening.” “! 

Do not say : “Since my worldly duties are many and trou- 
blesome, I cannot spare time to solidify my doubt firmly,” 
or, “Since my thoughts are always flying about in confusion, 
I lack the power to apply myself to genuine concentration 
on my koan.” 

Suppose that, among the dense crowds of people in the 
hurly-burly of the market place, a man accidentally loses two 
or three pieces of gold. You will never find anyone who, 
because the place is noisy and bustling or because he has 
dropped his pieces of gold in the dirt, will not turn back to 
look for them. He pushes any number of people about, 
stirs up a lot of dust, and, weeping copious tears, rushes 
around searching for his gold. If he doesn’t get it back into 
his own two hands, he will never regain his peace of mind. 
Do you consider the priceless jewel worn in the hair,” your 
own inherent marvelous Tao, of less value than two or three 
pieces of gold ?* 

On hearing Hakuin Zenji’s kind words of admonition, any 
person of resolute purpose will certainly have his mettle arous- 
ed. But for one who is without aspiration, of course they will 
be but the recitation of the Nembutsu in a horse’s ear.“ Treas- 
uring such words of admonition in our hearts, and bearing al- 
ways in mind the conduct of the patriarchs in their daily activi- 
ties, we face squarely to the koan we have been given, study it 
faithfully, and work wholeheartedly. We pass beyond time, 
are not swayed by all kinds of external circumstances, keep our 
inner mind calm and composed, and make this mind firm and 
hard as an iron wall. If this concentrated reflection® is built up 

continuously over one year, two years, three years, insight into 

one’s own true nature will inevitably take place. 
The realm which is revealed to us once we see into our own 
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true nature is none other than that known in Sanskrit as the 
Dharmakdaya, and, in Japanese, the hosshin.® Since the Dhar- 
makaya has been explained backward and forward in the works 
of the various schools that depend upon the scriptures and their 
commentaries, I shall not take it up from the scholastic point of 
view. In Rinzai roku, the Zen Master Rinzai speaks about the 
Dharmakaya this way: “The pure light in each instant of 
thought is the Dharmakaya Buddha within your own house.” ”” 

With the aid of our first koan we attain our first glimpse into 
the undifferentiated realm of the Dharmakaya. To deepen our 
insight into this realm, to become acquainted intimately with 
this, our original home, and to make it our constant dwelling 
place, we study many koans known as Dharmakaya koans, or, 
in Japanese, hosshin koans. Let me give you a few examples: 

A monk asked Kassan Osho: * “‘ What is the Dharmaka- 
ya?” “The Dharmakaya is without form,” Kassan replied.” 

A monk once said to Dairyo Osho:*” “ The physical body 
decomposes. What is the indestructible Dharmakaya?” 

Dairyo answered with this verse: 
“Blooming mountain flowers 
Are like golden brocade; 
Brimming mountain waters 
Are blue as indigo.” *! 

When Ummon” was asked, ‘“‘ What is the pure Dharma- 
kaya?” he replied: “The flowering hedge [surrounding the 
privy |e °° 

To Jun Osho’s™ verse on the Dharmakaya was this: 
When the cows of Eshi are well fed with grain, 
The horses of Ekisha have full stomachs.” 

This is like saying that, when an American sneezes, an Eng- 
lishman catches cold. 

Fu Daishi*® composed the following verse on the Dharmakaya: 
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Empty-handed, yet holding a hoe; 
Walking, yet riding a water buffalo.*” 

If, on coming upon expressions such as these, you feel as if 
you were meeting a close relative face to face at a busy crossroad 
and recognizing him beyond a question of a doubt, then you can 
be said to understand the Dharmakaya. But, if you use common 
sense to conjecture about it, or run hither and thither trying to 
follow the words of others, you will never know the Dharmakaya. 
An old master has said: ‘‘ There are many intelligent men, but 
few who have attained insight into their own real nature.” 
Truly this one thing—seeing into one’s own real nature—is 
the eternal eye of Zen. 

But now that we have once achieved kensho, if we stop here 
and do not go forward another step, we cannot experience the 
patriarchs’ marvelous realm of differentiation.**® To save our- 
selves from this misfortune, it is necessary to pass through many 
intricate koans having to do with differentiation. The Zen 
term for the complex interlockings of differentiation is kikan,” 
and the koans that have been devised to aid us in successfully 
dealing with these interlockings are called kikan koans. 

In the Hekigan roku there is a passage that reads: 

Jade is tested by fire, gold is tested by a touchstone, a 
sword is tested by a hair, water is tested by a stick. In our 
school, one word or one phrase, one action or one state, one 
entrance or one departure, one “ Hello!” or one “ How are 
you!” is used to judge the depth of the student’s under- 
standing, to observe whether he is facing forward or facing 
backward. If he is a fellow with blood in his veins, he will 
immediately go off, shaking his sleeves behind him, and, 
though you shout after him, he will not come back.” 

With the help of the kikan koans we release ourselves from 

we are floundering, and felirt to the unfettered freedom of the 

open fields. Some people may say: “If I have gained insight 
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into my real nature once, that is enough. Why should I go 
further and study many kikan koans?” The old masters lashed 
out at such persons, calling them “ earthworms living in the 
mud of self-accredited enlightenment.” “‘ We awaken to Reali- 
ty suddenly, and are perceiving phenomena right now.”” As we 
master the interlockings of differentiation one by one, and our 
understanding becomes clearer and clearer, Reality becomes 
increasingly distinct. ; 

The following are some of the koans used to enable us to mani- 
pulate these interlockings freely: 

Tosotsu Etsu Osho" devised three barriers as tests for his 

students : 

1. You pull out the weeds and study the profound mys- 
tery only in order to see into your original nature. 
Where is your original nature at this moment ? 

2. One who has realized his own original nature escapes 
from birth-and-death. When the light of your eyes 
falls to the ground, how will you escape ? 

3. One who has escaped from birth-and-death knows 
whither he goes. When the Four Great Elements 
that compose your body separate, where will you 
go?” 

A monk asked Master Josha: “ What is the meaning of 
Bodhidharma’s coming from the West 2” 

“The cypress tree in the garden,” Josht replied. 

Three times the National Teacher Cha called to his at- 
tendant, and three times the attendant answered him. The 
National Teacher said: ‘I always used to think that I was 
beholden to you, but all along it was really you who were 
beholden to me.” ® 

We must make our way through the mass of complex inter- 
lockings that comprise the realm of differentiation, and enter 
the inner sanctuary of the patriarchs. To accomplish this, we 
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must train ourselves by concentrated reflection on our koans over 
and over again. Daie Osho used to say to people: “I have 
experienced great satori eighteen times, and lost count of the 
number of small satoris I have had.”’®’ If even the old masters 
had to train themselves thus, surely we haven’t a moment to 
waste. 

When the power of kensho—the power of seeing into our own 
true nature—is weak, we cannot alter the karma clinging to us 
from the past that hinders our attainment. If the wisdom that 
comprehends differentiation is not completely bright, we cannot 
benefit sentient beings. But to make this differentiation-wisdom 
bright is a difficult undertaking indeed. 
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V. THE GONSEN KOANS 

I have spoken at some length about the Dharmakaya or hosshin 
koans and about the kikan koans. The next type of koan we 
take up in our Zen study is that known as the gonsen koan.® 
Gonsen means literally “‘the study and investigation of words.” 
Gonsen koans are those words and phrases of the patriarchs that 
are difficult to understand. Now that we have succeeded in 
entering the Dharmakaya (hosshin), and in making our way 
through the interlockings of differentiation (kzkan) , we must 
devote our efforts to penetrating into the innermost meaning of 
words and phrases. 
We often hear it said: “‘ In our sect (i.e. the Zen Sect) there 

are no written letters to be set down, no words and phrases to 
be made known, no delusions to be freed from, no enlighten- 
ment to be attained.”’ But, if we were to sit down right here in 
what an old master has called “the deep pit of emancipation,” 
we should, after all, be violating the true meaning of the Bud- 
dha-dharma. Hence, for us students of Zen, beneath a single 
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phrase there exists life and there exists death, within a single 
response there lies release and there lies capture, upon a single 
expression rests the realm of the myriad transformations which 
it is impossible for any man to know, whosoever he may be. 
This is why we must know the many subtle meanings within a 
single word. 
Ummon Zenji said: “Men of immeasurable greatness are 

tossed about in the ebb and flow of words.”’® If you can penetrate 
directly into words and understand them thoroughly, everything, 
from vicious words to the inane disputations of the world, will 
be transformed into ghee of the finest flavor.” 

Hakuin Zenji put it thus: ‘‘ Dancing and singing are the 
voice of the Dharma.”” 

An old master has said: ‘ In our sect there are no words or 
phrases; there is not a single thing to give to men.” But for 
the very reason that there are no words and phrases, words and 
phrases are the more wonderful. Because the hidden valley is 
without partiality, it echoes the footsteps of whomsoever enters 
it. For the very reason that there is not a single thing, the ten 
thousand things are the more mysterious. Because the great 
bell is of itself soundless, when it is struck by the bell-beam it 
reverberates with a flood of sound. Penetrating into the Funda- 
mental Principle and penetrating into the teachings on it are 
not different from this. The four propositions of logic are 
abandoned and the hundred negations wiped out.” Then, in 
whatsoever way or however freely you may speak, you can in- 
stantly ‘“‘ cut off the tongue of every man on earth.” But if, 
because you desire the emancipation of only your own one body, 
you do not pass through the gonsen koans, how are you going 
to save sentient beings ? 

In the Lankavatara-sutra we find this passage: “To pene- 
trate into the Fundamental Principle and not to penetrate into 
the teachings on it is like opening your eyes in the dark. To 
penetrate into the teachings and not into the Fundamental Prin- 
ciple is like shutting your eyes in the daylight. To penetrate 
into both the Fundamental Principle and the teachings on it is 
like opening your eyes in the clear light of day.””* Perhaps by 
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now you have come to realize the importance of these gonsen 

koans, these koans that are concerned with the study and investi- 

gation of words. 
Long ago Bodhidharma described his teaching as: “A special 

transmission outside the scriptures; not founded upon words 

and letters; by pointing directly to man’s own mind, it lets 

him see into his own true nature and thus attain Buddhahood.” 

Frequently, as the result of misunderstanding this statement, 

people do not read the scriptures and the writings of the patri- 

archs, or they consider verbal teachings to be of minor impor- 

tance. That so many of our own sect have today abandoned 

these studies is a matter for regret. When a teaching outside 

the scriptures is clearly understood, the teaching within the 

scriptures should not interfere with it. Ifa teaching outside 

the scriptures does not admit the teaching within the scriptures, 

then it is not a true teaching. When the insight into both is 

clear, there is no prejudice against either. 
To illumine one’s mind with old learning at a bright window 

during the day and to deepen one’s discernment of the Principle 

by meditation in the Monks’ Hall during the night, this is, in- 
deed, to illumine one’s own nature with the teachings and to 
illumine the teachings with one’s own nature. Inside and out- 
side are one, this and that are transcended. It is just like two 
mirrors mutually reflecting one another with no shadow between 
them. 

But, though written words and spoken phrases can be the 
source of emancipation, they can be the source of bondage as 
well. Depending upon the way they are used, they become the 
finest ghee or the most vicious poison. 

Now let me show you a few of the koans through the study 
of which we attain insight into the mystery of words: 

A monk once said to Fuketsu Osho: ” “ Speech and silence 
tend toward separation [from IT] or concealment [of Ir]. 
How shall we proceed so as not to violate It ?” 

Fuketsu replied with the following verse: 
“TI always remember Konan in the spring, 
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The partridges crying and flowers spilling their 
fragrance. ” 

A monk asked Nansen:” “ Is there a truth that has not 
been preached to men ?” 

“ There is,”’ said Nansen. 

“ What is this truth ?” asked the monk. 

Nansen answered: “‘ This is not mind, this is not Buddha, 
this is not a thing.” 

A monk asked Master Joshua: ‘“‘ What is Joshi 2” 
“East gate, west gate, south gate, north gate,” Joshua re- 

plied.” 

One day Chosha Osho® went for a ramble in the mountains. 
On his return to the monastery, the head monk said to him: 
“Osho, where have you been ?” 

“T have come from a ramble in the mountains,”’ Chosha 
replied. 

“‘ Where did you go, Osho ?” the head monk inquired. 
“ Going, I followed the fragrant grasses; returning, I pur- 

sued the falling blossoms,” answered Chosha. 
“‘ How very springlike the feeling !”” exclaimed the head 

monk. 
** Still better is the dripping of autumn dew from the full- 

blown lotus flowers,” returned Chosha. 

Setcho’s jakugo was: “Iam grateful to you for your an- 
swer.”® 

We also study Haryo Osho’s® “‘ Three Pivotal Words”’: 

1. Amonk asked Haryo Osho, “‘ What is the Daiba Sect ?” 
“Filling a silver bowl with snow,” Haryo replied. 

2. “ What is the Blown Hair Sword ?” 
“‘ The tip of each branch of coral supports the moon.” 

3.0 ““Whatis:Tao?” 
“ A bright-eyed man falls into a well.” * 
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Commenting upon these three questions and answers, Um- 
mon said: ‘“ At some anniversary of my death, if you recite 
these ‘Three Pivotal Words,’ that will suffice to requite my 
kindness.” 

Such is the high regard in which we hold a phrase. But let 
me warn you, and this is the important point, if you are caught 
in the entanglement of words, you will lose your freedom. 
When Shakyamuni was about to enter Nirvana, Mafijusri®™ 

addressed him, saying: ‘“‘I entreat the World Honored One to 
turn the Wheel of Dharma for the last time.” 

The World-Honored One upbraided Mafjusri, saying: “From 
the day I entered the Deer Garden until I came here to the bank 
of the Hiranyavati River, I have never uttered a single word.” ® 

Is this turning the Wheel of Dharma or not? It is difficult 
indeed fully to exhaust the mystery of words. 
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¥ “ 

THE next type of koan we study is that known as the nanto 
koan.6 Nanto meais “difficult to pass through,” so the nanto 
koans are the koans most difficult to pass through. Even though 
we have smashed the tub of black lacquer ®’ with the help of the 
hosshin koans, moved through the multifold interlockings of 
the kikan koans, and, through the study of many gonsen koans, 
completed our investigation of those words of the patriarchs 
that are difficult to understand, to our regret we find that the 
dwelling place of the patriarchs is still as far away as the distant 
horizon. When we look up at it, it seems higher and higher; 
when we enter it, it seems deeper and deeper. Even for the 
patriarchs what formidable difficulties there were! This is the 

place called nanté, the place difficult to pass through. Not un- 

til we have penetrated these nanto koans one by one can we be 

said to be true monks. 
In his Sokko roku kaien fusetsu, Hakuin Zenji says: 
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My advice to you eminent persons who study this pro- 

found teaching is this: You resolute men must dauntlessly 

display your spirit and attain insight into your real nature 

once. But, the moment your insight into your own nature 

has become perfectly clear, discard the insight you have at- 

tained, and settle these zanto koans. Then you will un- 

derstand beyond the question of a doubt the words of the 

Nirvana Sutra when it says: “All the Buddhas and World 

Honored Ones see their Buddha-nature with their own 

eyes as clearly as they see the mango fruit lying in the palms 

of their hands.” ® 
Furthermore, you will penetrate into the patriarchs’ final 

experience. Then, for the first time, grasping in your two 

hands the talons and teeth from the cave of Dharma® and 

wearing the supernatural talisman that wrests life from 

death, you can enter the realms of the Buddhas and sport 

in the world of the Maras;*! you can pull out the nails and 

wrench out the wedges, * spread the cloud of Great Compas- 

sion,” practice the almsgiving of the Great Dharma,” and 

abundantly benefit those who come to you from all directions; 

yet all the while you are only an old monk with two horizon- 

tal eyes and a perpendicular nose, who, having nothing fur- 

ther to do, enjoys the greatest ease. 
This is what is called being a true descendant of the patri- 

archs and a man who requites the kindness he has received. 

Now you may pass your days in tranquillity, drinking tea 

when there is tea, eating rice when there is rice. If there is 
nothing further to do, that is all right; if there is something 
to do, that is all right. The patriarchs cannot lay their hands 
on you, and you can spend ten thousand ounces of gold.” 

Until a Zen monk has reached this point he cannot be at ease 
even when drinking a cup of tea. 

Nanshinken, my former teacher, often used to speak about 
this in his talks to the monks. ‘“‘ The practice of Zen,” he would 
say, “is just like making a fine sword. The raw iron must be 
heated until it becomes red hot; then it must be beaten into 
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shape, then put in the fire again, then thrust into cold water, 
then beaten into shape again—tempered and polished over and 
over and over again to bring it to completion. Then you will 
have a truly fine sword. There will be nothing it touches that 
such a sword does not cut through. On the other hand, if the 
tempering is insufficient, the blade will be defective or blunt. 
It won’t cut the head off even a turnip.” 

For this reason, the more satoris you have attained the more 
you must experience, the clearer your understanding becomes 
the more you must study. 

As examples of these zanto koans, let me show you these: 

When the Taifu Rixu Ko” and Nansen were talking one 
day, Rixu Ko said: “ The Dharma Master Jo” has said: 
‘ Heaven-and-Earth and I have one and the same source; the 
ten thousand things and I have one and the same body.’ Is 
this not extraordinary ?” 

Pointing to a flower in the garden, Nansen said to the 
Taifu: “ When men of today look at this flower, it seems to 
them like a dream.” 

The poet Setcho wrote the following verse in commentary 
upon Nansen’s remark: 

Hearing, seeing, understanding, knowing— 
Each of these is not separate. 
For him, mountains and rivers 
Do not appear in the mirror. 
When the frosty heaven’s moon has set 
And midnight nears, 
Whose shadow with mine 
Will the clear pool reflect, cold ?” 

Goso Hoen Zenji!™ said: “It is like a water buffalo’s pas- 
sing through a window-lattice. Its head, horns, and four 

hoofs have all passed through. Why can’t its tail pass 

through ?””?” 
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And another koan known as Sozan’s Memorial Tower: 

Once, when the monk who was director of affairs in the 

monastery came to talk with Sozan Nin Zenji’ about the 

construction of the Master’s memorial tower, the Zenji 

said: ‘“‘ How much money will you give the builder ?” 

“ That rests with you, Osho,” the monk replied. 

“Ts it better to give the builder three cash, or better to 

give him two cash, or better to give him one cash ?” asked 

Sozan. “However, if you can speak, build the tower for me 

yourself.” 
The monk was dumbfounded. 
At that time Rasan! was living in a hermitage on the 

Daiyu Peak.! One day a monk who came to the mountain 

to see him recounted this conversation between Sozan and 

the director of affairs at the monastery. 

‘Has anyone been able to speak ?” asked Rasan. 

“ As yet, no one,” replied the monk. 

“ Then go back to Sozan,” said Rasan, “ and tell him this: 

if you give the the builder three cash, you won’t get a memo- 

rial tower in your entire lifetime; if you give him two cash, 

you and he together will be a single hand; if you give him 

one cash, you will do him such injury that his eyebrows and 

hair will fall out.” 
The monk returned and gave the message to Sozan. The 

Zenji assumed a dignified manner and, gazing far off toward 

the Daiyu Peak, bowed and said: “I had thought there was 

no man who could speak, but on the Daiyu Peak is an old 

Buddha who emits dazzling shafts of light reaching even to 

this distance. Nonetheless, he is a lotus blooming in mid- 

winter.” 
Upon hearing of Sozan’s words, Rasan said: “ By my 

speaking thus, the tail hairs of the tortoise have suddenly 
grown several feet longer.” !” 

Addressing the assembly at the end of the summer sojourn, 
Suigan!® said: “ My brothers, since the beginning of the 
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summer I have done a lot of talking. Look, have I any 
eyebrows left ?” 

Hofuku!™” said: “ The robber has a coward’s heart.” 
Chokei!™ said: “ Growing !” 
Ummon said: “ Kan!) 

And then there is the koan known as Enkan’s Rhinoceros- 

horn Fan: 

One day Enkan Osho" called to his attendant and said: 
V “Fetch me my rhinoceros-horn fan.” 

“The fan has been broken,” said the attendant. 
“ Tf the fan has been broken, then bring me the rhinoceros 

itself,’ Enkan returned. 
The attendant had no reply.” 
Setcho’s verse on this reads: 

The rhinoceros-horn fan 
Has long been in use, 
But when a question is asked, 
No one knows in truth what it is. 
The boundless fresh breeze 
And the horn on the head, 
Just as rain clouds that have passed, 
Are difficult to pursue.!” 

When you have succeeded in passing through these and many 

other nanto koans without any hesitation and without any doubt 

—these koans that are difficult to believe, difficult to explain, 

difficult to enter into, difficult to penetrate—you will have made 

an exhaustive study of the jiji muge hokkai,'* the Dharma-world 

where each thing interpenetrates and harmonizes perfectly with 

every other thing without any hindrance whatsover, the realm of 

complete effortlessness. 
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WE are now approaching the summit of our formal study of Zen. 
Though we have penetrated many koans, including those diff- 
cult to pass through, the patriarchs want us to make a still deeper 
study of the doctrines of our sect. To that end they would have 
us take up the Tozan goi," the “Five Ranks” devised by 
Tozan Ryokai Zenji." 

The Five Ranks has sometimes been called the philosophy 
of Zen. However, without the insight we have gained as the 
result of passing through many previous koans, we would not 
be prepared to grasp the profound meaning of the Five Ranks. 
Intellectual ability has no part in the comprehension of the 
wisdom of the patriarchs. The study of the Five Ranks is more 
nearly like a severe and final examination, for he who under- 
takes this study will be called upon not only to review all that 
he has previously come to understand, but to clarify, correlate, 
and deepen still further the insight he has attained. He will 
have to polish again each facet of his spiritual jewel, which he 
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has cut so laboriously and painstakingly. But, in doing so, he 
will see for the first time the total inclusiveness, perfect sym- 
metry, and matchless beauty to which it has been brought under 
the training devised by the old masters. 

Hakuin Zenji has given a penetrating commentary upon the 
Five Ranks in his Kezsd dokuzui. I shall let him speak in my 
place. Perhaps after reading his words you will understand 
why we value the goz koans so highly. 

THE Five RANKS OF THE APPARENT AND T'HE REAL: 
The Orally Transmitted Secret Teachings 

of the [Monk] Who Lived on Mount To™* 

We donot know by whom the Jeweled-mirror Samadhi 
was composed. From Sekito Osho,"* Yakusan Osho,’” and 

Ungan Osho,” it was transmitted from master to master 
and handed down within the secret room. Never have [its 
teachings] been willingly disclosed until now. After it had 
been transmitted to Tozan Osho, he made clear the gra- 
dations of the Five Ranks within it, and composed a verse 
for each rank, in order to bring out the main principle of 
Buddhism. Surely the Five Ranks is a torch on the mid- 
night road, a ferry-boat at the riverside when one has lost 

one’s way ! 
But alas! The Zen gardens of recent times are desolate 

and barren. “Directly-pointing-to-the-ultimate” ”’ Zen is 

regarded as nothing but benightedness and foolishness; 

and that supreme treasure of the Mahayana, the Jeweled- 

mirror Samadhi’s Five Ranks of the Apparent and the 

Real, is considered to be only the old and broken vessel 

of an antiquated house. No one pays any attention to it. 

[Today’s students] are like blind men who have thrown 

away their staffs, calling them useless baggage. Of them- 

selves they stumble and fall into the mud of heterodox 

views and cannot get out until death overtakes them. 

They never know that the Five Ranks is the ship that 
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carries them across the poisonous sea surrounding the 

rank of the Real, the precious wheel that demolishes the 

impregnable prison-house of the two voids.” They do 

not know the important road of progressive practice; they 

are not versed in the secret meaning within this teaching. 

Therefore they sink into the stagnant water of sravaka- 

hood or pratyeka-buddhahood.™ They fall into the black 

pit of withered sprouts and decayed seeds. Even the hand 

of Buddha would find it difficult to save them. 
That into which I was initiated forty years ago in the 

room of Shoju!” I shall now dispense as the alms-giving 
of Dharma. When I find a superior person who is study- 
ing the true and profound teaching and has experienced 
the Great Death,!°I shall give this secret transmission to 
him, since it was not designed for men of medium and 
lesser ability. Take heed and do not treat it lightly ! 
How vast is the expanse of the sea of the doctrine, how 

manifold are the gates of the teaching! Among these, to 
be sure, are a number of doctrines and orally transmitted 
secret teachings, yet never have I seen anything to equal 
the perversion of the Five Ranks, the carping criticism, 
the tortuous explanations, the adding of branch to branch, 
the piling up of entanglement upon entanglement. The 
truth is that the teachers who are guilty of this do not 
know for what principle the Five Ranks was instituted. 
Hence they confuse and bewilder their students to the 
point that even a Sariputra or an Ananda!’ would find it 
difficult to judge correctly. 

Or, could it be that our patriarchs delivered themselves 

of these absurdities in order to harass their posterity 
unnecessarily ? For a long time I wondered about this. 
But, when I came to enter the room of Shoju, the rhi- 
noceros of my previous doubt suddenly fell down dead... 
Do not look with suspicion upon the Five Ranks, saying 
that it is not the directly transmitted oral teaching of the 
Tozan line. You should know that it was only after he 
had completed his investigation of Tdzan’s Verses’ that 
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Shoju gave his acknowledgment to the Five Ranks. 
After I had entered Shoju’s room and received the trans- 

mission from him, I was quite satisfied. But, though I 
was Satisfied, I still regretted that all teachers had not yet 
clearly explained the meaning of “the reciprocal inter- 
penetration of the Apparent and the Real.’’”’® They seemed 
to have discarded the words “reciprocal interpenetration,” 
and to pay no attention whatsoever to them. Thereupon 
the rhinoceros of doubt once more raised its head. 

In the summer of the first year of the Kan’en era (1748- 
1751), in the midst of my meditation, suddenly the mystery 
of “the reciprocal interpenetration of the Apparent and 
the Real” became perfectly clear. It was just like looking 
at the palm of my own hand. The rhinoceros of doubt 
instantly fell down dead, and I could scarcely bear the joy 
of it. Though I wished to hand it on to others, I was 
ashamed to squeeze out my old woman’s stinking milk 
and soil the monks’ mouths with it. 

All of you who wish to plumb this deep source must 
make the investigation in secret with your entire body. 
My own toil has extended over these thirty years. Do not 
take this to be an easy task! Even if you should happen 
to break up the family and scatter the household, do not 
consider this enough. You must vow to pass through 
seven, or eight, or even nine thickets of brambles. And, 
when you have passed through the thickets of brambles, 
still do not consider this to be enough. Vow to investigate 
the secret teachings of the Five Ranks to the end. 

For the past eight or nine years or more, I have been 
trying to incite all of you who boil your daily gruel over 
the same fire with me to study this great matter thoroughly, 
but more often than not you have taken it to be the 
doctrine of another house,’ and remained indifferent to 
it. Only a few among you have attained understanding 
of it. How deeply this grieves me! Have you never 
heard: ‘‘ The Gates of Dharma are manifold ; I vow to 
enter them all ?”*! How much the more should this be 
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true for the main principle of Buddhism and the essential 

road of sanzen ! 
Shoju Rojin has said: “In order to provide a means 

whereby students might directly experience the Four 

Wisdoms, the patriarchs, in their compassion and with 

their skill in devising expedients, first instituted the Five 

Ranks.” What are the so-called Four Wisdoms? They 

are the Great Perfect Mirror Wisdom, the Universal Nature 

- Wisdom, the Marvelous Observing Wisdom, and the 

_ Perfecting-of-Action Wisdom. 132 

Followers of the Way, even though you may have pur- 

sued your studies in the Threefold Learning’ continu- 

ously through many kalpas, if you have not directly experi- 

enced the Four Wisdoms, you are not permitted to call 

yourselves true sons of Buddha. Followers of the Way, if 

your investigation has been correct and complete, at the 

moment you smash open the dark cave of the eighth or 

Alaya consciousness,'* the precious light of the Great 

Perfect Mirror Wisdom instantly shines forth. But, 

strange to say, the light of the Great Perfect Mirror Wis- 

dom is black like lacquer. This is what is called the rank 

of “ The Apparent within the Real.” ’* 
Having attained the Great Perfect Mirror Wisdom, you 

now enter the rank of “The Real within the Apparent.” ’* 

When you have accomplished your long practice of the 

Jeweled-mirror Samadhi, you directly realize the Universal 

Nature Wisdom and for the first time enter the state of 

the unobstructed interpenetration of Noumenon and phe- 

nomena. !*” 
But the disciple must not be satisfied here. He himself 

must enter into intimate acquaintance with the rank of 

“The Coming from within the Real.”** After that, by 

depending upon the rank of “The Arrival at Mutual 

Integration,” he will completely prove the Marvelous 

Observing Wisdom and the Perfecting-of-Action Wisdom. 

At last he reaches the rank of “ Unity Attained,” and, 

“after all, comes back to sit among the coals and ashes.” 
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Do you know why? Pure gold that has gone through 
a thousand smeltings does not become ore a second time. 
My only fear is that a little gain will suffice you. How 
priceless is the merit gained through the step-by-step prac- 
tice of the Five Ranks of the Apparent and the Real! By 
this practice you not only attain the Four Wisdoms, but 
you personally prove that the Three Bodies also are whol- 
ly embraced within your own body. Have you not read 
in the Da1jo shdgongyd ron: ‘When the eight conscious- 
nesses are inverted, the Four Wisdoms are produced; when 
the Four Wisdoms are bound together, the Three Bodies 
are perfected?” 4? Therefore Sokei Daishi’* composed this 
verse : 

. Your own nature is provided 
With the Three Bodies ; 
When its brightness is manifested, 
The Four Wisdoms are attained. 

He also said: ‘The pure Dharmakaya is your nature; 
the perfect Sambhogakaya is your wisdom; the myriad 
Nirmanakayas are your activities.” 

TOzZAN RyOKArs VERSES ON THE FIVE RANKS 

The Apparent within the Real: 
In the third watch of the night 
Before the moon appears, 
No wonder when we meet 
There is no recognition ! 
Still cherished in my heart 
Is the beauty of earlier days.'° 

The rank of ‘The Apparent within the Real” denotes the 
rank of the Absolute, the rank in which one experiences 
the Great Death, shouts ‘KA!’ sees Tao, and enters 

into the Principle. When the true practitioner, filled with 

power from his secret study, meritorious achievements, 

and hidden practices, suddenly bursts through into this 
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rank, “the empty sky vanishes and the iron mountain 
crumbles.” “8 ‘ Above, there is not a tile to cover his 
head ; below, there is not an inch of ground for him to 
stand on.’ The delusive passions are non-existent, 
enlightenment is non-existent, Samsara’ is non-existent, 

Nirvana is non-existent. This is the state of total empty 
solidity, without sound and without odor, like a bottomless 
clear pool. It is as if every fleck of cloud had been wiped 
from the vast sky. 

Too often the disciple, considering that his attainment 
of this rank is the end of the Great Matter’! and his dis- 
cernment of the Buddha-way complete, clings to it to the 
death and will not let go of it. Such as this is called 
“ stagnant water’? Zen; such a man is called “an evil 
spirit who keeps watch over the corpse in the coffin.” 
Even though he remains absorbed in this state for thirty 
or forty years, he will never get out of the cave of the 
self-complacency and inferior fruits of pratyeka-buddha- 
hood. Therefore it is said: ‘“‘He whose activity does not 
leave this rank sinks into the poisonous sea.” He is 
the man whom Buddha called “the fool who gets his 
realization in the rank of the Real.’’!”° 

Therefore, though as long as he remains in this hiding 
place of quietude, passivity and vacantness, inside and 
outside are transparent and his understanding perfectly 
clear, the moment the bright insight [he has thus far gain- 
ed through his practice] comes into contact with differ- 
entiation’s defiling conditions of turmoil and confusion, 
agitation and vexation, love and hate, he will find himself 

utterly helpless before them, and all the miseries of ex- 
istence will press in upon him. It was in order to save 
him from this serious illness that the rank of ‘‘ The Real 
within the Apparent” was established as an expedient. 

The Real within the Apparent: 
A sleepy-eyed grandam 
Encounters herself in an old mirror. 
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Clearly she sees a face, 
But it doesn’t resemble hers at all. 
Too bad, with a muddled head, 
She tries to recognize her reflection !!° 

If the disciple had remained in the rank of “The Ap- 
parent within the Real,” his judgment would always have 
been vacillating and his view prejudiced. Therefore, the 
bodhisattva of superior capacity invariably leads his daily 
life in the realm of the [six] dusts,!” the realm of all kinds 
of ever-changing differentiation. All the myriad phenom- 
ena before his eyes—the old and the young, the honorable 
and the base, halls and pavilions, verandahs and corridors, 
plants and trees, mountains and rivers—he regards as his 
_own original, true, and pure aspect. It is just like look- 
ing into a bright mirror and seeing his own face in it. If 
he continues for a long time to observe everything every- 
where with this radiant insight, all appearances of 
themselves become the jeweled mirror of his own house, 
and he becomes the jeweled mirror of their houses as 
well. Ejihei® has said: ‘The experiencing of the mani- 
fold dharmas through using oneself is delusion; the 
experiencing of oneself through the coming of the mani- 
fold dharmas is satori.”°? This is just what I have been 
saying. This is the state of “ mind and body discarded, 
discarded mind and body.” It is like two mirrors mutu- 
ally reflecting one another without even the shadow of an 
image between. Mind and the objects of mind are one 
and the same; things and oneself are not two. “A white 
horse enters the reed flowers ”; “ snow is piled up in a 
silver bowl.” 

This is what is known asthe Jeweled-mirror Samadhi. 
This is what the Nirvana Sutra is speaking about when it 
says: ‘‘ The Tathagata sees the Buddha-nature with his 
own eyes.” !° When you have entered this samadhi, 
“though you push the great white ox, he does not go 
away ”;!°! the Universal Nature Wisdom manifests itself 
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before your very eyes. This is what is meant by the ex- 

pressions, “There exists only one Vehicle,” “the Middle 

Path,” “the True Form,” “ the Supreme Truth.” ® 

But, if the student, having reached this state, were to be 

satisfied with it, then, as before, he would be living in the 

deep pit of “fixation in a lesser rank of bodhisattva- 

hood.” Why is this so? Because he is neither con- 

versant with the deportment of the bodhisattva, nor does 

he understand the causal conditions for a Buddha-land."*” 

Although he has a clear understanding of the Universal 

and True Wisdom, he cannot cause to shine forth the 

Marvelous Wisdom that comprehends the unobstructed 

interpenetration of the manifold dharmas."* The patri- 

archs, in order to save him from this calamity, have 

provided the rank of “The Coming from within the Real.” 

The Coming from within the Real: 
Within nothingness there is a path 
Leading away from the dusts of the world. 
Even if you observe the taboo 
On the present emperor’s name, 
You will surpass that eloquent one of yore 
Who silenced every tongue.’” 

In this rank, the Mahayana bodhisattva does not remain 

in the state of attainment that he has realized, but from the 

midst of the sea of effortlessness he lets his great uncaused 
compassion shine forth. Standing upon the four pure 
and great Universal Vows, he lashes forward the Dharma- 
wheel?!” of ‘seeking Bodhi above and saving sentient 
beings below.” !”! This is the so-called “coming-from with- 
in the going-to, the going-to within the coming-from.”!” 
Moreover, he must know the moment of [the meeting of] 
the paired opposites, brightness and darkness. Therefore 
the rank of “The Arrival at Mutual Integration ” has 
been set up. 
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The Arrival at Mutual Integration: 
When two blades cross points, 
There’s no need to withdraw. 
The master swordsman 
Is like the lotus blooming in the fire. 
Such a man has in and of himself 
A heaven-soaring spirit.1” 

In this rank, the bodhisattva of indomitable spirit turns 
the Dharma-wheel of the non-duality of brightness and dark- 
ness. Hestands in the midst of the filth of the world, “‘his 
head covered with dust and his face streaked with dirt.” !”4 
He moves through the confusion of sound and sensual 
pleasure, buffeted this way and buffeted that. He is like 
the fire-blooming lotus,’” that, on encountering the flames, 
becomes still brighter in color and purer in fragrance. 
“He enters the market place with empty hands,”’!” yet 
others receive benefit from him. This is what is called 
“to be on the road, yet not to have left the house; to have 
left the house, yet not to be on the road.”’!””_ Is he an ordi- 
nary man? Is heasage? The evil ones and the heretics 
cannot discern him. Even the buddhas and the patriarchs 
cannot lay their hands uponhim. Were anyone to try to 
indicate his mind, [it would be no more there than] the 
horns of a rabbit or the hairs of atortoise!” that have gone 
beyond the farthest mountain. 

Still, he must not consider this state to be his final 
resting place. Therefore it is said, ‘‘ Such a man has in 
and of himself a heaven-soaring spirit.”” What must he 
do in the end? He must know that there is one more 
rank, the rank of ‘“‘ Unity Attained.” 

Unity Attained: 
Who dares to equal him 
Who falls into neither being nor non-being ! 
All men want to leave 
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The current of ordinary life, 
But he, after all, comes back 
To sit among the coals and ashes.'” 

The Master’s verse-comment says:'*° 
How many times has Tokuun, the idle old gimlet, 
Not come down from the Marvelous Peak ! 
He hires foolish wise men to bring snow, 
And he and they together fill up the well.’® 

The student who wishes to pass through Tozan’s rank 
of “ Unity Attained” should first study this verse.’* 

It is of the utmost importance to study and pass through 
the Five Ranks, to attain penetrating insight into them, and 
to be totally without fixation or hesitation. But, though your 
own personal study of the Five Ranks comes to an end, the 
Buddha-way stretches endlessly and there are no tarrying 
places on it. The Gates of Dharma are manifold. 
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VI. THE COMMANDMENTS 

Wirtu the completion of the goi koans, our study of the Buddha- 
dharma as it has been traditionally handed down in the Zen 
Sect comes to an end. Only one more important question 
remains to be answered: How are we to conduct ourselves in 
our daily life so as never to violate the Buddha-dharma ? When 
we have fully penetrated the last of the Five Ranks we make 
our own the fundamental attitude of mind from which all the 
activities of the patriarchs have stemmed. But to live this atti- 
tude from morning to evening and from evening to morning is the 
ultimate aim of Zen practice. To this end we must pass through 
the Ten Commandments, scrutinizing them over and over, going 
from refinement to refinement, from minute detail to minute 
detail. In our daily activities, our feet walk on the real earth ; 
in the environment surrounding us, we meet that which it is 
our destiny to meet ; we are the master, we are the embodiment 
of the doctrine. 

As for the Ten Commandments, they are the traditional 
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commandments handed down from the time of Shakyamuni 

Buddha: '!®3 

Do not destroy life. 
Do not steal. 
Do not commit an unchaste act. 
Do not lie. 
Do not take intoxicating liquor. 
Do not report the wrong-doing of anyone 

among the four groups.'* 
Do not slander another by praising yourself. 
Do not covet. 
Do not be stirred to anger. 
Do not revile the Three Treasures.'® 

However many times we may have heard these command- 

ments, or even recited them ourselves, it is not until we observe 

them in sanzen with our fully opened Zen eye that we come 

to understand their grandeur. ‘To live in accordance with their 

words is difficult enough; to live in accordance with their deepest 

meaning is an undertaking such as only our previous long prac- 

tice could prepare us for. 
How magnificent our religion is! How profound the Truth 

we follow! When we obtain it, mastering it is difficult ; when 
we master it, exhausting it is difficult. When we have mastered 
and exhausted it, its wondrousness is still difficult to fathom. 
There is still progress to be made to reach the ultimate goal. 
What is this ultimate goal? Daito Kokushi devoted the twen- 
ty years he lived among the beggars under Gojo Bridge in 
Kyoto to the long cultivation of his spiritual body. Kanzan 
Kokushi,!® founder of the Myoshin-ji, after he had gained the 
essence of Daito Kokushi’s Dharma, went deep into the moun- 
tainous district of Ibuka, and cultivated himself for many years. 
In the daytime he worked as a hired laborer; at night he went 
into his cliff dwelling and sat in quietude. When we bring 
ourselves to think about the accomplishments of the patriarchs, 
and see ourselves as we are today, we cannot but feel alarmed. 

74 



KOAN STUDY IN RINZAI ZEN 

In the Hokyo zammai of Tozan Ryokai, it is said: “Hidden 
practice and secret activity seem stupid and foolish, but when 
you have succeeded to your inheritance you are called a master 
among masters.” '®’ How many words there are that penetrate 
to the very marrow of our bones! 

In the monasteries of the Rinzai Sect of Zen, at the beginning 
and middle of the summer and winter terms, and on the night 

before Rohatsu O Sesshin,'* the masters read to their monks 
the Kikan,'*® or “ Admonitions,” handed down through gener- 
ations in each monastery. These Admonitions are important 
guiding principles for the monks, and words of encouragement 
to them in their practice. Though they are intended for monks 
living in a monastery, and certain of them do not apply to laymen, 
the underlying principles for laymen and monks are not different. 
The spirit in which both must undertake and carry through 
their practice is exactly the same; the goal toward which all 
are striving is the same goal. Let me select a few passages 
from the Admonitions of my monastery, Koon-ji:'!%° 

All you worthy Zen students, confronting the realm 
where understanding through reason does not exist, each 
and every one of you must summon up the koan which is 
his own to study, and investigate it to the limit, backward 
and forward. No matter what confusion and what difficul- 
ties you may encounter, you must never give up. 

Do not take sanzen like a blind man. Do not haphazard- 
ly point to this and that, saying, “ This is Zen,”* “ That is 
satori.” Explaining a thing does not hit the pivot. By 
real sanzen you must attain the true proof. If you do not 
experience satori, what are you good for ? 

Do not build your house upon the sand. Make your true 
mind the basic ground; make your resolute vows the founda- 
tion stones; make your genuine satori the measuring line; 
make your zazen practice the beams and the ridgepole. If 
you diligently and steadfastly carry on your quest with your 
entire being, never stopping for a moment, the day will 
surely come when you will attain that bright vision which 
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is the result of your long and strenuous effort. 

Be apprehensive, take heed! Exert yourselves, be on 

your guard ! 

I have spoken about the essential points in the course we 

students traverse in our Zen practice. Though I am sure many 

remain obscure and difficult for you to understand, the essence 

of Zen is simple. It is freedom, it is actuality, it is action, it 

is daily life. 
For those of us who follow this religion, our journey has no 

end, for, though our formal practice may be completed, its final 

step is a rededication to the accomplishment of the Four Vows, 

a task continuing into eternity. 
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A ZEN PHRASE ANTHOLOGY 

ZENRIN KUSHU iti fk @) 4 A Zen Phrase Anthology, isa collec- 
tion of phrases and verses well known to all students of Zen, 
whether they be monks or laymen. 

The original of the work, entitled Ku zoshi 4) %2#& A Phrase 
Book, was compiled sometime toward the end of the 15th century 
by Toyo Eicho Zenji Fk Bs 3 WH iH fi (1429-1504), a descendant 
in the 7th generation of Kanzan Egen, founder of the Myoshin- 

ji. It consisted of some 5,000 quotations taken from Buddhist 

sutras, the records of Chinese Zen patriarchs, Confucian 

texts, Taoist writings, and the works of Chinese poets. These 

quotations were arranged in sections according to the number 

of Chinese characters in each, beginning with entries of a single 

character, and progressing numerically through those of two, 

three, four characters, five characters and parallel five-character 

phrases, six characters and parallel six-character phrases, seven 

characters and parallel seven-character phrases, to those of eight 

characters and parallel eight-character phrases. 
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The collection seems to have remained in manuscript form 
until the latter half of the 17th century, when a person who 
styled himself Ijashi G, -+- ¥, and about whom nothing is known, 
undertook to edit it. Ijashi states in his postscript to the book 
that he was originally a Confucianist, but in middle life became 
a monk and carried on some Zen practice. Later, however, 
“due to an unfortunate circumstance,” he had to return to Con- 
fucianism. Because of his desire to repay the debt of gratitude 
he felt toward his Zen friends, he decided to edit Eicho’s work, 
which he believed would be useful to beginners in Zen study. 
To each section Ijushi added an appendix of additional quota- 
tions, bringing the total to about 6,000 entries. Furthermore, 
except in the case of the few quotations whose sources he could 
not trace, he appended to each entry the title and section of the 
original work from which it had been taken. The collection 
was finally published in 1688 under its present title, Zenrin 
kushi. 

In the two hundred and fifty odd years since the book first 
appeared, numerous editions have been printed, some with ex- 
planatory notes for each entry in addition to source references. 
A number of abbreviated versions have also been published, as 
well as other anthologies based upon it or resembling it and 
bearing similar titles. Even a kind of phrase dictionary has 
appeared, containing entries not included in the original work, 
though lacking many others. Copies of any edition of Ijushi’s 
text are difficult to find today, even at second hand. The most 
easily available of the similar works are the abridged version, 
Zenrin kusha, edited by SHIBAYAMA Zenkei, and published by 
Kichado #2FA 3 in Kyoto in 1952, and the section entitled 
“Kusha” 4) 48 in ZUDOKKO (ZOKUHEN), pp. 173-301. 

Today Zenrin kushu, or its equivalent, is still the constant 
companion of every Japanese student of sanzen, for within its 
thousands of phrases he must find the particular traditional 
jakugo or “capping phrase’—sometimes two or three—for the 
koan he is studying, and present it to his teacher as the final 
step in his study of the koan. Day by day and week by week, 
thumbing through this work, usually printed in small type on 
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thin paper in a size convenient for the pocket or the sleeve, the 
student memorizes a word here and a phrase there, until his 
mind gradually becomes a repository for many of the famous 
and beautiful lines from Chinese literature. 

No translation of the complete Zenrin kusha in any European 
language has as yet been published. However, English trans- 
lations of a number of the verses are to be found throughout 
the various English writings of D.T. Suzuki. Zenin English 
Literature, and Hatiku, Vol. 1, both by R. H. BLytu, also con- 
tain English translations of some of the phrases. Others by the 
Zen Master Sokei-an are scattered through Cat’s Yawn. 

The selections that follow have been chosen by Issht: Roshi 
from each of the twelve sections of the anthology, and illustrate 
the wide variation in content and literary form to be found in 
it. Sources, and, except in a few cases, explanatory notes, have 
been omitted. 

ONE-CHARACTER PHRASES 

i de 
Ze! : 

Yes! Good! Right! Correct! All right! That’s it! 

Dh 

Ryo! 
Understood! Clear! Finished! Done! 

3, BA 

Ten! 

There! That’s it! Just so! Check! 
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4 

San! 

Reflect further! Think more deeply! Investigate more 

thoroughly. 

Ask! Enquire! 

This second usage is encountered occasionally when a master, in the 
course of a lecture, asks his audience to question him further. 

5. Sf 

Shaku! 
Error! Wrong! Mistake! It doesn’t hit the mark! 

6. [A] 

Ka! or Ga! 

Ha! Ho! 

This character is found only in Zen literature, where it is most often 
used to indicate a spontaneous cry made at the moment of attaining 
satori, and thus, by inference, satori itself. It is an exclamation giving 
the impression of great power. 

It is also a loud cry shouted rhythmically and in unison by a group 
of men engaged in some heavy labor, for instance, fishermen drag- 
ging their boat up onto the shore. 

Mu! 

Mu! 

As an exclamation, this word should not be translated. It was made 
famous by Joshi Jishin #8 Ni 7 # (Chao-chou Ts‘ung-shén). When 
used as a negative it means: without, has not, .. . -less; nothing, none. 

8. [ee 

Kan! 

Kan! 

An untranslatable exclamation made famous by Ummon Bun’en 2 f'4 
% {2 (Ytin-mén Wén-yen), and known as one of his “One Word 
Barriers” (ichijikan — = ffi] i-tzu-kuan). The literal meaning is: 
a frontier pass, a barrier which is difficult to pass through. 
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13. 

14, 
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a 
Katsu! 

Blind! Dumbell! Dunce! Ignoramus! 

Used in its literal meaning, this word refers to a stupid or ignorant 
man. In Zen, however, it is often a complimentary term for a com- 
pletely enlightened man who, to those who have no eye to see, 
appears to be just an everyday person with no smell of Zen about him. 

iy 
Katsu! 

Katsu! 

An untranslatable exclamatory shout first given by Baso Déitsu 55 ji 
34 — (Ma-tsu Tao-i), but later made famous by Rinzai Gigen fia }## 
35 & (Lin-chi I-hsiian) and the Rinzai School of Zen. 

TWO-CHARACTER PHRASES 

An sé 
Nyoze. 

Thus; like this; in this way. Just so! 

Aa Aa 
Miyo, miyo! 

Look, look! Watch out, watch out! 

A ii 
Fushikt. 

[I] don’t know. 

AR 
Fue. 

[I] don’t understand. [I] can’t understand. 
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15. 

16. 

17. 

18. 

TK). 

20. 

AR AE 
Mizai. 

Not yet. Not at all. Never. 

@ ti 
E seri. 
E su ya? 

[I] understand. [I] have understood. 
Do you understand? Have you understood? 

4E BE 
Immo. 

Thus; like this; like that; in this (or that) way. 

Saka or shaka. 

To pass by without recognition. To miss a person, or a 
chance. To slip from the right way. 

Ye 

Chinchi! 

Farewell! Good-bye! Take care of yourself! 
A phrase used at parting. 

KK 
Kyu shisaru. 

To have been silenced; to have been caused to cease (speak- 
ing). Not to continue further. 

The implication always inherent in this phrase is that the person 
who ceases speaking agrees with, or is forced to accept, what has 
just been said by the other. 
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26. 
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THREE-CHARACTER PHRASES 

gh A HS 
Tessan’an. 

Iron sour-stuffing. 

Something you can’t get your teeth into. Also a term of abuse. 

Ag HAF 

Kyakka o miyo! 

Look where you’re going! Watch where you step! 

BS A Ay 
Yakozet. 

A wild fox spirit. 
Used as a term of abuse. 

ie it ae 
Rododo. 

Apparent; perfectly clear. Revealed! 

Pe TR SS 
Setseyjaku! 

Be clever! Be astute! Be alert! 

ze Th Be 
Kore nanzo? 

What’s this? 

An expression usually employed when referring to a thing. When 
used for a person it is a term of abuse. 
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27. 

28. 

20: 

30. 

31. 

32. 

33. 

fe A & 
Shinfugyi. 

To lack self-reliance; to lack faith in oneself. To be un- 
able to believe. 

my HY a 
Kashakko! 

Too bad! What a pity! What a shame! Regrettable! 

RAE 
Kissako! 

Go drink your tea! 

Maku mozo! 

Don’t be deluded! 

FOUR-CHARACTER PHRASES 

PON ek AB KT. 
Yanagi wa midori, hana wa kurenat. 

The willows are green, the flowers are red. 

1h eS 
Tanshi ni doppo su. 

I alone walk in the red heavens. 

Shissen sdzat. 

To lose one’s money and incur punishment as well. 
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39. 
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FEAL AS F% 

Saibon yurusazu. 

A second offense is not permitted. 

aan TAG HE 
Ho o shiru MOno Wa OSOTU. 

He who knows the law fears it. 

Ao Hi 

Zuryo shukko. 

To take what’s coming to you and get out. 

Fal 1 HAL 
Shitte kotosara ni okasu. 

To know, yet deliberately to transgress. 

Kappatsupatsuji or kappappatchi. 

Briskly and spiritedly. 

ae SL I 
Zoku o mitomete ko to nasu. 

To acknowledge a thief as one’s child. 

He Fe iy 

Mimi o ote suzu o nusumu. 

To cover one’s ears and steal the bell. 

a a a i 
Gongo dodan. 

Words fail. 
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42. 

43, 

44, 

45. 

46. 

47. 

48. 

49. 

oR BL yk Se 
Shori ni hokosaki o zo su. 

To hide a spear within a smile. 

eM RF 
Dondo fuge. 

It can’t be swallowed, it can’t be spit out. 

pe JA WE Fe 
Ryuto dabt. 

A dragon’s head and a snake’s tail. 
That is, a good beginning and a poor ending. 

He 2 
Reiki o o hiku. 

The sacred tortoise drags its tail. 

BD AR AM AE 
Hake santaku. 

The family is broken up, the house destroyed. 

fig Sh ae EP 
Raziji han o hiku. 

The leper drags his friends along with him. 

OS Th Ane Dy 
Ro shite ko nashi. 

To work hard and accomplish nothing. 

HAR oD 
Rakusoé sukunakarazu. 

He’s fallen deep in the weeds. 

88 



50° 

51. 

92. 

53. 

54. 

55. 

56. 
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i =e NE YK 
Hinju rekinen. 

Guest and host are clearly distinguishable. 

FIVE-CHARACTER PHRASES 

he - ARE 
Keibai ichida kambashi. 

Fragrant, the valley’s single plum flower. 

Aa AR Tay JBL ik 
Hoho seifu okoru. 

At every step the pure wind rises. 

If 2B AS An Att 
Kozu mo naki ni wa shikazu. 

Even a good thing isn’t so good as nothing. 

BH PRA B 
Jishi kusaki o oboezu. 

He doesn’t recognize the smell of his own dung. 

ae Gd AN ob 
Ji o awarende minikuki o oboezu. 

A beloved son is not ugly. 

yell EA VE 
Kontku o egutte kizu to nasu. 

To gouge out healthy flesh and make a wound. 
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57. 

58. 

99. 

60. 

61. 

62. 

63. 

HE HE AS He BE 
Yoku yasen o tsukai etart. 

He made good use of his father’s money. 

ae 41 A fe 
Kochéa jitsugetsu nagashi. 

In the pot sun and moon shine eternally. 
Once upon a time there was a hermit who always carried about 
with him a pot that could hold a peck of rice. At night he slept 
in the pot. Sometimes the pot changed into the universe with 
the sun and moon in it. He named the pot “ Pot Heaven,” and 
he himself was known as Mr. Pot. 

BE Wy IMG AF Mik 
Kakuté ni reisho nasht. 

There’s no cool spot in a cauldron of boiling water. 

HE DE AS HY =} 

Ka odoredomo, té o idezu. 

Though the frog leaps, it can’t get out of the bushel. 

& Sd SE 
Hinji kytisat o omou. 

The poor man thinks about his unpaid debts. 

VE SE UE A He 
Deiri nt dokai o arau. 

To wash a clod of earth in the mud. 

SA — ee 

Shitsunai issan no to. 

The single-saucer lamp within the room. 
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67. 

68. 

69. 

70. 

| A ZEN PHRASE ANTHOLOGY 

BE at AS ie ak 
Kogo tokitsukusazare. 

In a good talk, don’t explain everything. 

Fe 7P Be BR Ee 
Gozu o anjite kusa o kisseshimu. 

Pushing down the ox’s head, he makes it eat grass. 

Ly De AS EY bh 

Kosho ato o todomezu. 

A skillful craftsman leaves no traces. 

Sh IE tn HK 

Chi koete nasubi dai nari. 

When the earth is fertile, the eggplants are large. 

Fe Hl, — Sa RK 
Tokuji tchijo no uret. 

The extremity of grief. 

Seichd ni kibutsu nashi. 

There is no waste in the Imperial Court. 

rE Ha 
Hakuun yiseki o idaku. 

White clouds hold lonely rocks in their embrace. 
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Yale 

73. 

74, 

PARALLEL FIVE-CHARACTER PHRASES 

#3 7k A 4E FF 
Fe AE FF Idd HK 
Mizu o kiku sureba, tsuki te ni ari; 
Hana o ro sureba, ka e ni mitsu. 

Scoop up water, and the moon is in your hands; 
Toy with flowers, and their fragrance scents your garments. 

Ve te TOA HE 

We BL — Bx BS ss 
Tsuyu ni naku sempan no kusa, 
Kaze ni ginzu ichiyo no matsu. 

A thousand grasses weep tears of dew, 
A single pine tree murmurs in the breeze. 

2k FN HN FE 

$8 IN ait A lhe 
Hi o motomete wa kemuri ni washite e; 
Izumi o ninatte wa tsuki o obite kaeru. 

Seeking fire, you find it with smoke; 
Carrying spring-water, you bring it back with the moon. 

MOR 1 4E as 
ii) Be — 
Rinka jinen no yume! 
Kohen issho arata nari. 

Ten years of dreams in the forest! 
Now on the lake’s edge laughing, 
Laughing a new laugh. 
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+ Fi iit BE 
PY Tay 32 Ane fy 
Jippo hekiraku naku, 
Shimen mata mon nashi. 

The ten directions are without walls, 
The four quarters are without gates. 

ate Je see UN Yt 
Bll Ay WER Bt 
Tare ka shiru tiki enré nt 

Betsu ni koshiryé aru koto 0? 

Who can know that far off in the misty waves 
Another yet more excellent realm of thought exists? 

+ SE bit AS 4 

Ten BD FR ee se 
Jiunen kaeru koto o ezu, 
Raiji no michi o bokyaku su. 

For ten years I couldn’t return; 
Now I’ve forgotten the road by which I came. 

AWA te Be 
Ay Hi Fe St 
Tada mizukara tetsu subeshi, 
Ji shite kimi ni okuru ni taezu. 

Only I myself can enjoy it; 
It is not suitable to present to you. 

Je HEP BE RK 
Ly & 47 bas FF 
Sensei chaya no nocht, 
Sanshoku sekiyo no tok. 

The murmuring of the spring as the night deepens, 

The coloring of the hills as the sun goes down. 

93 



ZEN DUST 

80. 

81. 

82. 

83. 

84. 

KE Bs AS BI) Sik 

mesh oR ole 
In’yo futéd no tokoro 
Ippen no kofuko. 

Where the sun and moon do not reach, 
There is marvelous scenery indeed! 

== > ay 

iy 3 HP 
wi =e GI rm 

bie BN WHE Be At 

Takaku ginchi no sudare o maite; 
Komayaka ni suigo no cha o senzu. 

Singing his poem, he rolls the bamboo blind high; 
Having finished his nap, he parches the tea leaves dark. 

Bh AN BE BE 
8) HE BE UR A 
Kobokuri no ryugin, 
Dokurori no ganset. 

The dragon-hum in the dead tree, 
The eyeball in the dry skull. 

Ey ks ee OR 

Be HEA AL & 
Yucho go nannan, 
Kumo oji shite rampo ni iru. 

A hidden bird twitters “ Nam, nam.” 
Taking leave of the clouds, I enter the scattered peaks. 

BK JB WT 7k 

Shifu Isui o fukeba, 
Rakuyo Choan ni mitsu. 
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Autumn wind, blowing over the waters of the Wei, 
Covers all Ch‘ang-an with falling leaves. 

Wy, JB, 1K A HS 

Ut WE BE AB, US 
Bifa yasho o fuki, 
Chikaku kikeba, koe tyo-iyo yosht. 

A light breeze stirs the lonely pine, 
The sound is more pleasant heard from close by. 

EWA WR he 
ME AG — 
Hifu datsuraku shitsukushite 
Tada ichi shinjitsu nomi art. 

Now that I’ve shed my skin completely, 
One true reality alone exists. 

HES RE 

A VE We UE 
Yoku banzi no shu to natte, 
Shiji o otte shibomazu. 

When you're really master of the myriad forms, 

Throughout the four seasons there’s no withering, no decay. 

RE BAS 

St GE AS IG 
Aidte aishirazu, 
Tomo ni katatte na o shirazu. 

I meet him, but know not who he is; 

I converse with him, but do not know his name. 
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ZEN DUST 

89. 

90. 

Ore 

92: 

93. 

bis Dit wee Fe PE 
ANE 3 JS Ant B® 
Nagare ni shitagatte sho o nintoku sureba, 
Ki mo naku mata ya mo nashi. 

When you recognize [Mind’s] nature while according with 
its flow, 

There’s no more joy, nor is there any sorrow. 

pee 
ii A A ak 
lkka goyo hiraite 
Kekka ji’nen ni naru. 

The five petals of the one flower open, 
And the fruit of itself is ripe. 

SIX-CHARACTER PHRASES 

we. 

We SH B= 

Zen sansan, go sansan. 

| ag 

Before, three times three, 
Behind, three times three. 

Pal TC JC IC Tt Hii 

Chi gotsugotsu, gotsugotsu chi. 

Stupidly steadfast, steadfastly stupid. 

ee LE Ya PS 
Yoto o kakete kuniku o uru. 

He displays a sheep’s head but sells dog flesh. 
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94, 

95. 

96. 

97. 

98. 

99. 

100. 

A ZEN PHRASE ANTHOLOGY 

Fe bd Sik at ab. I 
Sei ro 0 mi, ro sei o miru. 

The well looks at the ass, 
The ass looks at the well. 

AB BS AE AL BB BBR 

Sakashima ni ushi ni notte butsuden nt tru. 

Riding backwards on an ox, 

I enter the Buddha-hall. 

Ie 5h AS (oa EE 
Koji yasen o tsukawazu. 

A good son doesn’t use his father’s money. 

Tai as 78 an a 1a 
Men no akakaran yori wa, go no naokaran ni wa shikazu. 

Honest speech is better than a red face. 

mt 78 AT SE Ti 
Shinken shomen o da sezu. 

An angry fist does not strike a smiling face. 

Sk BE A HG BE 7k 
Hatsurihan, tsurisut. 

Rice in the bowl, water in the bucket. 

4ne $L a dpc HE We 
Mukuteki mottomo fukigatashi. 

The flute without holes is the most difficult to blow. 
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101. 

102. 

103. 

104. 

105. 

106. 

107. 

SA wt GE 

Sannin kame o sho shite betsu to nasu. 

Three men testified about the tortoise, so that makes it a 
turtle. 

A wise man once said: “If a man told you he had seen a tiger 
in the street, you wouldn’t believe him. If a second man said the 
same thing, you wouldn’t believe him either. But if a third man 
said he also had seen one, you’d believe that there had been a 
tiger in the street.” 

PLAS tay Of 

Hithaku soto ni mukatte magarazu. 

The arm doesn’t bend outward. 

AC Sth 5K te 5 
Jigoku nti iru koto ya no iru ga gotoshi. 

Going to hell with the speed of an arrow. 

HH 4 AR dn 5b 

Na o kikan yori wa omote o min ni wa shikazu. 

Better to see the face than to hear the name. 

KA SZ AN GHE He 
Enka batko o saegirazu. 

The hazy mist does not stay 
The plum flower’s fragrance. 

AR AG SE fr] ON 
Kashi soto ni mukatte aguru koto nakare. 

Don’t display the family skeletons in public. 

BS IE SR SEL ie Be 
Katsuro ni notte moko o ou. 

Astride a blind ass he pursues a fierce tiger. 
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108. 

109. 

110. 

iste 

112. 

113. 

A ZEN PHRASE ANTHOLOGY 

ak AK EF BE 
Kyusuijo ni kyusu o da su. 

He’s hitting at a ball on swift-flowing water. 

Ba EL GR yok an ie 
Ryoko wa fukaku zd shite munashiki ga gotosht. 

The good merchant hides his possessions well and appears 
to have nothing. 

yee BE A ihe BE AB 
Zozu haku, Kaizu koku. 

Mr. Tsang’s head is white, Mr. Hai’s head is black. 

PARALLEL SIX-CHARACTER PHRASES 

a fal HR WA Se oe 
He rs — wee 

Ye Fe. Wik Bil BS Be 
Kono shosho retrei o mitomete, 
Rozen bago ni rakuzai su. 

Believing this to be radiance and spirituality, he is content 
to run in front of asses and follow after horses. 

SE Wey FE BL Fel AR 
2 Ine 2 A Fal Be 
Kanji wa jari o kansatsu shi, 
Netsuji wa jari o nessatsu su. 

The cold kills you with cold, the heat kills you with heat. 

EMG A oe 
i ee as Wes ngs 
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ZEN DUST 

114. 

115. 

116. 

We 

Kami henga no kobe o bu naku, 
Shimo sundo no ashi o rissuru nasht. 

Above, there isn’t a piece of tile to cover his head; below 
there isn’t an inch of earth for him to stand on. 

HK WE Th ee BE 

Ly OR RK TT AE TE 
Kuchi danzen to hosshite ji so shi; 
Kokoro enzen to hosshite ryo bozu. 

When the mouth wants to speak about it, words fail; 
when the mind seeks affinity with it, thought vanishes. 

AA HR lik AS By) 

KS He BEADS aE 
Jitsugetsu mo shorin shi itarazu; 
Tenchi mo gatfuku shitsukusazu. 

Sun and moon cannot illumine it completely; heaven and 
earth cannot cover it entirely. 

iE Bl $e |r) {e& AE 

AS Bl Be Ir] HE 
Ware to dojo ni shozu to iedomo, 
Ware to dijo ni shi sezu. 

Though we’re born of the same lineage, we don’t die of 
the same lineage. 

*H RS BE Ths He 38 
AA Wil FEE 1a BE 7K 
Ainonoshiru koto wa nanji ni yurusu kuchibashi o tsuge; 
Aida suru koto wa nanji ni yurusu mizu o sosoge. 

When we’re reviling one another, you may give me tit for 
tat; when we’re spitting at one another, you may spew 

me with slobber. 
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118. 

Te) 

120. 

121. 

122. 

A ZEN PHRASE ANTHOLOGY 

Be HE ae AB SL Ly 

fe < ah AB SL A 

Shika 0 ou mono wa yama o mizu, 
Kin o tsukamu mono wa hito o mizu. 

The deer-hunter doesn’t see the mountains, the miser 
doesn’t see men. 

sae PER AN AE HL 

= iH AS HE PEK 

Daruma Todo ni kitarazu, 
Niso Seiten ni yukazu. 

Bodhidharma didn’t come to China, the Second Patriarch 
didn’t go to India. 

ABA eR 

HH BL 7S 2B OS 
Nissoku onkai ni kyo sezu, 
Shussoku ban’en ni watarazu. 

Breathing in, he does not stay in the realm of the skandhas; 
breathing out, he is not concerned with the myriad things. 

£4E RB AE 

& OE & WA ce BE 
Kyonen no hin wa imada kore hin narazu, 
Konnen no hin wa hajimete kore hin. 

Last year’s poverty was not real poverty, 

But this year’s poverty is poverty indeed. 

tt KR ¥48 AE ME 
BY 5EL HES tah AS Sd 
Shoten hana o sasaguru ni michi naku, 
Gedo hisoka ni miru nt miezu. 
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ZEN DUST 

123. 

124. 

126. 

The devas find no path on which to strew flowers; the 
heretics secretly spying find nothing to see. 

BE 2s AN PE IE. {4 
(ii Woe at ke SK BR : 
Ri Ro shoshiki o benzezu; 
Shi Ko ani genshi o shiran ya? 

Even Li Lou cannot discern the true form; 
How, then, can Shih K‘uang distinguish the subtle tune? 

Li Lou (Ri R6) and Shih K‘uang (Shi K6) were both men of 
ancient times. The former was famous for his sharp eyesight, the 
latter for his sharp hearing. 

HAE Ht > joe BY 
Ba (8 SK 1G 
Kyonen no ume konsai no yanagi— 
Ganshoku keiko kya ni yoru. 

Last year’s plum and this year’s willow— 
Their color and fragrance are as of old. 

Als fap Bo Jat Jel $8 

A FL AR BB nL 
Biru chonei o zadan shite 

Katsute busso aru koto o mizu. 

Having cut off the top of Vairocana’s head, I don’t know 
that any buddha or patriarch ever existed. 

Fee oie 

Bic Bi WL YR 7K SE 
Tensai hi nobori tsuki kudaru, 
Kanzen yama fukaku mizu samusht. 

At the limits of heaven the sun rises and the moon sets, 
Beyond the balustrade the mountains deepen and the waters 
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127. 

128. 

i220; 

130. 

A ZEN PHRASE ANTHOLOGY 

become chill. 

JA SL VR VD ee 
AS Fi Y Ae BE Dy 

Tada kei meguri michi tenzuru o mite, 
Shirazu mi no togen ni aru koto o. 

He sees only the winding of the stream and the twisting 
of the path, 

He does not know that already he is in the land of the 
immortals. 

A aie Ob Bl: Be BH 
Hy HM IEE Bi AI 
Bussho no giri o shiran to hosseba 
Masa ni jisetsu innen o kanzu beshi. 

He who would understand the meaning of Buddha-nature 
Must watch for the season and the causal relations. 

— UO) HEIL Hh 

-~ FY 4% Fé tf £& 

Issai no koe wa kore bussho, 
Issai no tro wa kore busshtkt. 

Every voice is the voice of Buddha, every form is the 
Buddha-form. 

a4, 

WE Aue Sex He ap: 

Wk ANE PH HB ZL 

Kari ni tshé no i naku, 
Mizu ni chin’ei no kokoro nasht. 

al 4 

Sa! 

The wild goose has no intention of leaving traces, the water 
has no thought of engulfing reflections. 
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ZEN DUST 

131. 

132. 

133. 

134. 

135. 

136. 

SEVEN-CHARACTER PHRASES 

me Lh — By BY AS Fp 
Setsujt ichimotsu soku fuchia. 

The instant you speak about a thing you miss the mark. 

ate 42 {nf UBB AB aE 
Enjaku nanzo koko no kokorozashi o shiran ya? 

How can the mountain-finch know the wild swan’s aspir- 
ape ing! 

J\, $4 eS BE 22 BE GE 

Hakkaku no maban kiri nt washiru. 

The eight-cornered mortar rushes across the sky. 

J We AR i 28 Ie 
Rvnu byakko goké o hanatsu. 

The badger and the white bull emit a glorious radiance. 

— FS 7AM wy Bey 
Itcho nakazu yama sara ni ya nari. 

With no bird singing 
The mountain is yet more still. 

A AS 46 bd 3b Sh AR 
Koboku hana hiraku gogai no haru. 

In the spring beyond time 
The withered tree flowers. 
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138. 

139. 

140. 

141, 

A ZEN PHRASE ANTHOLOGY 

1 BE oe Se SE A 

Roji Ws nt tatsu, ddshoku ni arazu. 

When the snowy heron stands in the snow, the colors are 
not the same. 

FE AE AS TEL AB 3c BE 

Satrait hammonsen ni atarazu. 

A second try is not worth half a cash. 

BY fi SM HK PR OK A 
Ryoko no koson suigetsu o saguru. 

A pair of monkeys are reaching 
For the moon in the water. 

fey Fa BSP Ze Be Fad 
Kimi ga tame ni ikutabi ka soryokutsu ni kudaru. 

How many times for your sake 
Have I not gone down into the blue dragon’s cave! 

AK te Se Eo HE ie 
Hi ni itte shinkin iro utata azayaka nari. 

When pure gold enters the fire, 
Its color becomes still brighter. 

sit 111 JUG BL AS Je De 
Enzan kagiri naku hekisoso. 

Endlessly rise the distant mountains, 
Blue heaped upon blue. 
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143. 

144, 

145. 

146, 

147. 

148. 

149, 

HA A Me 4b a a 
Meigetsu roka kimi mizukara mtyo. 

You must see for yourself 
The reed-flowers drenched in moonlight. 

i 8 BR GB de a 
Hoshi wa sho ni atte ban ni arazu. 

The marks are on the balance-arm, 
Not on the scale-pan. 

Ax BK ee 

Jisho issho tenchi odoroku. 

My single peal of laughter 
Startles heaven and earth. 

St S@ 3H bk MM ih =} 
Shimpo tojo ni kinto o hirugaesu. 

To turn a somersault on a needle’s point. 

4 V1 bay fii HEF 35 
Taku no ashi kuchibashi o kudashi gatashi. 

The garrulous reverend can’t open his trap. 

— |B] 28 Se — [al Br 
Ikkai kojaku sureba, tkkai arata nari. 

Each time you bring it up, 
Each time it is new. 

BLA 8 BK os 
Nezumi sento ni itte gi sude ni kiwamaru. 

The rat that entered the money box is at its wit’s end. 
In old China, a bamboo tube, open only at one end and its diameter 
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150. 

151. 

152. 

153. 

A ZEN PHRASE ANTHOLOGY 

that of the coins to be stored in it, was used for a money box. 

Ff Bo rr HAG 
Senko banko hito no tame ni misu. 

Eternally and everlastingly 
It is revealing itself to men. 

PARALLEL SEVEN-CHARACTER PHRASES 

KINA RB= ZX 
eS eS AS ah 
Sensha Hakke no sake sansan, 
Kissht owatte nao tu, imada kuchibiru o uruosazu to. 

You’ve drunk three cups of wine 
At the house of Pai in Ch‘tian-chou, 
And yet you still declare, 
““ My lips aren’t even moistened.” 

Wk B75 2 Bit HH Ar 
JBL HE AE BE ed 3 
Mizu wa chikuhen yori ryashutsu shite hiyayaka nt, 
Kaze wa kari yori sugikitatte kambashi. 

Water from the edge of the bamboos 
Flows out refreshing, 
Breeze from the heart of the flowers 
Passes by fragrant. 

UM it Se ake Fk WU HG 

EE 4 SP YH AR IK BK 
Shotan kumo tsukite bozan ide, 
Hashoku yuki kiete shunsui kitaru. 
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154. 

155. 

156. 

When Hsiang-t‘an’s clouds disperse, 
The evening mountains appear; 
When Pa-shu’s snows vanish, 
The spring waters flow. 

45 75 Hi HE GE A 
Ge fll ae Bb BE BL A 
En’o o nutidashite kimi ga miru ni makasu, 
Kinshin o totte hito ni doyo suru koto nakare. 

The mandarin ducks I’ve embroidered 
I give you leave to look at, 
But the golden needle that made them 
Do not pass on to men. 

= WIR tes Ha 1b HE 

Pal A, PE BSR BC HE 7k 

Sankyu nami tako shite uo ryu ni ke su, 
Chijin nao kumu yatod no mizu. 

Waves at the Yu Gate have risen 
And the fish become dragons, 
Yet fools still scoop out 
The embankment’s dank water. 

In ancient times King Yii 8} of the Hsia 3 dynasty cut a three- 
tiered sluice through the Lung-mén # [4 mountains on the border 
between Shensi and Shansi provinces to open up a passage for 
the Yellow River. This was known as the Gate of Yiu or the 
Dragon Gate. There is an old legend that, on the third day of 
the third month, when the peach trees are in flower, vigorous carp 
that could scale this three-tiered waterfall would become dragons. 

TL be We Be Spe Ee Jack 
i A Be fe — ee Bi 
Kojo banrat egaku ni taetaru tokoro; 
Gyojin issa o hi shiete kaeru. 
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157. 

158. 

159. 

A ZEN PHRASE ANTHOLOGY 

Evening near the riverside— 
A scene for a painter. 
Throwing on his straw raincoat, 
The fisherman returns home. 

=> 

a i — BRR OB A 

EA REE OAR al 

Yonotsune ichiyod sdzen no tsukt, 
Wazuka ni baika areba, sunawachi onajikarazu. 

The moon outside my window 
Is usually the same moon, 
But as soon as there are plum flowers 
It becomes a different moon. 

Ze iii AS Ws ZL LL 

Dae A ts BK A UR 
Anzen wa kanarazu shimo sansui 0 mochiizu; 
Shintd mekkyaku sureba, hi mo onozukara suzusht. 

No need at all of hills and streams 
For quiet meditation; 
When the mind has been extinguished, 
Even fire is refreshing. 

pe ta ww 

Saru ko o idaite setsho no ushiro nt kaert; 

Tori hana o fukunde hekigan no mae nt otsu. 

The monkeys, clasping their young to their breasts, 

Return behind the blue peaks; 

A bird, holding a flower in its beak, 
Alights before the green grotto. 
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160. 

161. 

162. 

163. 

A HE AB PB AS A AA 

BATE EAE 

Sokuritsu 6 ni ninatte hito o kaerimizu, 
Jiki ni sempo bampo ni trisaru. 

With his staff across his back, 
He pays no heed to men; 
Quickly entering the myriad peaks, 
He goes upon his way. 

A Sd & a0. JBL Ob ae 

1 Til Ke BH tk LE SB 

Tada rakki kaze no haraitsukusu o miru; 
Ant teyju ryokuin no oki koto o shiran ya? 

I saw merely fallen petals 
Blown away by the wind; 
How could I know that the garden trees’ 
Green shadows are many? 

i2M AAA 

Sinn Jet EE URE FE BE WE 

Rinrin taru kofa mizukara hokorazu; 
Kankai ni tango shite ryoda o sadamu. 

Fearsome and solitary in mien, 
He does not boast of himself; 
But, dwelling gravely in his domain, 
Decides who is snake, who is dragon. 

UT. BB 28 JBL We AR tk 

Kokoku no shumpu fukitatazu, 
Shako naite shinka no uchi ni ari. 
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164. 

165. 

166. 

A ZEN PHRASE ANTHOLOGY 

Over the river country 
Spring winds are not stirring, 
From within the deep flowers 
The partridges cry. 

AS JBM it Sise A, JBL Bit 

Iki aru toki iki o soe ; 
Furyi narazaru tokoro mata furyi. 

When your spirit is high, 
Augment your spirit. 
Where there is no style, 
There is also some style. 

He Fa tee 

He BL — BIE 
Hakuro ta ni kudaru senten no yuki; 

Koo ki ni noboru isshi no hana. 

Snowy herons alighting in a field— 
Thousands of snowflakes! 
Yellow nightingales perching in a tree— 
A flower-decked bough. 

mS et & eS 
x A Fog 3 7S AUS 

Hiji ni yaku suru ogon yuruki koto tssun, 
Hito ni bte wa nao iu aiomowarzu to. 

The golden bracelet on her arm 
Is too loose by an inch, 
Yet on meeting one she merely says: 
“No, I’m not in love.” 
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167. 

168. 

169. 

170. 

fag HE [Sl A PY Be 

Be FARRRVY GE 

Kayo dandan to shite kagami yori mo madoka nt, 

Ryokaku sensen to shite kiri yori mo surudosht. 

Lotus leaves are round, 
Rounder even than a mirror; 
Water-chestnut horns are sharp, 
Sharper even than a gimlet. 

1% EE iG od RR 

ANE Ls Bai FSP Te JBL 
Mottei ranji ni byakugetsu o mort, 
Mushin wansu ni seifu o takuwau. 

In the bottomless bamboo basket 
I put the white moon; 
In the bowl of mindlessness 
I store the pure breeze. 

A eR ATE A 

El 5 BRAVE EA 

Mizukara hei o tazusaesatte sonshu o kat; 

Kaette san o tsukekitatte shujin to naru. 

He himself took the jar 
And bought the village wine; 
Now he dons a robe 
And makes himself the host. 

Wy ae tir Fa BE AN BY 
A Se ie Ee ak ie J 
Chikuei kat o haratte chiri ugokazu, 
Tsuki tantei o ugatte mizu ni ato nashi. 
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Ngale 

172. 

173. 

174. 

175. 

A ZEN PHRASE ANTHOLOGY 

Bamboo shadows sweep the stairs, 
Yet not a mote of dust is stirred; 
Moonbeams pierce to the bottom of the pool, 
Yet in the water not a trace remains. 

EIGHT-CHARACTER PHRASES 

4 Jef ME Te VA HS Be 
Kinsetsu tattoshi to iedomo, manako nt ochite ei to naru. 

Though gold-dust is precious, in the eyes it obscures the 
vision. 

oo Se 

Choda sanzen, boda happyaku. 

Three thousand blows in the morning, eight hundred blows 

in the evening. 

i SW Hi 7 9% 
Kosetsu hempen, bessho nt ochizu. 

Lovely snowflakes, they fall nowhere else! 

Kijo ni ke o motome, tohen nt tsuno 0 motomu. 

To look for hair on the back of a tortoise or seek for horns 

on the head of a rabbit. 

A AC ih BL Se BE TA 

Sekijin tento sureba, rocha te o haku su. 

When the stone man nods his head, the wooden pillar claps 

its hands. 
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176. 

Wei 

178. 

179. 

180. 

181. 

182. 

st 5H A ke ew A 
Shinto ni tetsu o kezuri, roko ni niku o saku. 

To shave iron from a needle-point; to hack flesh from a 
heron’s leg. 

ERPTREERE 
Suishi senjaku, i shintan ni ari. 

When I drop the line down a thousand feet, my objective 
lies in the depths of the pool. 

Ry FE bp FS SEP ok 
Niwatori sami shite ki ni nobori, kamo sami shite mizu 

ni kudaru. 

When chickens are cold they roost in a tree; when ducks 
are cold they dive into the water. 

IL 7S HE 8H AS eke TL 
Shin gi o dwazu, kyoku choku o kakusazu. 

The true does not conceal the false, the bent does not hide 
the straight. 

RAs Kh — 
Kazjin ichigen, kaiba ichiben. 

To the intelligent man, one word; to the fleet horse, one 
flick of the whip. 

Fe VE BA we AF TT BE BR 
Deidan o ro suru no kan, nan no kagiri ka aran? 

When will the fellow who plays with dirt ever have done! 

JL 32 [el Jt Be we We HE 
Bonsho dogo, ryida konzatsu. 

Laymen and holy men dwell together, dragons and snakes 
intermingle. 
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183. 

184. 

185. 

186. 

187. 

A ZEN PHRASE ANTHOLOGY 

7S 4% Sb AA i HE RG 
Kan nt wa hari mo irezu, watakushi ni wa shaba o 

tsuzu. 

Officially, a needle is not permitted to pass; unofficially, 
carriages can get through. 

ie @& A A oe - Be Ba 

Bo meigetsu o fukumt, toshi kattai su. 

The oyster holds a moonbeam in its mouth, the rabbit 
cherishes a child in its womb. 

In ancient China it was believed that pearls are created by the 
entrance of a moonbeam into the aperture in an oyster’s shell, 
and that a rabbit becomes pregnant when it looks at the full 
moon. 

RAK TR BE A TK BB 
Hi ni itte mo yakezu, mizu ni 1tte mo oborezu. 

Entering fire he is not burned, entering water he is not 
drowned. 

i BY) Pa KK FE he BL 
Ashita ni wa Seiten ni itari, kure ni wa Todo ni kaeru. 

In the morning he reaches India, 
In the evening he returns to China. 

4 Fit 16 78 EBM A 
Donshi no uo wa sajin no tani ni asobazu. 

A fish that can swallow a boat doesn’t swim around in a 

valley stream. 
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138, HE 30 fk 4 er YE 
Sofu ushi nt mizukat, Kyo Ya mimi o arau. 

Ch‘ao-fu waters his ox, Hsit Yu washes his ears. 

Ch‘ao-fu (Sdfu) and Hsti Yu (Kyo Ya) were two men of ancient 
China, famous for their spotless integrity. When the Emperor 
Yao #£ (trad. B.C. 2357) offered his throne to Hsti Yu, the latter 
is said to have hurried off to wash his ears in the stream in order 
to cleanse them of defilement. Ch‘ao-fu, hearing of this, led his 
ox upstream to drink so that it would not be contaminated by the 
water in which Hsii Yu had washed his ears. 

199. AN ee a ES 

Shoshé o shitawazu, koret 0 omonzezu. 

I do not emulate the sages; I do not esteem my own spirit. 

190. KE RF ME $e 55) 

Tenjo tenge yuiga dokuson. 

In heaven and on earth, I alone am to be revered. 

PARALLEL EIGHT-CHARACTER PHRASES 

191. $l) Hig TE ee A De 

$C BL ia We He SPR 

Kenrin tobu tokoro, jitsugetsu hikari o shizume ; 
Hojo teki suru toki, kenkon iro o shissu. 

When the sword-disc flies, 
Sun and moon darken; 
When the jewel-staff strikes, 
Heaven and earth pale. 

192, Wit Bi 2 BU BE ig 

Sk pe ZS ae AR BE 
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193° 

194, 

195. 

A ZEN PHRASE ANTHOLOGY 

Rohai no tokoro dontetsu nao oku, 
Ryot no mon bydsha iyo-iyo hanahadashi. 

In the blacksmith’s shop there are still piles of blunt iron; 
at the good physician’s gate more and more sick men 
wait. 

Kit h LARS 
ofr HE BL Le A YE A ok 
Kohé chojo manako ni unshé o mi, 

Koto tohen wadei gassui. 

From the top of the solitary peak, 
I gaze at the clouds; 
Close by the old ferry landing, 
I am splashed with mire. 

4 AO ke Ae 
ABA BRA RK 

Toji getto ni aru toki, hio utte ushi o kat; 
Tosi getsubi ni aru toki, ushi o utte hi o kau. 

On the first day of winter 
I sell my quilt and buy an ox; 
On the last day of winter 
I sell my ox and buy a quilt. 

SEK BG US FOR BH 

Soy EL ify HS HE Wet FIL BE 

Taiho o gushi kyochi ni 01; 
Shumi o shomei ganri ni iru. 

To pursue the Great Roc into the tube of a lotus stem; to 
put Mount Sumeru into the eye of a midge. 
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198. 

ii fee Se WE AS a HR PK 

4A fe TT BI St ite KD 

Koso dathan shunju o katarazu; 
Nos6 menzen ani gemmyd o ronzen ya? 

On the Ku-su Terrace 
We do not speak of The Spring and Autumn. 
In front of my face 
How can you discuss the profoundly mysterious! 

The terrace was a pleasure pavilion built by King Fu-ch‘a of Wu 
Sa & ¥ for his beautiful concubine Hsi-shih 7¥ fj. Its ruins were 
used in Chinese poetry as a metaphor for the inevitable fall of 
pomp and power. The Spring and Autumn is an historical 
work traditionally said to have been edited by Confucius in such 
a way as to pass moral judgment on the men and events recorded 
in it. 

I 
4 

’ 
L 

oo 
AY 

4 
m> amb \ 4 ov ov 

ri FE 

aa Je 

Sono shi o yoku sen to hosseba, mazu sono kokoro o yoku 
Siti: 

Sono ga o yoku sen to hosseba, mazu sono yo o yoku seyo. 

\ 

Yat 
it Sit » 

A 
Bx 
H 

Uu 

If you want to write such a poem, you must first be capable 
of such a mind; if you want to paint such a picture, you 
must first be capable of grasping such a form. 

UA HK IAL ii JG BRR BS 
page sit 3 ss 5432 

Gyo wa empo ni utatte, mina fuki to sho shi, 
Sho wa unju ni tonaete, tomo ni shohei o tanoshimu. 

The fishermen singing on the misty shore 
All extol good fortune and honor; 
The woodcutters chanting among the lofty trees 
Together rejoice in the era of peace. 
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200. 

201. 

202. 

A ZEN PHRASE ANTHOLOGY 

Aa Uh Ee A BD Bs 
AG UL AS St BE TS 
Moshi mata etoku seba, kyo nt itte zoku ni shitagau; 

Moshi mata e sezumba, Shuyo ni gashi sen. 

If you can understand, you will return to your village and 
become a rustic; if you cannot understand, you will 
starve on Shou-yang. 
When King Wu of Chou J #t =F overthrew the Yin §% dynasty, 
the two brothers Po I {jf #3 and Shu Chi #Z #¥, heirs to a feudal 
kingdom under the Yin, condemned him as a rebel and, refusing 
to “eat the grain of Chou,” withdrew to a mountain called Shou- 
yang (Shuyd), where, with only ferns for food, they eventually 

starved to death. 

OR 4 JH EMG A We 

KA FE WS OW Ue oe UR 
Koho chojo tsuki ni usobuki kumo ni nemuru; 
Taiyo kaicha nami o hirugaeshi nami o hashirasu. 

On the top of the solitary peak, 
He whistles at the moon and sleeps in the clouds; 
Within the vast ocean, 
He overturns the waves and rouses the breakers. 

KR BLA IM Ie eS 

Re SEAN 77 IC eH 
Ten no atauru o torazareba, kaette sono toga o uku; 
Toki itatte okhonawazareba, kaette sono wazawai o uku. 

Not to take what Heaven gives is to incur Heaven’s 

calamity; not to act when the moment comes is to incur 

Heaven’s misfortune. 

EI He YEAR LE 
bit 7k BE BE AS EE wit 7k 
Hakuun tairi hakuun o mizu; 
Rytsui seiri ryusui o kikazu. 

HS 
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203. 

205. 

Enwrapped in billows of white clouds, I do not see the 

white clouds; absorbed in the sound of flowing water, 

I do not hear the flowing water. 

8 a) UY ME EK 
me A RRR fe A PA 

Gyofu toto to shite yaro oka shi; 

Shunjitsu kiki to shite gyojin sao o ko su. 

When Yao’s influence spread throughout the land, 

The peasants sang their songs; 

When Shun’s radiance shone o’er his vast domain, 

The fishermen drummed with their oars. 

Yao (Gyd) and Shun were Sage Emperors in the golden age of 

China. 

DEE HD wR Ie 

Vee KU FR 

Mo o motte myo to nashi, ro o motte so to nash; 

Kio motte an to nashi, kitsu o motte kyo to nasu. 

I take blindness as vision, deafness as hearing; 

I take danger as safety and prosperity as misfortune. 

is LL) Sk SE Fa te 2K 

bis Se DL #4 BE Sat oe ZF 
Yama o hedatete kemuri o mireba, sunawachi kore ht 

naru koto o shirt; 
Kaki o hedatete tsuno o mireba, sunawachi kore usht 

naru koto o shtru. 

When I see smoke beyond the mountain I know there’s a 

fire; when I see horns beyond the fence I know there’s 

an Ox. 
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206. 

207. 

208. 

209. 

A ZEN PHRASE ANTHOLOGY 

OK 3S BE OF Ze An BE TE 

Ike fit, W> BB SE BE HR TL 

Jinro o toran to hosseba, subekaraku yokei o shiru besht; 
Masa ni myoyaku o hodokosan to seba, mazu byigen o 

ukagau. 

To pass through the dusty turmoil of the world you must 
know the main road; to dispense healing medicine you 
must first enquire into the source of the illness. 

SLR A Fn BY tt BA 

NAG ET BY HE IL KR 

Bompu moshi shiraba, sunawachi kore setjin; 
Seijin moshi e seba, sunawachi kore bompu. 

When an ordinary man attains knowledge he is a sage; 
when a sage attains understanding he is an ordinary man. 

Pi PLE SE 7S aE EK 
Omu yoku mono iu mo, hichd o hanarezu; 
Shojo yoku mono iu mo, kinju o hanarezu. 

Though a cockatoo can talk, 
It is still just a bird; 
Though an orang-outang can speak, 
It is still just a beast. 

In ancient China the hsing-hsing, nowadays translated as “ orang- 
outang,” was considered to be a fabulous animal that could speak 
and also understand men’s thoughts and intentions. 

JE Bd AA AS HE 3 77 [el 

Je AE AE AS IE TE i TEL 
Kiku ni arazumba, hoen o sadamuru koto atawazu; 
Junjo ni arazumba, kyokuchoku o tadasu koto atawazu. 
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210. 

But for the rule and the compass, the square and the circle 
could not be determined; but for the plumb-line, the 
straight and the bent could not be rectified. 

ARK LS ABW 

dnt 3% pal BE ER A WE 

Fubo shijo kimpo kosho, 
Muyo juhen gyokuzo inyo. 

Above the budless branches 
The golden phoenix soars, 
Around the shadowless tree 
The jade elephant circumambulates. 
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DRAWINGS 

BY HAKUIN EKAKU 



HAKUIN ZENJI, SELF-PORTRAIT 

+ ® HR h ES # 
oo T BM HR S GW FE 
& Rm BM BR RK Mm OR 
we Be Re eR mm 

ah fie ie — 
me  F je 

Sembutsu jochi 
Sembutsu ni kiraware; 

Gumma tairi 
Gumma ni nikumaru. 

Konji mokushé no jaté o kujikt, 
Kindai dammu no kass6 0 minagoroshi ni su. 

Shahan shiiaku no hakattoku 
Shujo shi o sou mata isso. 

In the realm of the thousand buddhas 
He is hated by the thousand buddhas; 

Among the crowd of demons 
He is detested by the crowd of demons. 

He crushes the silent-illumination heretics of today, 
And massacres the heterodox blind monks of this generation. 

This filthy blind old shavepate 
Adds more foulness still to foulness. 
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PLUM AND SPARROW 

Fe 
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me AY 
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Kamba 
tekiteki 

sairat 

noi 

The winter plum —— 
clearly 

the meaning 
of the coming from the West 
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Yiizen to shite 
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miru 

Quietly 
gazing 

at the distant southern hil 
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THE BRIDGE OF MAMA* 

sit 
oD) 

HA aE 
OD ee 

Sie 
ret Ooo dy =O 

oS: = 
& Sl tx 

ae UL 

Yo no naka no hito no ue ni mo, 
kakete miyo 

Tare ka kokoro no 
Mama no tsugthashi. 

Who has the jointed bridge of Mama 
in his heart, 
Him would | have throw it 

across the world of men 

* A famous bridge at Katsushika #4{iji, northeast of old Tokyo, 
and mentioned in several love songs in the Man’ yoshi. - 





THE MONKEY 

mt SB eeNRw MSS SRK o+ 
. Miko suigetsu o saguri, 

Shi ni itaru made kyiiketsu sezu. 
. . . Héshu shinsen ni mossureba, 

'- Jippo hikari koketsu. 

The monkey is.reaching for the moon in the water, 
Until death overtakes him he’ll never give up. 
If he’d let go the branch and disappear in the deep pool, 
The whole world would shine with dazzling pureness. 
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ZAZEN 

i ay ae 
D> He IF 
i Aes 
as 

ie a ae 
eff A 5 
oD & it E 

“O bd! kyé wa 
kidoku ni zazen to~ 

_ dekakete ja no.” 
oe Oo yo pe 

“Hey, bonze! 
Wonder of wonders 
you're doing zazen today.” 

Sure!” 





BODHIDHARMA 

= i, Tmt ay, tS 
A BS 
fe it 
BF ig 
AOA S 
+ 
ee 

L th 
ice 

# 1A 

Jikishi 

Ninshin 

Kensho 

Jobutsu 

Sharajuge hachijusansai réno, 
Flakuin so megane nashi ni sho su. 

Directly points a 
To man’s mind. = 

_ He sees into his own nature 
And attains Buddhahood. ~ 

The eighty-three year old Buddhist aonk 
Hakuin drew this without his spectacles. 
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DEATED: 

4 

eee) 
in 5a 

RK vii 

L's 

Re 

SHI | : 

Moshi hito kentetsu sureba 

Shin no 
daijobu 

to nazuku 

DEATH 

He whose insight penetrates here 
is a truly great man. 





DAITO KOKUSHI AS A BEGGAR 

# of  — @ a ae eerie oi, vie fe 
s «# Et ic gee IS: 
BE Soe ih ee a LB 

x ere 

Me ee & 
6 ee 

Kossha tairi ni seki o kémuri, 
Tenka 0 musaboru ni yotte shokin seraru. 

“Te nashi ni uri o hikyaru nara, 
Naruhodo ashi nashi de mairi més6.” 

Wearing a straw mat among the crowd of beggars, 
Through his greed for sweet melons he’s been taken alive. 

“Tf You give me the fruit without using Your hands, 
Of course I’]] enter Your presence without using my feet.” 
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KANNON 

Fea ea ae 
pe a 

wb 
HE 
ti 
ae 
ra 

alaeeces 
= 
wm 

Jigen ji shujo 
Fukuju 

kai muryo 

Sharajuge hachijusansai 
rono shosu 

The Eye of Compassion watches over sentient beings. 
The Sea of Blessings 

is beyond measure. _ 

The eighty-three year old Buddhist monk drew this. 
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NOTES, PART ONE 

1. Inorder to indicate how the Rinzai Sect of Zen has come to be one 

of the two main streams of transmitted Zen teaching in Japan, 

and what tributary streams have contributed to its present com- 

prehensiveness, a bare outline of the transmission through the 

past fourteen hundred years may be found useful. 

Ch‘an if! (Zen), as a sect, may be said to begin with its first 

Chinese patriarch, the Brahmin monk known as Bodhidharma, 

who is traditionally said to have arrived in southern China from 

India about 520 (or 527) A.D. Though teachers of various types 

of Buddhist meditation had preceded Bodhidharma, none succeed- 

ed in establishing a school or line of disciples. According to the 

tradition, Bodhidharma transmitted his Dharma to Hui-k‘o # WJ 

(Eka, 487-593), the Second Patriarch; Hui-k‘o transmitted his 

Dharma to Séng-ts‘an {# 3 (Sdsan, d. 606), the Third Patriarch; 

and Séng-ts‘an transmitted his Dharma to Tao-hsin i {4 (Doshin, 

580-651), the Fourth Patriarch. Thus far Chinese Ch‘an may be 

said to have been one undifferentiated teaching. After the Fourth 

Patriarch, however, the first diverging line appears. Tao-hsin’s 
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disciple Hung-jén 44 7 (Gunin, 601-674) became his successor in 

the orthodox patriarchal line; but a second heir, Fa-jung %& fi 

(Hoya, 594-657), established himself on the Niu-t‘ou-shan 4 54 [LJ 

(Gozuzan), in the southwestern part of present Kiangsu, and found- 

ed a line of Ch‘an known as the Ox-head (Niu-t‘ou “4F 84 Gozu) 

School, which continued independently for some eight or nine 

generations, 

The Fifth Patriarch Hung-jén handed on the orthodox patri- 

archal transmission to Hui-néng # #& (Eno, 638-713), the Sixth 

Patriarch, but also gave the Seal of Transmission to Shén-hsiu 

jit A (Jinshi, 6052-706). This disciple founded his own line of 

Ch‘an, later known as the Northern School, which, though im- 

portant in its day, did not survive beyond five or six generations. 

The patriarchate, as such, came to an end with Hui-néng. 

Three of his heirs carried on his teachings in three distinct lines. 

Ho-tsé Shén-hui #f jit! @ (Kataku Jinne, 670-762) founded the 

Ho-tsé ff #£ (Kataku) School, which died out after five or six 

generations; Ch‘ing-yiian Hsing-ssu 7% Ji 77 J& (Seigen Gyoshi, 

d.740) and Nan-yiieh Huai-jang Pi # ( # (Nangaku Ejo, 677-744) 

became founders of the two individual lines which have formed 

the main streams of Zen through the centuries. 
Within one hundred and fifty years after the death of Ch‘ing-yiian 

Hsing-ssu, three outstanding masters in his line had developed 

their own distinctive schools of Zen: the Ts‘ao-tung # ill (Soto), 

founded by Tung-shan Liang-chieh id 1) B #¥ (Tozan Ryokai, 

807-869); the Yiin-mén & f'§ (Ummon), founded by Yiin-mén Wén- 

yen & F4 2 #£ (Ummon Bun’en, 862/4-949); and the Fa-yen 7 ik 

(Hégen), founded by Fa-yen Wén-i #& ff 3¢ % (Hogen Bun’eki, 

885-958). In the course of the same period, two distinctive schools 

developed in the line of Nan-yiieh Huai-jang: the Kuei-yang @ {Hl 

(Igy5), founded by Kuei-shan Ling-yu 7 (ll) i (san Reiya, 

771-853), and the Lin-chi fifi # (Rinzai), founded by Lin-chi I-hsiian 

fifi 4 HE XK (Rinzai Gigen, d. 866). Together, these five schools 

were known as the Five Houses (wu-chia f. % goke) of Ch‘an. 

About one hundred years later, the direct heir of Lin-chi 

Lhsiian in the 7th generation left two distinguished heirs, each of 

whom established his own line of Lin-chi teaching: Yang-ch‘i 

Fang-hui #% Il 7 @ (Yogi Hoe, 992-1049) established the Yang-ch‘i 
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63 II (Yogi) line, and Huang-lung Hui-nan #¥ jf & Ai (Oryd E’nan, 

1002-1069) established the Huang-lung #f #@ (Ory) line. These two 

lines together with the Five Houses mentioned above are known 

as the Seven Schools or Sects (ch‘i-tsung  %#& shichishi) of Ch‘an. 

Among the Five Houses, the Ts‘ao-tung School, though it bor- 

rowed koans from other houses and schools, continued as an in- 

dividual stream of Ch‘an in China until the Ming #4 dynasty 

1368-1644), when it was finally absorbed into the Lin-chi School. 

In the 13th century, however, it was brought to Japan, and there, 

as the Japanese Soto Sect, has continued to keep its individual 
identity both in teaching and organization. 

The Lin-chi School did not at first flourish widely. Its syncretis- 

tic tendencies, however, were already apparent by the end of the 

10th century, when a 6th generation descendant of the founder 

introduced certain Ts‘ao-tung doctrines into the body of his own 

teaching. By the time the Yang-ch‘i and Huang-lung lines were 

well established, the teachings of the Kuei-yang and Fa-yen 

schools, both of which had lasted only six generations, had already 

been taken into these Lin-chi lines; a hundred years later, those 

of the Yiin-mén School, after flourishing for ten generations, were 

also to be absorbed. The Huang-lung line never succeeded in 

producing men of the stature of those in the Yang-ch‘i line. The 

Japanese heir of an 8th generation master brought the teachings 

of the Huang-lung school to Japan in the 12th century, but neither 
in China nor in Japan did the school survive much longer. 

Meanwhile the Yang-ch‘i line had been steadily rising in power 

and importance. With the disappearance of the Huang-lung line, 

the teachings of which it took over, the Yang-ch‘i line now rep- 

resented all the previously separate schools of Ch‘an teaching 

that had arisen after the Sixth Patriarch, with the exception of the 

Ts‘ao-tung School, though, as we have seen, even some of the 

teachings of this school had become a part of its inheritance. The 

koans which had been created by masters in each of these in- 

dividual schools were now being given by Yang-ch‘i masters to 

their disciples, together with such koans as these masters them- 

selves were newly creating. Ina word, Yang-ch‘i Ch‘an and Lin- 
chi Ch‘an had become synonymous. 

In the 13th and 14th centuries a number of eminent Yang-ch‘i 
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to 

men brought the teachings of this school to Japan. Among these 

men were twenty representative masters who founded their own 

Japanese lines between 1235 and 1358. Eleven of the twenty 

were Chinese masters, nine were Japanese monks who had stud- 

ied in China and received the Seal of Transmission from Yang-ch‘i 

masters there. Some of these lines endured for many generations, 

some for relatively few. By the end of the 17th century all the 

Zen masters in Japan represented the Yogi (Yang-ch‘i) line of 

Rinzai Zen, with the exception of those in the independent Soto 

(Ts‘ao-tung) Sect and those in a line of Ming Ch‘an that had come 

to Japan in the middle of the 17th century. 

At the beginning of the 18th century, the Japanese monk Haku- 

in Ekaku 4 Bt # #3 (1686-1769)—a direct descendant of the Japa- 

nese priest Nampo Joémyé6 Pi iffi #4 HJ (1235-1309) who had brought 

Yang-ch‘i teachings to Japan in 1267—after studying koans with 

a number of masters in various parts of the country, consolidated 

the teachings of those Y6gi lines still existing in Japan. The 

Japanese Rinzai Zen masters of today are all descendants of the 

ninety-odd heirs to whom Hakuin Zenji gave the Seal of Transmis- 

sion during his lifetime. Thus, through Hakuin, present-day 

masters trace their lineage back through Yang-ch‘i Fang-hui, 

Lin-chi [-hsiian, and Nan-yiieh Huai-jang, to the Sixth Patriarch, 

and thence to the founder of Zen, Bodhidharma himself. 

See the BIBLIOGRAPHY for all books mentioned in this work 

where, as in the present case, the title is not followed by the 

Chinese characters for it. 

Chung-féng Ming-pén #1 Il 1} A (Chaho Myohon, 1263-1323) was 

a native of Hang-chou fi) (Koshi), modern Hangchow, and 

his family name was SUN #* (SON). At an early age he left his 

home and became a monk. While on a pilgrimage he visited 

Kao-féng Yiian-miao i If Jat > dXoho Gemmyo, 1238-1295), a Lin- 
chi (Rinzai) master of the Yang-ch‘i (YOgi) line, who was living 

on T‘ien-mu-shan X A {li (Temmokuzan) in Ché-chiang #f 77 

(Sekks), modern Chekiang, and remained to serve that master 

diligently. It is said that Ming-pén once became so disturbed 

at his lack of progress that he beat his head against a pillar. 
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His first glimpse of understanding came on reading the following 

passage in the Diamond Sutra: “All those [who cherish, recite, 

and disseminate this sutra] will carry the Tathagata’s Highest 

Perfect Awakening.” [78:750c.17f/] At twenty-four, Ming-pén 

attained satori while watching the flowing water of a spring. 

Eventually he received the Transmission of Dharma from Yian- 

miao. 

After taking leave of his master, Ming-pén had no fixed resi- 

dence, but lived sometimes in one or another of the huts on the 

Middle Peak (Chung-féng FH I Chaho) of Mount T‘ien-mu, some- 

times aboard river boats. The Yiian emperor Jén-tsung {= % 

(Jins6, 7. 1312-1320) invited Ming-pén, now known as Chung-féng, 

to the Court. Though the Master declined the Imperial invitation, 

the Emperor presented him with a robe and conferred upon him 

the title Fo-tz‘u Yiian-chao Kuang-hui Ch‘an-shih 3% [Al BA Be 
i fifi (Butsuji Ensho K6e Zenji). Emperor Ying-tsung #% 3 (Eiso, 
r. 1321-1323) also held the Master in great respect. Chung-féng’s 

students included princes and commoners as well as a number of 

Japanese monks. Seven years after the Master’s death at the age 

of sixty, Emperor Wén-tsung % ”< (Buns6, r. 1330-1331) bestowed 

upon him posthumously the titles Chih-chiieh Ch‘an-shih # 4 

i fi (Chikaku Zenji) and P‘u-ying Kuo-shih 3% /@ bl fil (Fue 

Kokushi). 

Chung-féng’s writings and recorded sermons are contained in 

the T‘ien-mu Chungféng ho-shang kuang-lu and the T‘ien-mu 

Ming-pén ch‘an-shih tsa-lu. He is also the author of the P‘u-ying 

kuo-shih Huan-chu-an ch‘ing-kuet. 

A reference to the following passage in the Nirvana Sutra: 

Suppose a man takes various kinds of poisons and paints a 

large drum with them, then strikes it in the midst of a group 

of people. Though these people may have no desire to listen 

to it, yet all who hear the sound of the drum will die. 

[T 12: 420a.8] 

Apocryphal tradition attributes the origin of the Zen Sect to 

the following incident: One day the Buddha was preaching to 

the assembly on the Vulture Peak. During the sermon he held 
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up a golden lotus flower. No one among the assembly under- 

stood his meaning except his senior disciple Mahakasyapa, who 

looked at the Buddha and smiled. Thereupon the Buddha said, 

“T have the True Dharma Eye, the Marvelous Mind of Nirvana. 

This I now transmit to you, Mahakasyapa.” On the basis of 

this tradition Mahakasyapa is considered to be the first in the 

line of the Indian patriarchs of Zen. 

The T“ien-shéng kuang-téng lu, a collection of biographies of 

Indian and Chinese Zen monks compiled in 1036, contains in its 

section devoted to Mahakasyapa [ZZ2Z : 8.4.306b-d] what seems 

to be the earliest appearance of this story. In the Jén-t‘ien yen- 

mu, a work compiled about 150 years later, a question is asked 

[T 48 : 325b.5] as to the source of the story, and the reply made 

that it is contained in the 3 chiian work Ta-fan-t‘ien-wang wén- 

fo chiteh-i ching K*& K = |i Hh HR BE KM (Daibontennd mombutsu 

ketsugi kyo). The name of such a sutra does not appear in any 

Chinese catalogue of sutras. Did it really ever exist? Had it 

been lost before it could be included in a catalogue? We do not 
know. 

However, two sutras bearing this title do exist, one in 2 chitan 

[ZZ 87 : 4.302 c-325b] and one in 1 chitan [ibid., 325c-339a]. The 

story of the Buddha’s holding up the flower appears in both, but 

the versions differ somewhat, the latter substantially following the 

T ‘ien-shéng kuang-téng lu version. The origin of these two sutras 

is obscure. On the basis of internal textual evidence it seems 

probable that they were composed in Japan, perhaps toward the 

end of the Kamakura #f @ era (1185-1333), in order to provide 

a bona fide basis for the tradition of the origin of the Zen Sect. 

Thus the actual source of this lovely legend, so profound in its 

meaning, still eludes us. The Zen koan based upon the legend 

will be found in Wu-mén-kuan 6 [T 48 : 293b.12]. 

The Vulture Peak (Sk. Grdhrakiita), a mountain outside the 

city of Rajagrha, was probably so named because it was shaped 

like a vulture’s head or because flocks of vultures lived on it. Its 

caves and caverns were a favorite haunt of ascetics. The early 

scriptures record that Shakyamuni Buddha preached many of his 

sermons there. A mythical Vulture Peak is the setting of the 

present story, as well as of the preaching of various Mahayana 
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scriptures, 

A reference to the phrase “it points directly to man’s own mind” 
in the statement describing the principles of the Zen Sect and 
traditionally attributed to Bodhidharma. For a discussion of this 
statement, see PART Two, Note 2. The Shao-lin-ssu 4 #K # (Sh6- 
rin-ji) was the temple where Bodhidharma remained sitting in 
meditation for nine years, 

Even today the statement is often made that there are 1700 Zen 
koans. Actually many more exist, though many less are in general 
use. The round figure 1700 was arrived at in early days by at- 
tributing one koan to each of the 1701 Zen masters whose names 
appear in the 11th century biographical collection known as the 
Ching-té ch‘uan-téng lu. A great many anecdotes and mondo 

i] & (zwén-ta), exchanges of question and answer, from which 

koans derived, are, indeed, found in the biographies contained in 

this work, but as a matter of fact actual biographies are given for 

only about 960 masters. The remaining 700-odd masters are men- 

tioned by name only. 

From the “Shan-fang yeh-hua” {ll i %& i (Sambd yawa) “Even- 

ing Talks ina Mountain Hut,” in chiian 11 of the Chung-féng ho- 

shang kuang-lu | KZ31 : 7.606 a.18-c.10]. 

There are two passages in which Huang-po Hsi-yiin Hf BE 7§ i# 

(Obaku Kiun, d. ca. 850) is recorded to have used the word “koan,”’ 

In chiian 1 of the Wu-chia chéng-tsung tsan, a text compiled at 

the end of Sung, there is a story about a meeting between Huang- 

po and six monks who came to see him. The ensuing mondo 

between the Master and one of the monks came to an end with 

the Master’s apparent acceptance of the monk’s position. The 

next day, however, when Huang-po had taken the high seat to 

give a sermon, he said: “ Will the monk who was seeking the an- 

telope come forward?” The monk who had previously question- 

ed the Master stepped out from the assembly. Huang-po said: 

“Yesterday’s koan had not been completed when I desisted...” 

[ZZ2Z, : 8.5.458a.2]. Also, in one of the Ming versions of the Wan- 
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ling lu, Huang-po is recorded as saying: “If you fellows of charac- 

ter observe this koan: A monk asked Chao-chou (Joshi), “Has the 

dog Buddha-nature or not?’...” [748: 387b.3] Since the section 

sn which this statement appears is lacking in both the Sung and 

the other Ming version of the same text, not too much weight can 

be given to this example. 

With the following, however, we are on firmer ground. In the 

Ch‘uan-téng lu biography of Huang-po’s heir Ch*én Tsun-su PE 

14 (Chin Sonshuku, 780?-877 ?) is the following: ‘‘ When the Master 

saw a monk approaching he said, ‘As an immediately present 

(hsien-ch‘éng i B% genjo) koan I spare you from thirty blows.’ ” 

[T51 : 291b.17] 

Nan-yiian Hui-yung 4 fh ® 88 (Nan’in Egyo, d. 930), also known 

as Pao-ying Ho-shang ¥% If #11 4 (Hoo Osho), was an heir of Hsing- 

hua Ts‘un-chiang S# (bt # 4% (Koke Zonsho, 830-888), one of the 

most important of the heirs of Lin-chi I-hsiian (Rinzai Gigen). He 

lived at the Pao-ying-yiian ¥ f & (H6d-in), which was either an 

alternate name for or one of the buildings within the Nan-yuian 

#4 Bé (Nan-in), a temple situated in Ju-chou % } (Joshua), a part 

of modern Honan. The section on him in the Ch‘uan-téng lu 

[7°51 : 298b.21-c.20] contains merely a few of his sermons and some 

mondos in which he takes part. Recent research has established 

the date of his death as given above, but no further biographical 

information seems to be available. Through Nan-yiian’s only heir, 

Féng-hsiieh Yen-chao Ml 7< %£ 74 (Fuketsu Ensho, 896-973), the 

transmission of the Lin-chi (Rinzai) School was continued and 

further developed. 

Lin-chi I-hsiian i ## 38 %& (Rinzai Gigen, d. 866) was the founder 

of the Lin-chi (Rinzai) School of Zen. Though there is no evidence 

that in his lifetime Lin-chi intended to found a school, his per- 

sonality and the manner and content of his teaching were so out- 

standing as to provide naturally the foundation for a distinctive 

style of Zen. 
L-hsiian’s family name was CHING fii (KET), and he was a native 

of the village of Nan-hua Pa # (Nanka) in Ts‘ao 4 (SO), a prefec- 

ture south of the Yellow River in modern Shantung. Though 
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the date of his birth is not known, modern scholars place it between 

810 and 815. Nor do we know how old I-hsiian was when he be- 

came a monk, though again we may surmise that he was about 

twenty, the usual age at that period. Thereafter he devoted him- 

self to studying the Vinaya (Discipline) and other Mahayana 

schools and doctrines and familiarizing himself with numerous 
sutras and commentaries. 

Some five or six years later, having become dissatisfied with 

these studies, I-hsiian journeyed south to Chiang-hsi iT. #§ (K6zei), 

in present Kiangsi. There he entered the monastery of the Ch‘an 

master Huang-po Hsi-yiin (Obaku Kiun) with the purpose of de- 

voting himself to meditation. After three years had gone by 

without achieving any results from his practice, I-hsiian was in- 

duced by the head monk of the monastery to approach Huang-po 

with the question, ‘What is the cardinal principle of Buddha- 

dharma?’’ The Master’s answer was a sharp blow. Twice more 

he asked Huang-po the same question, and twice more received 

only a blow in reply. Thoroughly discouraged, I-hsiian prepared 

to leave the monastery. But the Master persuaded him to go 

first to see the old monk Ta-yti X '& (Daigu, x. d.), who was living 

not far away. The story of I-hsiian’s subsequent enlightenment 

under Ta-yii and his return to Huang-po’s monastery for ten years 
of further practice is too well known to need repetition here. 

After receiving the Transmission of Dharma from Huang-po, 

I-hsian went on a long pilgrimage, in the course of which he 

visited a number of masters. Eventually, perhaps about 849 or 

850, he settled in a small temple just inside the capital city of 

Chén-chou i 1 (Chinsha) in the northern part of the province 

of Ho-péi J Jt (Xahoku), modern Hopeh. Since the temple was 

situated on the bank of the river Hu-t‘o # YE (Koda) near a river- 

crossing, it was called the Lin-chi-yiian fifi #f Ge (Rinzai-in), or 

“Temple Overlooking the Ford.” There the Master remained 

for some ten years, preaching and teaching the Dharma his master 
Huang-po had transmitted to him. 

About 861 or 862, Lin-chi, as the Master is more popularly call- 

ed, left Chén-chou, and, after a short journey southward, took up 

his residence in a temple in Wéi-fu ®t fF (Gifu), in southern Hopeh. 

There he spent the remainder of his life in retirement, attended 
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always by his devoted disciple Hsing-hua Ts‘un-chiang (Koke 

Zonsho), His last conversation, in which his disciple San-shéng 

Hui-jan = #2 # & (Sansho Enen, n.d.) figures prominently, is a 

striking example of the Zen style of using abusive words in giv- 

ing praise: 

When the Master was about to pass away he seated himself 

and said, “After I die, do not let my True Dharma Eye dis- 

appear.” San-shéng came forward and said, “How could we 

let your True Dharma Eye disappear!” “Later on, when 

someone asks you about it, what will you say?” asked the 

Master, San-shéng gave a “Ho!” “Who would have thought 

that my True Dharma Eye would disappear when it reached 

this blind ass!” said Lin-chi. After he had spoken these 

words, the Master, sitting erect, revealed his Nirvana. 

[Lin-chi lu; T 47 :506c.3-7] 
There is some disagreement as to the date of the Master’s death, 

perhaps due to a copyist’s error, but the weight of evidence places 

it on May 27, 866. His Imperially conferred posthumous title 

was Hui-chao Ch‘an-shih # fa if fifi (Esh6 Zenji). The Chén-chou 

Lin-chi Hui-chao ch‘an-shih yit-lu is the record of the Master’s 

sermons, sayings, and certain episodes in his life, compiled after 

his death by his disciples. 

Lin-chi Lhsiian was in the 6th generation in the line of direct 

transmission from the Sixth Patriarch, through Nan-yiieh (Nan- 

gaku), Ma-tsu Fs ii (Baso, 709-788), Po-chang BX (Hyakujo, 

720-814), and Huang-po (Obaku). He is recorded to have left 

twenty-two heirs, but only the line of Hsing-hua Ts‘un-chiang 

(Kdke Zonsh6) continued and flourished, eventually forming the 

Lin-chi School. 

Lin-chi is famous in Zen history for his free use of the stick 

(pang #® bo) and his shouting “Ho!” I} (“Katsu!”). Both 

actions were teaching devices. He used the stick to arouse stu- 

- dents or to demonstrate the dynamic nature of the Principle. He 

explained the meaning behind his “Ho!” in one of his so-called 

formulas (see below, Note 12), Shouting the “‘ Ho!” was not original 

with Lin-chi, however. The first recorded “Ho!” was that shout- 

ed by Ma-tsu during an interview with his great disciple Po-chang. 

So mighty was Ma-tsu’s voice, Po-chang later told his disciples, 
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that he was deaf for three days afterwards. The use of the stick 

and the shout became one of the characteristic features of the 

Lin-chi School, and the masters of the Rinzai Sect in Japan still 

employ both in their teaching. 

The Lin-chi lu contains several groups of short, cryptic statements 

made by Lin-chi I-hsiian (Rinzai Gigen) in order to demonstrate 

the Principle and instruct his disciples. Within three or four 

generations his descendants had named each of these grouped 

statements or formulas, and were giving them as fixed problems, 

or koans, to their students. In a few other cases, later masters 

made formulas from material in Lin-chi’s sermons and gave names 

to them. All of these eventually came to be known as Lin-chi 

(Rinzai) Koans. 

Among the most famous of Lin-chi’s own grouped statements 

are the following: 

Ssu-ho 4 "i (Shikatsu) The Four Ho: 

In some instances the “Ho!” is like the jeweled sword of 

the Vajra King; in some instances the “Ho!” is like the 

golden-haired lion crouching on the ground; in some instances 

the “Ho!” is like a grass-tipped pole for decoying fishes; in 

some instances the “Eo!” does not function as-a,‘“Ho!” 

(7.47 : 504.a.26-28] 
Ssu-liao-chien V4 ¥i ffi (Shirydken) The Four Positions of Sub- 

ject and Object: 

Sometimes I take away man and do not take away the sur- 

roundings; sometimes I take away the surroundings and do 

not take away man; sometimes I take away both man and the 

surroundings; sometimes I take away neither man nor the 

surroundings. | Ibid., 497 a.22-24| 

San-chit =. #4) (Sanku) The Three Phrases: 

Lin-chi took the high seat. 

A monk asked: “What is the First Phrase?”” The Master 

said: “When the Seal of the Three Essentials is revealed, the 

vermilion dots are seen to be merged, and yet, without resort 

to discussion, host and guest are distinct.” 

“What is the Second Phrase?” The Master said: “How 

could Miao-chieh permit Wu-cho to question him? How can 
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skill in the use of expedients go against the power to cut 

through the myriad streams [of notions]?” 

‘““What is the Third Phrase?”’ The Master said: ‘Look at 

the puppets playing on the stage! All their jumps and jerks 

depend upon the man behind.” | Jbid., 497 a.15-19] 

As H. DUMOULIN says: “With all such formulas the technical 

terms must be understood as symbols. We are concerned with 

a logical or metaphysical dialectic regarding the relationship of 

subject and object, relative and Absolute, appearance and Reality.” 

[| DCZ, p. 23] For a similar formula developed in the Ts‘ao-tung 

(S6td) School, that of the Five Ranks (wa-wéi Fi. (7 goi), see PART 

Two, Chapter VII, ‘The Goi Koans.” 

Fén-yang Shan-chao 7} i #¢ AA (Fun’y6 Zenshé, 947-1024), in the 

6th generation of the Lin-chi (Rinzai) School, was one of the 

several heirs of Shou-shan Shéng-nien ff [L) 4 < (Shuzan Shonen, 
926-993). It is recorded that Shan-chao visited seventy-one teachers 
before he came to Shou-shan, and had rather inclined toward the 
teachings of the Ts‘ao-tung (Sdtd) School. After receiving the 
Seal of Transmission from Shou-shan, he went to live at the T“ai- 
tzu-ylian A ¥ (sé (Taishi-in) in Fén-chou #9) { (Funsha), in modern 
Shansi, where he remained for the rest of his life. As a teacher 
Fén-yang was active and original. He was the first of the Lin-chi 
masters to make use of the Five Ranks (wuw-wéi Fi fil got) of the 
Ts‘ao-tung School. Through his heir Shih-shuang Ch‘u-yiian 
41 i 48 Il (Sekisé Soen, 986-1039), the main stream of Lin-chi Zen 
was continued. Fén-yang’s posthumous title was Wu-té Ch‘an- 
shih # (& i fifi (Mutoku Zenji). His writings and sayings are re- 
corded in the Fén-yang Wu-té ch‘an-shih yii-lu. 

The Hsii ch‘uan-téng lu gives the following account of the 
Master’s death: 

A messenger came from the Governor to invite Fén-yang 
to become the chief priest of a certain temple. He said that, 
as a result of the Master’s refusing the Governor’s three pre- 
vious requests, he, the messenger, had been severely punish- 

ed each time on his return. “If you do not accept this time,” 

he said, “there is nothing left for me but to die.”” The Master 

laughed. “Old age and illness have prevented me from 
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leaving the mountain,” he said. ‘‘ However, if I go, I’d like 

to decide the time of my going myself. There’s no need to 

go with you.” “If only you will accept, you are free to choose 

the time,” replied the messenger. 

The Master then ordered food to be brought for a farewell 

meal, and put on his travelling garb. “I’m going ahead,” 

he said to his monks. ‘Who can come with me?” A monk 

came forward and said, “I can go.” “How far can you walk 

in a day?” the Master asked. “Fifty Ui,” the monk replied. 

“You can’t follow me,” said Fén-yang. Another monk 

volunteered. “How far can you go?” the Master asked. 

“Seventy li,” the monk replied. “You can’t go either,” said 

the Master. The Master’s attendant now came forward. “I 

can go with you,” he said. “I can accompany you wherever 

you go.” “You can follow me,” said Fén-yang. Turning 

to the messenger the Master said, “I’m going ahead.” Then, 

putting down his chopsticks, he quietly died. [751: 470b. 

3-14] 

14, Hsiieh-tou Ch‘ung-hsien & & # #4 (Setchd Jaken, 980-1052) was a 

master in the 4th generation of the Yiin-mén (Ummon) School of 

Zen. He was a native of Sui-chou :&// (Suishi), in modern 

Szechwan, and his family name was Li # (RD. At the age of 

eighteen, after the sudden death of his mother, he decided to 

become a monk. He took the full commandments at a temple in 

Lchou # | (Ekisha), also in Szechwan; then, becoming interested 

in the teachings of the Zen Sect, he visited several of its masters 

successively. Finally he travelled to Sui-chou ff MM (Zuisha), in 

modern Hupeh, where he met the Yiin-mén master Chih-mén 

Kuang-tsu #4 [4 96 if@ (Chimon Késo, d. 1031). He became Kuang- 

tsu’s disciple, attained enlightenment under him, and eventually 

became his heir. 

After receiving the transmission, Ch‘ung-hsien lived for a time 

on the Ts‘ui-féng-shan # I (| (Suihdzan) in Su-chou ## Ji (Sosha), 

in modern Kiangsu. Later he removed to the Tzu-shéng-ssu 

# 42 4: (Shish6-ji) on Mount Hsiieh-tou & ® (1 (Setch6zan), in 

present-day Chekiang. There for thirty years he actively engag- 

ed in teaching and writing, doing much to revive the Yin-mén 
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School, which at that period had suffered something of a decline. 

Hstieh-tou, as he was known in his later years, died at the age of 

seventy-two, leaving seventeen heirs. His posthumous title, con- 

ferred by the Sung emperor Jén-tsung {= 2 (Jins6 r. 1022-1062), 

was Ming-chiieh Ta-shih MJ “& X fifi (Myokaku Daishi). 
Hstieh-tou Ch‘ung-hsien was a famous poet and writer of his 

time. His collection of one hundred koans with appended verse 

commentaries, the Hsiieh-tou po-tsé sung-ku—originally a part of 

his “Record,” the Ming-chiteh ch‘an-shih yii-lu—and numerous 

other writings, rank among the finest works of Zen literature. 

Yun-mén Wén-yen 2: F4 2¢ { (Ummon Bun’en, 862/4—949) was the 

founder of the Yiin-mén (Ummon) School, which flourished wide- 

ly for some three hundred years before it was absorbed into the 

Lin-chi (Rinzai) School toward the end of the Southern Sung (Nan- 

sung Pd * Nanso, 1127-1279). 

Wén-yen was a native of Chia-hsing 3 § (Kako) in Su-chou 

#& MN (Sosha), in modern Kiangsu, and his family name was CHANG 

ie (CHO). He became a monk under a commandment master in 

his native place, and studied the Vinaya diligently. Dissatisfied 
with his understanding, he went to see Ch‘én Tsun-su i @ 74 
(Chin Sonshuku, 780?-877?), earlier a fellow-disciple of Lin-chi 

under Huang-po (Obaku). Three times Wén-yen had to pound on 
Ch‘én Tsun-su’s gate before the Master, an eccentric recluse, 
opened it a crack. As Wén-yen pushed his foot into the opening, 
the Master seized him by his robe and cried, “Speak, speak!” 
Then, before the young monk could reply, he bawled, “You good- 
for-nothing!” and slammed the heavy gate shut on Wén-yen’s leg. 
Wén-yen let out a yell of pain, but in that instant attained satori. 
His leg was crippled for the remainder of his life. 

Following the advice of Ch‘én Tsun-su, now nearing the age 
of one hundred, Wén-yen went to Hsiieh-féng L-ts‘un @% i 38 #2 
(Seppo Gison, 822-908), an important master in the line of Ch‘ing- 
yuan Hsing-ssu (Seigen Gydshi), then living in Fu-chou iif 
(Fukusha), in modern Fukien, After some years of practice under 
Hsiieh-féng, he eventually received the Transmission of Dharma. 
Thereafter he made a pilgrimage to the tomb of the Sixth Patri- 
arch in Shao-chou #4 { (Shdshi), in modern Kwangtung. While 
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in Shao-chou, Wén-yen joined the assembly of Ju-min Ch‘an-shih 
QU ic gH fifi (Nyobin Zenji, d.918), a master in the 5th generation 
of the line of Nan-yiieh Huai-jang (Nangaku Ejo), and upon Min 
Ch‘an-shih’s death succeeded him as priest of the Ling-shu-yiian 
#8 ff be (Reiju-in), Later, under the patronage of the powerful 
Liu #! (RYU) family—during the Five Dynasties (Wu-tai F. {¢ Go- 
dai, 907-960) the rulers of the kingdom of Nan-han #3 ## (Nankan), 
of which Shao-chou was a part—the Master founded the Kuang-t‘ai 
ch‘an-yiian 36 28 f@ 6 (K6tai zen’in) on Mount Yiin-mén  F9 iL) 
(Ummonzan), in modern Kwangtung. There he remained until 
his death, teaching his highly individual style of Zen to the hun- 
dreds of students who crowded around him. 

One day in his eighty-fifth year, Yiin-mén wrote a farewell 
letter to the King of Nan-han and gave a last sermon to his eighty 
monks. Then, despite his crippled leg, he seated himself in the 
full lotus posture and passed away. During the Master’s lifetime 
the King of Nan-han had bestowed upon hima purple robe and the 
title K‘uang-chén Ch‘an-shih = i& iff fifi (Kydshin Zenji). Seven- 
teen years after his death, the then reigning king conferred upon 

him the posthumous title Hung-ming Ch‘an-shih 4A 5) i@ fifi (Komy6 

Zenji). 

In his later years the Master was known for his short and clear 

answers to his disciples’ questions. Many of these were answers 

of one syllable only, and came to be known as Yiin-mén’s “One 

Word Barriers” (-tzu-kuan — ¥ [i ichijikan). The hundreds of 

koans he originated, together with his sermons and sayings, com- 

pose the Yin-mén K‘uang-chén ch‘an-shih kuang-lu. Eighteen 

of his most famous koans will be found in the Pi-yen lu (Hekigan 

roku), and five in the Wu-mén-kuan (Mumonkan). 

Yuian-wu K‘o-ch‘in fl ff 52 #) (Engo Kokugon, 1063-1135) was in 
the 4th generation of the Yang-ch‘i (Yogi) line of the Lin-chi 

(Rinzai) School. He was a native of P‘éng-chou s% /{{ (Héshi), in 

modern Szechwan, and his family, whose name was LO §& (RAKU), 

had long been Confucianists. As a child he had an exceptional 

memory, and it is said that he could memorize a passage of a 

thousand characters in a single day. While on a visit to a temple 

in his late teens, he was looking through some Buddhist books 
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when the feeling came over him that he had a deep relationship 

with Buddhism, stemming from a previous existence. After think- 

ing the matter over carefully, he left home and became a monk, 

For several years he visited one Zen master after another. 

Finally he came to see Wu-tsu Fa-yen 7: ii %& i (Goso Hoen, 

10242-1104), a famous master of the Yang-ch‘i line. When Fa-yen 

would not sanction his views, K‘o-ch‘in took his leave in anger. 

But during a subsequent illness he recalled the Master’s parting 

words, “Remember me when you are ill with the fever,” and, as 

soon as he had recovered, he returned to Fa-yen, who was now 

living on Wu-tsu-shan 7%. iff (| (Gosozan) in Ch‘i-chou % JM (Ki- 

sha), in modern Hupeh. This was the famous Yellow Plum 

Mountain where the Fifth Patriarch Wu-tsu Hung-jén & i 5h @ 

(Goso Gunin, 601-674) had lived, and which had thereafter been 

called the “Fifth Patriarch’s Mountain” in his memory. There 

K‘o-ch‘in devoted himself diligently to religious practices, attain- 

ed satori, and became one of Fa-yen’s heirs. 

The illness of his mother in 1102 recalled K‘o-ch‘in to Sze- 

chwan. At the request of the Prefect of Ch‘éng-tu 5% #8 (Seito), 
in the same province, he took up his residence at the Chao-chiieh- 

ssu (A & = (Shokaku-ji), remaining there for eight years. Later, 

he was officially invited to live at the Ling-ch‘tian-yiian # & be 
(Reisen-in) on Chia-shan 4 || (Kassan) in Li-chou 7 JI| (Reishi), 

in present-day Hunan, and it was at this temple that the Master 

gave the lectures later compiled and published by his disciples 
under the title Pi-yen lu (Hekigan roku). 

K‘o-ch‘in’s fame as a Zen master now spread far and wide, and 

his many students included both monks and laymen, not a few of 

the latter being high government officials. A purple robe and 

the title Fo-kuo Ch‘an-shih # & i fifi (Bukka Zenji) were bestowed 

upon him by Emperor Hui-tsung # a (Kiso r. 1100-1125). By 

Imperial command he resided at several famous temples in the 

north, and, after the exodus of the Court to Hangchow, in the 

south, Emperor Kao-tsung ii a< (K6s0, r. 1127-1162) of the 

Southern Sung now conferred upon him the title Yuan-wu Ch‘an 

shih & { i ffi (Engo Zenji), by which he was thereafter general- 
ly known. 

In 1130 Yiian-wu returned to his old temple in Ch‘éng-tu. On 
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an early autumn day in 1135, feeling a little indisposed, the Master 

seated himself in the meditation posture, wrote a farewell verse 

to his disciples, threw down his writing brush, and passed away. 

The following year the posthumous title Chén-chiieh Ch‘an-shih 

i GE fil (Shinkaku Zenji) was conferred upon him by Imperial 
decree. 

Yiian-wu left sixteen heirs, among whom the most important 

were Ta-hui Tsung-kao X # 3% 48 (Daie S6kG, 1089-1163) and Hu- 

ch‘iu Shao-lung s% & #4 & (Kukya Joryi, 1077-1136). In later gen- 

erations a number of Shao-lung’s descendants became founders of 

Japanese Zen lines. In addition to the famous Pi-yen lu, the 

Master’s sermons, discourses, writings, and letters are contained 

in the Yiian-wu Fo-kuo ch‘an-shih yi-lu and the Yiian-wu hsin-yao. 

Ta-hui Tsung-kao K ® 7 4 (Daie SOk6, 1089-1163) was a master 

in the 5th generation of the Yang-ch‘i (Y6gi) line. His family 

name was HsI & (KEI), and he was a native of Hstian-ch‘éng ‘ef Si 

(Senjo), in modern Anhwei. Asa youth he studied Confucianism 

but at seventeen he had his head shaved and became a monk. On 

reading the Yin-mén kuang-lu he was deeply moved by a sense of 

close relationship with the old master Yiin-mén Wén-yen (Ummon 

Bun’en), and this feeling remained with him throughout his life. 

In accordance with the practice of the time, Tsung-kao set out 

on a long pilgrimage. At first he visited all the important Ts‘ao- 

tung (S6t6) masters. Then he joined the assembly of Chan-t‘ang 

Wén-chun /#€ # 2c 42 (Tand6 Bunjun, 1061-1115) of the Huang-lung 

(Ory) line of Lin-chi (Rinzai) Zen. 

After that master’s death, Tsung-kao went to stay at the T“ien- 

ning Wan-shou-ssu X 3 &§ % = (Tennei Manju-ji), one of the great 

temples in the Northern Sung capital Pien-liang 7f % (Benryd), 

modern Kaifeng. At that time Yiian-wu K‘o-ch‘in (Engo Koku- 

gon) was chief abbot of the temple. One day when Yiian-wu had 

taken the high seat in the lecture hall, he said: ‘A monk asked 

Yiin-mén: ‘From whence come all the buddhas?’ Yin-mén answer- 

ed: ‘The East Mountain walks over the water.’ But if I were 

asked, I would not answer that way. ‘From whence come all the 

buddhas?’ A fragrant breeze comes of itself from the south, and 

in the palace pavilion a refreshing coolness stirs.” [Ta-hui lu 17; 
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TAT : 883a.15-18] At these words Tsung-kao suddenly attained en- 

lightenment. Perhaps it was at this time that he took for his tzu 

“: (azana) the name Ta-hui, or “Great Wisdom.” At any rate, 

he continued his practice under the Master’s stern stick, was guid- 

ed by him to complete understanding, and eventually acknowl- 

edged as one of his heirs. 
Thereafter, Ta-hui was appointed to increasingly important 

positions in the temple, until eventually he took Yiian-wu’s place 

on the high seat and in the sanzen room. — He was held in the 

highest esteem among the religious community, and his fame 

spread even through the capital itself. In 1126 the Prime Minis- 

ter of the Right, LU Shun & #¢ (RYO Shun, z.d.), presented him 

with a purple robe and the title Fo-jih # H (Butsunichi). 

When the invading Jurchen brought the Northern Sung (Péi- 

Sung {t % Hokusd) dynasty (960-1127) to an end, Ta-hui fled south. 

For a time he stayed with his master, Yiian-wu, who, in obedience 

to Imperial command, was then living at the Chén-ju-yiian & Bt 

(Shinnyo-in) on Yiin-chii-shan & /# (| (Ungozan), in present-day 

Kiangsi. Hung-chih Chéng-chiieh % # iF % (Wanshi Shogaku) 

visited Yiian-wu there, and it is possible that Ta-hui at that time 

met this Ts‘ao-tung master with whom he was later to carry on 

so long and vigorous a controversy. When Yiian-wu returned 

to Szechwan in 1130, Ta-hui built a hermitage for himself on the 

site of an old Yiin-mén temple at the back of the mountain. There 

he attracted many followers. Soon, however, he journeyed far- 

ther south and took up his residence at the Yiin-mén-an & F4 ff 

(Ummon-an) at Hsiao-hsi /)\ & (Shdkei), in modern Fukien. In 

1137 he was invited by Yiian-wu’s former disciple CHANG Chiin 

fz ¥ (CHO Shun, 1086-1154), now Prime Minister, to live at Ching- 

shan # {1} (Kinzan) in Lin-an ffi % (Rin’an), near the Southern 

Sung capital, Hangchow. There the Master’s religious activities 

flourished greatly, and over two thousand students gathered to 
study under him. 

In the early summer of 1141, as a result of becoming involved 

in a serious political affair, Ta-hui was deprived of his authoriza- 

tion to wear the robe of a priest. He now went into retirement 

at Héng-yang # & (KoyS), in modern Hunan, where he remained 

for nearly ten years. It was during this period that he wrote his 
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Chéng-fa-yen-tsang. 

In 1150 the Master moved to Méi-yang ## /% (Baiy6), in modern 

Kwangtung. At that time the district of Méi was suffering from 

a plague, and over half the hundred-odd disciples who had accom- 

panied the Master there died. During this period Ta-hui devoted 

all his efforts to helping and converting the populace, and, though 

he received his pardon in 1155 and was again permitted to wear 

his robe, he remained in Méi-yang, refusing all the invitations that 

were now heaped upon him. 

An Imperial command came in 1158 for the Master to return to 

his former temple at Ching-shan. There some seventeen hundred 

disciples gathered around him. He was treated with great favor 

by Emperor Hsiao-tsung # %& (K6s6, rv. 1162-1189), who presented 

the Master with a plaque on which he had inscribed with his own 

hand the three characters Miao-hsi-an tS = ji (Myoki-an), or 

“Hermitage of Marvelous Joy.” In 1161 the Master retired, but 

he continued to receive Imperial patronage until his death on 

September 5, 1163, at the age of seventy-five. The posthumous 

title P‘u-chtieh Ch‘an-shih 2% 4 7 fifi (Fukaku Zenji) was conferred 

upon him by Imperial decree. 

Ta-hui left ninety-four heirs. In later generations two lines of 

Japanese Zen stemmed directly from him. He was most famous 

for his lifelong opposition to the quietistic meditation of the Ts‘ao- 

tung (Sotd) School, which he contemptuously characterized as 

*silent-illumination heterodox Zen” (mo-chao hsieh-ch‘an BR fa 

AB i mokusho jazen), and his vigorous championing of Yuian-wu’s 

views on the koan as a necessary means to enlightenment. Under 

Ta-hui the systematic and dynamic koan practice known as “in- 

trospecting-the-koan Zen” (k‘an-hua ch‘an & i& i Ranna zen) be- 

came the definitive method of the Lin-chi School, in contrast to 

the ‘“‘silent-illumination Zen” (mo-chao ch‘an & fR itl mokusho zen) 

of the Ts‘ao-tung School. 

In addition to the Chéng-fa-yen-tsang, the only literary work 

from Ta-hui’s own hand, the Master’s sermons and voluminous 

writings compiled by his disciples will be found in the Ta-hui 

P‘u-chiieh ch‘an-shih yii-lu, the Ta-hui P‘u-chiieh ch‘an-shih tsung- 

mén wu-k‘u, and the Ta-hui Chiieh ch‘an-shih p‘u-shuo. 
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18, The Ts‘ao-tung # i (Sotd) School was founded by Tung-shan 

Liang-chieh if 1) & ft (Tézan Rydkai, 807-869), a 5th generation 

heir of Ch‘ing-yiian Hsing-ssu (Seigen Gydshi), one of the direct 

disciples of the Sixth Patriarch. The origin of the sect’s name has 

long been in question. One opinion is that it derives from the 

first character of both Tung-shan’s name and that of his heir Ts‘ao- 

shan Pén-chi # |) 4 4 (S6zan Honjaku, 840-901). Another opinion 

is that the first character ¢s‘ao refers to Ts‘ao-hsi # & (Sokei), 

where the Sixth Patriarch passed most of his teaching years, and 

was appropriated in order to establish the direct descent of the 

sect from Hui-néng and thus prove its masters to be his authentic 

successors. 
Tung-shan transmitted to his disciple Ts‘ao-shan the “secret” 

teaching which he himself had received from his teacher Yiin-yen 

T‘an-shéng 22 # 4 & (Ungan Donjé, 7802-841), and which Tung- 

shan had incorporated in a poem entitled Pao-ching san-méi, “The 

Jeweled-mirror Samadhi.” This was the teaching known as the 

Five Ranks (wu-wéi fi. {if got). Ts‘ao-shan systematized and de- 

veloped this doctrine of the Five Ranks and made it the charac- 

teristic teaching of his line. This line died out after four or five 
generations. 

A second teaching line in the Ts‘ao-tung School stemmed from 

another of Tung-shan’s heirs, Yiin-chii Tao-ying & /& 38 Jf (Ungo 
Doy6, d. 902). Tao-ying is said to have received the true essence 

of Tung-shan’s Dharma, but not his teaching on the Five Ranks. 

Sometime during the Hsien-t‘ung Jai i (Kantsi) era (859-873) of 

T‘ang, Tao-ying built a temple on Yiin-chii-shan & J (1| (Ungozan), 

in modern Kiangsi. There he lived for thirty years, surrounded 

by a group of never less than fifteen hundred disciples, so it is 

said. After the line of Ts‘ao-shan Pén-chi had died out, that of 

Yiin-chii Tao-ying became the accepted Ts‘ao-tung line. At first 

its masters seem to have had little if any interest in the doctrine 

of the Five Ranks. By the beginning of Southern Sung (1127-1279), 

however, attention had again turned to these abstruse teachings, 

and many commentaries were being written on them by Ts‘ao-tung 
masters. 

The teachings of Yiin-chii’s line were brought to Japan in 1227 

by the Japanese priest Dogen Kigen i 7 # % (1200-1253), in the 
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13th generation after Yiin-chi. Déogen radically altered the doc- 

trines and practices after his return from China, and his succes- 

sors made further changes in them, with the result that present- 

day Japanese S6td Zen differs considerably from the Chinese school 

out of which it originally developed. 

There are a number of old biographies of the Sixth Patriarch, all 

differing from one another on various points. The following 

story of his life is based upon the account in chiian 5 of the Ch‘uan- 

téng lu [T51 : 235 b.10-237 a.12]. 
Hui-néng # #& (Eno, 638-713) was the thirty-third patriarch of 

Zen, and the sixth patriarch of Chinese Zen. His family name was 

Lu # (RO), and his forebears had been natives of Fan-yang /u & 

(Han’y6), in modern Hopeh. In the Wu-té #f@ (Butoku) era 

of T‘ang (618-626), his father had been degraded in official rank 

and sent to Nanhai 4 # (Nankai), in present Kwangtung. Later 

the family moved to Hsin-chou #f // (Shinsha), in the same prov- 
ince. . 

When the boy was three years old his father died, and he was 

reared by his mother. As he grew up, the family became more 

and more poverty-stricken, and young LU supported his mother 

by gathering and selling firewood. One day he went into the city 

carrying a load of wood on his back. There he heard a stranger 

reciting a sutra. At the line, “Without abiding anywhere (the 

bodhisattva] should produce this mind,” a tremor ran through 

the youth’s body. Timidly he asked, ‘“‘ What teaching is this, and 

from whom did you receive it?” The stranger replied that he 

had been reciting the Diamond Sutra, and that he had received it 

from Hung-jén of Huang-méi #% #§ 94 @& (Obai Gunin, 601-674). 

The youth told his mother of the encounter, then said that he 

wanted to leave home and seek a master who could instruct him 
in this Dharma. 

At first Lu went to nearby Shao-chou #4 i (Shosha). There he 

made many friends among the people. Being much impressed 

with his religious understanding, they restored the Pao-lin-ssu 

#¢ #k = (Horin-ji), an old temple at neighboring Ts‘ao-hsi # i 
(Sdkei), and asked him to live there. One day he said to himself: 

“I seek the Great Dharma. Why should I be satisfied with a 
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middling state of understanding?” Thereupon he set out on his 

way. On reaching the stone grotto of Hsi-shan P¥ {lj (Seizan) in 

Lo-ch‘ang 4 & (Rakush6), in modern Kwangtung, he met the 

meditation teacher Chih-yiian # #¢ (Chion, ». d.) who advised him 

to go immediately to Huang-méi-shan #{ ff [|| (Obaizan), the 

“Yellow Plum Mountain,” in modern Hupeh, to see the Fifth 

Patriarch Hung-jén. This Lu did, arriving at the mountain in 

671. The story of his eight months as a laborer in the rice-hulling 

shed of the temple, of the verse he wrote to express his under- 

standing of enlightenment, of Hung-jén’s midnight transmission 

to him of the Dharma Seal as well as Bodhidharma’s robe and 

bowl, and of his secret flight and subsequent years of hiding, are 
too well known for repetition. 

On January 28, 676, the layman (chii-shih /& +: koji) LU appeared 

at the Fa-hsing-ssu %& PE ¥# (Hésh6-ji) in Nan-hai and was given 

lodging at the temple. At that time the Dharma Master (fa-shih 

YE fil hoshz) Yin-tsung Fl a (Inshi, 627-713) was lecturing there on 
the Nirvana Sutra. He immediately recognized Lu’s remarkable 

understanding of Dharma, and questioned him about his earlier 

experiences. Two weeks later Lu’s head was shaved by Yin-tsung, 

and on February 26th, as Hui-néng (End), he received the full 
commandments. 

On March 16, 677, escorted by Yin-tsung, who had now become 

his disciple, and some thousand monks and nuns, Hui-néng re- 

turned to the old Pao-lin-ssu at Ts‘ao-hsi. The Prefect of Shao- 

chou requested the Master to preach at the Ta-fan-ssu X *& =} 

(Daibon-ji). The sermons Hui-néng gave there, recorded and 

gathered together by his disciples, form about half of the work 

known as The Sixth Patriarch’s Platform Sutra. The Master 

then returned again to the Pao-lin-ssu, and there for a period 

of some thirty-five years promulgated his teaching of Sudden 
Awakening (tun-wu iif tongo). 

In 705 Emperor Chung-tsung Ht (Chiis6, 7. 705-710) invited 
the Master to take up his residence at the capital, Ch‘ang-an & #& 
(Chéan), but Hui-néng declined. On his return, the Imperial 

messenger explained the Master’s teaching in a memorial to the 
Throne. The Emperor, much impressed, then bestowed upon 
Hui-néng five hundred pieces of silk, a robe of rare material, and 
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a crystal bowl. On January 8, 706, the name of the Pao-lin-ssu 

was changed by Imperial decree to Chung-hsing-ssu tS  (Chia- 

k6-ji). The end of the following year the Prefect of Shao was 

ordered by Imperial decree to beautify the temple further and 

again to change its name, this time to Fa-ch‘iian-ssu v& $8 = 

(H6sen-ji). He was also ordered to convert the Master’s old 

home in Hsin-chou into the Kuo-en-ssu & 3 (Kokuon-ji). 

One day in 712 the Master gave a sermon to his disciples which 

concluded with this verse: 

The soil of mind embraces every kind of seed; 

With the falling of the universal rain, one and 
all put forth sprouts. 

When the flower of sudden awakening bursts 
into bloom, 

The fruit of enlightenment ripens of itself. 

His sermon ended, the Master dismissed all but his immediate 

disciples for the last time, saying, “Each, according to your in- 

dividual circumstances, depart and go your way.” 

On August 12, 712, the Master directed some of his disciples 

to proceed ahead of him to the Kuo-en-ssu in Hsin-chou, and there 

build a pagoda. On July 27, 713, he called for a boat and travel- 

ed down the river to the temple that had originally been his old 

home. On August 28 of the same year, after he had finished 

bathing, the Master seated himself in the lotus posture and died. 

The old books say that the room was filled with a strange fragrance, 

and a white rainbow stretched across the sky. Hui-néng was 

seventy-six years old. The posthumous title Ta-chien Ch‘an-shih 

K a 2 fii (Daikan Zenji) was bestowed upon him by Emperor 

Hsien-tsung i& a (Kenso, 7. 806-820). 

When the Fifth Patriarch Hung-jén handed Bodhidharma’s robe 

and bowl to Hui-néng, he is said to have instructed him not to 

transmit them again, as they would only become the cause of con- 

tention. There are many tales about what happened to these 

insignia of the transmission, but it seems probable that they 

were long kept in the Pao-lin-ssu—later the Fa-ch‘iian-ssu—at 

Ts‘ao-hsi. 

The Ch‘uan-téng lu gives the names of forty-three direct heirs 

of the Sixth Patriarch. Among these, three were of great impor- 
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tance for the future development of Chinese Zen: Ho-tsé Shén- 

hui #i # ith @ (Kataku Jinne, 670-762), founder of the Ho-tsé fi # 

(Kataku) School, which continued for five generations, then came 

to an end with Kuei-féng Tsung-mi 2: I# a #% (Keiho Shumitsu, 

780-841), also the fifth and last patriarch of the Hua-yen # fk (Ke- 

gon) Sect; and Ch‘ing-yiian Hsing-ssu (Seigen Gydshi) and Nan- 

yiieh Huai-jang (Nangaku Ejo), from whom the Five Houses and 

Seven Schools stemmed. 

Hung-chih Chéng-chiieh % # iE % (Wanshi Shégaku, 1091-1157) 

was a famous master of the Ts‘ao-tung (Sdtd) School in the 9th 

generation of the Yiin-chii 2 & (Ungo) line. Chéng-chiieh’s fami- 

ly name was LI # (RD), and he was a native of Hsi-chou §& )W\ 

(Shishi), in present-day Shansi. As a child he was exceedingly 

intelligent, and he is said to have memorized several thousand 

characters before he had reached the age seven. He left home 

to become a monk when he was eleven; at fourteen he received 

the full commandments. 

In his eighteenth year Chéng-chiieh went to study under the 

Ts‘ao-tung master K‘u-mu Fa-ch‘éng fi # 2k (Komoku Hojo, 

n.d.) who was living in Ju-chou J (Joshi), in modern Honan. 

A few years later Fa-ch‘éng sent him to Tan-hsia Tzu-ch‘un 

P} @ =F 1 (Tanka Shijun, d. 1119), the heir of one of Fa-ch‘éng’s 

Dharma-brothers, who was living at Tan-hsia-shan /} #& tl) (Tan- 

kazan) in nearby Téng-chou #8 (Toshi). Chéng-chiieh spent 

four years under Tan-hsia, and before the Master’s death receiv- 

ed the Seal of Transmission. Thereafter he lived successively 

at several temples, and instructed a number of disciples. 

In 1129, when he was thirty-nine, Chéng-chiieh went to live at 

the Ching-té-ssu 5% @ *# (Keitoku-ji) on T‘ien-t‘ung-shan X # {I 

(Tendézan) in Ming-chou 44 J (Meishi), in present Chekiang. 

There he remained until his death, refusing all invitations to leave 

the mountain, The Ching-té-ssu had been a small and dilapidated 

temple when the Master first came to live in it, but under his 

supervision it was reconstructed on a grand scale. Its huge medi- 

tation hall was said to have been large enough to accommodate at 

one time the twelve hundred students who gathered around him. 

One day in the autumn of 1157, when he was in his sixty-seventh 
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year, Chéng-chiieh put on his travelling garb and journeyed down 

the mountain for the first time in nearly thirty years. He visited 

the commander of the army, the government officials in the dis- 

trict, and the patrons of the temple, thanking them all for their 

kindness during the years, and saying good-bye. On the 10th of 

November the Master returned to the Ching-té-ssu. The follow- 

ing morning, after bathing and changing his robes, he sat down 

in the formal position and gave a farewell talk to his assembled 

monks. Then, turning to his attendant, he called for a brush. 

First he inscribed a letter to Ta-hui Tsung-kao (Daie S6k6), with 

whom he had been engaged in controversy so many years, asking 

him to take charge of his affairs after his death. Then, still hold- 

ing his brush, he wrote: 

Illusory dreams, phantom flowers— 

Sixty-seven years. 

A white bird vanishes in the mist, 

Autumn waters merge with the sky. 
| Hsit ch‘uan-téng lu 7 ;T51 :579¢.23 f| 

Six months later the Southern Sung emperor Kao-tsung conferred 

upon him the posthumous title Hung-chih Ch‘an-shih %& #4 i (ili 
(Wanshi Zenji). 

Hung-chih’s sermons and writings, compiled by his disciples, 

are to be found in the Hung-chih ch‘an-shih kuang-lu. Included 

in this work are the two collections, each of one hundred old koans, 

which the Master had compiled. One of these, the Sung-ku po- 

tsé Mi4 A Hl (Juko hyakusoku) Verse Comments on One Hundred 

Old Koans, has appended verses in the style made famous a hun- 

dred years earlier by the Yiin-mén master Hsiieh-tou Ch‘ung-hsien 

(Setché Jiken). It contains several koans that appear in Hsteh- 

tou’s work, as well as a number of Lin-chi (Rinzai) koans. 

Prior to the time of Hung-chih Chéng-chtieh % #% iE 4% (Wanshi 

Shogaku), the masters of the Yiin-chtii (Ungo) line of the Ts‘ao- 

tung (S6t6) School, to which Hung-chih belonged, do not seem to 

have taken a position against the koan and its use. T‘ou-tzu I- 

ch‘ing # # 3% 7 (Tosu Gisei, 1032-1083), three generations earlier 

than Hung-chih, had compiled a collection of one hundred koans 

with appended verses, as had Hung-chih’s own teacher, Tan-hsia 

Wel 



ZEN DUST 

22. 

Tzu-ch‘un (Tanka Shijun). Hung-chih was therefore only follow- 

ing the tradition of his line when he made his own two collections, 

the Sung-ku po-tsé Si B Hl (Juko hyakusoku) and the Nien-ku 

po-tsé #8 14 & Sl (Nenko hyakusoku). 

In his preface to Hung-chih’s Sung-ku and Nien-ku, Hung-chih’s 

disciple Wén-an Ssu-tsung [Ei if 2 (Mon’an Shishi, x. d.) says: 

“The venerable master [Hung-chih] collected two hundred koans 

of the virtuous men of old. He made their import known by 

means of verses; he made clear their main principles by indicat- 

ing their essential points.” [748 :184.12f] And in one of his in- 

formal talks to his disciples, after having spoken at length about 

a certain koan, Hung-chih himself says: “If you have even a little 

Buddhist theory, then all kinds of concepts, illusions, and mixed- 

up thoughts will be produced in profusion. The koan is mani- 

fest right here before you. Penetrate it to the root; penetrate 
it to the source!” | Ibid., 67 a.18-20] 

The term nien-fo & #6 (nembutsu) means literally “to think about 

Buddha.” In actual usage, however, it means to recollect A-mi- 

t‘o-fo [al i BE #8 (Amida Butsu) in the heart or mind, and to recite 

his name with the mouth. There are two Sanskrit names for this 

Buddha: Amitabha, meaning “Boundless Light,” and Amitayus, 
meaning “Boundless Life.” 

The worship of A-mi-t‘o and the mien-fo practices that derive 

from it depend upon the Chinese translations of three (?) Sanskrit 

Mahayana “Pure Land” sutras. These scriptures deal with A- 

mi-t‘o Buddha and his “Land of Bliss” (Skr. Sukhdvati) situated 

in a world to the west of this one. The Chinese translation of 

the name of this paradise is Ching-t‘u 4+ (Jodo), or “Pure 

Land,” and the Chinese and Japanese Buddhist sects that depend 

upon these scriptures are known as the Pure Land sects. There 

are some differences between the existing Sanskrit sutras and the 

Chinese translations considered authentic in the Pure Land sects, 

but these are minor and need not concern us here. 

In the first of these Chinese translations, the Wu-liang-shou 

ching (Larger Sukhavati Sutra), Shakyamuni Buddha is represent- 

ed as telling how, in ages past, the monk Fa-tsang %& 3% (H6z6; 

Skr. Dharmakara) requested instruction from the Buddha of that 
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period on the practices necessary to become a buddha and to make 

a buddha-land. When he had heard the requirements, Fa-tsang 

decided to undertake the quest, but vowed in forty-eight vows that 

he would not enter into Buddhahood until, through his austerities 

and religious practices, he had made a buddha-land in which could 

be fulfilled the conditions he had made in his vows. These con- 

ditions were, in general, that he could transfer the merit he had 

acquired through his practices to such other beings as he wished, 

until they, too, had attained Nirvana. In the course of aeons of 

time Fa-tsang became A-mi-t‘o (Amida) Buddha, and created in 

the Western Heaven the buddha-land known as the Pure Land. 

The most important of his forty-eight vows were the eighteenth, 

nineteenth, and twentieth. The eighteenth vow stated that, with 

the exception of those who have committed the five deadly sins 

or spoken badly of the Buddha-dharma, all beings anywhere who 

have faith in A-mi-t‘o Buddha and wish to be born in his paradise 

will be born there if they repeat his name at least ten times. The 

nineteenth vow stated that, at the moment of death, A-mi-t‘o 

Buddha will appear before all those who have heard his name 

and meditated upon him with serene thoughts, and will conduct 

them to his Pure Land. The twentieth vow stated that those 

beings who, after they have heard A-mi-t‘o’s name, direct their 

thoughts toward his land, mature a stock of merit through their 

serene thoughts, and wish to be born in his heaven, will achieve 

their desire. 
The second Chinese scripture, the A-mi-t‘o ching (Smaller 

Sukhavati Sitra), is given over largely to a description of the 

Pure Land, but makes the requirement for entrance into it not 

merit or good works, but the hearing and bearing in mind of A- 

mi-t‘o’s name for from one to seven nights. 

The third scripture, the Kuan wu-liang-shou-fo ching (Dhyana 

Siitra), describes a number of meditations on A-mi-t‘o which it 

recommends to those who wish to enter his heaven, but further 

states that an evil man, even one who has committed the five 

deadly sins, also will be reborn in the Pure Land if, on his death- 

bed, he thinks of A-mi-t‘o and repeats ten times the formula “Ado- 

ration to Amitabha Buddha” (Na-mo A-mi-t‘o fo fi #& [or HB bit] 

bal 8 BE HB Namu Amida Butsu). 
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The Larger Sukhavati was first translated into Chinese between 

167 and 186 A.D., the Smaller Sukhavati in 402, and the Dhyana 

Stitra between 424 and 432. From the beginning of the 3rd 

century on, the Pure Land doctrines were being promulgated in 

China, at first largely through the efforts of the Indian monks who 

had translated them and were proficient in the practices, and later 

by their Chinese disciples. Presenting, as it did, an easy way of 

salvation, the worship of A-mi-t‘o Buddha was quickly accepted 

by the majority of early Chinese Buddhists in both the north and 

the south. The first organized group to practice the nien-fo seems 

to have been the White Lotus Society founded by Hui-yiian ® i# 

(Eon, 334-416) at the Lu-shan J (l| (Rozan), in present Kiangsi; 

thus, Hui-yiian may be considered the nominal founder of the 

Chinese Pure Land School. However, another line, stemming 

from the Indian monk Bodhiruci, who reached the eastern capital 

Lo-yang i Bi (Rakuyd) in 508 and worked there until between 

534 and 537, was carried on by T‘an-luan “% *# (Donran, 476-542), 

Tao-ch‘o i #1 (Déshaku, 562-645), and Shan-tao ## @ (Zenda, 

613-681), This is the line which the Japanese Pure Land schools 
recognize as authentic. 

The A-mi-t‘o doctrines and practices were not confined to the 

Pure Land schools only, however, but penetrated into all the other 

Chinese Buddhist sects. The T‘ien-t‘ai K 4 (Tendai) and Chén- 

yen '& & (Shingon) sects included Pure Land practices and doc- 

trines side by side with their own; and the Zen Sect, in its early 
days, did likewise, as we shall presently see. 

By the 7th century, the nien-fo (nembutsu) practices were of 
four types: “invocation of the name” (ch‘éng-ming fi & shomyo): 

“contemplation of the figure of A-mi-t‘o Buddha” (kuan-hsiang 
ii (& kanzo); “contemplation of the characteristic marks and vir- 
tues of the Buddha” (Ruan-hsiang #i #8 kanso); and “contempla- 
tion of the Dharma-body of the Buddha” (shih-hsiang ff #8 jiss6). 

The invocation of the name, or repetition of the phrase Na-mo 
A-mi-t‘o fo, was the most widespread and popular of the nien-fo 
practices. The Pure Land School of T‘an-luan, Tao-ch‘o, and 
Shan-tao taught this oral nien-fo, explaining that “thought and 
voice are one” (nien-ch‘éng shih-i & ff S& — nensho zeichi). The 
other types of nien-fo were, of course, meditations on A-mi-t‘o, 
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and seem to have been carried on with and without the invocation 
of the name. 

All the nien-fo practices, but particularly the contemplation 

practices, entered into early Zen through three disciples of the 
Fifth Patriarch Hung-jén (Gunin), and their followers and descend- 

ants. Fa-ch‘ih %& # (HOji, 635-702) and his disciple Chih-wéi #4 

(Chii, 646-722), after receiving the Seal of Transmission from 

Hung-jén, returned to the Niu-t‘ou-shan 4 9 {l) (Gozuzan), in 

modern Kiangsu, where they had originally lived, and became the 

fourth and fifth patriarchs respectively of the Ox-head (Niu-t‘ou 

44. §{ Gozu) School, a minor line of Zen originally founded by 

Fa-jung v& mt (Hoya, 594-657), one of the heirs of the fourth patri- 

arch of the orthodox Zen line, Tao-hsin # {4 (Déshin, 580-651). 

In his later years Fa-ch‘ih became a Pure Land devotee, and is 

said to have practiced the kuan-hsiang, or meditation upon the 

figure of the Buddha, in all the activities of his daily life. Still 

another of Hung-jén’s disciples, Chih-shén #' #t (Chisen, 609-7 02), 

had some connection with the nien-fo. The Ox-head School 

gradually died out, and, with the spread of the Sixth Patriarch’s 

teaching of Sudden Enlightenment, the A-mi-t‘o practices were 

all but abandoned in the Zen schools. 

We do not hear of them again until the beginning of the 10th 

century, when the famous and enthusiastic syncretist Yung-ming 

Yen-shou 3k f4 %E % (Yomyo Enju, 904-975), of the Fa-yen 7% MR 

(Hdégen) School of Zen, favored the combining of Zen and the mien- 

fo. Yung-ming’s view was that the surest way to attain realiza- 

tion was to follow both methods at the same time. 

From Yung-ming’s time on, these practices began little by little 

again to filter into the various lines of Chinese Ch‘an, until by the 

beginning of the 14th century they had spread through all the 

monasteries. Some of the masters took a decided stand against 

the nien-fo; some were more lenient, and held the position that 

either path would do, though attempting to walk both at the same 

time would only end in confusion; still others held that there was 

no difference between the practices of Zen and those of the Pure 

Land School. It should be noted, however, that in the Zen schools 

the emphasis seems to have been more upon the contemplation 

types of the A-mi-t‘o practice, with and without the invocation of 
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the name, than upon the invocation alone. 

By the early years of the Ming 4 dynasty (1368-1644), the 

Pure Land schools had been completely combined with Chinese 

Ch‘an, and everywhere A-mi-t‘o practices were being carried out 

side by side with those of Zen. These practices were an integral 

part of the teaching of the Huang-po # 8% (Obaku) School brought 
to Japan in the middle of the 17th century by Yin-yiian Lung-ch‘1 

bs 7u ba fa (Ingen Ryiki, 1592-1673). This school of Zen, however, 

did not take a strong hold in Japan. On the other hand, the Japa- 

nese Rinzai and Soto sects, stemming as they did from the masters 

of the late Sung and early Yiian periods, have never sanctioned 

the nembutsu practices in their monasteries. 

(A detailed study of the relation of the A-mi-t‘o practices to early 

Chinese Ch‘an is to be found in UI Hakuju’s Zenshishi kenkyit, Vol. 

I, pp. 169-194; D.T. SUZUKI, in his Essays in Zen Buddhism, Second 

Series, pp. 135-188, takes up these practices and their penetration 

into Chinese Ch‘an from the middle of the Yiian dynasty on.) 

The Vinaya Sect (Lii-tsung @! 3 Rissha) was the Chinese (and 

later, Japanese) Buddhist sect which based its teachings and prac- 

tices upon the Vinaya, the collection of rules of life to be observ- 

ed by members of the order of Buddhist monks. The original 

Vinaya is said to have been compiled by Shakyamuni’s disciple 

Upali after the Buddha’s death. Later, with the growth of the 

Order and its division into a number of sects, each sect establish- 

ed its own individual Vinaya or code of rules. Among the com- 

plete Vinayas now extant is that known as the Vinaya-pitaka of 

the Pali Canon, the code of monastic regulations observed by the 

Theravada School today. 

Monastic rules were probably brought into China by the ear- 

liest Buddhist missionaries. The Indian monk Dharmakiala (n. d.), 

when he visited Lo-yang in 250, made a Chinese version of a por- 

tion of the Vinaya of the Hinayana Mahasanghika Sect, and ad- 

ministered the commandments to Chinese postulants. Dharma- 
kala was later regarded as the founder of the Chinese Command- 
ment or Vinaya Sect (Lii-tsung). 

The monastic rules that reached China during the early centu- 
ries were all incomplete. The Chinese monks were deeply 
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concerned about this lack of a full code of regulations, and kept 

searching for a complete Vinaya, in the meanwhile formulating 

such rules and regulations of their own as they found necessary. 
By the beginning of the 5th century, however, their hopes were 

fulfilled with the arrival in China of the complete Vinaya of the 

Hinayana Sarvastivadins. This was translated into Chinese at 

Ch‘ang-an during the years 404-409 by Kumiérajiva (350-ca. 409), 

Punyatara (x. d.),and others. A second complete Hinayana Vinaya, 

that of the Dharmagupta School, was brought to Ch‘ang-an a few 

years later. It was translated into Chinese by BuddhayaSas (n. d.) 

and others between 410 and 412, and was known as the “Four- 

section Vinaya” (Ssu-fén lit 4 4} #! Shibun ritsu). Translations of 

the complete monastic rules of two other Indian Hinayana schools 

followed within the next twelve years. About two hundred and 

fifty years later the Chinese pilgrim monk I-ching 3% 4 (Gijo, 

635-713) brought back from India still another Hinayana Vinaya, 
that of the Milasarvastivadin School. 

Though many Chinese Buddhist scholars studied the different 

Vinayas as they were translated, the majority devoted their at- 

tention to the Four-section Vinaya. However, it was Tao-hsiian 

38 '& (Dosen, 596-667), in the 8th generation of the Commandment 

Sect after Dharmakala, who first founded an independent Chinese 

Vinaya school based upon the Ssu-fén li. Since he lived on the 

Chung-nan-shan #€ #4 [| (Shimanzan) to the south of Ch‘ang-an, 

Tao-hsiian was also called Nan-shan Lii-shih #4 (l) 4 fifi (Nanzan 

Risshi), the ‘““Commandment Master of Nan-shan.” His sect, 

correctly the Ssu-fén Lii-tsung, was more generally known as 

the Nan-shan Vinaya Sect (Nan-shan Lii-tsung B4 Ll ff! a¢ Nanzan 

Risshia). The teachings of the Nan-shan Sect were not limited 

to those in the Ssu-fén lit, however. Tao-hsiian, who had studied 

T‘ien-t‘ai (Tendai) doctrines as well as those of the “Represen- 

tation Only” (Skr. Vijhaptimatrata; Fa-hsiang i #1 Hosso) School 

under Hsiian-tsang % 4 (Genjo, 600?-664), included in his im- 

portant commentary on the Ssu-fén li certain Mahayana elements 

which had their origin in the somewhat questionable Brahma-net 

Sutra (Fan-wang ching %& #8 Bommo kyo) |T24:997-1010al. 

This sutra had been translated into Chinese by Kumarajiva in 406, 

and contained what was purported to be Mahayana Bodhisattva 
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Commandments. Though several of Tao-hsiian’s contemporaries 

founded commandment schools of their own based upon the Ssw- 

fén lit, none of these schools continued for long. Nor was I-ching, 

some decades later, any more successful in his attempt to found 

an independent Vinaya school. 
The Nan-shan Vinaya Sect was first introduced into Japan by 

Tao-hsiian Lii-shih 34 ¥& # fifi( Dosen Risshi, 702-760) of Ch‘ang-an, 

who had come to Nara #3 & in 736 at the request of two Japanese 

monks, In addition to being a commandment master (/i-shih # 

(fi risshi), Tao-hsiian was the Dharma-heir of P‘u-chi %# 4 (Fujaku 

651-739) of the Northern School of Zen, and was well-versed in the 

Hua-yen (Kegon) doctrines as well. 
However, Tao-hsiian Lii-shih was not considered the founder 

of the Japanese Commandment Sect (Risshi), This honor was 

reserved for Chien-chén # i (Ganjin, 688-763), a 3rd generation 

disciple of the Tao-hsiian #4 '& (Dédsen) who had founded the Nan- 

shan Vinaya Sect. Chien-chén had been the recipient of an in- 

vitation from the Japanese emperor Shomu # it (7. 724-749) to 

come to the island country and establish his sect there. Five times 

he attempted to cross the sea, and five times met with disaster; 

but his determination did not weaken. Blind, and having lost most 

of his disciples, Chien-chén finally made a sixth attempt to reach 

Japan, and this time was successful. In February 754, from the 

commandment platform (kaidan WX $4) before the great Vairocana 

Buddha at the Tédai-ji # A in Nara, Ganjin—to give Chien- 

chén his Japanese name—administered the commandments to the 

now retired Emperor Shému, the reigning Empress Koken * if 

(r. 749-758), and more than four hundred noblemen. This was the 

first formal Buddhist ordination ceremony to take place in Japan. 

By Imperial order Ganjin later founded two other commandment 

platforms in the Nara area, and for nearly a century thereafter 

almost all Japanese monks took the commandments before one of 

these altars in accordance with the rites of the Nanzan Rissha. 

In 822, however, soon after the death of its founder Dengyo 

Daishi { # X fii (767-822), the Japanese Tendai X @ Sect suc- 

ceeded in establishing a commandment platform on Mount Hiei 

Ht #% (L] near Kyoto. There the Tendai Mahayana commandments, 

which were based upon the Lotus Sutra and known as the “Com- 

178 



24, 

NOTES, PART ONE 

plete and Immediate Commandments” (Endon-kai [Al ti #2) were 

administered. From that time on the Nanzan Sect of Nara gradu- 
ally declined. 

The Hua-yen-tsung ## [i 7% (Kegon-shi) was one of the most im- 

portant of the Buddhist sects to be established in China. Its 

doctrines, based upon the Indian Mahayana Avatamsaka-sitra 

(Hua-yen ching *¥: lik ® Kegon kyo), represent the final develop- 

ment of Buddhist philosophy in China. 

Though the first Chinese translation of the sutra, that in 60 

chiian, was not made until between 418 and 420, several individual 

sections from it had been rendered into Chinese considerably 

earlier. One of these sections in particular, that known as The 

Sutra of the Ten Stages [of the Bodhisattva] (Skr. Dasabhiimika- 

sittra; Shih-ti ching + th & Jiji kyo), from the first had attracted 

the attention of Chinese Buddhist scholars. In the early part of 

the 6th century, by which time not only the sutra itself but also 

the commentaries on its DaSabhiimika section by such famous 

Indian masters as Nagarjuna and Vasubandhu had been translated 

into Chinese, a school known as the Ti-lun Ht jij (Jiron) School 

developed, which was concerned with the study of these related 

texts, and thus may be considered a precursor of the Chinese Hua- 
yen School. 

By the end of the 6th century, however, other Chinese Buddhist 

scholars were interesting themselves in the contents of the Hua- 

yen ching as a whole. Among these, the Meditation Master Tu 

Shun ff Ji i# fifi (To Jun Zenji, 557-640), whose religious name 

was Fa-shun 7 JI (Hdjun), was the first to establish a school based 

upon the doctrines set forth in the sutra. TU Shun was a learned 

monk of Ch‘ang-an (Chéan) who, after long practice under a 

meditation teacher, had retired to the Chung-nan-shan (Shinan- 

zan), the mountain south of Ch‘ang-an where the founder of the 

Chinese Commandment Sect, Tao-hsiian (Désen), was then living 

also. There for a long period of years Tu Shun devoted himself 

to an intensive study of the Hua-yen ching. As the best scholars 

from the Ti-lun School joined the large group of students around 

the Master, this earlier school was gradually absorbed into the 

rising Hua-yen School. Tu Shun is considered to be the first 
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patriarch of the Hua-yen Sect. Fora more detailed study of TU 
Shun, see PART Two, Note 54. 

During his lifetime Tu Shun, to whom many miracles were 

attributed, was believed to be an incarnation of the Bodhisattva 

Mafijusri (Wén-shu % ¥% Monju). The sutra makes special men- 

tion of Mafijusri, and the Chinese translation states that the Bod- 

hisattva is living on the Ch‘ing-liang Mountain jf #& () (Shoryo- 

zan), where he is continually proclaiming the Dharma. This 

mountain was early identified with Wu-t‘ai-shan 7. % {L) (Godai- 

zan) in North China, and the great Hua-yen-ssu ## I =# (Kegon- 

ji) established there was the center of the cult of MafijuSri. 

Under the second patriarch of the school, Tu Shun’s disciple 

Chih-yen #4 #& (Chigon, 602-668), the doctrinal foundations of the 

school were further elaborated and strengthened. Chih-yen, 

whose title was Chih-hsiang Ta-shih 28 #8 X fifi (Shisd Daishi), also 
lived and worked on the Chung-nan-shan. He wrote several im- 

portant works based upon his master’s teachings, and his Korean 

disciple I-hsiang 3% }1 (Gish, 625-702) founded the first Hua-yen 

school in Korea in 668. 
But it was the third patriarch of the Hua-yen Sect, Chih-yen’s 

disciple Fa-tsang # #% (H6z6, 643-712), who brought the school to 

its full flowering. The period was that of the height of the T‘ang 

culture, when, under the patronage of the Court and the aristoc- 

racy, Buddhist studies, particularly those of the more profound 

philosophies, reached their ultimate development. 

Fa-tsang was born in Ch‘ang-an in a family originally from 

Sogdiana in Chinese Turkestan. For a short period after he had 

become a monk he was a member of the translation office of the 

great Hsiian-tsang (Genjo), but later he resigned from that po- 

sition due to differences of opinion with the Master. From that 

time on he turned to the study of the Hua-yen ching, devoting 

himself to completing and systematizing the doctrines of his two 

predecessors, TU Shun and Chih-yen. When the Khotanese monk 

Siksananda (652-710) brought the long version of the Avatamsaka- 

sutra to Ch‘ang-an at the request of Empress Wu of T‘ang & a 

(T6 no Buko, r. 685-704), and translated it into Chinese between 

695 and 699, Fa-tsang was among those who assisted him in mak- 

ing the “ New Translation,” as it was known. Toward the end of 
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his life Fa-tsang also helped I-ching (Gijo), who, after returning 

from his travels, worked on translations in Ch‘ang-an between 

700 and 712. But such translation work was a minor part of 

Fa-tsang’s literary activity. His commentaries and writings of 

various types are said to have numbered more than 100 Chinese 

volumes. 

Fa-tsang’s exposition of the Hua-yen ching was of the greatest 

profundity. Though he had assisted in the translation of the 

“new” version, he seems always to have preferred the “old,” and 

his lectures on it combined brilliance and wit with the deepest 

philosophical insight. One of his most famous lectures was that 

which he gave in 699 before Empress Wu. Since the Empress 

and members of the Court who had gathered to hear him found 

the Hua-yen philosophy difficult to comprehend, Fa-tsang used the 

image of a golden lion in the palace to illustrate his doctrines. 

This discourse in written form is known as the “Essay on the 

Golden Lion” (Chin-shih-tzu chang # tii $ % Konjishi sho). It 

will be found imbedded in two commentaries [T 45 : 663a-667 a and 

667a-670c], each by a Sung scholar in the Hua-yen line. 

(For translations of this work, see: A History of Chinese Philosophy, 

by FUNG Yu-lan, translated by Derk BODDE, Vol. II, pp. 341-359; 

Sources of Chinese Tradition, compiled by Wm. Theodore DE 

BARY, Wing-tsit CHAN, and Burton WATSON, pp, 369-373; and The 

Essence of Buddhism, by D. T. SUZUKI, pp. 54-60.) 

On another occasion, when Fa-tsang wanted to demonstrate to 

his students the Hua-yen doctrine of the mutual and unhindered 

interpenetration of all existences with each other, known as In- 

dra’s Net, the Master set up in the center of a hall a Buddha-image 

illumined by a torch, and so arranged ten mirrors around it that 

they were all facing one another. Each of the mirrors was then 

seen to reflect not only the central image but the reflection in 

each of the other mirrors and the reflection of the reflections ad 

infinitum. 

Fa-tsang is also known as Hsien-shou Ta-shih # 4 X fill (Genju 

Daishi) and Kuo-i Fa-shih fd — # fifi (Kokuichi Héshi), the latter 

being a title conferred upon him by Emperor Chung-tsung of 

Tang. 

The Hua-yen philosophy, brought to its full development by 
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Fa-tsang, is known as the Perfect Teaching of the One Vehicle 

G-ch‘éng yitan-chiao — Fé \Al HL ichijo engyo). Its basic tenet may 

be stated as “The all are the One and the One is the all.” That 

is, phenomena are Ultimate Reality and Ultimate Reality is pheno- 

mena. The “One,” or Ultimate Reality, in this school is termed 

the Realm of the Principle (Skr. dharmadhatu; lifa-chieh 3! i Ft 
rihokkai). But the term dharmadhatu in its other aspect is in- 

terpreted as the Realm of All Dharmas (phenomenal existences), 

in which case it is called the shih-fa-chieh # ##: Ft (jithokkai), that 

is, ‘the all.” The universe is said to exist as a result of the Uni- 

versal Causation of the Dharmadhatu (fa-chieh yitan-chi (2 4 

itt hokkai engi), or otherwise stated, in the words of J. 

TAKAKUSU, “‘the universe is universally co-relative, generally 

interdependent, and mutually originating, having no single being 

existing independently.” [The Essentials of Buddhist Philosophy, p. 

114] This theory of universal causation is elaborated and explained 

in the Ten Mysterious Gates (shih-hsiian-mén + X&X ["] jagemmon) 

and the Sixfold Characteristics [of All Dharmas] (diu-hsiang 7< #4 

rokuso), doctrines first stated by Tu Shun, but revised and com- 

pleted by Fa-tsang. 
The Hua-yen ching purports to have been spoken by Shakya- 

muni immediately after his great enlightenment and to disclose 

the total content of this experience. Since included in the con- 

tent of the experience were all the teachings which the Buddha 

was to promulgate during his lifetime, the sutra embraces all the 

truths which he revealed later by gradual stages, adapting them 

to the occasion and the capacity of his listeners. The Hua-yen 

School, therefore, admits the relative truth of all prior teachings, 

and arranges them in an unbroken sequence of five graded stages, 

so that each represents one aspect of the total truth. This doc- 

trine, known as the Five Teachings (wa-chiao F. # gokyo), sets 

forth, in order, the Hinayana, Quasi-Mahayana, Completed Maha- 

yana, and Sudden Teaching, then culminates in the Perfect Teach- 

ing of the One Vehicle, that is, the Hua-yen. 

This is but a fragmentary glimpse of the magnificent structure 

of Hua-yen philosophy. The basic truth on which this structure 

was erected was stated simply and directly by Fa-tsang himself 
when he said: 

182 



NOTES, PART ONE 

Because sentient beings are deluded they think they should 

discard the illusory and enter the real. But once enlighten- 

ment is attained, the illusory is itself the real. There is no 

other real to enter. 

| Hsiu Hua-yen ao-chih wang-chin huan-yiian kuan | He fie PR 

Sf %& af i UR Bl (Shad Kegon dshi modjin gengen kan) The Prac- 

tice of the Contemplation of the Abstruse Meaning of the Ava- 

tamsaka for Bringing an End to Illusion and Returning to the 

Origin; T 45 : 639b.9 f] 

After Fa-tsang, the Hua-yen patriarchal line was temporarily 

suspended. Fa-tsang’s heir Hui-yiian # 48 (Eon, x. d.), because 

he advanced teachings contrary to those of his great master, was 

never recognized by the sect. The line was revived two or three 

generations later, however, by Ch‘éng-kuan #% #1 (Chokan, 737-838), 

also known as Ch‘ing-liang Ta-shih 7 %& X fii (Shory6 Daishi). 
Ch‘éng-kuan first studied Zen under the Niu-t‘ou (Gozu) master 

Hui-chung # i& (Echi, 683-769), then under Ching-shan Tao-ch‘in 

#% Lj 38 & (Kinzan Dokin, 714-792) of the same school. Later he 

went to Wu-t‘ai Wu-ming # = #4 (Godai Mumy6, 722-793), a 

direct disciple of Ho-tsé Shén-hui (Kataku Jinne). After Ch‘éng- 

kuan had settled on the Chung-nan-shan, he instituted a new 

Hua-yen school, uniting within it such diverse elements as the 

teachings of the lay-scholar LI T‘ung-hsiian 4 if % (RI Tsiigen, 

639-734), an advocate of the ‘‘New Translation” of the Hua-yen 

ching, and doctrines from both the Niu-t‘ou and the Ho-tsé schools 

of Zen, and, it would seem, from T‘ien-t‘ai (Tendai) as well. Be- 

cause Ch‘éng-kuan refuted the heresies spread earlier by Hui-yiian 

and restored the Hua-yen doctrines to their original purity, he is 

honored as the fourth patriarch of the sect. 

Ch‘éng-kuan was the author of a number of treatises on the 

“New Translation” of the sutra. To him may also be attributed 

the formulation of the important Hua-yen doctrine of the Four 

Dharmadhatu (ssu-fa-chieh V4 #: 9 shihokkai): the “realm” of 

phenomena (shih-fa-chieh # t& # jihokkai); the “realm” of nou- 

menon (/i-fa-chieh #8 # # rihokkai); the “realm” of the unhin- 

dered mutual interpenetration of noumenon and phenomena (/i- 

shih wu-ai fa-chieh Vf # iE te HE KH riji muge hokkai); and the 

“realm” of the unhindered mutual interpenetration of phenomena 
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and phenomena (shih-shih wu-ai fa-chieh # # 9 WE UE Ft j7ji muge 

hokkai). Though Ch‘éng-kuan asserted that the Hua-yen ching 

speaks of the four dharmadhatu, and though the doctrine is 

certainly implicit in Fa-tsang’s teachings, it is Ch‘éng-kuan who 

must be credited with the definitive statement of a concept which 

was to be of great importance to Zen. 

The fifth patriarch of the sect was the famous Kuei-féng Tsung- 

mi 2 I 5 3% (Keihd Shimitsu, 780-841). Tsung-mi was originally 

a Confucian scholar, In his twenty-eighth year, when he was on 

his way to take the official examinations in his native province, 

present Szechwan, he happened to meet Sui-chou Tao-yiian & /{\ 

if [Al (Suisha Doen, zn. d.), fourth patriarch of the Ho-tsé School of 

Zen. The young man seems to have immediately discarded his 

political ambitions. He took the tonsure, became Tao-yiian’s dis- 

ciple, and eventually his successor as fifth patriarch of the Ho-tsé 

Sect. Later he went to Ch‘ang-an, where he studied Hua-yen doc- 

trines under Ch‘éng-kuan, and, on that master’s death, succeeded 

him as fifth patriarch of the Hua-yen Sect as well. Tsung-mi was 

a brilliant writer and philosopher; a number of his treatises on 
both Hua-yen and Ch‘an remain to us. 

With Tsung-mi the Hua-yen Sect as a sect came to an end. 

Though the Sanskrit Gandavyiha-sitra, an extended version of 

certain Chapters of the Avatamsaka-sitra, had been translated 

into Chinese by the Kashmirian monk Prajfia (nm. d.) between 796 

and 798, and individual scholars were to continue to study the 

sutra and the commentaries on it written by the earlier patriarchs, 

the political confusion of the later T‘ang was now such that the 

organized study and propagation of such profound teachings as 

those of the Hua-yen School could no longer be carried on. This 

era saw the rise to prominence of the Ch‘an Sect. The teachings 

of Ch‘an were simpler and more direct, and it placed emphasis 
on practice above all else. 

While the Hua-yen School was being influenced to some extent 

by the earlier schools of Ch‘an, certain Hua-yen doctrines had al- 

ready been infiltrating into Ch‘an. Shén-hsiu (Jinshi, 605 ?-706), 

founder of the Northern School of Zen and a noted scholar of 

other Buddhist schools, is said to have had deep insight into the 

teachings of the Hua-yen ching. ‘Two commentaries on the sutra 
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are attributed to him, the Hua-yen-ching su #6 lk #& iii (Kegon-kyo 

sho), in 30 chitan, and the Miao-li yitan-ch‘éng-kuan > Ef |Al ak Bs 

(Myori enjokan), in 3 chiian. Unfortunately only the titles of 

these works remain today. Shén-hsiu’s heir P‘u-chi (Fujaku) seems 

also to have had close connections with the Hua-yen School for 

he was known as the Venerable Master of Hua-yen (Hua-yen 
Tsun-ché # ik @ 4 Kegon Sonja). 

It was the Hua-yen doctrines of identity and mutual interpene- 

tration, however, which seem to have been of special interest to 

the Ch‘an masters in the traditional lines. In the poem “In Praise 

of Identity” (Ts‘an-t‘ung-chi & {Al 3% Sandokai) by Shih-t‘ou Hsi- 

ch‘ien 4 98 7 1€ (Sekito Kisen, 700-790), the direct heir of Ch‘ing- 

yuan Hsing-ssu, distinct traces of the influence of this doctrine 

can be seen. These are still more apparent in the “ Jeweled- 

mirror Samadhi” (Pao-ching san-méi), a long poem by Tung-shan 

Liang-chieh (T6zan Rydkai, 807-869), founder of the Ts‘ao-tung 

(S6t6) Sect, and also in the Five Ranks as stated by Ts‘ao-shan 

Pén-chi (Sozan Honjaku), Tung-shan’s heir. Certainly Lin-chi I- 

hsiian’s “Four Positions of Subject and Object”” owe much to this 

Hua-yen doctrine. And Fa-yen Wén-i # ff 3¢ @ (Hogen Bun’eki, 

885-958), founder of the Fa-yen (Hégen) School of Zen, is said to 

have had his students study the writings of both Tu Shun and 
Fa-tsang. 

The Hua-yen (Kegon) teachings were introduced to Japan in 

736 by Tao-hstian i 2 (Dosen, 702-760). In addition to being a 

master in the Vinaya (Commandment) School, Tao-hsiian was 

a disciple of P‘u-chi of the Northern School of Zen, who, as has 

been noted above, was known as the Venerable Master of Hua-yen. 

Thus, Tao-hsiian was also learned in Zen and Kegon. He was 

the first to introduce the Vinaya and Kegon teachings to Japan, 

and he is said to have lectured on Zen as well. Ta-hsiian was 

followed in 740 by the Korean monk Shén-hsiang # if (Shinsho, 

d. 742), a disciple and heir of the third Hua-yen patriarch, Fa-tsang 

(H6zo). The Japanese monk Rében & # (689-773), who seems to 

have been a disciple of Shén-hsiang, taught the doctrines of Kegon 

to Emperor Shomu (r. 724-749), and was one of the founders of 

the Tddai-ji, the great Kegon temple in Nara. The figure of 

Mahavairocana Buddha, the Great Sun Buddha, who symbolizes 
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the ideals and doctrines of the Hua-yen, was enshrined in the 

Todai-ji by Emperor Shomu, with the hope of making this temple 

not only the center of Buddhism in Japan but the heart of an ideal 

land which he dreamed of creating through the enlightened doc- 

trines of Kegon. 

The Northern School of Zen (Péi-tsung 4t 4 Hokushi) was found- 

ed by Shén-hsiu iit! % (Jinshi, 605?-706), one of the heirs of the 

Fifth Patriarch Hung-jén 34 7% (Gunin, 601-674). The name 

“Northern School” was applied to the Zen of Shén-hsiu and his 

disciples, who taught in the area north of the Yellow River and 

in the two capitals of Lo-yang (Rakuy6) and Ch‘ang-an (Chéan), at 

the time that the proponents of the Zen of Hui-néng were attempt- 

ing to discredit Shén-hsiu’s doctrines and to establish the Sixth Pa- 

triarch’s teaching line, which they termed the “‘Southern School,” 

as the only authentic line of Zen transmission. 

Asa youth Shén-hsiu had studied the classics of Confucianism 

and Taoism. He was ordained as a monk at twenty, but it was 

not until 656, when he was already fifty, that he came to the 

Yellow Plum Mountain (Huang-méi-shan #% #¥ |) Obaizan) and 

joined the Fifth Patriarch’s assembly. There he soon held the 

“first seat’? because of his outstanding intellectual attainments. 

He remained with Hung-jén for six years, and in 662 received 

the Master’s Dharma Seal. (Modern historians on the whole 

agree with the Ch‘wan-téng lu in giving 671 as the date of the 

arrival of the layman Lu, later Hui-néng, at the Yellow Plum 

Mountain, Others hold that he did not reach there until early in 

674, the year of the Fifth Patriarch’s death, since LU remained 

on the mountain only eight months and the Fifth Patriarch died 

shortly after transmitting the robe to him. Thus the traditional 

story of the verses on Bodhi, which Shén-hsiu and Hui-néng are 

said to have written to prove their worthiness for the transmis- 

sion, is rudely removed from the realm of historical fact.) 

After he left the Fifth Patriarch, Shén-hsiu went into retire- 

ment and spent some fifteen or sixteen years in ascetic practices. 

Later he settled at the Yii-ch‘tian-ssu +k 58 % (Gyokusen-ji) on 

Mount Tang-yang ## &% (Ll) (Téy6zan) in Chiang-ling 71 B (Kory), 
in modern Hupeh. There he gradually began to propagate his 
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style of Zen His fame spread, and in 700, when he was ninety- 
four, he was summoned to the capital, where he spent the remain- 

ing six years of his life. Empress Wu of T‘ang was one of Shén- 
hsiu’s devoted adherents. The Master died full of honors at the 
age of one hundred and one. The posthumous title Ta-t‘ung 
Ch‘an-shih A if i fifi (Daitsi Zenji) was almost immediately con- 

ferred upon him by Emperor Chung-tsung # ‘4 (Chiis6, r. 705-710), 
According to the tomb inscription written for him by the famous 

Confucian scholar CHANG Yiieh Jf if (CHO Etsu, d.730), on the 

day of the Master’s burial ‘“‘the Imperial chariot, coming to take 

leave of him, went as far as the Wu Bridge, and the princes and 

nobles, bidding him a sad farewell, went as far as the waters of 

the I.” [Fo-tsu li-tai t‘ung-tsai (8 ji RK t% 3 HK (Busso rekidai tsasai), 
chiian 12; T 49 : 586.28 f | 

Shén-hsiu’s Zen style was known as the “Gradual Teaching”’ 

(chien-chiao ti 8 zenkyo), in contradistinction to the “Sudden 

Teachirig” or “Abrupt Teaching” (tun-chiao i 2 tongyod) of 

Hui-néng and the Southern School. Both schools recognized that 

the Buddha-nature was basically inherent in all beings, but the 

Gradual School taught that the delusions and passions were sub- 

stantially existent, that only little by little were they eradicated, 

and that final realization was reached through gradual practice. 

Shén-hsiu held in particular reverence the teachings of the Laz- 

kavatara-sittra, a text which, from the time it is said to have been 

handed to the Second Patriarch by Bodhidharma, had been the 

favorite scripture in all Zen schools. 

In spite of the attacks made upon it by Ho-tsé Shén-hui #af i imp 

@ (Kataku Jinne, 670-762), the vigorous propagandist of the South- 

ern School, the Northern School continued to flourish under Shén- 

hsiu’s immediate disciples, who, like himself, were distinguished 

scholars as well as Zen men of attainment. After their deaths, 

however, due to the lack of capable heirs, the continued denunci- 

ations of Ho-tsé Shén-hui and his followers, and the rise of out- 

standing masters in the Sixth Patriarch’s line, the Northern School 

began to decline, and, some five generations after Shén-hsiu, died 

out entirely. 

26. Tvien-t‘ai-shan X F |) (Tendaizan), the “Heavenly Terrace,” is 
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a mountain in Chekiang Province, about one hundred and eighty 

miles southeast of Hangchow. It is shaped like an inverted eight- 

petaled lotus, with eight great ridges, eight valleys, and innumer- 

able peaks. From the time of the Former Han (Ch‘ten-Han Al 

Zenkan, 206 B.C.-25 A.D.) its thick forests and deep ravines afford- 

ed a retreat to hermits, Taoists, and retired scholars. In the 

Ch‘ih-wu # & (Sekiu) era (238-251) of the Wu 5 (Go) dynasty 

(222-280), the first Buddhist temples were built on the mountain, 

and thereafter priests of all Buddhist sects came there to live, 

including dhyana, or meditation, masters. 

In 575 there arrived on the mountain a man, who, through his 

profound scholarship and religious genius, was to establish T‘ien- 

t‘ai-shan as the greatest of all Chinese Buddhist centers. Chih-i 

#4 38 (Chigi, 538-597) originally had been a follower of Bodhi- 

dharma’s teachings. But, feeling that meditation was insufficient 

and having great veneration for the Lotus Sutra, he went to see 

Hui-ssu # /& (Eshi, 515-577), who as the heir of Hui-wén i 2 

(Emon, x. d.), the actual founder of the Lotus School, was an ac- 

complished scholar in the doctrines of the Lotus Sutra. After 

being instructed by Hui-ssu in the Lotus Meditation, Chih-i, then 

thirty-eight, went with a large company of monks to T‘ien-t‘ai- 

shan, where, according to tradition, they were further instructed 

in all branches of Buddhism by a certain Ting-kuang % 36 (Joko, 

n.d.), a monk who had lived for some forty years on the mountain. 

During the nine years of his stay on T‘ien-t‘ai-shan, Chih-i com- 

pleted his organization of the doctrines and practices of his school, 

and founded the great monastery of Kuo-ch‘ing-ssu BM 7 =# (Koku- 

sei-ji), which accommodated some four thousand monks. There- 

after he travelled extensively. He lectured before the last of the 

Ch‘én [i (Chin) dynasty (557-589) emperors, spent some time on 

the Lu-shan Jif i) (Rozan), received the title of Chih-ché Ta-shih 

#4 4% XK fifi (Chisha Daishi) from Emperor Wén-ti % i (Buntei, 

r. 589-604) of the Sui If (Zui) dynasty (581-618), and in 593 founded 

the Yii-ch‘iian-ssu <E 58 # (Gyokusen-ji) on Mount Tang-yang fi 

% 1 (Téydzan), in modern Hupeh, where Shén-hsiu, founder of 

the Northern School of Zen, lived and taught ninety years later. 

One day in his fifty-ninth year, Chih-ché Ta-shih set out for the 

capital in answer to the summons of his friend the Heir Apparent 
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—later Emperor Yang-ti 47 (Yodai, r.604-617)—but was sud- 

denly stricken just as he was passing through the west gate of 

T‘ien-t‘ai-shan. He died shortly afterwards in the nearby Shih- 

ch‘éng-ssu 4 $i = (Sekijo-ji). 

The basis of the Master’s teachings was the synthesis and con- 

ciliation of all Buddhist doctrines and schools. He gave equal 

emphasis to ceremonial, discipline, meditation, and the study and 

recitation of the sutras. His famous system of meditation, term- 

ed chih-kuan 1k #1 (shikan), in Sanskrit Samatha-vipasyana, con- 

sisted of methods for calming and concentrating the mind in 

order that it might have clear insight into truth. Though the 

classifications into which he organized Buddhist doctrines were 

inclusive of all types of scriptures, teachings, and methods, for 

him the Lotus Sutra contained the complete, final, and perfect 

teaching. It was the crowing glory of Buddhism. 

Despite the fact that Chih-ché Ta-shih was actually third in 

succession in his line of the Lotus School, he was honored by 

being made the founder of the school, renamed the T‘ien-t‘ai after 

the mountain which was its home. The Master’s voluminous 

teachings and writings were recorded and compiled by his able 

disciple Kuan-ting # JA (Kanjé, 561-632), second patriarch of the 

T‘ien-t‘ai Sect. The seventh patriarch, Tao-sui 18 2 (D6sui, 7. d.), 

was the teacher of Saicho §& #% (767-822), founder of the Japanese 

Tendai Sect. 

The Chén-yen & & (Shingon) or “True Word” Sect, also known 

as the Mi-chiao % # (Mikky3), or “Esoteric Teaching,” derives 

from the Indian Yogacara School of Mahayana Buddhism, and 

has close resemblances to Indian Tantrayana and Mantrayana, as 

well as to Tibetan Buddhism. Its chief object of worship is 

Mahavairocana Buddha (Ta-jih ju-lai X A Ml 4 Dainichi Nyorai), 

the Great Sun Buddha. Its basic doctrine teaches that the entire 

cosmos is the body of Vairocana, and all existences in it manifes- 

tations or emanations from him. Thoughts, words, and actions, 

in their essential nature, are likewise his. Thus, through pre- 

scribed ritual practices, that is, the use of words (Skr. mantra; 

man-ta-la i 44% mantara), manual movements and signs (Skr. 

mudra; mi-yin %& fll mitsuin), and concentrated thought (Skr. 
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yoga; yii-chieh ® ti yuga), perfect communion between the dev- 

otee and Buddha can be attained. The sect’s esoteric doctrines 

are depicted and in large part taught through mandala (man-t‘o- 

lo & S@ #: mandara), schematic diagrams composed of arrange- 

ments of related buddhas, bodhisattvas, and deities, or Sanskrit 

letters representing them. 
The first to promulgate the mystic teachings in China was 

Subhakarasirhha (Shan-wu-wéi #4 #€ # Zemmui, 637-735), who had 

earlier been king of a small Indian state. He had studied at the 

great Buddhist university of Nalanda and was versed in all phases 

of the esoteric teaching. He reached Ch‘ang-an (Ch6éan) in 716, 

and eight years later went on to Lo-yang (Rakuy36), where he died 

is his ninety-ninth year. He translated several Sanskrit works 

of his school into Chinese, and in 725, with the aid of I-hsing — 77 

(Ichigy6, 683-727), a Chinese monk of the Northern School of Zen, 

translated the basic text of the sect, the Mahdavairocana-sttra 

(Ta-p‘i-lu-ché-na ching % [i & U& FE RK Datbirushana kyo), usually 

known as the Ta-jih ching KH € (Dainichi kyo) Great Sun 

Scripture, in 7 chitan[T 18: 1-55a]. Subhakarasirhha is considered 

the first patriarch of the Chinese Chén-yen School. 

The second patriarch was Vajrabodhi (Chih-kang-chih <4 fill] #4 

Kongochi, 671-741), the son of a Central Indian king. He had 

taken orders in Nalanda in 680, then travelled widely through 

India, Malaya, and Ceylon, studying under masters of several dif- 

ferent schools, but especially under adepts in the mystic teach- 

ings. He reached Lo-yang in 720, having come to China by sea. 

Some twenty-five of his translations into Chinese are included in 

the present Chinese Tripitaka. He died in Lo-yang at the age of 
seventy-one, 

The third patriarch of the sect was the famous Indian monk 

Amoghavajra (705-774), known in China both as Chih-tsang #1 ja 

(Chizo) and Pu-k‘ung 4 2 (Fuki). Amoghavajra seems to have 

been born in Ceylon, and in his teens to have come to China by 

sea with his uncle. There he soon became the disciple of Vajra- 

bodhi. On the death of his teacher, Amoghavajra visited Ceylon 

and India, returning to China in 746. After staying in several 

different places he eventually took up his residence in Ch‘ang-an 

in 756, and remained there until his death. Amoghavajra was 
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immensely popular with the Imperial family. He baptized Em- 

peror Hsiian-tsung % % (Gens, r. 712-756), and instructed the two 

succeeding emperors, Su-tsung if 4 (Shukus6, r. 756-762) and Tai- 

tsung f€ 7 (Dais6,7. 762-779). He was also famous for his ability at 

both making rain and stilling storms, One hundred and sixty-nine 

works translated by him are contained in the present Tripitaka. 

The fourth patriarch of the Chén-yen Sect was Hui-kuo i # 

(Keika, 746-805), a Chinese disciple of Amoghavajra. The Japa- 

nese monk Kikai 4 # (774-835) better known by his posthumous 

title K6b6 Daishi 5h # X fifi, studied under Hui-kuo when he came 

to China in 804. A year later, after the death of his teacher, 

Kikai went back to Japan to become the founder of the Japanese 

Shingon Sect. 

With the death of the fourth patriarch, the importance of the 

Chén-yen Sect in China declined, until it became little more than 

a system of popular superstition implemented by spells, charms, 

and magic incantations. ; 

The Southern School (Nan-tsung fi a Nanshia) of Zen is so call- 

ed because the Sixth Patriarch Hui-néng ® 8 (En6, 638-713), who 

is considered its founder, lived and taught in the south, and in 

order to differentiate its teaching and teaching line from that of 

Shén-hsiu iit 7 (Jinshi, 605?-706), who for the greater part of his 

life lived and taught in the north. 

While Shén-hsiu’s Zen was known as the “Gradual Teaching” 

(chien-chiao iff & zengyo), Hui-néng’s was known as the tun-chiao 

ii #t (tongyo), the “Sudden Teaching” or “Abrupt Teaching.” 

This latter was based upon the view that delusions and passions 

are substantially non-existent, and that therefore there is nothing 

to eliminate gradually. Total realization can be attained suddenly, 

in an instantaneous and immediate perception of reality. The 

dhyana—or meditation—practice of this school, termed “Patri- 

archal Dhyana” (tsu-shih-ch‘an iid fifi f# soshi-zen), was a practice 

leading to the immediate intuitive experience. It was called 

“patriarchal” because the practice was held to have been that 

taught by Bodhidharma and handed down through the patriarchs 

who succeeded him. 

“Sudden” as well as “gradual” realization is mentioned in the 
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Lankavatara-sitra, a scripture that had had close connection with 

Zen from Bodhidharma’s time. The Sixth Patriarch, however, 

seems to have preferred the Diamond Sutra, perhaps because he 

attained his first enlightenment on hearing a line from it, perhaps 

because its teaching of the voidness of all dharmas afforded a 

better doctrinal foundation for his own teaching. At any rate, 

after his time interest in the Lankdvatara declined and the Dia- 

mond Sutra became the favored text in Chinese Zen. 

But the division of Zen into a “gradual” school, equated with 

the teachings of Shén-hsiu in the North, and a “sudden” school, 

equated with those of Hui-néng in the South, seems to have come 

about during the lifetime of Ho-tsé Shén-hui fi % mi # (Kataku 

Jinne, 670-762) and to have been in large part due to his efforts. 

(Modern scholars are divided in their opinions as to the histo- 

rical validity of a number of the conflicting statements about 

Shén-hui’s life and activities contained in the old biographies 

and records. The following account is based upon UI Hakuju’s 

essay ‘“Katakushi no seisui” fa # ax © A BE “The Rise and 

Fall of the Kataku School,” in his Zenshishi kenkyu, Vol. I, 

pp. 195-268.) 
Little is known of Shén-hui’s early years. When he was in his 

late twenties, that is, about 699, he seems to have become the dis- 

ciple of Shén-hsiu, founder of the “Northern School,” and to have 

remained with him until that Master was summoned to the Court 

in Lo-yang (Rakuyd) in 701. Then, following his master’s in- 

structions, Shén-hui went south to Ts‘ao-hsi # 4 (Sdkei), where 

he became a member of Hui-néng’s assembly. After remaining 

there for three or four years he made a long pilgrimage, during 

which he visited various famous places. In 709 he returned to 

Ts‘ao-hsi, and thereafter remained constantly at Hui-néng’s side 

until the Patriarch’s death in 713. Shortly before Hui-néng en- 

tered his final Nirvana, he transmitted his Dharma to Shén-hui. 

_ The records are silent regarding Shén-hui’s life for the next 

few years. In 720, however, an Imperial decree ordered him to 

take up his residence at the Lung-hsing-ssu # #8 = (Ryako-ji) in 

Nan-yang Pj &% (Nan’yS), not far south of Lo-yang. At this time 

P‘u-chi (Fujaku) and I-fu 3 ijffi (Gifuku, 658-736), both heirs of the 

“Northern School” founder Shén-hsiu, were enjoying the greatest 
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success at the capital, and were to continue to do so for another 

ten years. Shén-hui, who seems to have gone from time to time 

to the capital to preach, now began to attack the orthodoxy of the 

“Northern School,” asserting that to Hui-néng alone belonged 

the title of Sixth Patriarch and that his teaching of ‘Sudden 

Enlightenment” alone was the orthodox Dharma transmitted in 

the patriarchal line. These attacks culminated in the famous 

assembly which Shén-hui organized in 734 at the Ta-yiin-ssu X & 

 (Daiun-ji) in Hua-t‘ai # & (Katsudai), a place in Honan some- 

what to the north of present Kaifeng [i #{ (Kaihd). At this as- 

sembly Shén-hui is recorded to have said: 

“No one else in the world understands Bodhidharma’s 

Southern School. If there were anyone else, I would no 

longer preach. The purpose of today’s address is to dis- 

tinguish the true from the false and to determine the cor- 

rect views for students of the Way throughout the Empire.” 
[From the preface by TU-KU P‘i 4 fil 7 (DOKKO Hai) to the 

“P*‘u-t‘i-ta-mo nan-tsung ting shih-féi lun” 3 #2 i: BE Bg EE 

4 JE 34 (Bodaidaruma nanshi tei zehi ron), known as “The Trea- 

tise Establishing the True and the False,” in the Shén-hui ho- 

shang i-chi, p. 162.2-4]. 

From that day on the distinction between Shén-hsiu’s style of 

Zen and that of Hui-néng was fixed, and the Northern and South- 

ern schools differentiated. 

In 745 Shén-hui was invited to live at the Ho-tsé-ssu 7a #4 
(Kataku-ji) in Lo-yang, the temple from which his name derives. 

There he continued his attacks on the Northern School, and held 

monthly meetings at which he advocated the “sudden” doctrine 

of Hui-néng. Interest in the Southern School began to grow. 

In spite of the fact that most of Shén-hsiu’s direct disciples had 

now died, the Northern School was still active. For a number 

of years the attacks upon it by Shén-hui and his followers seem 

to have gone unnoticed, or to have been met with indifference. 

Various charges were hurled against adherents of the Northern 

School, such as the monstrous ones of attempting to steal Bo- 

dhidharma’s robe from Ts‘ao-hsi, to mutilate the stele on which 

the succession of the transmission was recorded, and to sever the 

head of the Sixth Patriarch from his mummified body, but none 
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seem to have had any foundation in fact. However, as time went 

on and the influence of Shén-hui and his followers increased, ani- 

mosity grew. In 753 a minor official, who was an adherent of 

the Northern School, brought a charge against Shén-hui of gath- 

ering people together for seditious purposes. Though the charge 

was patently false, it resulted in Shén-hui’s banishment. 

This banishment lasted for a period of three years. In 756, 

when the AN Lu-shan & i Ll) (AN Rokusan) rebellion had laid 

waste the two capitals of Lo-yang and Ch‘ang-an (Choan), the 

central government found itself in serious financial difficulties. 

To gain funds for the support of the army, ordination platforms 

were set up at various local centers of government, and monks 

ordained for a sum. Shén-hui was now recalled to Lo-yang to 

take charge of the ordination platform there. In spite of his age 

—he was now eighty-six—his success was so overwhelming that 
he was summoned to the Court and favored in a number of ways 

by Emperor Su-tsung /fi a (Shukuso). From then until his death 
in 762 at the age of ninety-three, Shén-hui enjoyed Imperial favor, 
and the Southern School flourished increasingly. 

Thirty-four years after Shén-hui’s death, Emperor Té-tsung 

fi 3< (Tokuso, r. 779-805) called together a group of Zen masters 

to determine orthodoxy and heterodoxy. At this assembly the 

Southern School was pronounced the orthodox school, and Shén- 

hui named its seventh patriarch. Thus, in 796, the division be- 

tween the Northern and Southern schools and the “Gradual” and 

“Sudden” teachings was permanently confirmed. But Shén-hui’s 

line, known as the Ho-tsé fa #4 (Kataku) Sect, was not to carry 

on long the teachings which he had championed so vigorously. 

It survived its founder by only five generations, and came to an 

end almost simultaneously with the Northern School. It was the 

lines of Ch‘ing-yiian Hsing-ssu (Seigen Gydéshi) and Nan-yiieh 

Huai-jang (Nangaku Ejo), two other disciples of Hui-néng, that 

were destined to transmit the Sixth Patriarch’s Zen even as far as 
today. 

Several of Shén-hui’s sermons have been found in manuscript 

in the caves of Tun-huang 2 # (Tonk6), in modern Kansu Pro- 

vince. Four of these have been edited and published by Hu Shih 

J #4 under the title Shén-hui ho-shang i-chi. 

194 



NOTES, PART ONE 

29. Myéan Eisai ij # 48 P§ (1141-1215) was a native of Bitcha fH A, 
in modern Okayama Prefecture, and his surname was KAYA Jill §. 
He began his study of Buddhism at the age of eight under his 
father’s direction, and at fourteen went to the Tendai headquar- 
ters on Mount Hiei ft 4% jl} near Kyoto, where he was ordained 
and took the commandments. There he underwent the severe 
discipline of the Tendai Sect and made a thorough study of its 
doctrines, among which at that time the esoteric teachings held a 
place of great importance. In 1168 he set sail for China. On ar- 
riving there he visited T‘ien-t‘ai-shan (Tendaizan) and other Bud- 
dhist places, returning to Kyoto in the autumn of the same year. 

Eisai brought back with him from China a number of T‘ien- 

t‘ai texts. In the course of studying these and the works of early 

Japanese Tendai masters, he noticed frequent mention of the Zen 
Sect and its meditation practices. He determined to return to 

China and concentrate on Zen studies, and also to make a pilgrim- 

age to India. Eisai embarked a second time for China in 1186. 

On his arrival, finding that the political situation was such as to 

make a trip to India impossible, he again went to T‘ien-t‘ai-shan. 

There he became the disciple of Hsii-an Huai-ch‘ang Iii Jas {8 fa 

(Kian Esho, x. d.), a master in the 8th generation of the Huang- 

lung (Oryé) line of Lin-chi (Rinzai) Zen. When Huai-ch‘ang later 

took up his residence at T‘ien-t‘ung-shan XK # |l| (Tendézan) in 

Ming-chou !J { (Meishi), in present Chekiang, Eisai accompanied 

him, and eventually received the transmission of the Dharma of 

the Lin-chi line from him. In the summer of 1191, as Eisai was 

preparing to leave China, the Master presented him with a robe, 

a bowl, a staff, a kneeling cloth (tso-chiit 4% A zagu), a whisk (fu- 

tzu i F hossu), and a certificate (yin-chéng Fl ® insho), visible 

evidences of the validity of the transmission. 
After landing in Japan in the autumn of 1191, Eisai spent some 

time in Kytshi 71 JN, then went on to Kyoto with the intention 

of establishing a Zen temple in the capital. His plans were frus- 

trated, however, by the opposition of the priests of the esoteric 

sects. In 1194 he returned to Kyishi, and at Hakata {fi # found- 

ed the Shofuku-ji 2 iffi $?, the first Zen temple to be established in 

Japan, and today an active monastery belonging to the Mydéshin- 

ji @ 1 <%.° As the opposition of the Tendai and Shingon sects 
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30, 

still continued, Eisai wrote his famous tract Kozen gokoku ron 

§ ff 24 (4 #3 The Propagation of Zen for the Protection of the 

Country, in 3 kan [T80:la-17b], in which he declared that Zen 

was not a new religion, and cited many eminent Japanese Bud- 

dhist teachers who in the past had advocated meditation practice. 

Eisai now took up his residence in Kamakura #f @, where he 

soon gained the favor of the Shogunate. In 1200 he was invited 

to become the founder of the Jufuku-ji # if = there. In 1202 

the Shogun, MINAMOTO Yoriie I #4 AK (r. 1202-1203), requested 

Eisai to become chief abbot of the Kennin-ji € {= *#, which he had 

just established in Kyoto. Though the Kennin-ji was nominally 

a Zen temple—the first of the sect to be built in the capital—the 

power of the esoteric sects was still great enough to have a decree 

passed that their doctrines and practice, as well as those of Zen, 

should be taught and studied there. Eisai continued to be favored 

by the Shogunate, and held a number of positions of high rank 

and importance in Nara, Kyoto, and Kamakura. He died in Ka- 

makura at the Jufuku-ji in August, 1215. 

Eisai left a large number of disciples, and later came to be con- 

sidered the founder of Zen in Japan. He is also famous for hav- 

ing introduced the tea plant to Japan. He enthusiastically advocat- 

ed tea as a drink in his essay entitled Kissa yojo ki ® 4 #& FE ic 

Tea-drinking as a Means of Prolonging Life. | Dainihon bukkyé 

zensho, Yuahoden sdsho, pp. 505-518] 

The Seal of the Transmission of Dharma (ch‘uan-fa-yin {4 #4 FA 

demboin), or, simply, the Seal of Transmission, is the acknowl- 

edgment by a Zen master that his disciple has attained the same 

insight into Truth as that which the master himself had previ- 

ously attained, and which had been acknowledged by his master 

before him. This acknowledgment implies the recognition of 

the disciple as an authentic heir not only of the Dharma of his 

master and his master’s line but of the Dharma of the continuous 

line of Zen teachers reaching back to Bodhidharma, and thence 

to Shakyamuni. Furthermore, the disciple who has received 

this acknowledgment is thereby qualified to hand on the trans- 

mission to his disciple or disciples. There are various expres- 

sions for the act of transmission or the recognition of attainment. 
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The most usual term in Japanese Zen today is “to give inka,” 

inka —l A] meaning “seal of approval.” The master usually gives 

this acknowledgment to the disciple privately. However, it is 

often accompanied by some visible evidence of the recognition, 

as when the Fifth Patriarch handed Bodhidharma’s robe and bowl 

to Hui-néng as proof of the transmission of the patriarchate to 

him. From Sung times on it became customary for the master 

to give the disciple, as a token of the transmission, a painting of 

or by himself on which he had inscribed a verse hinting at this 

transmission, one of this own robes, or a written certificate. Some- 

times all three were given. This custom is still followed in large 
part in Japan today. 

The Kennin-ji # {2 =, head temple of the Kennin-ji line of the 

Japanese Rinzai Sect, is situated in Gion #& Ea, a district in the 

east-central part of Kyoto. The temple was originally established 

by the Kamakura Shogun MINAMOTO Yoriie i #4 A (r. 1202-1203) 

for the Rinzai priest My6an Eisai 44 # 28 P§ (1141-1215). Con- 

struction of the buildings, which were in Sung style and modeled 

after those at Po-chang-shan 4 %X {l) (Hyakujézan) in China, was 

started in 1202, the second year of the Kennin @ {= era (1201-1203), 

and completed three years later. The name Kennin-ji was given 

to the temple by the Emperor Tsuchimikado -t #f F4 (. 1198-1210) 

to commemorate the era in which it was built. 

Since the monks of the Enryaku-ji XE # =#, the main temple of 

the powerful Tendai Sect on Mount Hiei, were hostile to Eisai’s 

intention of establishing in the capital a temple devoted to the 

teachings of the Zen Sect, a potential rival, Eisai found it expedi- 

ent to have constructed within the Kennin-ji compound two spe- 

cial temples, the Shingon-in J & bi and the Shikan-in 1b i [bé. 

At the former the esoteric doctrines and practices of Tendai were 

taught, at the latter its specific meditation practices. Eisai called 

his own school of Zen the Yojo taimitsu #8 + i, the “ Yojo 

Line of Tendai Mysticism,” naming it for the Yojo Valley on 

Mount Hiei. 

For some time subsequent to Eisai’s death his disciples pre- 

sided as abbots at the Kennin-ji. After two fires, one in 1246 

and one in 1256, had all but destroyed the temple, Enni Ben’en 
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IAl # #% IB] (1201-1280) became its chief abbot. Ben’en was a Japa- 

nese priest who, after journeying to China and receiving there 

the transmission of the Yang-ch‘i (Y6gi) line, had returned to 

found the Zen headquarters temple of T6fuku-ji KR ii =f in Kyoto. 

Ben’en was followed by the Chinese priest Lan-hsi Tao-lung 

pj 7% 34 Me (Rankei Doryi, 1213-1278), also of the Yang-ch‘i line, 

who had arrived in Japan in 1247, and in 1253 had become the 

founder of the Kencho-ji € & =%, the Rinzai Sect headquarters in 

Kamakura. During Rankei’s tenure of office the Kennin-ji was 

reorganized as a center for Rinzai Zen studies only, and, for a 

time, renamed the Kennei-ji @ ® 3. 

During the period known as the Northern and Southern Dynas- 

ties (Nambokucho fj Jt #4] 1332-1392), many eminent Chinese and 

Japanese monks resided at the Kennin-ji. But as other monastic 

establishments, built for Zen clerics favored by the Court and the 

Shogunate, rose in prestige and power in the Muromachi 3% HJ 

era (1338-1573), the importance of the Kennin-ji gradually dimin- 

ished. Nevertheless it has always been honored as the oldest 

Rinzai Zen headquarters temple in Kyoto, and continues to be so 
today. 

In 1766, Honko Katsud6 4 5 Ii et (n. d.), a priest of the Japanese 

Soto Sect, published a three-volume work in kambun i# 3X (Chi- 

nese characters), entitled Nempyo sambyakusoku fund go #5 # = 

Hl) 4 8 a Comments on Three Hundred Koans in Unutterable 

Words, and consisting of three hundred old koans, each with a 

short commentary by his teacher Ein Shigetsu # Fl #$ A (d. 1764), 
Katsudé6 claimed that the koans in the work were those composing 

a collection that Shigetsu Osho had earlier discovered, and that 

this collection was one which had originally been compiled by 

Dogen Kigen i8 70 4 X% (1200-1253), the founder of Japanese Soto 

Zen. In a preface printed in Katsudé’s publication, a preface 
alleged to have been written by Dégen himself for his original 
compilation, the title of the collection is given as Shobégenzo iE i 
HR yet Treasury of the True Dharma Eye. Soto Sect adherents 
insisted that Dogen did not use koans, and that Katsudd’s work 
was spurious. Therefore the book has never been included in 
the various collections of S6t6 works. 
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About 1935, however, Volume II of a three-volume work writ- 

ten in kambun and bearing the title Shobogenzo was discovered 

in the Kanazawa Bunko ¢ # 3¢ Ji, the library cf the Shomy6-ji 

AG 4 =, presently a Shingon-Risshit i& & ## a Sect temple, in 
Kanagawa Prefecture. This has been definitely identified as a 

work by Dogen, although the writing is not in his hand. It corre- 

sponds with the second volume of the work published by Katsud6 

more than one hundred and fifty years earlier, proving that this 

latter was not a forgery. The presumption now is that Katsud6’s 

publication was indeed based upon a koan collection compiled by 

Dogen for the use of his disciples, and that the original title of 

Dogen’s compilation was Shobogenzo. Furthermore, the Shobo- 

genzo in general use in the Soto Sect today, which is written in 

Japanese, is now considered to be a collection of Dégen’s expla- 

natory discourses on the koans of his original collection. It would 

also seem that the term “shobogenz6” was used by Dégen with 

the meaning of ‘“‘koan collection.” 

The first of these Chinese Soto masters was Tung-ming Hui-jih 

OWA Sk A (Tomei E’nichi, 1272-1340), in the 6th generation after 

Hung-chih Chéng-chiieh (Wanshi Shogaku, 1091-1157). He reach- 

ed Japan in 1309 and taught S6to Zen at the Rinzai temples of 

Kenché-ji and Engaku-ji [Al 5 =, both in Kamakura. He was 18th 

abbot of the Kencho-ji and 10th abbot of the Engaku-ji. His line, 

known as the Tomei line, soon became extinct. 

The second Chinese Soto master to come to Japan was Tung- 

ling Yung-yii KB 7 Ht (Torys Eiyo, d. 1365), in the 7th generation 
after Hung-chih Chéng-chiieh. After his arrival in 1351 he re- 

sided for a time at the Tenryi-ji X # , then at the Nanzen-ji 

PA it $$, teaching Sotd doctrines and practices at both these Rinzai 

headquarter temples in Kyoto. He was the 23rd abbot of the 

Nanzen-ji. The Tory6 teaching line which he founded also soon 

became extinct. 

Shinchi Kakushin 1D #4 4 1) (1207-1298) was born in the village of 

Kambayashi ii #{ in Shinano {a i, present Nagano Prefecture. 

His family name was TSUNEZUMI 75 %; the name Shinchi was a 

go ‘ji which he took for himself. At the age of fifteen he began 
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his study of Buddhism at the local jingd-ji th = =¥. (Until the 

Meiji J #4 era[ 1868-1912], Buddhist schools using buildings within 

the precincts of a Shintd shrine were called jimgd-ji.) At nine- 

teen, Shinchi received the tonsure, and we may surmise that at 

this time he was given the name Kakushin. At twenty-nine he 
took the full commandments from Chigaku Risshi ii & 4 fifi (n. d.) 

before the commandment platform of the Todai-ji in Nara. 
The same year (1235), Kakushin went to the Shingon # & center 

established by Kob6 Daishi (774-835) on Mount Koya i #f {l, in 

present Wakayama Prefecture. There he was initiated into the 

esoteric practices of the Shingon Sect and studied its doctrines. 

At that time Gyéyi Zenji fT 5% iff fii (1163-1241), an heir of Myoan 

Eisai, founder of the Kennin-ji, was living at Koyasan and teach- 

ing Rinzai Zen meditation. Kakushin met Gy6yi, became inter- 
ested in Zen, and began his Zen practice under that master. When 

Gydéyii went to Kamakura in 1239 to take up his residence at the 
Jufuku-ji, Kakushin accompanied him, and assisted him with the 

temple administration until the Master’s death in 1241. Kakushin 

subsequently went to see the Japanese Soto master Dogen Kigen, 

who was then living at Fukakusa & =, not far from Kyoto, and 

from Dégen received the Bodhisattva Commandments. There- 

after he visited a number of Zen masters, studying for a time with 

each, but meanwhile making plans for a journey to China. 
In 1249 Kakushin succeeded in getting passage to China on a 

commercial ship. On his arrival there he made his way directly 

to Ching-shan #€ {| (Kinzan), in modern Chekiang Province, only 

to find that the Yang-ch‘i (Y6gi) line master Wu-chun Shih-fan 

4e¢ 46 fi i] (Bushun Shihan, 1177-1249), with whom he had hoped 

to study, had unfortunately died earlier the same year. Greatly 

disappointed, Kakushin then set out on a pilgrimage which took 

him during the next few years to most of the important Buddhist 

centers in China. In 1253 he heard from a Japanese monk whom 

he happened to meet that the greatest Zen teacher in China was 

then Wu-mén Hui-k‘ai #& F4 & 63 (Mumon Ekai, 1183-1260). Kaku- 

shin immediately hastened to the Hu-kuo Jén-wang-ssu # fl {2 

3 (Gokoku Ninn6-ji), near Hangchow in modern Chekiang, where 
Hui-k‘ai was then living. 

At their first meeting a deep relationship was established be- 
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tween the Japanese monk and the Chinese master. Hui-k‘ai said, 

“There is no gate to my place. From where did you enter?” 

“T entered from no-gate [w2a-mén],” replied Kakushin. ‘What 

is your name?” “My name is Kakushin [Enlightened Mind].”’ 

The Master immediately composed a verse: 

Mind, just this is Buddha; 

Buddha, just this is Mind. 

Mind and Buddha, thus, thus, 

In the past and now. 
[Emmy6 kokushi gydjitsu nempu ; 
Zoku Gunsho ruiji 94. : 3516.13 f] 

Six months later Kakushin received the Seal of Transmission. 

It is recorded that when he was about to take leave of the Master 

in 1254, Hui-k‘ai presented him with a robe, a portrait of himself, 

and a copy of his famous koan collection Wu-mén-kuan (Mumon- 

kan), which he had written with his own hand. 

In 1256 Kakushin is said to have dispatched a letter from Japan 

to his old master in China, together with a crystal rosary and a 

block of gold. Four years later he received from Hui-k‘ai a robe, 

a scroll painting of portraits with the seven Zen masters in their 

mutual line, from Wu-tsu Fa-yen (Goso Héen d. 1104) through 

Hui-k‘ai and including Kakushin himself. These and other gifts 

were accompanied by a letter in which the Master said that he 

would not live much longer. He died the same year. 

Meanwhile Kakushin had been asked to become founder of the 

Saiho-ji #4 5 =, a temple at Yura Hd & in Wakayama Prefecture. 

This temple, later renamed the Kokoku-ji # Hd =, was the Master’s 

home for the next forty years. In 1281 the retired Emperor 

Kameyama ‘{& (| (7. 1259-1274) induced the Master to come to 

Kyoto and live for a short time in the Zenrin-ji i # =, a former 

Imperial villa on Higashiyama 5 (1, which he had converted into 

a temple. Kakushin was again induced in 1285 to leave the hills 

of Yura, which he dearly loved, to become the founder of the 

Myoko-ji & 56 =, a temple to the west of Kyoto, which Prime 

Minister FUJIWARA Morotsugu /f& Ji fil #& (n.d.) had built in 

memory of his deceased son. But again Kakushin soon returned 

to the Saihd-ji. During these visits the Master was often invited 

to lecture before the retired Emperor Kameyama and the reigning 
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Emperor Go-Uda #% #7 & (r. 1274-1287) at the detached palace in 

Saga I I, to the west of Kyoto. Kakushin died in the autumn 

of 1298 in his ninety-second year. During the Master’s lifetime, 

the retired Emperor Kameyama had given him the title Hotto 

(var. Hattd) Zenji %& % iif fii, and, after his death, the retired Em- 

peror Go-Daigo %& Wé fil (7. 1318-1339) bestowed upon him the 

posthumous title of Emmyé El 1. In the records of the Zen Sect 

his name is generally given as Hott Emmyo Kokushi 7& # [Bl 1 
(ad fi 

Kakushin was one of the most distinguished and influential of 

the early Japanese Zen priests. He had many students, both 

monks and laymen. He made “Jéshi’s Mu” (Ch‘ao-chou wu-tzu 

#8 IN 4 = Joshua no muji), the first koan in his master’s collection 

Mumonkan, the basis of his teaching, and it is said that he never 

failed to talk about it to the large audiences who gathered to hear 

him speak. But, though he was preeminently a Zen man, he never 

entirely gave up his interest in the Shingon teaching in which he 

had been instructed early in his Buddhist life. Many interest- 

ing tales are told about mysterious and miraculous supernatural 

events in which he figured. 

Furthermore, he was the founder of the Japanese Fuke *% (t 

Sect. This sect employed the music of the long bamboo flute 

known as the shakuhachi R /\ as a means to enlightenment. Its 

members, for the most part laymen, were called komuso litt #& (@, 

“Monks of Nothingness.” There is no historical evidence for 

the existence of this sect in China, but, according to the tradition 

handed down in the Japanese sect, it was founded by the eccen- 

tric T‘ang dynasty monk P‘u-hua #% {t (Fuke, n.d.), a friend of 

Lin-chi I-hsiian (Rinzai Gigen). Its active propagator in China 

is reputed to have been P‘u-hua’s disciple, the layman CHANG Po 

if 14 (CHO Haku, n. d.) of Ho-nan a Ri (Kanan). Shinchi Kakushin 

is said to have received instruction in the secrets and old airs of 

the sect from a fellow student under Wu-mén Hui-k‘ai, a certain 

CHANG Ts‘an #& B (CHO San, n. d.), in the 16th generation from 
P‘u-hua. 
When Kakushin returned to Japan he was accompanied by four 

Chinese lay disciples of CHANG Ts‘an, and after he had taken up 

his residence at the Saihé-ji he built a hermitage for them there 
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called the Fuke-an % ( #§. Years later the samurai YORITAKE 
Ryden 4 1 JS [Al (d. 1298), while resting on a beach after a battle, 

attained some degree of enlightenment on hearing the music of 

a shakuhachi drifting in from a boat on the foggy sea. He even- 

tually found his way to the Myoko-ji, where Kakushin was then 

living, and the Master instructed him in the practices of the Fuke 

Sect and those of Zen as well. Thereafter, as Kochiku Zenji 

iit 77 # fii, YORITAKE actively propagated the Fuke Sect in Japan. 

During the Tokugawa /JI| era (1603-1867) many masterless 

samurai, or ronin i A, became members of the Fuke Sect. The 

lawless ones among them often used its costume, a conspicuous 

feature of which was a large openwork bamboo basket-hat cover- 

ing the face, as a disguise while thieving, plundering, and killing. 

As a result the sect was outlawed by the Meiji Government and 
officially has never been revived. 

Wu-mén Hui-k‘ai #& F4 2 bi (1183-1260) was an heir of the Yang- 

ch‘i (Yogi) line master Yiieh-lin Shih-kuan A * fii #1 (Gatsurin 

Shikan, 1143-1217). He was in the 8th generation of the Yang-ch‘i 

line and in the 15th generation of direct descent from Lin-chi 

I-hstian (Rinzai Gigen). His family name was LIANG # (RYO), 

and he was a native of Liang-chu & # (Rydsho) in Hang-chou fit 

J (Koshi), in modern Chekiang Province. 

Hui-k‘ai’s first teacher was a certain Kung Ho-shang Jk fil fe 

(K6 Osh6) of the T‘ien-lung-ssu X% # # (Tenryi-ji) in his home 

district. From there he went on to Su-chou #& JN (Soshi), in 

present Kiangsu, and placed himself under Yiieh-lin Shih-kuan 

at the Wan-shou-ssu §& = = (Manju-ji). Yieh-lin’s monastery 

was an extremely austere establishment where the discipline was 

arduous, severe, andlong. Hui-k‘ai was given Yieh-lin’s favorite 

koan, “Joshi’s Mu.” For six years he strugged with it in vain. 

To keep himself awake he would walk the corridors and butt his 

head on the pillars; finally he vowed that he would burn his body 

if he ever fell asleep. Then, according to the Yen-t‘ung [ZZ2Z: 

12.5.481c.17-d.2], one day as he was standing in the Buddha Hall 

near the Sumeru Seat—the name given to the dais for the Buddha- 

image—he heard the sound of the drum and experienced satori. 

He immediately composed the following verse: 
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From the azure heaven bright with the noon-day sun, 

A sudden crash of thunder! 

_ All living beings on the Great Earth 

Open wide their eyes, 
Everything in the entire universe 

In a like manner bows the head, 

And Sumeru, leaping up, 

Dances a merry san-t‘at. 

The following day Hui-k‘ai entered the Master’s room to tell him 

of his attainment. Instantly Yiieh-lin said, ““What spirits and 

devils have bewitched you?” Hui-k‘ai shouted “ Ho!” The Master 

shouted “Ho!” Hui-k‘ai again shouted “Ho!” From that time 

on he was called Wu-mén, or “No-gate.” 

Hui-k‘ai began his teaching career at the age of thirty-six. Dur- 

ing the next twenty-odd years he moved from temple to temple, 

instructing many monks and preaching to large groups of people. 

His famous koan collection Wu-mén-kuan (Mumonkan) was com- 

piled in 1228, during his forty-sixth year. In 1246, when he was 

sixty-four, he was ordered by Imperial decree to establish the 

important monastery of Hu-kuo Jén-wang-ssu (Gokoku Ninn6-ji) 

near Hangchow. It was there that the Japanese monk Shinchi 

Kakushin visited him in 1253. 
Toward the end of his life the Master retired to a small temple 

on the beautiful West Lake (Hsi-hu #4 i Seiko) in the vicinity of 

Hangchow. He was temporarily recalled to the capital by 

Emperor Li-tsung # 3 (Ris6, r. 1224-1264) of the Southern Sung to 

conduct a ceremony to relieve the severe drought from which the 

country was then suffering. Even while the Master was deliver- 

ing his discourse the heavens suddenly opened and rain fell in 

torrents. The Emperor thereupon conferred on Hui-k‘ai the 

honorary title of Fo-yen Ch‘an-shih AR if fii (Butsugen Zenji), 
and presented him with a gold brocade shoulder-robe (chia-sha 

32 Ze kesa). 
Throughout his life Hui-k‘ai was simple and direct in his con- 

duct and plain in his speech. Even when he had been given his 

first important appointment as head of the Pao-yin Yu-tz‘u-ssu 

% A ih & = (Hdin Yiji-ji), a monastery near Hangchow, he con- 

tinued to wear a soiled robe, carry his own slops, and do manual 
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labor. In his old age he remained simple and jovial. He is said 

to have become very thin, even emaciated; his robe was always 

old and worn, his long hair always dishevelled. He died on May 

15, 1260, in his seventy-eighth year, 
In addition to the Wu-mén-kuan, we have the Wu-mén ho-shang 

yit-lu SE FA #0 a && (Mumon osho goroku) |ZZ2 : 25.3.250d-264c], 

a collection of the Master’s sermons, talks, and verse, compiled by 

P‘u-ching *% &{ (Fukei, ». d.) and other disciples, with biographi- 

cal items added by each. 

Nampo Jomyé 4 iii #4 HA (1235-1309) was a native of the country 
district of Abe # f% in Suruga # 3], present Shizuoka Prefecture, 

and his family name was FUJIWARA # J. At fifteen he took the 

commandments at a local temple, then at eighteen went to the 

Kenché-ji in Kamakura to study under its founder, the Chinese 

priest Rankei Dory (Lan-hsi Tao-lung) of the Yogi line of Rinzai 

Zen. 
In 1259 Jomyé set out for China. There he went to Hsiieh- 

tou-shan & # [| (Setchdzan), in modern Chekiang, to study under 

Hsii-t‘ang Chih-yii lig * #1 (Kidd Chigu, 1185-1269), who, like 

Jomy6’s former teacher, was in the 10th generation of the Yang- 

ch‘i (Yégi) line. When Chih-yii moved to the Ching-tz‘u-ssu # & 

=% (Jinzu-ji), and later to Ching-shan (Kinzan), Jomyo accompa- 

nied him. In the late summer of 1265 he attained satori and re- 

ceived the Seal of Transmission from the Master. On returning 

to Japan in 1267 he went immediately to Kamakura, and there 

remained for two or three years with his former teacher, Doryd. 

Jomy6 was appointed abbot of the Kotoku-ji # # =F, at Fukuoka 

i {1 in Kyushu, in 1270. Three years later he moved to the 

nearby temple of Sdfuku-ji 2 iffi $#, where he remained for the next 

thirty years. (Sdfuku-ji is today one of the monasteries belong- 

ing to the Rinzai headquarters of Daitoku-ji.) In 1304 Jomyo was 

called to Kyoto, and in the following year became abbot of the 

Manju-ji & #3. During his stay in the capital, the retired 

Emperor Go-Uda gave him the sanction to build a Zen temple on 

Higashiyama, to be called the Kagen-ji ## 7u ¥#, but in spite of the 

retired Emperor’s support the power of the Tendai monks on 

Mount Hiei was still great enough to defeat Jomy6’s plan. 
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A little later he was called to Kamakura by the Hojo Jt ff 

Government to assume the position of chief abbot at the Kencho-ji. 

In his discourse at the installation ceremony, he is recorded to 

have said: “On the twenty-ninth day of the twelfth month of this 

year, my coming is coming from nowhere. On the twenty-ninth 

day of the twelfth month of next year, my going will be going to 

nowhere.” { Daid goroku; T 80: 127b.19-21] He died exactly one 

year later on the day he had predicted, February 8, 1309 by 

western chronology. As his teacher Chih-yii had done before him, 

Jomy6 left a death verse: 

I rebuke the wind and revile the rain, 

I do not know the buddhas and patriarchs; 

My single activity turns in the twinkling of an eye, 

Swifter even than a lightning flash. 
[Ibid., 23 f] 

By Imperial decree Jomy6 was given the posthumous title Enzi 

Daio Kokushi [| ii X i BY fit, and the Rydsho-ji #2 4 = built in 

the western outskirts of Kyoto to enshrine his ashes. Early in 

the 16th century the Rydsh6-ji was moved to within the precincts 

of the Daitoku-ji X # =¥, founded in Kyoto by Jomyd’s disciple 

Dait6 Kokushi X # 4 fifi (1282-1338). Some forty years ago the 

Rydsho-ji was rebuilt and enlarged, and it now serves as the 

main monastery of the Daitoku-ji. 

Daio Kokushi X fé EY fifi, to give the Master the name by which 

he is best known, left a large number of eminent heirs. The lines 

which they and their descendants founded have formed the main 

streams of Japanese Rinzai Zen throughout the past six hundred 

and fifty years. The Master’s teachings are recorded in the Enza 

Daio kokushi goroku. 

Hsii-t‘ang Chih-yii lit #1 & (Kidd Chigu, 1185-1269) was a native 

of Ssu-ming-hsiang-shan 4 4] (1) (Shimei-zdzan), a village in 

present-day Chekiang Province, and his family name was CH‘EN 

bi (CHIN). At sixteen he had his head shaved and took the com- 

mandments at a local temple. Then he set out on a long pilgrim- 

age, eventually coming to Ching-shan # {l| (Kinzan), northwest 

of the then capital city of Hangchow. At Ching-shan he became 

the disciple of Yun-an P‘u-yen € }#& #4 i (Un’an Fugan, 1156-1226), 
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in the 9th generation of the Yang-ch‘i (Y6gi) line of Lin-chi 

(Rinzai) Zen, and after some years received the Seal of Trans- 

mission from this master. 

After P‘u-yen’s death, Chih-yii travelled widely. He was close- 

ly connected with the Imperial Court, and during his lifetime was 

the superior of more than ten different temples, most of them 

important government-sponsored establishments. In 1258, when 

he was serving as chief abbot at A-yii-wang-shan fa] @ = 1 
(Aiku6ézan), in present Chekiang, he became involved in difficul- 

ties with the government and was forced to retire. He was soon 

reinstated, but after a short time chose to retire to the Hsiieh-tou- 

shan (Setchézan), where the poet-priest Hsiieh-tou Ch‘ung-hsien 

(Setché Jaken) had lived some two hundred years earlier. It was 

during this period that the Japanese monk Nampo Jémyé6 came to 

study with him. Chih-yii’s voluntary retirement soon came to an 

end when he was appointed by Imperial decree first to the Ching- 

tz‘u-ssu ¥ 3 = (Jinzu-ji) and then to the temple at Ching-shan 

where he had long lived as a monk. Shortly before his death at 

Ching-shan in 1269 at the age of eighty-five, he wrote the follow- 

ing verse: 

During eighty-five years 

I’ve had no acquaintance with buddhas and patriarchs. 

With arms akimbo I stride along, 

The Great Void extinguishing utterly my footprints. 
[Hsii-t‘ang lu; T 47 : 1063b.15 f] 

Among the few heirs whom Chih-yii left, the most distinguished 

was his Japanese disciple Nampo Jomyé6, afterwards known as 

Daid Kokushi. As Jomy6’s teacher, Chih-yii is still honored in 

Japan. On the anniversary of the death of Daito Kokushi, Daio 

Kokushi’s heir, three portraits are always hung side by side in 

the main hall of the Daitoku-ji, those of Kidd Chigu (Hsii-t‘ang 

Chih-yii), Daid6 Kokushi, and Daito Kokushi. 

Chih-yii’s teachings are recorded in the Hsii-t‘ang ho-shang 

yit-lu. The Tai-pieh f% 3) (Daibetsu) section of this work, consist- 

ing of a collection of one hundred koans, is still used in advanced 

koan study in Japanese Rinzai Zen. 

38. Daisetsu Sond X # iif AB (1313-1377) was a native of Kamakura, 
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and his family name was FUJIWARA I# Ji. At fourteen he took 

the tonsure and the full commandments at the Tendai headquar- 

ters on Mount Hiei; at seventeen he entered the Zen headquarters 

temple of Tofuku-ji in Kyoto. From there he went on to study 

with various masters, including the Chinese Soto (Ts‘ao-tung) 

priest Tung-ming Hui-jih (Témei E’nichi), who was then teaching 

at the Rinzai headquarters of Kench6-ji and Engaku-ji in Kama- 

kura. For a brief period Son6 also took sanzen from Musé Soseki 

38 78 i 7 (1275-1351), founder of the Rinzai headquarters temple 
of Tenryi-ji in Saga, to the west of Kyoto. 

Sond now determined to go to China for further study. In 

1344 he joined a large group sailing from Hakata, in Kyushu, and 

reached the continent the same year. After a short time spent 

in visiting various temples, he came to the Shéng-shou-ssu # i = 

(Shdju-ji) in Wu-chou ¥% /{| (Busha), in modern Chekiang, where 

he became the disciple of Ch‘ien-yen Yiian-ch‘ang Fm 70 & 
(Sengan Genché, 1284-1357), Yiian-ch‘ang was an heir of Chung- 

féng Ming-pén (cf. PART ONE, Note 3), and in the 14th generation 

of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen. Two years 

later Yiian-ch‘ang called his Japanese disciple into his room and 

presented him with Chung-féng’s robe as a sign of the Transmis- 
sion of Dharma to him. 

For the next ten years Sono traveled about China, then in 1358 

returned to Japan. From that time on he was continuously engag- 

ed in constructing and serving as chief abbot of various temples 

in Kyushu and the Kanto fd 4{ (present Tokyo) area, meanwhile 

instructing many disciples. For short periods of time he was 

head of the Kencho-ji and the Engaku-ji in Kamakura. It is said 

of him that, when the Shogun ASHIKAGA Yoshimitsu fll #& i 

(r. 1368-1394) called him to be chief abbot of the Kencho-ji, Son6, 

not wishing to accept the position but not being able to refuse, 

assumed it for merely ten days, then took his departure for the 

north country. He rebuilt and became the Restoring Founder 

(chi kaisan ‘A BAIL) of the Rydgon-ji #% fi 3 in Hitachi 7 Be, 
present Ibaraki Prefecture. In 1376, the year before his death, 

a great monks’ hall was added to the Ryégon-ji to accommodate 

the three thousand students who had flocked there to study with 

him. The same year he was again summoned to Kamakura, and 
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the following year died at the Engaku-ji._ Sond’s posthumous title 
was Koen Myokan Zenji & [Al 14 2% if fin, 

Daisetsu Sono was the last of the Japanese priests who, after 
going to China for study, brought back the teachings of the Yégi 
line of Rinzai Zen and established their own lines of descent in 
Japan. Sond’s line, the Daisetsu-ha X ## if, flourished for a num- 
ber of generations after the founder’s death. 

There are two mountains in China bearing the name Huang-po- 
shan # 88 {l| (Obakuzan) that are important in Zen history. The 
first is near the southeast coast of China, not far from the present 
city of Foochow in Fukien Province. In 789, a monk in the Sixth 
Patriarch’s line, Chéng-kan iE # (Shdkan, n.d.) by name, built a 
hut on this mountain and called it the Po-jo-t‘ang # #7 % (Hannya- 
do). Some eight years later the building was enlarged and the 
name changed to Chien-fu-ssu # iffi = (Kempuku-ji), During the 
Sung period the temple was abandoned and became only a haunt 
for crows. In 1614, however, the Prime Minister SH& Wén- 
chung # 3¢ & (SHO Bunchi, z. d.) built on the site of the old ruins 
a magnificent temple called the Wan-fu-ssu & iif 2 (Mampuku- 

ji). It was at this temple that Yin-yiian Lung-ch‘i (Ingen Ryaki, 
1592-1673) lived before he came to Japan, and it was for this 
Obakuzan and this Mampuku-ji that he named the Obaku Sect 
(Obaku-shii #f 8 3%) headquarters which he built near Uji ¥ 7A, 
to the southwest of Kyoto. 

The second Huang-po-shan is south of the Yangtze River in 

central China. At the end of the 8th century a young monk 

named Hsi-yiin 4; ## (Kiun) took his vows at the Chien-fu-ssu 

on the Huang-po-shan in Fukien, He then went north, studied 
under the Zen master Po-chang Huai-hai & 3 (8 # (Hyakujo Ekai, 
720-814), and became Po-chang’s most important heir. After 

Hsi-yiin had become master of his own assembly of monks, his 
most ardent lay disciple, the eminent official P‘#1 Hsiu 22 K (HAI 
Kyi, 797-870), built a temple for him in the mountains of what 

is now western Kiangsi. Because of Hsi-yiin’s fondness for the 

mountain where he had lived as a youth, he named the mountain 
on which the new temple was built Huang-po-shan, and the temple 
itself the Huang-po-ssu #f 8 4 (Obaku-ji), It was here that Hsi- 
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yiin’s most famous disciple, Lin-chi I-hsiian (Rinzai Gigen), stud- 

ied under him, and here that the Master, best known in Zen history 

as Huang-po Hsi-yiin (Obaku Kiun), died about 850. The exact 

location of this Huang-po-shan is not known today. 

The Nichiren A 3# Sect is the only major Buddhist sect to have 

its origin in Japan and to bear the name of its founder. The 

man who was later to call himself Nichiren was born in 1222 

in the family of a fisherman of Kominato /) &, a village on the 

southeast coast of Boshi #N, present Chiba Prefecture. His 

childhood name was Zennichimaro # A /&. At eleven the boy 

was sent to the nearby monastery of Kiyozumi ?# %, and at fifteen 

was ordained and given the Buddhist name Rencho @&. He 

was early obsessed by the question: What was the Truth taught 

by the Buddha? Finding no answer through the Nembutsu & 

practice—recitation of the name of Amida Buddha—he had been 

ordered to follow, he prayed to the Bodhisattva Akasagarbha 

(Kokizé Bosatsu iit 2 #% # #), the guardian of all wisdom and 

achievement, that he might become the wisest man in Japan. To 

this end he decided to study the doctrines of all schools of Bud- 

dhism. He visited various temples throughout the country, then 

spent ten years (1243-1253) studying the Lotus Sutra at the Tendai 

headquarters on Mount Hiei. He concluded that the Lotus 

Sutra contained the true teaching, but that the Tendai doctrines 

as originally taught by the founder Dengyo Daishi should be re- 

vised and adapted to the times. Returning to his old monastery 

of Kiyozumi, on May 17, 1253, in his thirty-second year, he pro- 

claimed his new Lotus Sutra Doctrine and the invocation Namu 

myoho renge kyo Pi iE tb tk si 48 MK “Hail to the Lotus of the 
Marvelous Dharma,” the repetition of which was to save the 

world, At this time, also, he announced that he had taken Nichi- 

ren as his name. 

Nichiren now became an itinerant preacher, and, as no temple 

welcomed him, he preached on street corners and along the road- 

sides. This was a time of great unrest in Japan. The political 

situation was precarious, and the country suffering from earth- 

quake, famine, and plague. Nichiren found ready listeners for 

the violent attacks he began to launch upon every sect of Bud- 
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dhism, for he claimed that these disasters had all been brought 

on through the heretical teachings of the clergy. In 1260, while 

staying at Kamakura in a hermitage he had built for himself, he 

wrote and presented to the Hojo Regent Nagatoki £& IF (r. 1256- 

1264) a tract in which he stated that religious life and national 

life were one, that the government should destroy by the sword 

all those who taught heretical doctrines, and that peace and pros- 

perity could be attained only through the unification of Buddhism 

under the true teachings of the Lotus Sutra, that is, his own. He 

was tried and banished in 1261, and again in 1271, but each time 

returned after three years to continue his violent attacks on 

government officials and members of the clergy, both individual- 
ly and collectively. 

Nichiren now considered himelf to be an incarnation of the 

Bodhisattva Visistacaritra (J6gy6 Bosatsu 47 # #8), the “ Bodhi- 
sattva of Distinguished Action,” who, the Lotus Sutra had prophe- 

sied, would come into the world to preach the Truth in the age 

of the “destruction of the Dharma” (mappod * i). He said of 
himself in one of his tracts: “I will be the pillar of Japan, I will 

be the eyes of Japan, I will be the great vessel of Japan.” Many 
converts flocked to him. Though the ruling government officials 
urged him to modify the viciousness of his utterances, he con- 

sistently refused. In the summer of 1274 Nichiren retired to a 

small temple he had built at Minobu & %£, on the western slope of 

Mount Fuji, and there disciples gradually gathered around him. 

Eight years later, in the autumn of 1282, he journeyed from Mino- 

bu to a temple he had earlier founded in Ikegami 7 , near the 

center of present Tokyo. There, a month later, he, died, reciting 

lines from the Lotus Sutra with his last breath. 
Nichiren’s views on the Lotus differed from those of Dengyo 

Daishi in that Nichiren placed emphasis not on philosophical doc- 

trines but on the practices of the Buddha. The true devotee of 

the Lotus, he held, is one who carries on the practices the Buddha 

practiced. All practices are summed up in the invocation Namu 

myohe renge kyo, and only through the repetition of this formula 

can the individual attain immediate Buddhahood in this body, and 

the salvation of the world be realized. The founder’s pugnacious, 

militant, and violently nationlistic spirit has characterized his 
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followers throughout the centuries and continues to do so even 

today. 

Shih-shuang Ch‘u-yiian 4 # 48 IAl (Sekiso Soen, 986-1039) was a 

native of Ch‘iian-chou & Jf (Zenshi), in modern Kwangsi Province, 

and his family name was Li # (RD. In his early twenties he be- 

came a monk, and, on hearing of the fame of Fén-yang Shan-chao 

(Fun’y6 Zensho), a 6th generation descendant of Lin-chi I-hsiian 

(Rinzai Gigen), went to Fén-chou 7! (Funshi), in modern 

Shansi, to study under him. Fén-yang immediately recognized 

the exceptional ability of the new disciple, and devoted special 

attention to his training. For two years Ch‘u-yiian was denied 

access to the Master’s room. Every time he appeared there he 

was cursed and abused. One night the disciple began to com- 

plain of the treatment he was receiving, but, before he could finish 

speaking, Fén-yang scolded him roundly and beat him with his 

stick. Ch‘u-yiian started to call for mercy, but the Master clap- 

ped his hand over the disciple’s mouth. At this moment Ch‘u-yiian 

was enlightened. He remained some years longer with Fén-yang, 

and eventually received inka from him. 
Thereafter Ch‘u-yiian lived in turn at several different temples 

in Szechwan, Kiangsi, and Honan. His connection with govern- 

ment officials and the Imperial Court became increasingly close. 

Eventually he went to the Shih-shuang-ssu 4 #4 =f (Sekis6-ji) in 

T‘an-chou ## (Tansha), in modern Hunan Province. This 

temple had been built on Mount Shih-shuang 4 #4 Il) (Sekisdzan) 

in late T‘ang by Shih-shuang Ch‘ing-chu 4 # /% i& (Sekiso Kei- 
sho, d. 888), in the 5th generation of the Ch‘ing-yiian Hsing-ssu 

(Seigen Gydshi) line. Ch‘u-yiian subsequently resided at several 

other temples, but returned to Mount Shih-shuang shortly before 

his death in his fifty-fourth year. 
The Master’s posthumous title was Tzu-ming Ch‘an-shih *& 

il fii (Jimy6 Zenji). He is also known as Shih-shuang Tz‘u-ming 

4 i XK HA (SekisO Jimyd) and Tz‘u-ming Ch‘u-yiian %& 44 # Al 

(Jimy6 Soen). His teachings are recorded in the Tx‘u-ming 

ch‘an-shih wu-hui chu-ch‘th yi-lu. 

Though Ch‘u-yiian’s life was relatively short, he is extremely 

important for the Lin-chi (Rinzai) School of Zen. Among the 
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fifty-odd heirs whom he left were his two outstanding disciples 

Yang-ch‘i Fang-hui f& Ik 7 @ (Yogi Hoe, 992-1049) and Huang- 

lung Hui-nan #{ #2 # RS (Oryo E’nan, 1002-1069). With these two 

masters, the Lin-chi School became divided into two teaching 

lines, the Yang-ch‘i (Yogi) and the Huang-lung (Ory6). It was 

the descendants in these lines who carried the Lin-chi teachings 

in two streams down through the ensuing centuries. 

Doky6é Etan 32 $i & ‘it (1642-1721) was a native of liyama #& |} in 

Shinano {2 %&, present Nagano Prefecture. He was the son by a 

concubine of a samurai with the family name of SANADA & 1 in 

the service of the lord of Matsushiro #4 f& of Shinano. “Ddky6” 

was a go ‘fi which he took for himself; another name by which 

he often called himself was Saishoo #% #A 4, “Old Pine Planter.” 

Though the boy was brought up in the household of Lord 

MATSUDAIRA #4 4B of Iiyama, he early had the desire to become 
amonk. At nineteen he was in the retinue of Lord MATSUDAIRA 
when that daimyo went to visit the Shogun in Edo 7L F, modern 

Tokyo. While in the Eastern Capital the youth heard the name 

of Shidé Bu’nan = i& 4 #f (1603-1676), a Zen priest in the 17th 

generation of the line of Nampo Jomy6é (Dai6 Kokushi), and im- 

mediately went to see him at his hermitage, the Shid6-an 4 38 &, 
in the Azabu Jk ff district of Edo. Bu’nan shaved the youth’s 

head, and, after subjecting him to severe training for a year, gave 

him inka. Doky6 Etan, as he was now known, then made a 

long pilgrimage to various temples in northeastern Japan, When 

he returned four years later to see his old master, Bu’nan ordered 

him to become his successor at the Shid6-an, but Etan refused 

and went back to his native liyama. 
There, following the example of the eccentric T‘ang dynasty 

monk Ch‘én Tsun-su (Chin Sonshuku) (cf. PART ONE, Note 15), 

whom he greatly admired, Etan cut himself off from the world 

and retired with his mother to a hermitage in the village of Taru- 

zawa *@ in the mountains of Shinano. His way of life there was 

austere in the extreme; his robes were always tattered and his 

hair long and unkempt. To keep his samadhi power undiminish- 

ed he used to sit through the night in a deserted graveyard, un- 

mindful of the pack of wolves that sniffed at his throat. In 1676 
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the lord of Iiyama, who often invited the Master to his castle, 

but whose invitations were invariably refused, bestowed upon 

Etan’s hermitage the name Shdju-an iE % #§, and thereafter the 

Master was usually referred to as Shdju Réjin iF % @ A, “the 

old man of the Shdju [Hermitage].” He seldom accepted a stu- 

dent, and, when he did, subjected him to the severest discipline. 

Etan’s character, which was both harsh and compassionate, is 

clearly brought out in the account of his relations with his famous 

heir, Hakuin Ekaku 4 S& #& # (1686-1769). One day in the spring 

of 1710, Ddju Sokaku i& ti 5 % (1679-1730), Etan’s only disciple 

at the time and later one of his heirs, came to the Shoju-an 

accompanied by Hakuin, then in his twenty-fourth year. The 

old man was cutting firewood when they arrived, and only after 

considerable urging on Sdkaku’s part agreed to return to the 

hermitage and receive the visitor. Hakuin, who had prepared 

himself in advance for the meeting, immediately presented the old 

man with a written statement of his understanding of Zen. Etan 

crushed the paper in his left hand without looking at it. “This is 

something you’ve learned,” he said. Then, thrusting out his right 

hand, he continued, “ But what have you seen?” “If I’d seen some- 

thing I could present to you, I’d spit it out,” returned Hakuin, 

making a pretense of vomiting. The old man came closer. “How 

do you understand Joshi’s Mu?” he asked. “In Joshii’s Mu there’s 

no place to put hands or feet,” said Hakuin. The old man grab- 

bed the end of Hakuin’s nose with his fingers. “Yah! Here’s 

some place to put hands and feet,” he bawled. Hakuin’s entire 

body broke out in sweat and he threw himself on the ground 

before Etan. The old man roared with laughter. “You dead 

shavepate in a ghost cave!” he shouted. 
After eight months of desperate effort, Hakuin finally received 

from Etan the secrets of Tézan’s Five Ranks (Tung-shan wu-wéi 

id (L| #. AL Tésan no goi) and acknowledgment as his heir. When 
Hakuin was leaving, the Master, now in his sixty-eighth year, ac- 

companied him part way through the mountain pass. His fare- 

well words to his disciple were: ‘‘Do your best to breed a few 
genuine monks. Don’t seek for many. Making great vessels of 

Dharma is difficult. If there’s one man or only half a man who 

is genuine, he may be able to revive our Rinzai Zen, which is in 
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such a sad state of decline.” 

Etan died in his eightieth year. Tradition has it that, at the 

end, he seated himself in the meditation posture and composed 

the following verse: 

In the frantic hurry [of dying] 

It’s difficult to utter the last word. 
If I were to speak the wordless word, 

I wouldn’t speak, I wouldn’t speak! 
[Shdju rdjin shi, p. 35] 

Then, laying down his brush and laughing heartily, he passed 

away. 
Though Etan had spent almost all of his life in seclusion in 

the mountains of Iiyama, his Zen was transmitted to later genera- 

tions through the efforts of his disciple Hakuin. For a time after 

his death the Shdju-an was a dojo i8 %, or training hall, for lay- 

men, under Doju Sdkaku, but after a generation or two it became 

merely another poor mountain temple, and remains so today. In 

1781, sixty years after Shdju Rojin’s death, Hakuin’s distinguish- 

ed disciple Torei Enji # #& [El %& (1721-1792) visited the Shdju-an 

and restored Etan’s tomb. He gave it the name Saishoto # #4 %, 
“Tomb of the Pine Planter,’ and had engraved on it an inscrip- 

tion which he had written extolling the virtues of his master’s 

master. 

No records of Etan’s teachings remain other than such as may 

be found here and there in Hakuin’s writings. The verses he 

jotted down on odd pieces of paper during his lifetime were long 

kept bundled together in the Shdju-an. Some twenty-five years 

ago these were taken out and published under the title Shoju 

rojin sha, This work also includes Torei’s biography of Etan, 

the Shoju Dokyo Etan anju anroku. 

Until recent years there has been some question as to whether 

Hakuyishi H #4 + was a real person or merely a figure about 

whom innumerable legends had grown. It is true that Hakuin 

Zenji, in his Yasen kanna %& fia (Sd a&, wrote in detail of his visit 

to Hakuyishi in the mountains of Kita-Shirakawa Jt 4 JI! on the 

outskirts of Kyoto, and of the practices in which the hermit in- 

structed him. How much of Hakuin’s story is an old man’s 
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cloudy reminiscence of an event that took place in his youth, and 

how much pure invention for the benefit of his students, has never 

been clear. As Hakuin tells it, he was suffering from a nervous 

malady called “Zen sickness,” the result, perhaps, of too intense 

and continued meditation practice. Since the usual medical reme- 

dies were ineffective, he sought out the hermit and was taught 

by him an unusual type of introspection of the body called Nanso 

no ho #8 HK O #, “Butter Method.” Hakuyishi’s instructions, as 

recorded by Hakuin, would seem to have stemmed from I-ching 

3 & (Eki kyd) and Taoist teachings. After three years of this 

practice Hakuin was entirely cured. 
(Cf. ““Yasen Kanna” 7¥ fis BA 45 “A Chat on a Boat in the Evening,” 

translated by R.D.M.SHAW and Wilhelm SCHIFFER, S.J., Monumenta 

Nipponica, Vol. XIII, Nos. 1-2 (1956), pp. 101-127.) 

The recent researches of ITO Kazuo i #1 8 have proved that 

the hermit Hakuyishi was an actual person. His real name was 

ISHIKAWA Jishun 4 JI| % #, and he was born in 1646 in Kanazawa 

% #, near present-day Yokohama. He was the youngest disciple 

of ISHIKAWA Jozan 4 JI| x (L] (1583-1672), a samurai who had be- 

come an eminent Confucian scholar and poet, and who devoted 

the last forty years of his life to writing in his villa Shisend6 # 

{ill 8£ on the slopes of Mount Hiei in Kyoto. 

At the age of sixteen, Jishun left ISHIKAWA J6zan and disappear- 

ed into the mountains on the outskirts of Kyoto. There he lived 

forty-eight years, changing his dwelling place from time to time. 

He died in the mountains near Kita-Shirakawa in 1709 as the re- 

sult of an accidental fall from a cliff. He was buried to the north 

of the Shinnyo-d6 i 4 =, a Tendai temple on Kurodani % # in 

Kyoto. The stone that had long marked his grave was stolen in 

1901, but two years later another was erected in its place by the 
famous Meiji era painter TOMIOKA Tessai # [fj #t #¥ (1836-1924), 

Several pieces of Hakuyishi’s calligraphy exist. A short writ- 
ing by him inscribed in his own hand and entitled Kinshi-sen 
et i& fe “Precepts for Myself,” was recently found in the Kansai 

University Library Bi PX & Hf 3E 3S in Osaka Prefecture. It is 
dated Genroku 7t i 12, third month, third day (April 3, 1699), 

and reads as follows: 

Having long dwelt in cloudy ravines and under green 
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pines, I know nothing of roaming abroad or seeing the world, 

but have the defect of being stupid and limited in learning 

and experience, Quietly I regret the shortness of my life. 

Usually I enjoy reading books, but without plumbing their 

meaning too deeply. I search out the paths of sages without 

desiring fame or benefit. I am content with poverty, and do 

not hide from the wind or the sun. With one piece of cloth 

and a gourd often empty, I do not grieve for today, but await 

the decree of Heaven. 
(For more on this strange figure, see “‘Hakuyishi no hito to sho” (4 

ky + DO A. & # “Hakuyishi, the Man and his Calligraphy,” by ITO 
Kazuo fH jK& #1 48, Zenbunka, Vol. II, No. 6 [Nov. 1956], pp. 40-48.) 

44. The Rinzai Zen headquarters temple of Mydéshin-ji # i 2 was 
originally established in 1337 by the cloistered Emperor Hana- 
zono 46 fl (r. 1308-1318). Having taken the tonsure in 1335, 
two years later Hanazono converted a part of his country residence 
to the west of Kyoto into a retreat for Zen study and meditation, 
and there spent much of his time until his death in 1348. (The 
building used by him as a retreat, now called the Gyokuhé-in & IA 
bi “Jade Phoenix Hall,” still exists in approximately its original 
form at the My6shin-ji.) Hanazono was an ardent student-disciple 
of the Zen priest Shuhd Mydcho If & # (1282-1338), founder of 
the Daitoku-ji and better known under his title Daits Kokushi * 
k& BM fii. When the Kokushi (National Teacher) was in failing 
health the last year of his life, Hanazono asked him to recommend 
someone to become the first abbot of the small religious establish- 
ment he had set up. The Kokushi suggested his heir Kanzan 
Egen fil 1L| 2 % (1277-1360), who was then living in seclusion in the 
mountains of Ibuka  #, in present Gifu Prefecture. Following 
the Kokushi’s advice, Hanazono summoned Kanzan to Kyoto and 
installed him as founder of the temple, to which the cloistered 
Emperor had given the name Mydshin-ji, “Temple of the Marvel- 
lous Mind.” 

The original Myéshin-ji was an unpretentious establishment 
with few buildings. Kanzan lived a life of the utmost frugality, 
avoiding anything that had even a touch of luxury. He wore tat- 
tered clothes, raised his own vegetables, allowed the buildings to 
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fall into disrepair and the roofs to leak. Mus6 Soseki, founder of 

the Tenryi-ji X #2 * and an intimate of emperors and shoguns, 

happened one day to pass by the Mydshin-ji on his way to Kyoto 

and stopped to visit Kanzan. Drawing a couple of coins from 

his sleeve, Kanzan ordered an attendant to go and buy some bean 

cakes at a shop in front of the temple. Then, as he had no tray, 

he served the tea on the cover of his ink-stone box. Muso Soseki 

was much impressed with the extreme simplicity of Kanzan’s life 

and is said to have stated later that Kanzan’s line would eventually 

take precedence over his own. 

Over the years the Myéshin-ji was gradually enlarged by ad- 

ditional buildings, but during the Onin War ff {= (Onin no 

ran, 1467-1477) the temple was destroyed by fire. In the late 15th 

century, Emperor Go-Tsuchimikado #& + fil F (7. 1465-1500) as- 

sisted in its restoration, and various feudal lords contributed to 

its further expansion. The Tokugawa era (1603-1867) saw the 

Myédshin-ji at its most flourishing. At that time many samurai 

became monks or studied there as laymen, with the result that 

not a few of the particular customs and manners still traditional at 

this temple bear the imprint of their samurai origin. 

Today the Myéshin-ji is the largest of the headquarter temples 

of the Japanese Rinzai Sect. It is located in Hanazono 7é Ea, now 

a western suburb of Kyoto. In addition to its Semmon Dojo © M4 

4 4% or Training Hall for Monks (i.e. monastery), it has several 

affiliated monasteries and over three thousand dependent temples 

in various parts of Japan. It also maintains the Hanazono Dai- 

gaku 76 fi X @ in Hanazono, a university specializing in Buddhist 

and Zen studies. 

Torei Enji i 44 El & (1721-1792) was a native of Kanzaki it il, in 

present Shiga Prefecture, and his family name was NAKAMURA 

HA. His mother came from a Shinto family of some importance, 

and throughout his life Enji continued to have close connections 

with Shintd and Shinté thought. At the age of nine the boy was 

taken to a local temple to become a monk. In his seventeenth 

year he went to the Daiko-ji X Jt =, in present Miyazaki Prefec- 

ture, and there three years later took the commandments from 

Kogetsu Zensai 4 5 iff # (1667-1751), an important Rinzai priest 
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of the time. In 1743, while on a visit to his home in Shiga, he 

heard of Hakuin Zenji and immediately went to the village of 

Hara J, in present Shizuoka Prefecture, where Hakuin’s temple, 

the Shoin-ji #4 & =, was located. 
Enji had not been long under Hakuin when the illness of his 

mother recalled him to his home village and kept him there for 

nearly two years. Then, in 1746, he set out for Kyoto. He seems 

to have had at least a first satori experience while with Hakuin, 

and now wanted to devote himself to a period of “after satori” 

(gogo {& #) practice. In a retreat he found for himself to the 

east of the Kamo Jl *& River in the old capital, he subjected him- 

self to severe and solitary meditation practice for one hundred 

and fifty days. This period culminated in a profound experi- 

ence, about which he at once wrote to Hakuin. But Enji was 

forced to remain in Kyoto, for as a result of this arduous disci- 

pline he developed tuberculosis, an illness from which he suffered 

more or less continuously throughout the remainder of his life. 

His enforced idleness in Kyoto during the early part of the illness 

gave him an opportunity to read and study a number of Zen texts. 

The foundations for his later career as a Zen scholar were un- 
doubtedly laid at this time. 

It was during this stay in Kyoto that Enji wrote one of his most 

notable books, the Shumon mujinto ron.. The work was complet- 

ed in 1748 and immediately sent to Hakuin. The following year 

Enji received a letter from his old master expressing admiration 

for the work. Shortly after this, his health much improved, Enji 

was able to leave Kyoto and return to the Shéin-ji. Hakuin then 

made him one of his heirs and presented him with his own robe. 

Enji was now invited to become the abbot of several different 

temples, but he consistently refused, preferring to devote himself 

to writing and lecturing on Zen texts in Edo and Kyoto. In 1755 

he took for himself the go Torei, and it is by this name that he 
is generally known. 

Hakuin, who seems to have been particularly attached to Torei, 

during the latter part of his life purchased for his disciple the 

Ryiataku-ji iid i! $8, an old temple on the lower slopes of Mount 

Fuji at Mishima = /%, not far from Hara. At that time the 

Tokugawa government was attempting to force smaller temples 

219 



ZEN DUST 

46, 

to merge with larger establishments, and, when this could not be 

accomplished, was confiscating those that had no active priest. 

In order to save such temples from destruction, it was not unusual 

for priests who could raise sufficient funds to buy and restore one. 

When the Shidé-an in Edo was placed on sale a little later, it 

also was purchased by Hakuin; thereafter this former home of 

Shidé Bu’nan, the teacher of Hakuin’s teacher Shoju Rojin, was 

used by Torei as his residence whenever he was in Edo lecturing. 

After Hakuin’s death early in 1769, Térei devoted himself to 

rebuilding the Ryitaku-ji, honoring his master by making him its 

founder, Toérei remained at the Ryttaku-ji for twenty years. 

His Goke sansho yoro mon is one of the main literary products of 

this period of his life. So also were his monographs on the lives 

of Shidé Bu’nan (Kaisan Shido Bu’nan anju zenji anroku), of 

Shodju Rodjin (Shdju Dokyo Etan anju anroku), and of Hakuin 

(Ryitaku kaiso Jinki Dokumy6é zenji nempu), all basic works for 

the history of the Hakuin School of Zen. The Master was a 

famous calligrapher and an excellent painter in the style currently 

known as zenga iff #. Many of his paintings and calligraphic 

writings, as well as his literary works, clearly show evidence of 

his continued interest in Shinto. 

In 1791 Torei, now in his early seventies, moved to the Zuisen- 

ji 34 28 4, near Nagoya, but the following year retired to a small 

temple in his native village, where he passed away a few months 

later. The Master’s posthumous title was Butsugo Jinsho Zenji 

fo Be eh ER GID 

Gasan Jitd 1 i) % #8 (1727-1797) was a native of Osha ‘MN in 

northeastern Japan. As a youth he became a monk under Gessen 

Zen’e #f fi ii 2 (1702-1781) at the Koken-in & #2 bé in Miharu 

= #, present Miyagi Prefecture. Gessen was an heir of Kogetsu 

Zensai 4 4 if #4, under whom Torei Enji 5 44 [Al & had first 

studied. Kogetsu, like his contemporary, Hakuin, had practiced 

under many different Zen masters in his youth, and later founded 

a teaching line of his own known as the Kogetsu Line 4 A ik 

(Kogetsu-ha), During Kogetsu’s lifetime, and for several genera- 

tions afterwards, considerable rivalry seems to have existed be- 

tween the Kogetsu and Hakuin teaching lines. 
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At sixteen, Jitd left Gessen, and, as appears to have been the 

fashion at that time, visited some thirty different masters in 

various parts of Japan. He was about thirty years old when he 

returned to Gessen, who was now living at the Toki-an 5 i #4 

in Nagata * fH, near Edo. As a result of his extensive studies, 

Jité had become supremely confident of his own Zen understand- 

ing and felt that there was no one who could teach him anything 

further. One day he mentioned to Gessen that he had as yet had 

no experience with Hakuin’s Zen, and it might be well if he went 

down to Hara and tested the old master out. Gessen was able 

to dissuade him from this course of action for a time, but some- 

what later, on being told that Hakuin was giving teisho $2 !B (Zen 

lectures) in Edo, Jit6 went to hear him. What he heard led him 

to leave at once for Hara and the Shdin-ji. Some four years of 

severe discipline had to pass before Hakuin acknowledged him as 

one of his heirs. 

After Hakuin’s death in 1769, Jits, or Gasan, as he was now 

usually called, spent some time with his former teacher Gessen 

at the Toki-an in Nagata, then moved to the Rinsh6-in if Be in 

Edo, where he is said to have had some five hundred disciples. 

When Gessen died in 1781, Gasan again returned to the Toki-an, 

but continued his contact with the Rinshé-in by giving teisho 

there from time to time, In addition, he served for short periods 

as abbot of several other temples, including the Shdin-ji at Hara. 

He died on New Year’s Day, 1797, at the hot spring resort of 

Atami. 

Gasan left a number of heirs, among whom the most famous 

were Inzan Ien f@ il! Hé #8 (1751-1814) and Takuja Kosen § 3H fH 1 

(1760-1833). 

Inzan Ien f@ tL #é #8 (1751-1814) was born in Echizen #& Bil, modern 

Fukui Prefecture, and his family name was SUGIMOTO % 4. He 

was taken to the Kotoku-ji §@ @ = in Mino % i, present Gifu 

Prefecture, at the age of nine, and became a monk under Rozan 

Osho % tL #0 M4 (d. 1781). Atsixteen he began his Zen study under 

Bankoku Osho #% BY fil Mi (n. d.), a priest who was promulgating 

the teachings of Bankei Yotaku ## #: 7 K (1622-1693), one of the 

more important and individualistic Zen teachers just prior to 
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Hakuin’s time. After three years with Bankoku Osho, Ien went 

to the more orthodox Rinzai master Gessen Zen’e, who was then 

living at the Toki-an in Nagata, near Edo. Gessen had been the 

first teacher of Gasan Jito, whose heir Ien was later to become. 

Gessen was renowned for his strictness, and only after seven days 
of insistent pleading was Ien admitted to his monastery. After 

seven years of practice under Gessen, Ien joined a group of other 

monks on a pilgrimage to the temples of the Kanté (Tokyo) and 

Kansai [i /4 (Kyoto-Osaka) districts. Somewhat later he went 

to the Baisen-ji #$ 58 = in Mino, where his first teacher R6zan 

Osho was now living. After the old teacher’s death in 1781, Ien 

continued to live at the Baisen-ji for nine years longer. 

Then, hearing of the success Gasan Jits was now having as a 

teacher of Hakuin’s Zen at the Toki-an, len went there to see him. 

He remained to study under Gasan for two years, and finally, in 

1791, when he was thirty-nine, he received the Transmission of 

Dharma from the Master and was named one of the his heirs. 

Thereafter for a number of years, Ien, or Inzan, as he is usually 

known from the “style” (azana ) he had taken for himself, 

moved about from temple to temple in the Gifu area teaching 
Hakuin style Zen. He was a powerful teacher and extremely suc- 
cessful in instructing both monks and laymen. In 1806 he re- 
built the Zuiry6-ji Hii #2 , now within the city of Gifu, adding to 
it a large Monks’ Hall (sodo f& %). In 1808 he was called to as- 
sume the position of abbot of the Myéshin-ji in Kyoto, and in that 
capacity presided at the ceremonies held for the 450th aniversary 
of the death of its founder, Kanzan Egen. He soon returned to 
the Zuiry6-ji, however, and died there in his sixty-fourth year. 
Inzan’s posthumous title was Shot6 Ensho Zenji iE % Al fA ie fii, 
The record of his teachings will be found in the Inzan roku. 

For the Inzan School, see Note 49, below. 

Takuji Kosen 4 34 i] f& (1760-1833) was born in Tsushima # &, 
a village on the outskirts of present Nagoya City, and his family 

name was SUZUKI #1 A. At fifteen the youth took the command- 
ments at the Sdken-ji # 51 = in Nagoya. This temple, built in 
1583, was one of several of the same name erected in memory 
of the famous ODA Nobunaga #& HI 14 & (1534-1582) by his son 
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ODA Nobuo # FA /& HE (1558-1630). At nineteen Kosen went on 

a pilgrimage, visiting various teachers. The following year he 

heard Hakuin Zenji’s heir Gasan Jitd lecture at the Toki-an in 

Nagata, near Edo, and decided to join his assembly. Gasan 

gave the young monk “Jéshi’s Mu” as a first koan. Kosen 

studied diligently, but found that his duties in the monastery in- 

terfered with his meditation practice. He asked permission to 

use a special room in which he could constantly sit without any 

thought of food or sleep. His request was granted, and at the end 

of ninety days he completed his first koan. Kosen then resumed 

his usual monastic life. After remaining for fourteen years with 

Gasan, he received the Transmission of Dharma and was ac- 

knowledged by the Master as one of his heirs. 
Takuji, as Kosen is more generally known, now returned to 

the Sdken-ji, and quietly devoted himself to his own studies for 

nearly twenty years. In 1813 he was appointed abbot of the 

Myédshin-ji, and presented with a purple robe. Thereafter he 

soon began to attract disciples. Many monks came to take in- 

struction from him in koan study and to hear his lectures; the 

feudal lord of Owari % # and members of prominent and power- 

ful families numbered among his numerous lay disciples and 

followers. He was especially successful as a lecturer and gave 

teisho on all the major Zen literary works, both Chinese and 

Japanese. 

To accommodate the large numbers of students who were now 

flocking to him, Takuji rebuilt the Monks’ Hall at the Soken-ji 

in 1820. He also lectured and taught at various temples in the 

Kansai and Nagoya areas. In 1832, when he was seventy-two, he 

retired to the Torin-ji # # =, a small temple within the Soken-ji 

compound. He died there the following year. Takujii’s posthu- 

mous title was Daidé Enkan Zenji X% 38 Al #i #8 fin. 

For the Takuja School, see Note 49, below. 

All the present-day teaching lines of Rinzai Zen in Japan stem 

from either Inzan Ien or Takujii Kosen. The teaching and teach- 

ing methods in both lines or schools are almost identical, but 

both still bear to some extent the characteristics of their respec- 

tive founders, men of quite different temperaments. Inzan Zen 
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may be characterized as sharp, vigorous, and dynamic; Takuji 

Zen as quiet, meticulous, and detailed. It may be of interest to 

note that among the various monasteries in Japan today presided 

over by masters of the Inzan line are those of the Myédshin-ji, 

Daitoku-ji, Shokoku-ji 4 Hl =, Tenryi-ji, and Tédfuku-ji in Kyoto 

and the Engaku-ji in Kamakura; among the monasteries under 

masters of the Takuji line are those of the Nanzen-ji and Kennin- 

ji in Kyoto, and the Kencho6-ji in Kamakura. 

For kensho Si ¥:, see PART Two, Chapters II and III. 

Among these Rinzai Zen masters of the Meiji era, the one who 

was to be the most important for Zen in the West was Késen 

Soon #& JI| a ii (1816-1892). As a young man Késen had studied 

Confucianism, but at twenty-five he became a monk under Dai- 

setsu Joen X fil} 7K (1807-1855), in the 3rd generation of the 

Inzan line, then teaching at the Shdkoku-ji in Kyoto. At Dai- 

setsu’s suggestion, Késen later went to his master’s fellow-disciple 

Gisan Zenrai f% |! # 46 (1802-1878) of the Ségen-ji # ¥ 3 in Oka- 
yama Prefecture. Some time after he had completed his Zen 
study and become Gisan’s heir, Késen was appointed abbot of the 
Eiko-ji 7 # = in Yamaguchi Perfecture, and there taught Zen to 
the feudal lord of Iwakuni 44 fl and many of his samurai retainers. 
His well-known work Zenkai ichiran iff } — #1 One Wave on the 
Sea of Zen, written in 1862, was a commentary on Confucian 
terms from the Zen standpoint, and is still considered an impor- 
tant text for study in Késen’s line of Zen. 

In 1875 Késen was appointed head of the Religious and Edu- 
cational Bureau of the new Meiji government, and the same year 
also became Chief Abbot (kanché  )—a new official title in- 
stituted in the early years of the Meiji era—of the Engaku-ji in 
Kamakura. Koésen was particularly interested in instructing lay 
students in Zen, and was the first Rinzai Zen master to stress the 
importance of modern university study for Zen monks. 

Kosen’s most important heir was Kégaku Soden it #t az HK 
(1859-1919), better known as SHAKU Soden # 3% i. Késen, early 
realizing that his disciple had an extraordinarily brilliant mind, 
sent him to the Keid Gijuku B¥ é 3 #4, later Keio University, so 
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that he might have an education requisite for the times. When 

he was twenty-nine, his Zen study completed, Sden was sent to 

Ceylon to study Hinayana Buddhism. He remained there over 

two years, returning to Japan via Siam and China. After Késen’s 

death in 1892, Sden became Kancho and Roshi of the Engaku-ji. 

The following year he attended the World Conference of Re- 

ligions held in Chicago during the summer of 1893, Sen Zenji 

was the first Rinzai Zen master to travel to the West. He made 

two subsequent visits to the United States, and on the latter of 

these continued on around the world. 
Séden Zenji’s senior heir and adopted son was Tetsu6 Sodkatsu 

#8 B Az 7H (1870-1954), usually called SHAKU Sodkatsu ## a 7H. As 
a young layman Sdkatsu studied under Késen Zenji. After his 

master’s death he took the tonsure and became a disciple of Késen’s 

heir Sden. When he had completed his Zen study and received 

inka from Séen Zenji, Sdkatsu made a long pilgrimage through 

Japan, then on to Burma and Siam, wearing his monk’s robes and 

carrying a begging bowl. On his return to Japan, at his master’s 

suggestion Sdkatsu revived the RyOm6 Kyokai Wi i& & ®, a lay- 

man’s group for Zen practice originally founded by Késen Zenji. 
Sdkatsu Roshi devoted his entire life to teaching laymen, particu- 

larly university professors and students. With a group of his dis- 

ciples he went to California in 1906, intending to establish a Zen 

center there, but after remaining for four years he returned to 

Japan, feeling that the time was still not ripe for spreading Zen 

to the West. Two of his four heirs became priests after receiv- 

ing the Transmission of Dharma from him. The first was GOTO 

Zuigan %& i fii HE (1879-1965), later Kancho of the Myéshin-ji and 

of the Daitoku-ji. The second was SASAKI Shigetsu #2 & # fa A 
(1882-1945), whose name in the line of Daitoku-ji priests is Sdshin 

Taiko 7% 4X #. As Sodkei-an Réshi, to give him his better 
known teaching name, he founded The First Zen Institute of 

America in New York in 1931. 
Two other disciples of Sden Zenji are also of great importance 

for the introduction of Japanese Rinzai Zen to the West. The dis- 

tinguished Buddhist scholar SUZUKI Daisetsu #3 7 X #li (1870- ) 
began his Zen studies under Késen Zenji while a university stu- 

dent in Tokyo, then, after Késen’s death, became Sden Zenji’s 
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disciple. In 1897, at the recommendation of his master, the 

young SUZUKI went to the United States to study western philo- 

sophy and culture. He acted as interpreter for Soden Zenji on 

the latter’s second and third visits to America, but remained 

several years longer to continue his studies, returning to Japan 

only in 1909, His subsequent career as one of the foremost living 

authorities on Zen Buddhism is too well known to need further 

comment. 

The second of these two disciples of Sden Zenji was the monk 

SENZAKI Nyogen ¥ iif #1 {J (1876-1958), who taught Zen for many 

years in San Francisco and Los Angeles. 

The following articles or sections of longer works have provided 

helpful material on the history of the development of the koan: 

“K6an no rekishiteki hatten keitai ni okeru shinrisei no mondai” 

TR BE OD FR SE AY 2 BG BE ic 2B SO EE © IM eB “The Prob- 

lem of Truth in the Historical Development of the Koan,” 

by FuRuTA Shékin 74 fA #4 & [Bukkyo no kompon shinri, 

pp. 807-840]. 
“Hakuinkei kanna no ichikanken” H he A ai O — ‘BR SL “An 

Interpretation of the Koan in the Hakuin School,” by SHIBA- 

YAMA Zenkei 441 & B [Zengaku kenkyu, No. 38 (Dec. 

1943), pp. 1-30]. 
“The Zen Master Dégen,”’ A History of Zen Buddhism, by H. 

DUMOULIN, S.J., pp. 151-174. 

“The Zen Mysticism of Hakuin,” zbid., pp. 242-268. 

“The Koan Exercise,” Essays in Zen Buddhism, Second Series, 

by D.T. SUZUKI, pp. 17-189. 

“The Koan,” An Introduction to Zen Buddhism, by D.T. SUZUKI, 

pp. 99-117. 
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1. Shi guseigan V4 5h & iii (Sse hung-shih-yiian) The Four Uni- 
versal Vows: 

Re HE FE Se BE Shujo muhen seigan do; 

TE 1S) ERE A Bonno mujin seigan dan; 

TE AY SE eee Se i Homon muryo seigan gaku; 

(3 38 Eb SX Butsud6é mujo seigan jo. 
The Four Universal Vows, which every follower of Mahayana 

Buddhism takes in one form or another, has a long history. 

Originally the vows were closely related to the Four Noble 

Truths, and expressed the intention of the follower to make these 

Truths known to all men who were ignorant of them, in order 

that, through their realization of the Truths, they might attain 

final Nirvana. With the passage of time the theories regarding 

the meaning and import of the vows changed somewhat, as did 

the wording of them, but in no school were they discarded. 

The various sects of Chinese Buddhism each developed its own 

formulas and interpretations. The Shingon @ & (Chén-yen) Sect 

has five vows; the Jodo #4 + (Ching-t‘u) Sect has six vows; the 
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Tendai * @ (Tien-t‘ai) and Zen if (Ch‘an) sects each have 

four. 

The earliest Zen text containing the formula of the Four 

Vows in approximately the wording used today seems to be 

the Tonks #¢ ## (Tun-huang) version of the Sixth Patriarch’s 

Sutra [T 48 :337-345b]. There [ibid., 339b.14-16] the Sixth Patri- 

arch explains these Four Universal Vows and exhorts his dis- 

ciples to recite them three times successively, a practice still 

carried on by Japanese Zen followers. 

The objection is sometimes raised that it is illogical to vow 

to save numberless sentient beings before one has saved oneself. 

But when Shakyamuni first determined to seek an answer to the 

problem of suffering, his aim was not to solve this problem 

for himself alone, but for all other beings as well. Hinayana 

Buddhism, stressing the more obvious aspects of the Buddha’s 

enlightenment, set up as its ideal the Arhat, who seeks pri- 

marily his own enlightenment. Mahayana Buddhism, however, 

grasping the full import of Shakyamuni’s experience and his 

subsequent life, found its ideal in the Bodhisattva, whose own 

enlightenment is but the first step in his career of helping 

others to attain theirs. For the Mahayana Buddhist, with the 

true awakening of the desire for enlightenment spontaneously 

arises the awakening of “the compassionate heart,” that is, the 

desire to share this enlightenment with others. Zen Buddhism 

is Mahayana Buddhism, and the vow which the Zen follower 

takes is the Mahayana vow. The vows to destroy the deluding 

passions, to enter all the Dharma-gates, and to complete the 

path of Buddhahood, are taken in order to fulfill the first vow, 

the vow to share with all fellow sentient beings the fruits of 

the practice, whether they be few or many. Only when the 

first vow has been fully taken is the Zen follower ready to begin 

the practice. 

2. Kensho 5 tE (chien-hsing), ‘seeing into one’s own nature,” is 

one of the most important terms in Zen. It is, of course, an 

approximate synonym for satori, enlightenment, or awakening. 

The nature we are here urged to see into is the Buddha-nature 

that every sentient being is believed to possess intrinsically. The 
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doctrine that the Buddha-nature is the ground of being of every 

existing thing is basic for the Zen Sect; however, it neither 

originated in the Zen Sect nor is exclusive with it. 

Though almost all schools of Mahayana Buddhism accept this 

doctrine, it was not known in China until early in the 5th 

century. When Dosho i& 44 (Tao-shéng, 355-434), a disciple of 

the great Kumfarajiva (350-ca.409), first promulgated the view 

that even the icchantika, those completely abandoned to sensu- 

ality, possessed the Buddha-nature and therefore would eventually 

attain Buddhahood, he was severely censured. Some twenty 

years later, however, with the arrival in China of the complete 

text of the Mahdparinirvana-sitra, the sutra was found to set 

forth this very doctrine, and Dosh6 was completely vindicated. 

Nor did the phrase so often found in Zen texts, “kensho jo- 

butsu” 5, YE BS 8 (chien-hsing ch‘éng-fo), “to see into your own 

nature and attain Buddhahood,” originate in the Zen Sect. The 

earliest text in which it seems to have appeared is the Dazhatsu 

nehan gyo shige K Wx i 88 MK £8 fi (Ta-po-nieh-p‘an ching chi- 

chieh) [T 37 : 377-611], a commentary on the Nirvana Sutra. In 

kan 33 of this text we find the statement: “Soryo says: ‘Seeing 

into our own nature and becoming Buddha denotes that our own 

nature is Buddha.’” f@ 5¢ A. Ja HE Bk 6, BN PE FS ob th. [Tbid., 490c. 

26] Soryd f@ 5é (Séng-liang, n.d.) was a monk belonging to the 

Nirvana School, a school composed largely of scholars interested 

in interpreting the Nirvana Sutra. The School flourished for a 

time in South China, but was later incorporated into the Tendai 

KG (T‘ien-t‘ai) School. Soryd is known to have been a con- 

temporary and friend of the compiler of the above-named com- 

mentary, the Dharma Master Horyo # 56 # fifi (Pao-liang Fa-shih, 

444-509), who was also of the Nirvana School. 

The most famous and widely quoted passage in which the 

phrase kenshé jébutsu is to be found is the following passage de- 

scribing the principles of the Zen Sect as distinguished from those 

of other schools of Buddhism: 

A special transmission outside the scriptures, not founded 

upon words and letters; by pointing directly to man’s [own] 

mind, it lets him see into [his own true] nature and [thus] 

attain Buddhahood. #4 Jill i, HAL 20 F, (A fa Aub, dd PE 
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a Hb. Kyoge betsuden, furyi monji; jikishi ninshin, kensho 

jobutsu. 

Though tradition has erroneously ascribed the authorship of 

these lines to Bodhidharma, it must be acknowledged that they 

embody the “special message” of Chinese Zen from the time of 

Bodhidharma, the traditional founder, on through the centuries. 

Individual phrases of this passage are to be found alone, or in 

combinations of two or three together, in several early Zen texts, 

but as a set formula it appears first in the Sotei jion ii KE 3 96 

(Tsu-t‘ing shih-yitan) A Collection from the Halls of the Patri- 

archs [ZZ 2: 18.1], a work compiled by Bokuan Zenkyo [ef # 7 JE 

(Mu-an Shan-ch‘ing, x. d.), dated 1108, and consisting of extracts 

from the records of various Zen masters with commentary by the 

compiler. In kan 5 of this work appears the following: 

In transmitting Dharma, all the patriarchs in the beginning 

used the doctrines of the Tripitaka together with the prac- 

tice. Later, however, the founder Bodhidharma transmitted 

the Seal of Mind only, destroying dependence on [the 

Tripitaka] and clarifying our Cardinal Doctrine. This is 

what we mean when we say: “A special transmission....” 

[Ibid., 66 c. 10 7] 

3. Ishin denshin SA it (1D G-hsin ch‘uan-hsin), here translated as the 

“transmission of Mind by mind,” is a statement of one of the 

basic principles of the Zen Sect, and undoubtedly is of very early 

origin. In Zen circles, Bodhidharma is traditionally considered 

to have been the first to formulate the statement, since the “ Ketsz- 

myaku ron” or “On Relationships,” one of the six treatises 

attributed to Bodhidharma and collected under the title Sho- 

shitsu rokumon shu, has as its opening line: “The three worlds 

arise from and all return to the One Mind. From Buddha to 

Buddha, Mind is transmitted by mind.” = ¥ 5# ié, [Al &% — 1D, 

Bi OB 2 HB, Lhd (a, [748 :373b. 13] Though we cannot accept 
the view that Bodhidharma was the author of either this treatise 

or these lines, both probably date from the To ## (T‘ang) dynasty 

(618-907), perhaps even from its early years. 

The phrase may sometimes be rendered as “to transmit from 

mind to mind.” An example of this usage is to be found in 
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another early text, the Tonk6 (Tun-huang) version of the Sixth 

Patriarch’s Sutra. There, the Fifth Patriarch, after handing the 

patriarchal robe to Eno # #6 (Hui-néng, 638-713), is represented 

as saying: “As for the Dharma, it is to be transmitted from mind 

to mind.” #%& Wot ob, [748 : 338 a. 17] 

The phrase states the pivot of the Zen teaching method, a 

method which demands that the teacher have a student as much 

as that the student have a teacher. At the moment the disciple’s 

mind reaches the same state of intuitive understanding as that 

of the master, a fusion of minds takes place, and the understand- 

ing of the disciple becomes one with that of the master, or, in 

the traditional words, the master “transmits” his mind to the 

disciple. No words are employed in this transmission, which, in 

Zen, is considered to be the only method by which the ultimate 

truth of Buddhism can be correctly handed down from generation 

to generation. 

How much is demanded of the student may be judged from the 

following: When Hyakujo Ekai & x (8 # (Po-chang Huai-hai, 

720-814) transmitted his Dharma to his great disciple Obaku Kiun 

3q BE 4; i (Huang-po Hsi-yiin, d. ca. 850), it was with these words: 

“When [the disciple’s] insight is identical with that of the master, 

the master’s power is diminished by half. When [the disciple’s] 

insight surpasses that of the master, then he is worthy of receiv- 

ing the transmission.” [Keitoku denté roku 6; T51:249c. 17, n. 27] 

Daitd Kokushi A # 4 fifi (1282-1338) was born in the province of 

Harima #& #, near present-day Osaka. His family name was KI 

#d, and his religious name Shthd Mydéch6o A I & #8. He entered 
temple life as a boy of eleven, took the commandments, and 

studied Tendai doctrines. In 1301 he went to the Manju-ji 3 ## 

=, a Zen temple in Kamakura, and there practiced under Koho 

Kennichi & /# #1 A (1241-1316). In 1304, hearing by chance that 

Nampo Jomyo #4 iff #4 4 (1235-1309)—usually known by his post- 

humous title Daio Kokushi X /f [4 fii—had been called to Kyoto 

by Emperor Go-Uda # ¥ & (r. 1274-1287), Shahé hastened to the 

capital to become a disciple of this famous master. 

When the Kokushi was appointed abbot of the Kencho-ji # £ = 

in Kamakura in 1308, Shuho followed him there. Daio had previ- 
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ously given his disciple “‘Ummon’s Barrier” (Ummon no kanji 

a2 BA BA = Yiin-mén kuan-tzu) as a koan. Shtho had been in 

Kamakura only ten days, when, according to the statement in his 

biography, the Daitoé kokushi gyojo: 

[The following day] he suddenly smashed through the 

“Barrier,” and reached the state of the complete harmoni- 

zation of opposites, the boundless and absolute Truth, where 

the Great Dharma manifested itself before his very eyes. 

Sweat drenched his body. He ran directly to the Master’s 

study. ‘‘Almost the same path!” he cried. The Kokushi, 

greatly startled, said, “Last night in my dreams I saw 

Ummon enter my room. Now today you have passed 

through the Barrier. You must be a second Ummon!” Cov- 

ering his ears Shiho ran out. 

The next day he presented the Master with two verses: 

Having once penetrated the Cloud Barrier, 

The living road opens out north, east, south and west. 

In the evening resting, in the morning roaming, 

neither host nor guest. 

At every step the pure wind rises. 

Having penetrated the Cloud Barrier, there is no 

old road, 

The azure heaven and the bright sun, these are my 

native place. 

The wheel of free activity constantly changing is 

difficult to reach. 
Even the golden-hued monk (Kasyapa) bows 

respectfully and returns. 

.. When the Master had read these lines he picked up his 

bash and wrote [beside them]: “You have already cast 

away brightness and joined yourself to darkness. I am not 

like you. Now that my line has reached to you, it is firmly 

established. But for twenty years you must ripen your spirit- 

ual understanding.” [781 : 223a.22-b.4] 
This was the proof of the Transmission of Dharma (z7ka Fl) 5J) 

from Nampo to Shihd. The document is still kept as one of the 

treasures of the Daitoku-ji XK ff =. 
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On the death of the Kokushi a few months later, Shtho return- 

ed to Kyoto. A number of legends grew up around his “twenty 

years of silence,” as they are popularly known. It is said that 

he really spent them living among the beggars under Gojé Bridge 

in Kyoto, quite indistinguishable from his ragged associates. 

Eventually, so the story has it, Emperor Hanazono {6 fa (r. 1308- 

1318) heard of him, and wished to invite him to preach at his pal- 

ace. Having also heard that this unusual beggar was fond of a 

certain melon known as makuwa-uri, the Emperor went to Goj6 

Bridge in disguise carrying a large basket of the fruit. There 

he handed the melons to the beggars one by one, carefully scan- 
ning each face as he did so. Noticing one with unusually bril- 

liant eyes, the Emperor said, as he offered the melon, “Take this 

without using your hands.” The immediate response was, 

“Give it to me without using your hands.” 

The historical facts are not so romantic, however. After his 

return to Kyoto in 1309, Shthd went to live at the Ungo-ji 2 & 

=f, a small temple on Higashiyama. Six years later he built 
for himself a hermitage in the district to the northwest of Kyoto 

known as Murasakino 3 #f, Purple Fields, from the purple 

field flowers that grew there in abundance. To this hermitage 

he gave the name “Daitoku” X ##, Great Virtue. The following 

year, the hermitage was enlarged with the help of a relative of 
influence at the Court. The same year (1316), Shuh6 was called 

to the palace to lecture before Emperor Hanazono. (This inter- 

view, and another that followed a few days later, are described at 

some length in The Essence of Buddhism, by D. T. SUZUKI, pp. 

18-20.) 

Shiho’s fame now began to spread. After Emperor Go-Daigo 

4% Wie Hi) (rv. 1318-1339) had ascended the throne, the Master was 

again called to the palace. (This interview, also, is described in 

SUZUKI, ibid., p.27f). In 1324, land in the Murasakino district was 

given the Master for a large temple, and funds for the building 

were gathered by a group of important persons headed by Gen’e 

% RE (d. 1350), a Tendai monk attached to the Court and famous 

as a Confucian scholar. The opening ceremony of the Daitoku-ji 
was held on February 9, 1327, under the patronage of both the 

reigning Emperor and the retired Emperor Hanazono, the latter 
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of whom had now become Shiho’s personal disciple. For the re- 

mainder of his life the Master lived in the Daitoku-ji, except for 

a visit of one hundred days to the Sdfuku-ji 2 ii <¥, the temple 

of his master, Daid Kokushi, in Fukuoka, Kyushu. In 1334 Shuho 

received the title Kazen Daits Kokushi # if! X 4 BY fii from the 

retired Emperor, and the same year Emperor Go-Daigo conferred 

upon him the title Késho Shots Kokushi i I iE Ai 

Because of a crippled leg, Daits Kokushi had for many years 

been unable to sit in the full lotus position for meditation. On 

January 21, 1338, feeling his death approaching, he seated himself 

on his meditation seat, broke his crippled leg with his own 

strength, and assumed the full lotus posture. Then, in spite of 

agonizing pain, he seized his powerful brush and wrote his final 

words, as had his teacher Daio before him, and Daid’s teacher 

Kido: 

I have cut off buddhas and patriarchs; 

The Blown Hair [Sword] is always burnished; 

When the wheel of free activity turns, 

The empty void gnashes its teeth. 

With the last stroke, his brush fell from his hand, and he died. At 

the Daitoku-ji his blood-stained hemp robe and his last writing 

are brought out each year on the anniversary of his death, and 

reverence paid to them. 

The Kokushi was fifty-six when he died. He left fifteen emi- 

nent disciples, among them Kanzan Egen [il Il) & %& (1277-1360), 

who was later to become the founder of the Rinzai Zen temple of 

Myéshin-ji # it =, in the suburbs of Kyoto, and Tett6 Giko fil Z 

3 = (1295-1369), who succeeded Daitd Kokushi as second abbot 

of the Daitoku-ji. The Master’s teachings are contained in the 

Daité kokushi goroku and the Daité kokushi hogo. 

5. The Daitoku-ji X #, Temple of Great Virtue, is one of the 

seven headquarter temples of the Rinzai Sect of Zen in Kyoto. 

It was founded in 1327 by Shihé MyGcho %& I # & (1282-1338), 

better known as Dait6 Kokushi X # 4 fifi, under the patronage 

of the retired Emperor Hanazono and the reigning Emperor Go- 

Daigo, both of whom designated the temple their official place 

of worship. Under continued Court patronage the Daitoku-ji 
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flourished greatly, and numerous sub-temples were erected within 

the main compound. In 1453 the temple suffered a disastrous 

fire, and in 1468 it was completely destroyed during the war then 

ravaging Kyoto, Reconstruction was begun in 1473, again under 

Imperial patronage, and with the aid of substantial contributions 

from several rich Sakai merchants. Opa Nobunaga # H fa & 

(1534-1582), TOYOTOMI Hideyoshi @ Ft % 7 (1536-1598), and the 

Tokugawa Shogunate, as well as many feudal lords, warriors, and 

merchant princes, have been among the temple’s adherents and 

patrons through the centuries. During the five-year persecution of 

Buddhism that followed the Meiji Restoration in 1868, a number 

of the sub-temples were either destoyed or greatly reduced in 

size. The Daitoku-ji is still, however, one of the most important 

of the Rinzai headquarters, with branch temples in various parts 

of Japan. It supports two training halls for monks, one within 

the main temple precincts in Kyoto and one at the Sdfuku-ji & iff 

=f, in Fukuoka, Kyushu. 

The main temple (honzan A Il) and its immediately sur- 

rounding sub-temples are virtual storehouses of art treasures, 

in large part paintings and ceramics, presented as gifts by adher- 

ents, many of whom were wealthy merchants engaged in the 

China trade in the 16th and 17th centuries. The more important 

of these treasures, together with a number of buildings and 

gardens in the style favored by the aesthete tea masters of the 

Ashikaga Jé #) (1338-1573) and Momoyama # I] (1573-1603) eras, 

are classified as National Treasures, or Important Cultural Proper- 

ties. The Daitoku-ji has always been the center of the Tea Cult, 

and, in the tea rooms of several of its sub-temples SEN no Rikya + 

Rll HF (1522-1591), KOBORI Enshii /J) Si &@ M1 (1579-1647), and other 

famous tea masters, brought the tea ceremony to a perfection 

that, in form at least, it continues to exhibit to this day. 

The Ry6dsho-ji #é 4 =f, a temple originally built in the western 

suburbs of Kyoto by order of the retired Emperor Go-Uda to en- 

shrine the ashes of Daid Kokushi, the teacher of Daité Kokushi, 

was removed to the Daitoku-ji precincts between 1532 and 1534. 

When the Rydsho-ji was rebuilt some forty years ago, it was en- 
larged to serve as the new quarters of the main Daitoku-ji 

monastery (Semmon Dojo ¥ [9 i ¥ Training Hall for Monks). 
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6. This is a paraphrase of a part of the Kozen Daito kokushi yutkat, 

The Last Admonitions of Kézen Daité Kokushi. Originally these 

“ A dmonitions” were recited before a roshi’s teisho te "B, or Zen 

lecture, by the monks of temples or monasteries related to the 

Daitoku-ji teaching line. It is probably only since Hakuin’s time 

that this practice has become common to all Japanese Rinzai 

monasteries. 

7. Eka Daishi # 5 X fifi (Hui-k‘o Ta-shih, 487-593). The name Eka 

was given to the Second Patriarch by Bodhidharma. Previous 

to their meeting, Eka had called himself Jinko ih 96 (Shén-kuang). 

8. Most readers are undoubtedly acquainted with some of the many 

legends that have gathered around the name of Bodhidharma 

(Bodaidaruma # #@ i# B§ P‘u-t‘i-ta-mo), the Indian monk who is 

traditionally said to have reached China in 520, and to have 

been the founder of Chinese Zen. Modern scholars of Zen history, 

discarding the traditions, admit only that Bodhidharma was 

probably a Brahmin who came from India by sea, arriving in 

South China toward the end of the So # (Sung) dynasty (420- 

479); that he wandered northward, finally reaching the kingdom 

of Gi St (Wéi); that he remained there for a considerable time 

promulgating meditation practices; and that he had two or three 

Chinese disciples, including Eka # ®J (Hui-k‘o). 

The only authentic non-Buddhist reference to Bodhidharma is 

that in the Rakuyo garan ki %% & til # cd (Lo-yang ch‘ieh-lan chi) 

History of the Buddhist Temples of Lo-yang [751 : 999a-1022b], 

written in 547. There the author YO Genshi tf <2 (YANG 

Hsiian-chih, n. d.), an official of the time, states that when he was 

visiting the Einei-ji 7 = (Yung-ning-ssu), one of the famous 

temples in Rakuyéd (Lo-yang), he came upon Bodhidharma, the 

monk from the western land, sitting in quiet admiration before 

the beauty of the shrines and pagodas. The old monk said that 

he was one hundred and fifty years old, and had come from far 

away, travelling over many lands. [Jbid., 1000b. 19-21] From the 

known history of the temple, it would seem that this encounter 

took place sometime between 516 and 526. Where and when 

Bodhidharma died, no one actually knows. 

236 



9. 

10. 

ll. 

NOTES, PART TWO 

Zen tradition has it that, when Bodhidharma had reached the 

country of Gi (Wéi), he retired to the Sh6rin-ji  #% <# (Shao-lin- 

ssu), a temple on Mount Si #1) (Sung-shan) not far from the 

capital city Rakuyd #& & (Lo-yang). His own hermitage there, 

built on a peak of the mountain known as the Shéshitsu 2 

(Shao-shih), was called the Mempeki-an if #% Ai (Mien-pi-an), 

““Wall-gazing Hermitage.” Here the Master is said to have sat for 

nine years in silent meditation, facing the sheer wall of the cliff 

that rose up in front of his hut. From this derives the practice 

known as “wall-gazing” (hekikan # #1 pi-kuan), or meditation 

facing a blank wall. Today, in memory of Bodhidharma’s long 

meditation, young Zen monks, when they have been accepted for 

entrance into a monastery, must first sit in an isolated room 

facing a blank wall, and practice zazen alone and in silence for 

three days. 

Marvelous Principle (myori % 2 miao-li): Truth, the Ultimate 

Principle, the Absolute. 

This refers to the story of the Bodhisattva Sadapralapa (Sattaba- 

rin #6 b@ 9% # Sa-t‘o-po-lun) as related in the ‘“‘Ever-bewailing 

Bodhisattva Chapter” (Jotai bosatsu bon ii "i 4 6 fa Ch‘ang-ti 

p‘u-sa p‘in) of the Chinese versions of the Mahaprajnaparamita- 

sutra (Daihannya haramitta kyo X% it 4 i Re BS M Ta-poyo 

po-lo-mi-to ching). The chapter was included in several early 

Chinese renderings of sections of the sutra, as well as in Kuma- 

rajiva’s 30 kan version of it, made between 400 and 409. It is 

Chapter 77 [7'6 : 1059a-1067b] of the complete translation of the 

sutra in 600 kan made by Genjo % # (Hsiian-tsang) in 659. 

The story that follows is based upon Genjo’s translation. 

The Bodhisattva Sadapralapa, ““Ever-bewailing Bodhisattva” 

(Jotai Bosatsu if @ 2% BE Ch‘ang-t‘i P‘u-sa)—so called because 

he continually sorrowed over the sufferings of sentient beings in 

the world—desired to attain the Great Perfection of Wisdom. 

Being advised to seek out the Bodhisattva Dharmodgata (Hoyu 

Bosatsu #& i #% # Fa-yung P‘u-sa), who dwelt in the City of 

Marvelous Fragrance (Myékojo %> & 4 Miao-hsiang-ch‘éng), he 

immediately set out on his quest. Before long, his funds were 
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exhausted, In order to have the means ‘to continue his journey, 

he determined to sell his body. Wicked demons, who wanted to 

thwart him in accomplishing his purpose, caused the ears of men 

to become so deaf that no one could hear him calling out the sale 

of his body. They failed to deafen the ears of only one person, 

the young daughter of a certain rich man. 

Meanwhile, the great god Indra (Taishakuten #7 ## X Ti-shih- 

t‘ien) changed himself into a young Brahmin, and offered to pur- 

chase Sadapralapa’s blood, marrow, and heart. Sadapralapa 

thereupon caused his blood to stream from his body, crushed his 

bones and took the marrow from them, and was about to tear out 

his heart when the rich man’s daughter heard his voice crying. 

She informed her parents, and they brought the Bodhisattva to 

the City of Marvelous Fragrance, where at last he met Dharmod- 

gata Bodhisattva. 

This is a reference to the story that appears in Chapter 13, the 

“King Compassionate Power Bestows His Blood Chapter” (Jz- 

rikio kesshi bon #& 7) © iit ité fh Tx‘u-li-wang hsiieh-shih p‘in) 

[74 : 360b.8-c. 13] of the Chinese translation of the Damamika- 

sutra (Kengu kyo ® i& & Hsien-yit ching) Sutra on the Wise and 

the Foolish. This sutra, probably a Hinayana work, was trans- 

lated into Chinese in 445 by the Chinese monk Ekaku @ # (Hui- 

chiieh, ». d.) and others, while Ekaku was working in Késhé & & 

(Kao-ch‘ang), a city in what is now the Turfan area. 

According to the sutra, when Shakyamuni was once staying in 

Sravasti he related the following story to his assembled monks: 

Aeons ago there lived a great and good king called Maitribala 

(Jirikio # 4 E Tz‘u-li-wang), who assiduously practiced the ten 

virtues. Since all his people followed their king’s example and 

also practiced the ten virtues, the yaksas—malignant demons who 

lived on human flesh—dared not attack them, and were thus fam- 

ished for food. One day five of the yaksas came before the 

King and recounted their plight. In compassion, King Maitribala 

shed his own blood and let them eat their fill. Then the King 

said to the yaksas: “If, as I hope, I become a buddha in the 

future, I will give the food of Dharma to you five yaksas first of 

all.” Shakyamuni then told his monks that King Maitribala was 
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none other than himself in an earlier existence, and that the five 

ascetics, to whom he gave his first sermon after he had attained 

enlightenment and who became his first disciples, had been these 

same yaksas. 

This refers to the opening episode [73 : 472 c-473b. 11] in the Taishi 

uid hongi kyo XK F- fia WE A ik MK T'ai-tzu jui-ying pén-ch%i ching) 
Sutra on the Origin of the Glorious Appearance of the Crown 

Prince, a life of Shakyamuni translated into Chinese by the Sino- 

Scythian layman SHI Ken % a (CHIH Ch‘ien, ». d.) who worked in 

Nanking between 223 and 253. 

Ages ago, when Dipamkara (Joko %€ 36 Ting-kuang) was the 

Buddha, there lived a young hermit, by name Manavaka (Judo fifa 

# Ju-t‘ung), who was engaged in severe ascetic practices. Hear- 

ing that Diparhnkara Buddha was approaching the capital city of 

the kingdom, he hastened there. As the Buddha passed, Manavaka 

offered him five lotus flowers, and spread his long hair on the 

muddy road for the Buddha to walk upon. Dipathkara stopped, 

and, addressing the young ascetic, prophesied that in the far 

distant future Manavaka would become the Buddha Shakyamuni. 

In the Shashin bon 1% & fm (Shé-shén p‘in) “Chapter on Sacri- 

ficing the Body” [T 16 :353c. 21-356 c.21], Chapter 17 of the Konko- 

myo kyo, Shakyamuni is represented as relating the following 

account of an event which took place during one of his earlier 

existences as a bodhisattva. 
There was once a king named Maharata (Makarada & a) HB BE 

Mo-ho-lo-t‘o) who had three sons, the youngest of whom was 

Mahasattva (Makasatta & #4 @ l& Mo-ho-sa-to). One day the 

youth was playing on the edge of a cliff in the bamboo forest 

when he saw below him a tigress with seven cubs, all about to 

die of starvation, As he looked at the emaciated beasts, Maha- 

sattva thought to himself: “In the past I have thrown away my 

life many times because of my desire to save sentient beings. 

Why do I not sacrifice my life again?” Whereupon he pierced 

his neck with a sharp-pointed bamboo stick, and, as the blood 

streamed from the wound, threw himself over the cliff to the 

starving tigers below. The beasts devoured his body ravenously 
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until only the bones remained. 

Gate of Sweet Dew (kanromon H ® F4 kan-lu-mén) is a Buddhist 

term meaning the “Gate of Immortality,” that is, the gate leading 

to Nirvana. It derives from the Sanskrit amrta (kanro 1 i& 

kan-lu), the “nectar of immortality.” 

True Vehicle (shinjo i F€ chén-ch‘éng), the true teaching or true 

doctrine. ‘“ Vehicle” is a metaphor much used in Buddhism for 

the teaching which carries men to salvation. 

Vessel of Dharma (hoki %& #8 fa-ch‘i) is a metaphor used in Zen 

for a person with the nature and capacity to receive the true 

Dharma and to transmit it to others. 

Dharma Seal of All the Buddhas (shobutsu héin if bt FU chu- 

fo fa-yin) is a technical term for the immutable truth of the 

Buddha-dharma. It is called a “seal” because, like the seal of a 

ruler, it is recognized everywhere. By it the validity of a doctrine 

can be verified, regardless of time or place. Hinayana Buddhism 

recognizes three Dharma Seals—impermanence, non-ego, and 

Nirvana—as criteria of the validity of a sutra or a teaching. 

Mahayana Buddhism recognizes only a single criterion, the One 

Dharma Seal (ichihdin — #& Fl i-fa-yin), also known as the jissoin 

ff fA A (shth-hsiang-yin), a term which may be translated as 

“Seal of the True Form |of the Dharmas],” or “Seal of Reality.” 

It was the Mahayana Dharma Seal that the Second Patriarch was 

asking about. 

This is the story most often told about Eka # "J (Hui-k‘o), and, 

for the transmission of Zen, the most important. But all the 

versions of his life to be found in the old biographical collections 

make it clear that he did not come totally unprepared to Bodhi- 

dharma, and all have considerable to say regarding his life after 

he received the Transmission. Though the biographies in such 

collections contain many stories that cannot stand the light of 

modern historical criticism, Zen students should be acquainted 

with them as part of the traditional background of Zen. Following 

240 



NOTES, PART TWO 

are two excerpts from the section devoted to Eka in kan 2 of the 
Keitoku dento roku: 

The twenty-ninth patriarch,“ Eka Daishi, was a native of 

Buro iH 7F (Wu-lao), [in modern Honan]. His family name 

was KI fifi (CHI). His father Seki # (Chi) had never had 

a child. Voicing his thoughts, he said, “Our house rever- 

ences virtue. How is it that we are childless?” And he 
made supplication for a long time. One night he became 

aware that the room was filled with a strange light, where- 

upon his wife conceived a child. Later, because of the 

auspicious omen of the bright room, he named his son K6 

36 (Kuang), “Light.” 

In his youth the boy was extraordinarily ambitious. He 

read widely in the Book of Odes and the Book of Documents; 

he was still better versed in the principles of Taoism. He 

paid no attention to family matters, but loved to roam among 

the hills and lakes. Later he studied some Buddhist writings, 

and came to understand their inner meaning by himself. 

Thereupon he went to Mount K6é at Ryimon #€ F4 Fil 

(Lung-mén Hsiang-shan) [northwest of Lo-yang], where he 

was ordained a monk by the Meditation Master’? Hojo ¥ iff 

fi fifi (Pao-ching Ch‘an-shih), He received the full command- 

ments at the Eiboku-ji 7 # % (Yung-mu-ssu) [in Lo-yang]. 

He went from lecture to lecture and discussion to discussion ; 

he studied the meaning of the Hinayana and the Mahayana 

everywhere. When he was thirty-two years of age, he 

returned to Mount Ko, and there spent his days in quiet 

sitting for a period of eight years. 

One day, in the midst of his meditation, he suddenly saw a 

spirit, who addressed him thus: ‘‘You desire to attain the 

fruit. Why do you stay here? The Great Tao is not far 

off. You must go to the South.” K6 understood this to be 

spiritual advice, and for that reason changed his name to 

Jinko i 36 (Shén-kuang), “Spiritual Light.” The following 

morning he awakened with a severe pain in his head, and felt 
as though a thorn were piercing his brain. His teacher was 

undertaking to treat him, when a voice was heard from the 
sky, saying: “This is not an ordinary illness. It has to do 
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with a great change in character and disposition.” K6 final- 

ly told his teacher about his vision, The teacher, on 

observing the top of K6’s head, saw that a protuberance 

resembling five peaks had arisen on it.° Thereupon he 

said: ‘This phrenological sign is an auspicious omen; it is 

a proof that you will attain the fruits. The spirit ordered 

you to go to the South. Undoubtedly this means that 

Bodhidharma of the Shérin-ji is your teacher.” Having 

received these instructions, K6 went at once to the Shéshitsu. 

[751 : 220b. 26-c. 12] 

Then follows Jinko’s meeting with Bodhidharma as described 

by Isshi Roshi. Jink6 was forty when he met the First Patriarch. 

He is said to have remained with the Master five or six years. 

After he had received the Master’s robe and bowl—the visible 
signs of the transmission—and, according to some texts, a copy 

of the four-volume Lankadvatdra-sitra, Eka is said to have wander- 

ed from place to place. In 551 he came one day upon a layman, 

who questioned him about the Dharma. Eka immediately re- 

cognized the man’s deep innate understanding, and, after some 

instruction, shaved his head and gave him the name Sosan f# # 
(Séng-ts‘an). He then transmitted his Dharma to Sdsan and 

handed him Bodhidharma’s robe and bowl, thus acknowledging 

him as his successor and the third patriarch of Zen in China. 

When the Daishi had handed on the Transmission he went 

to the capital, Gys #§ (Yeh), [in modern Honan], and there 

expounded the Dharma, adapting his words to the occasion. 

The single sound [of the Dharma] permeated far and wide, 
and monks and nuns, lay men and lay women took the Three 

Refuges.“ Thirty-four years passed in this way. Then, 

hiding his light, obscuring his traces, and changing his 

appearance, he sometimes entered the wine houses, some- 

times went into the butcher shops, sometimes consorted with 

menials. When people questioned him, saying, “You are a 

man of Tao. Why do you go on like this?” he would answer, 

“TI myself make my mind harmonious. What concern is this 

of yours?” 

Also, in front of the main gate of the Kyékyu-ji FE 
(K‘uang-chiu-ssu) in the Kanjo %¢ $i (Kuan-ch‘éng) district, 
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[also in Honan], he spoke about the Supreme Tao. His 

listeners were as numerous as the trees of the forest. At 

that time the Dharma Master Benwa ¥# #1 #£ fifi (Pien-ho 

Fa-shih) was lecturing within the temple on the Nirvana 

Sutra, His students, upon hearing the Daishi expounding 

the Dharma, left their teacher one by one. Benwa could 

not restrain his anger. He brought slanderous accusations 

against the Daishi before the district magistrate TEKI Chikan 

# (th it (Tr Chung-k‘an). Chikan, deceived by the evil 

words, charged the Daishi with violating the law. The 

Master willingly gave himself up. Those who understood 

the truth said that this was repayment of a past debt.” The 

Daishi’s age at this time was one hundred and seven years. 

| Ibid., 221 a. 6-16] 

a. According to the traditional patriarchal lineage, beginning with 

Shakyamuni, Bodhidharma was the twenty-eighth Indian 

patriarch of Zen. In the line of Chinese patriarchs, Bodhidharma 

was, of course, the first, and Eka the second. 

6. At this time Buddhist monks who gave instruction in meditation 

were known as zenji jf {iii (ch‘an-shih), or Meditation Masters; 

those who studied and lectured on the scriptures were called hdshi 

YE fii (fa-shith) or Dharma Masters. Later, the title “Zenji,” 

with the meaning “ Zen Master,” was limited to eminent monks of 

the Zen Sect. 

c. A reference to the fact that Mount Sa # {l) (Sung-shan), where 

Bodhidharma was living, was one of the famous “Five Peaks” 

of China. 

d. A formula recited by all Buddhists when they enter the Buddhist 

life: “I take my refuge in Buddha; I take my refuge in Dharma; 

I take my refuge in Sangha.” 

e. The Daishi had earlier stated to his heir Sdsan that he had a 

debt from a previous existence to repay. Of course he was put 

to death for his alleged crime. 

20. Nanshinken -4 %| #f was the teaching name of KONO Mukai jal BF 
#; M$ (1864-1935), an outstanding Zen master of modern times. He 

became a novice at the age of nine. At seventeen he entered the 

monastery of the Shogen-ji JE [iff $#, a temple near Gifu belonging 

to the Myéshin-ji branch of Rinzai Zen. Three years later he 
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went to Kyoto, and there studied for two years at the Hanazono 

Daikyo-in 76 HX 2B, now Hanazono University 46 fa X %, 

attached to the Mydshin-ji. In 1884 Mukai entered the Kokeizan 

s2 %& 1, a monastery in the mountains near Nagoya belonging to 

the Nanzen-ji 4 if =# branch of Rinzai Zen. Here, under Dokutan 

Sodsan # i |= = (1840-1917), a famous master in the 5th generation 

of the Takuji # # line, he devoted himself to koan study with 

exceptional zeal. The story is often told of his walking into the 

lotus pond of the temple while in deep concentration on the koan 

“Mu” #€ (Wu), and of having to be dragged out by his fellow 

monks. After ten years of practice he received his inka, 

Two years of study under an eminent Confucian scholar in 

Tokyo now followed, then several years as a temple priest. In 

1903 he was called to the Nanzen-ji in Kyoto to succeed his 

former master, Dokutan, as Roshi of the Nanzen-ji Sodo. Six 

years later he was elected Chief Abbot (kancho € £) of the 

Nanzen-ji, and held that office for twenty years. But Nanshinken 

was essentially a Zen master, and his greatest talent lay in train- 

ing monks. Through these years he did not give up his position 

in the monastery, but taught there continuously until his death 

in 1935. 

Nanshinken was admired throughout the world of Rinzai Zen 

for the strict, even severe, training he gave his monks, as well as 

for his own frugal way of life. He had a number of heirs, but 

during his lifetime never divulged their names. After Nanshin- 

ken’s death, several of his older monks went to his heir NAKAMU- 

RA Taiya  # 3 iii (1886-1954), then Réshi of the Koon-ji BE ba =F, 
a branch Sodo of the Nanzen-ji near Tokyo, and eventually receiv- 

ed their inkas from him. Thus Isshi Roshi, though under Nan- 

shinken for many years, is Taiyi Réshi’s heir. 

Nanzen-ji fi it $4, The Temple of Southern Zen, is situated on a 

wooded slope of the Higashiyama |], mountains forming the 

eastern boundary of the old capital of Kyoto. It is one of the 

largest and most important of the Rinzai Zen headquarter 

temples in Japan. 

After his retirement, Emperor Kameyama ‘fi [Ll] (7. 1259-1274) 

erected a magnificent detached palace on Higashiyama. The 
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story has it that before long the palace became haunted by ghosts 

and demons. To exorcise these apparitions, the retired Emperor 

called in a famous priest from the Tédai-ji # A = in Nara. Incan- 

tations and invocations were carried on for ninety days, but to 

no avail. Finally the retired Emperor consulted the Zen priest 

Mukan Fumon 4 [i] 2% FY (1212-1291), an heir of Enni Ben’en [Al fg 

3 IE] (1201-1280), founder of the Tofuku-ji & iff =¢. Fumon answer- 

ed, ‘“‘Even in the Analects of Confucius, a secular book to us, it 

is written that a demon cannot get the better of a man of complete 

virtue.” The retired Emperor, much impressed with these words, 

then ordered Fumon to rid the palace of its unwanted occupants. 

Accompanied by numerous monks and disciples, Fumon moved 
into the palace. They chanted no sutras and recited no incanta- 

tions, only sat day and night in meditation. Not a demon or an 

apparition was ever seen again. In gratitude, the retired Emperor 

made the palace into a Zen temple, and appointed Fumon as its 

first abbot, later bestowing upon him the title Daimin Kokushi 

A AS Be BM. 
Under the continued patronage of the retired Emperor, and 

later that of the reigning emperor Go-Daigo, the Nanzen-ji grew 

in grandeur and power. It was reduced to ashes during the 
Onin War Ifé {= © fl (1467-1477), and all attempts at restoration 

failed for more than a hundred years afterwards. In 1606, how- 

ever, TOYOTOMI Hideyori ® Ft 7% #& (1593-1615), the son of 

TOYOTOMI Hideyoshi, re-erected the Buddha Hall, and, during 

the early years of the Tokugawa Shogunate (1603-1867), other 

buildings were gradually constructed, until the temple regained 

something of its former glory and prestige. Since the Meiji 

Restoration (1868), together with all Buddhist temples, particularly 

those of Rinzai Zen, the fortunes of the Nanzen-ji have suffered 

a decline. In the Rinzai Sect today, however, it stands sécond 

only to the Myéshin-ji in the number of temples belonging to it in 

various parts of the country, as well as in the number of its ad- 

herents. 

Like the Daitoku-ji, the Nanzen-ji also contains several famous 

buildings and gardens, and owns numerous works of art. Its 

large training hall for monks is housed in a sub-temple within 

the precincts of the main temple. This was rebuilt by Nanshin- 
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22, 

23. 

24, 

ken Roshi in 1928, and renamed by him. the Sembukurin-ji # #4 

ik #, The Nanzen-ji also has several detached monasteries in 

other parts of Japan. 

Nyoi ill & (ju-i), a short curved stick of wood or bamboo, some- 

times flexible—the literal meaning of the word is “at will, freely” 

—which is one of the ceremonial religious implements used by 

high-ranking Zen priests. During sanzen 2 jf! —the private 

interview with a disciple who is studying koans—the roshi 

usually has his zyoi lying just in front of him, within easy reach 

to apply to the lazy or erring student. 

In Hakuin’s time people believed that fish were spontaneously 

generated by water. 

Hakuin is here referring to a passage in the Koho oshoé zen’yo Fi 

IE $a fal it 82 (Kaoféng ho-shang ch‘an-yao) The Zen Monk Kao- 
féng’s Essentials of Zen [ZZ 2: 27. 4. 352b-362a]. Koho Osho was 

K6hd Gemmyd & If J & (Kao-féng Yiian-miao, 1238-1295), of the 

Yogi Ik (Yang-ch‘i) line of Rinzai Zen, and the teacher of 

Chihs Mychon | ll #9 A (Chung-féng Ming-pén). The original 

passage is as follows: 

There are three essentials which are absolutely necessary 

for the real study of Zen. The first is to have a great root of 

faith (daishinkon X f& #& ta-hsin-kén). When you know 

this thoroughly, it is as if your steadfastness were that of 

Mount Sumeru. The second is a great tenacity of purpose 

(daifunshi % 'K i& ta-fén-chih). It is like the passion that 

possesses you when, on meeting the enemy who slew your 

father, you instantly want to cut him in two with your sword. 

The third is a great feeling of doubt (daigijo K ¥ tii ta-i- 

ch‘ing). This is like the anxiety you experience when, 

having committed a heinous crime in secret, you are in sus- 

pense as to whether you will be found out or not. If you 

possess these three essentials through every hour of the day, 

I promise you that you will soon achieve success. You 

need not fear that the turtle will escape from the earthen jar. 

But if you lack even one of these essentials, you will be like 
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a three-legged caldron with a broken leg. In the end you 

will become a useless vessel. | Jbid., 357 c.17-d. 4] 

25. The vivid expression “ball of doubt” (gidan #ét (fl i-t‘uan) is an 

old one in Zen. Perhaps the earliest usage of it is that in the 

enlightenment poem of Rakan Keijin #é  # 2X(Lo-han Kuei-ch‘én, 

867-928), a monk in the 8th generation of the line of Seigen Gy6- 

shi 79 Ji #7 J&A (Ch‘ing-yiian Hsing-ssu, d. 740), through Tokusan 
Senkan / (lj ‘& # (Té-shan Hsiian-chien, 780/2-865). Rakan Kei- 

jin’s Dharma-heir was Hogen Bun’eki #& AB 2 4% (Fa-yen Wén-i, 

885-958), founder of the Hégen #& HR (Fa-yen) School of Zen. 

The poem is as follows: 

In the seventh year of Hsien-t‘ung, 

I began my study of the Way. 

Everywhere I went I met with words, 

But I couldn’t understand them. 

The ball of doubt within my heart 

Was as big as a big wicker basket. 

For three springs I found no joy 

In the quietude of woods and streams. 

Then unexpectedly I chanced to meet 

A King of Dharma seated on his mat of felt. 

Marshalling up my doubts, 

I laid them all before him. 

The Master, from his mat of felt, 

Rose up just like a dragon, 

And, baring his right arm, 

Struck my chest a single blow. 

My ball of doubt, fright-shattered, 

Fell to the ground with a crash! 

When I raised my head to look about me, 

I saw that the sun from the first had been round. 

After that I went wandering— 

Clump, clump, clack, clack— 

And from that day to this 

Have always been joyous. 

Hearing now that my belly 

Is replete to distention, 
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After the Fifth Patriarch in the dead of the night had trans- 
mitted his Dharma and Bodhidharma’s robe and bow] to the 
layman Ro (Lu), thereafter to be known as the Sixth Patriarch 
Eno (Hui-néng), he ordered him to flee immediately from the 
Yellow Plum Mountain in order to escape the antagonism of the 
assembly when it should learn that the transmission had been given 
to one who appeared to be only an ignorant laborer. The next 

morning, when En6’s departure was discovered, a band of several 

hundred monks set out in pursuit of him. For two months their 

search was unsuccessful. Then one day, when Eno had reached 

the Daiyurei X J #i (Ta-yii-ling), a mountain range forming the 

border between present Kiangsi and Kwangtung provinces, he 

was overtaken by the head monk Myo (Myé jéza Hi _- HB Ming 

shang-tso). When he saw Myo approaching, Ené placed the 

robe and bowl on a rock, saying, “These are the expression of 

faith, How can they be taken by physical force?” Coming 

forward, My6 tried to lift them, but they were as immovable as a 

mountain. He hesitated, trembling with fear. Then he said, 

“T have come seeking the Dharma, not the robe and the bowl. 
I beg of you, Anja, to explain the Dharma to me.” Whereupon 

Eno said, “Thinking neither of good nor of evil, at this very 

moment what was your original aspect before your father and 

mother were born?” At these words My6 attained satori. 

Joshi Jashin #4 JN (€ se (Chao-chou Ts‘ung-shén, 778-897), one of 

the great figures of Chinese Zen in the latter part of the T‘ang 

dynasty, was the heir of Nansen Fugan #4 ¢ ?% ff (Nan-ch‘iian 
P‘u-yiian, 748-835), and thus in the 4th generation of the line of 

Nangaku Ejo FA 4% (@ i (Nan-yiieh Huai-jang). 

Jashin was born in the village of Kaku if (Ho) in Sdshia # JN 

(Ts‘ao-chou), in present Shantung, and his family name was 

KAKU ih (HO). As a young boy he entered a temple in his native 

district, then at eighteen went to Nansenzan ffi $ |) (Nan-ch‘iian- 

shan) in Chishi #4 J] (Ch‘ih-chou), in modern Anhwei, where 

he joined the assembly of the Zen master Fugan. After he had 

attained satori under Fugan, he went to Mount Sia # [) (Sung- 

shan), in present Honan, and took the full commandments at the 

commandment platform there. Thereafter he returned to Mount 
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Nansen, and remained with Fugan until the Master’s death. 

Now in his late fifties, Jashin set out on a pilgrimage that took 

him over the greater part of China and during which he visited 

all the eminent Zen masters of the time. He is said to have 

remarked: “I will ask a child of seven to instruct me if his 

understanding is greater than mine; I will instruct a man of one 

hundred if his understanding is less than mine.” He had reach- 

ed an advanced age—eighty, it is said—when he was invited 

to reside at the old Kannon-in #1 %¢ (Kuan-yin-yiian) in the 

eastern suburbs of the city of Joshi # (Chao-chou), in modern 

Hopeh. There he remained until his death some forty years 

later at the remarkable age of one hundred and twenty, his temple 

continuously thronged with monks, eminent officials, and military 

men, 

In the later years of his life, one of Joshi’s devoted adherents 

was ©O Yo =% (WANG Jung, 873-921), who as a lad of ten had 

succeeded his father as Governor of Joshi. When the young 

Governor first came to visit the Master, Joshi did not go to the 

gate to meet him, but received him sitting on his meditation seat. 

Later, however, when one of O’s officers came to see him, the 

Master hastened to greet him at the entrance to the temple. The 

monks were puzzled by this unusual behavior, and questioned 

Joshi about it. “I make it my rule,” he replied, “to receive my 

most eminent guests sitting on my meditation chair; I descend 

from my chair to receive my next most eminent guests; and my 

least eminent guests I receive in front of the temple gate.” When 

he heard this remark, the Governor was much impressed, and, 

from then on until the Master’s death, a close relationship existed 

between them. Though the Governor offered Jéshi financial 

assistance, the Master, a man of the simplest habits, invariably 

refused it. When the broken-down walls of his meditation hall let 

in the harsh winter winds of North China, and when his preach- 

ing platform collapsed from rot and decay, he merely patched 

them up with old planks and pieces of rope. 

Shortly before his death, Joshi presented the Governor with 

his whisk (hossu i) fu-tzu), saying, “This is something I 

have not finished using in my lifetime.” And when his disciples, 

gathering around him for the last time, questioned the Master 
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about his real age, Joshi replied, “No one can count the number 

of beads on the thread of a rosary.” 

Joshi employed neither the stick (66 #§ pang) nor the shout 

(katsu " ho), as did other Zen masters of his time, but his terse 

comments are said to have been equally fear-inspiring. “ Joshi’s 

lips flash light,” Zen students of the time said of him. Though 

his Dharma line did not belong to any of the Five Houses, and 

perished a few generations after him, the light that flashed from 

his lips provided later generations with innumerable koans, and 

continues to illumine the Zen of today. The Hekigan roku in- 
cludes twelve koans deriving from him, the Mumonkan, five; 

many others originating with him are given to students to ponder 

over in the course of their Zen study. The Master’s famous 

“Mu” koan is still regarded as the first gate that every Zen stu- 

dent must pass through. 

Joshua’s posthumous title was Shinsai Zenji & B& ii fifi (Chén- 

chi Ch‘an-shih). The record of his life and teachings is to be 

found in the Joshi Shinsai zenji goroku. 

Joshi Osho, chinami ni so tou: “Kusu ni kaette bussho ari ya 

mata inaya?” Shi iwaku: “Mu!” #8 | #0 fl A fe A, 0 FA 
ie HE th HE. IN a, $B. [Mumonkan 1; T 48: 292c¢. 22] The circum- 

stances under which this famous mondo took place are unknown. 

Ika naru ka kore sekishu no onjo? Wl {a 3: & F FB. This koan, 
originated by Hakuin Zenji, does not appear in any koan collec- 

tion, though it is mentioned several times in the Master’s writings. 

Zazen wasan “&é iid #0 a “ Song of Zazen,” a poem by Hakuin Zenji 

written in Japanese, is to be found in all handbooks used for sutra 

chanting in the Rinzai Sect of Zen. It is invariably recited when 

a group of laymen gather to practice zazen or to listen to a lecture 

by a roshi or eminent priest. Since it is a poem all Zen students 

should know by heart, an English translation follows: 

Sentient beings are intrinsically Buddha. 

It is just as it is with ice and water— 

Apart from water there is no ice, 

Apart from sentient beings there is no Buddha. 
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They do not know how near at hand He is; 

How vain their seeking in far distant places! 

They are like one who cries, “I thirst!” 

Whilst standing in the midst of water; 

Or like the child of a rich household 

Who goes astray in some poor village. 

The cause of their endlessly traversing the Six Ways 

Is the dark road of their own ignorance. 

Treading one dark pathway, then another, 

When can they ever leave Samsara! 

O the Samadhi of the Mahayana, 

There are no words with which to praise it! 

Alms-giving, commandments, and the other Paramitas, 

Nembutsu, repentance, and religious practice, 

These and good deeds countless in variety, 

All are embraced within it. 

Even he who achieves the merit of but one sitting 

Wipes out his immeasurable accumulation of 

transgressions. 

Where can he find the evil ways? 
Indeed the Pure Land is not far distant. 

When graciously this truth vouchsafes 

To touch his ear but once, 

He who offers praise and adoration 

Will thereby gain illimitable blessings. 

How much the more, then, if you turn and enter in it, 

And directly prove your own true nature! 

Your own true nature, being no-nature, 

Already is far removed from wanton words. 

The gate of the oneness of cause and effect opens, 

The non-dual, non-triple road lies straight ahead. 

The formless form now being your form, 

Going or returning you go not elsewhere; 

The thoughtless thought now being your thought, 

Singing and dancing are the voice of the Dharma. 

How vast and unobstructed the empty sky of Samadhi! 
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How perfect and bright the moon of the Four Wisdoms! 

At this moment, what is there more for you to seek, 

With Nirvana itself manifest before you? 

This very place, this is the Lotus Land; 

This very body, this is Buddha. 

38. The story of Shakyamuni’s enlightenment as given here is limited 

to Zen literature and is the orthodox Zen account of this great 

event. That it differs from the traditional version found in Indian 

Buddhist literature is immediately apparent. Two distinct tradi- 

tions are present in the story as we have it today, that regarding 

the occasion of the enlightenment and that regarding the words 

Shakyamuni spoke immediately after his enlightenment. It is 

interesting to speculate on the development of this story, since it 

presents an example of the evolution of a legend into an ac- 

knowledged doctrine of considerable importance. The steps noted 

below suggest the course this development would appear to have 

taken over the centuries. 

The first mention of the “morning star”? seems to have been 

in the Fuyé kyo, a Chinese work alleged to be a translation of 

the Sanskrit Lalitavistara, a legendary life of the Buddha dating 

from the 3rd or 2nd century B.C. The text [ed. Vaidya, p. 253.15] 

states that Shakyamuni attained his enlightenment “at dawn” 

(aruna). But in kan 6 of the Fuyo kyd, where this event is de- 

scribed, the Sanskrit aruna is rendered as “when the morning 

star appeared.” The text reads: ‘“‘ When the morning star appear- 

ed, the clear, all-embracing Great Awakening took place; he at- 

tained the supreme and true Tao, and completed the highest 

perfect enlightenment.” #8 # Hi y, BRA ATR, 7% 7K E IF Ge, 

f& te iE H.[T3:522b.13f] 
That Shakyamuni first saw the morning star, then attained his 

awakening, appears to have been a development in the story for 

which the masters of the Zen Sect were responsible. In the 

Zemmon nenju shi, a Zen koan collection printed in Korea about 

1226, these words appear: ‘When the World-Honored One saw 

the morning star he awakened to Tao.” tt @ Sa AA &, fH a8. [Kan 

1;7b.9] This statement is followed by four comments upon it, 

one by a Zen master of the T‘ang and three by masters of early 
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Sung. The comments of two of the Sung masters also contain 

the phrase ““when the World Honored One saw the morning 

star.” So we may surmise that this part of the story had already 

assumed its present form by the early part of the So # (Sung) 

dynasty (960-1279). 

For the words which, according to Zen tradition, Shakyamuni 

uttered immediately after his enlightenment, and which differ so 

greatly from those the Indian tradition credits him with saying, 

we must go back in time to another source, to the Kegon kyo 

(Hua-yen ching) in 80 kan, the Chinese translation of the San- 
skrit Avatamsaka-siitra made between 695 and 699. There, in 

kan 51, we find the following: ‘At that time, | that is, immediately 

after his enlightenment] the Tathagata, with his unobstructed 

Wisdom Eye, gazed universally upon all the sentient beings in 
the Dharmadhatu, then spoke these words: ‘Wonderful, wonder- 

ful! How can it be that all sentient beings are endowed with the 

intrinsic wisdom of the Tathagata?’” a Fee WI AR, LA Re BE TBE ts 

IR, MM KARO RA, Ee, OK, om, Wie RAE, 
{al A We YH. [T 10 : 272c. 25-27] 

However, it is in a 12th century history of Buddhism which 

puts special emphasis upon Zen that we find the exact statement 

of Shakyamuni’s words as they are given today. In kan 21 of 

the Ryko bukkyd hennen tsuron, it is recorded that Emperor 

Kens6 i 2% (Hsien-tsung, r. 806-820) of T‘ang questioned Chokan 

Kokushi #% #! 4 fifi (Ch‘€ng-kuan Kuo-shih, 737-838), fourth patri- 
arch of the Kegon 2 li (Hua-yen) Sect, about the Kegon teachings 

on the Dharmadhiatu, the ground and cause of all things. Cho- 

kan, who was the acknowledged authority of the time on the 

Kegon kyo (Avatamsaka-stitra), was obviously referring to the 

above quoted line from the sutra itself when, after describing the 

Dharmadhatu in some detail to the Emperor, he said: “Therefore 

the World Honored One, as soon as he had attained his True 

Awakening, exclaimed: ‘How wonderful! I now universally ob- 
serve that all sentient beings are endowed with the Tathagata’s 
intrinsic wisdom and virtuous characteristics.’” i fh @ @) ak iE 
KA AR ARGEA-ORERBWKA SAM. [ZZ2z: 
3. 4.313d.9-11] Chokan Kokushi was the teacher of Keihéd Shi- 

mitsu =f Il 4% (Kuei-féng Tsung-mi, 780-841), fifth patriarch of 
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both the Kegon Sect and the Kataku ‘i (Ho-tsé) School of Zen. 

Did the words of Chokan become the common property of Zen 

men through his disciple Shimitsu? 

And finally, in the early part of the 12th century, Daie Soko 

KA #8 3 (Ta-hui Tsung-kao, 1089-1163), having taken the high 

seat, said to his assembled monks: “Old Shakya, when he was at 

the foot of the Mountain of True Awakening, on lifting up his 

head and seeing the morning star appear, suddenly awakened to 

Tao. Thereupon he said with surprise, ‘How wonderful! All 

sentient beings are endowed with the intrinsic wisdom and virtu- 

ous characteristics of the Tathagata. Only because they cling to 

their deluded thinking they are not able to prove this.” FF il @ ait 

DEERUM, BRAM AHR ARB, BOK, TH 

RAR Bee SAT, (Ri Kak. [Daie go- 

roku 16; 747 : 878b.19-21] In this completed form the story con- 

tinues to be an important doctrinal statement in the Zen Sect to- 

day. 

True Dharma Eye (shébé genzo iE t& §R Hi chéng-fa yen-tsang) ; 

Marvelous Mind of Nirvana (nehan myoshin if & # > nieh-p'an 

miao-hsin); True Form of the Formless (jiss6 muso ef 40 4K 48 

shih-hsiang wu-hsiang). These are words supposedly spoken by 

Shakyamuni when he transmitted his Dharma to his disciple 

Mahakasyapa (cf. PART ONE, Note 5). The earliest account of 

this transmission, as has already been stated, appears in kan 2 of 

the Tensho koto roku (1036): “The World Honored One address- 

ed the assembly saying: ‘I have the True Dharma Eye, the Marvel- 

ous Mind of Nirvana. This I entrust to you, Mahakasyapa.’” 

{t@GRA, SHER M, BRO, ABM MW. [222 
Z,:8.4.306¢.2f] By the time this story was retold about one hund- 

red and fifty years later in kan 1 of the Rento eyo (1183), it had 

been expanded to read as follows: “The World Honored One 

said: ‘I have the True Dharma Eye, the Marvelous Mind of 

Nirvana, the True Form of the Formless, the Subtle Dharma Gate, 

which does not set up words and phrases, and is a separate trans- 

mission outside the scriptures. This I entrust to you Mahaka- 

gyapa’”” Ht @x, BA ERR, 2RY 0, Bt 48 HE 48, OH WK 

PA, AR xn 30%, BN BU AY A oS. [222.2 29.8.22ka. Lf) 
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4l., 

42. 

43. 

44, 

This expanded version of the words attributed to Shakyamuni 

when he transmitted his Dharma has been handed down through 

the centuries in the Zen schools of both China and Japan, and 

has been of great importance for Zen doctrine. 

Hakuin’s statement here accords with the view current in Zen 

from early times. In the Keitoku denté roku biography of Ryiige 

Koton #€ 3 38 (Lung-ya Chii-tun, 835-923), a direct heir of 

Tozan Ryokai a il) & ft (Tung-shan Liang-chieh, 807-869), Ryuge 

is recorded as quoting the following words of his master: “Only 

when you regard the teachings of the patriarchs and the buddhas 

as you would a newly-made enemy of your house are you qualified 

to bea student.” iH 2 Hh BW 4 BK, ta A BD. [T51: 337b.17F] 

The meaning is, of course, that, if a student closely familiarizes 

himself with words or verbal teachings, he will become attached 

to them and never attain the direct realization of the Truth of 

which they are but the shadow. Since hatred toward an enemy 

of long standing tends to diminish, the simile “newly-made 

enemy” is used to indicate the extreme hostility the student 

should feel toward words. He should shun them as perils to his 

life. 

Hakuin Zenji is here paraphrasing a passage in the Kohdé osho 

zen’yo (cf. PART Two, Note 24): ‘Where there is complete faith 

there is complete doubt; when you attain complete doubt, you 

attain complete satori.” fata, #ATHA. RATA, AE 

“4, [ZZ2227:4.356b.15)| 

A metaphor taken from the parable in the Lotus Sutra | KERN, 

op. cit., pp. 274-277 : SOOTHILL, op. cit., pp. 186-189] in which the sutra 

is called the crown-jewel of the Tathagata and compared with the 

most precious treasure of a mighty monarch, the jewel of jewels 

worn in his hair. 

Hakuin osho zenshi, Vol. 2, pp. 413. 11-414. 6. 

Uma no mimi ni nembutsu By © FF ic & i. A popular expression 

meaning useless advice. 
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“Concentrated reflection” is a tentative English translation of the 

word kufii 1X or WX (kung-fu). The Japanese student of 

koans never speaks of “meditating upon” a koan. He “kufus” 
99 6¢ 9? €e* 

a koan, literally “works on,” “considers,” “inquires into,” “looks 

intently into” it, knowing that its solution lies within the koan 

itself and can be realized only when he and the koan have become 

completely one. The term is a very old one. Its earliest known 

usage is that in a poem entitled Rakudé ka 4% s8 i (Lé-tao ko) 

Song of Delighting in the Way, by Nangaku Mydosan fi 3 8 Bf 
(Nan-yiieh Ming-tsan, n.d.), a disciple of Fujaku # # (P‘u-chi, 

651-739) of the Northern School of Zen. In the poem Myosan 

says: 
To try to concentrate (kufm) on something outside, 

This is indeed to be a stupid fool. 

IA] A FE TKR Hoka ni mukatte kufii o motomu, 

A Jae Pat TO 5 Soé ni kore chigan no kan. 
| Keitoku deto roku 30; 751: 461b.18f | 

The Dharmakaya(hosshin tk & fa-shén) means literally ““ Dharma- 

body,” “Law-body,” “Truth-body.” It is interpreted as the 

“embodiment of Truth,” the “essential body of Buddha,” the 

“spiritual body,” the ‘essence of being.” True kensho is the 

attaining of this state, the seeing into it, for the absolute state of 

our own essential being is none other than the Dharmakaya. 

Nanji ga ichinenshinjo no shojoko, kore nanji ga okuri no hosshim- 

butsu nari. VK — it Ei RG, oat OK BB BE EB. | Rinzai roku, 

T 47 : 497b. 17 f | 

Kassan Zenne %& ||| ##  (Chia-shan Shan-hui, 805-881) was a monk 

in the 5th generation of the line of Seigen Gydshi (Ch‘ing-yiian 

Hsing-ssu). He was born in Kentei !!i 5 (Hsien-t‘ing) in Koshi 

§& JN (Kuang-chou), in the southern part of modern Kwangtung, 

and his family name was RYO & (Liao). He was a boy of nine 

when he entered a temple on Mount Ryige i 4 1) (Lung-ya- 

shan) in Tanshi # / (T‘an-chou), in modern Hunan. In his 

twenties he went to Koryo iI. # (Chiang-ling), in modern Hupeh, 

where he took the commandments, studied the Tripitaka, and 
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became a lecture-master (zasu 4% 7 tso-chu). He also joined a 

meditation assembly and practiced earnestly. 

Later he went to live at Keikd 5% A (Ching-k‘ou), in present 

Kiangsu, One night when he was lecturing, a monk asked him, 

“What is the Dharmakaya?” “The Dharmakaya is without 

form,’ Zenne replied. “What is the Dharma Eye?” “The 

Dharma Eye is without flaw,” the Master said. Then he con- 

tinued, “In front of the eyes there are no dharmas. The meaning 

exists in front of the eyes, but it is not to be reached by the eyes 

or the ears.” 
At this point a visiting monk in the audience laughed. Zenne 

was disconcerted and asked, ‘Why do you laugh?” “Though 

you’re a regular monk, you haven’t a master,” said the visitor. 

“You should go to Katei and see the Boatman Monk.” “Will 

my going be advantageous?” Zenne asked. “As for that teacher, 

above he hasn’t a piece of tile to cover his head; below he hasn’t 

a gimlet point of earth to stand on,” the monk replied. 

The visiting monk was Dogo Enchi i & Al 4 (Tao-wu Yian- 

chih, 769-835), an heir of Yakusan Igen & IL ME fle (Yiieh-shan Wéi- 

yen, 745-828), and the Boatman Monk was Sensu Tokujo fii $ 8 

a (Ch‘uan-tzu Té-ch‘éng, x.d.), Ddgo’s fellow-disciple under 

Yakusan. Tokujé was at that time living as a ferryman, and 

people familiarly called him Sensu Osho fff #1 fal (Ch‘uan-tzu 

Ho-shang), the Boatman Monk. 

Zenne put on his travelling garb and went straightway to Katel 

We = (Hua-t‘ing), in the present district of Soochow. He found 

the Boatman Monk plying his skiff on the river. They under- 

stood each other at a glance. Sensu Osho transmitted his Dharma 

to Zenne, then, so it is said, disappeared, never to be seen again. 

Zenne, following his master’s instructions, now retired from 

the world for more than thirty years. In 870 he built a small 
hermitage on Kassan %€ {L] (Chia-shan) in Reishi 7 1 (Li-chou), 

in present Hunan. Gradually students gathered around him. At 

first they built their own little huts; later, however, the populace 

erected a temple for the Master and called it the Reisen-in é Fx 
bé (Ling-ch‘tian-yuian). 

One of Zenne’s most famous verses is that he gave as an answer 

to the monk who asked him, “‘ What is the state of Kassan?””— 
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“state” (kyo 44 ching) superficially meaning the physical environ- 
ment, but, more profoundly, the state of consciousness, and 
‘“Kassan,” of course, referring to the mountain and the Master 
as well: 

The monkeys, clasping their young to their breasts, 
Have returned behind the blue peaks; 

A bird, holding a flower in its beak, 

Alights before the green grotto. 

| Keitokw dent6 roku 15; T51:324b.21 f | 

The final phrase of this verse, “green grotto” (hekigan ¥ Ht 

pi-yen), became the name of the abbot’s quarters (hojd Fi & 

fang-chang) at the Reisen-in. It was there, over two hundred 

years later, that Engo Kokugon El ff 5¢ %) (Yiian-wu K‘o-ch‘in, 

1063-1135) gave the series of lectures that were published subse- 

quently under the title Hekigan roku (Pi-yen lu). 

So tou, “Ika naru ka kore hosshin?” Shi(Kassan Zenne) iwaku: 

“ Hosshin muso.” ff, W fal ee Ey. fi [We cL SH ] A. E&P A. 

| Keitoku denté roku 15;T51: 323¢.24 f | 

Dairyo Chiko A i # YE (Ta-lung Chih-hung, x. d.) was a monk 

in the 8th generation of the Seigen Gydshi (Ch‘ing-yiian Hsing- 

ssu) line, through Tokusan Senkan (Té-shan Hsiian-chien). Noth- 

ing is known about his life except that he was an heir of Hakuch6 

Shien 4 Jk & Al (Po-chao Chih-yiian, ». d.), and that he lived on 

the Dairy6ézan X i 1) (Ta-lung-shan), a mountain in Roshi #4 M1 

(Lang-chou), in present Hunan. That Chik6 was essentially a 

poet, and that the beauty of the environment in which he lived on 

Mount Dairy6 was a source of inspiration to him, may be gathered 

from another of his verses given in response to a question by one 

of his monks: 

A monk asked Dairy6, ‘What is the Mysterious?” The 

Master replied: 

“The breeze brings the water’s voice 

Close to my pillow; 

The moon carries the mountain’s shadow 

Near to my couch.” 

| Keitoku denté roku 23; T 51: 394 a.l5 f | 
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S6 Dairyé ni tou: “Shikishin wa haie su, ika naru ka kore 

kengo hosshin?” Rydiwaku: “Sanka hiraite nishiki ni nitart; 

hansui tataete ai no gotoshi.” (@ MX ie, & 4 WM, mM {ay xe BS 

fl yz . BE ze, 1 7E BA AL Sta, TH 2x 6 OE. | Mekigan roku 82; T 48: 

208.27 f] 

For Ummon’s biography, see PART ONE, Note 15. 

So Ummon ni tou: “Ika naru ka kore shojo hosshin?” Mon 

iwaku: “Kayakuran.” (* ABFA, Wale ES. Pa, “ig 

#6 HH. [Hekigan roku39; 7 48:177b.14] The usual translation of 

the phrase “kayakuran” 46 981 (hua-yao-lan), a favorite in 

Chinese poetry, is “peony-flower hedge.” The translation in the 

text is the Japanese Rinzai Zen rendering of the phrase as given 

to koan students today. 

To Jun ft J (Tu Shun, 557-640), a famous monk of early T‘ang, 

was the founder of the Kegon (Hua-yen) School, and its first patri- 

arch, He was born in Mannen #% ‘2 (Wan-nien) in the Choan & 

% (Ch‘ang-an) district. His family name was TO kt (Tu), and 

his religious name Héjun } Il (Fa-shun), but he is generally 

known as TO Jun. 

At the age of eighteen he became a monk. He studied medi- 

tation under the Meditation Master Sdchin {@ & iff! fifi (S€ng-chén 

Ch‘an-shih, n.d.) of the Insho-ji Ai #2 = (Yin-shéng-ssu), in the 

city of Chéan, Then he went to live at Mount Shinan #€ Pa I 

(Chung-nan-shan), to the south of Chéan. There he devoted him- 

self for many years to the study of the Avatamsaka-sitra (Kegon 

kyo # i & Hua-yen ching). Many monks gathered around him 

at the Shinanzan to be instructed in the teachings of the sutra and 

the meditation practices in which To Jun was very proficient. 

Later, the Master went on a pilgrimage throughout the country, 

converting people and promulgating the doctrines related to 

Samantabhadra (Fugen ?¥ ®& P‘u-hsien), the Bodhisattva of Uni- 

versal Virtue, who has a position of special importance in the 

Kegon kyo. 

To Jun was particularly adept in performing miracles. Once 

when he was staying in the mountains with his disciples and 
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followers, they were plagued by hordes of ants. The Master 

drew a circle around himself and the others with his staff, and 

by the following day all the ants had disappeared. On another 

occasion the Master came to a river in full flood. Suddenly the 

waters receded, leaving a stretch of dry river bottom. When To 

Jun had crossed to the other side, the waters flowed back again. 

In the later years of his life, the Master’s fame as a miracle worker 

and holy man reached the ears of Emperor Taisé A at (T“ai- 

tsung, r. 627-649) of T‘ang, and he was summoned to the Imperial 

Court. There he preached before the Imperial family and mem- 

bers of the nobility. He died at the Gizen-ji #% ## <# (I-shan-ssu) 

in Chéan at the age of eighty-three. 
Under To Jun the Kegon # fi (Hua-yen) School first took de- 

finite form. As has already been mentioned, the Master was ex- 

tremely well-versed in contemplation and meditation practices, 

and these, together with his other teachings, he handed on to his 
disciple Chigon # {i (Chih-yen, 602-668), who succeeded him as 

the second patriarch of the school. Two short writings are at- 

tributed to To Jun: the Kegon gokyd shikan # hk HB it Bi 

(Hua-yen wu-chiao chih-kuan) The Five Ways of Contemplation 

according to the Avatarnsaka School, in 1 kan [745 :509a-514a], 

ch‘éng shih-hsiian-mén) The Ten Mysterious Gates of the One 

Vehicle according to the Avatarnsaka School, also in 1 kan |T 45: 

514a-518c]. 

Even during his lifetime, To Jun seems to have been regarded 

as an incarnation of Mafijusri (Monju % # Wén-shu), the Bodhi- 

sattva of Intrinsic Wisdom. The following legend concerning 

him has for centuries been handed down in the Zen Sect: A 

certain monk who had been studying the Kegon kyo under To 
Jun for thirty years set out on a pilgrimage to Godaizan 4 % (1 

(Wu-t‘ai-shan), in modern Shansi. Since this mountain had long 

been reputed to be the dwelling-place of Majfijusri, he hoped to 

see the Bodhisattva there and worship him. On the way the 

monk met an old man, who said to him, “Mafijusri does not live 

on Godaizan. Mafijusri is none other than the Meditation Master 

To Jun who lives on Mount Shinan.” The monk was much 
surprised to hear this, and told the old man that he had been 
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studying for thirty years with this same To Jun. The old man 

replied, “You have been foolish not to worship him during these 

thirty years. But you'll be able to see and worship Mafijusri if 

you hurry back to Shinanzan this evening. Otherwise you'll 

never have the opportunity again.” When the monk reached 

Shinanzan he learned that the Master had died the previous 

night. Then he realized that the old man he had met on the way 

was none other than To Jun himself, the incarnation of MafjuSri. 

Eshi no ushi ka o kissureba, Ekishii no uma hara fukuru. ‘8M 

Ae WR, Fat MN BS WE We. [Sekisd Soen zenji goroku; ZZ 2: 25.1. 93a. 6| 

Fu Daishi (@ X -: (Fu Ta-shih, 497-569) is one of the most popular 

and interesting figures of early Chinese Buddhism. So many 

marvelous stories and legends have grown up around him that it 

is difficult to separate fact from fancy. The following story of 

his life is based upon his traditional biography. 

He is said to have been born in the village of Keiteiri #8 4 #2 

(Ch‘i-t‘ing-li), in present Chekiang. His family name was Fu [# 

(Fu), and his given name Kyi 4§ (Hsi). As a youth Fu Kyu 

was a kind and simple fellow, who devoted his time largely to 

fishing. When he had filled his basket with fish he would put it 

into the deep part of the river, saying, ““Those who want to go, 

go; those who want to stay, stay.” The people of his village 

naturally thought him somewhat daft. At sixteen he married, 

and he and his wife had two sons, Fuken 3 # (P‘u-chien) and 

Fusei ?% s% (P‘u-ch‘éng). In his twenty-fourth year FU Kyi was 

sitting one day on the river bank fishing, when a foreign mendicant 

monk came along and spoke to him about the teachings of the 

Buddha. Fu Kya was deeply moved and immediately threw 

away all his fishing implements. 
He now built a little hut for himself and his family under a pair 

of sala trees at the foot of nearby Pine Mountain (Shézan fi [I 

Sung-shan). When he had attained some degree of enlighten- 

ment as the result of his ascetic practices he took the religious 

name of Sdrin Juge Torai Gedatsu Zenne Daishi %  #Y F fy 2K 
fe ht. 8 BK +E (Shuang-lin Shu-hsia Tang-lai Chieh-t‘o Shan-hui 
Ta-shih), the ‘Bodhisattva Zenne Who Will Attain Emancipation 
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under the Twin [Sala] Trees.” During the day he and his wife 

worked in their fields raising vegetables, or hired themselves out 

as manual laborers; at night Fu Daishi talked about the Buddha- 

dharma to anyone who cared to come and join him. After sub- 

jecting himself to severe ascetic discipline for seven years, he had 

visions in which three buddhas appeared to him. But the district 

official thought him possessed of a demon, and locked him up in 

prison. Ten days later, when the official went to see the Daishi, 

he found him well and in good spirits, though he had had no 

food during the entire interval. Conscience-stricken, the official 

released him and told him to return home. 

Shortly after this, the Daishi announced to the many students 

who now gathered around him that he had come from the Tusita 

Heaven (Tosotsuten St! 48 XK Tou-shuai-t‘ien)—the heaven where 

the future Buddha Maitreya (Miroku #@ #) Mi-lé) waits to be 

born—to expound the highest truth, which up to this time had 

been hidden, but was now about to be revealed. 

During the Daitsti X i (Ta-t‘ung) era (527-529) of the Ryd 

4% (Liang) dynasty (502-557), the district was stricken with fam- 

ine. The Daishi sold his house and fields, and with the money 

obtained food to feed the starving villagers. He also persuaded 

his wife and sons, as well as a number of other persons, to be sold 

as slaves in order to raise money for the same purpose. A few 

months later, however, all the women, including the Daishi’s wife, 

were freed by the landowner who had bought them. 

In 534 the Daishi dispatched a disciple with a letter setting 

forth his religious views to Ryé no Butei % x #7 (Liang Wu-ti, 

r.502-549), This was the emperor with whom, tradition says, 

Bodhidharma had had an interview soon after his arrival in China. 

Somewhat later the same year, the Emperor commanded the Dai- 

shi to appear at Court for an audience. He was much impressed 

with the Daishi and ordered him to live at the Jérin-in © ( bi 
(Ting-lin-yiian) at Shézan ii (1) (Chung-shan), near the capital, 

present Nanking. Many eminent monks now came to the Daishi’s 

gate, and the Emperor summoned him for several more audiences. 
In 535, however, he returned to his old home and built a Buddha 

Hall and a pagoda under the sala trees there. 

In the early spring of 548, the Daishi gave away all his fields 
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and estates to the people. The following month he told his 

followers that he was going to go without food in order to purify 

his mind and body, and that on the eighth day of the fourth month 

he would immolate himself by fire as an offering to the Three 

Treasures—Buddha, Dharma, and Sangha—for the benefit of all 

living creatures on earth. He hoped thus to bring to an end the 

suffering the people were undergoing as the result of the military 

disasters at the end of the Ryd dynasty. When the day for his 

immolation came, nineteen of his disciples wanted to burn them- 

selves in his place; a hundred or more burned their fingers, cut 

off their ears, or sold themselves as slaves; and others engaged in 

extreme ascetic practices, in order to persuade the Daishi not to 

carry out his intention. He finally yielded to their pleas. 

Some years later, when famine again stalked the land, the Dai- 

shi worked in the fields with his followers, gathering grass and 

acorns for gruel. Everything he had he gave to the poor and the 

starving. In 555 he preached on non-attachment to the physical 

body, and as a result three of his followers burned themselves to 

death on the top of Sorinzan ™ # (Ll) (Shuang-lin-shan). During 

the years that followed, the Daishi continued his ministrations to 

the poor, held great religious meetings regularly to exorcise evil 

spirits and prevent misfortunes, and continued to purify his mind 

and body by extreme ascetic practices, hoping thus to bring peace 

and ease to all beings. 

Fu Daishi died May 25, 569, at the age of seventy-three. His 

body was cremated on the top of the Sdrinzan. Everyone con- 

sidered him to have been an incarnation of Maitreya. He had 

never taken orders, but remained a layman during his entire life. 

He was often portrayed in painting and sculpture with his wife 

and two boys, a tall figure with a long beard, wearing a Confucian 

hat, a Buddhist robe, and Taoist shoes. He is credited with the 

invention of the revolving bookcase for holding scriptures, which, 

like the prayer-wheel, can assist those who turn it to attain sal- 

vation, no matter how ignorant they may be. 

The Zenne daishi goroku contains the prose writings and poems 

attributed to him. 

57. Kushu ni shite joto o tori, hoko shite suigyu ni noru. 2 ¥ i By 
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OA, 7s Si 7k AG. [Zenne daishi goroku 3; ZZ 2: 25. 1.13a.15] 

Busso shabetsu no myosho Hb ii 2 'l| Wb we, that is, the phenomenal 

world as seen with the enlightened eye. 

Ktikan ¥& th) (chi-kuan). 

From the Introductory Statement (saiji Hé 78 ch‘ui-shih) to Case 

23 of the Hekigan roku. |T 48: 164a. 25-27] 

Tosotsu Juetsu 5 48 ¢€ fit (Tou-shuai Ts‘ung-yiieh, 1044-1091) was 

a monk in the 3rd generation of the Oryé #% # (Huang-lung) line 

of Lin-chi (Rinzai) Zen. He was born in Kenshi & ‘i (Ch‘ien- 

chou), in modern Kiangsi, and his family name was Yu ft 

(HSIUNG). At the age of fifteen he became a monk. He studied 

under several masters consecutively, for, though he had a bril- 

liant mind, his self-conceit made it difficult for him to accept 

authority. Finally, however, the sharp criticism given him by 

Ungai Shuchi 2 # *f # (Yiin-kai Shou-chih, 1025-1115), a direct 

disciple of Oryé E’nan #% #2 #€ Ai (Huang-lung Hui-nan, 1002-1069), 

founder of the Ory6 line, caused Jiietsu to reconsider his attitude. 

He then went to H6b6 Kokumon # I 5¢ 4¢ (Pao-féng K‘o-wén, 

1025-1102), another of Ory6’s direct heirs, and remained with him 

until he had received the Transmission of Dharma. 

Thereafter Juietsu went to Rokuonzan ## %t |) (Lu-yiian-shan) 

in Tanshi 7 /i (T‘an-chou), in present Hunan, where a number 

of disciples gathered around him. One day an old monk named 

Shoéso i # (Ch‘ing-su, .d.) came to the mountain. Shdso was 

over eighty years old, and had been a personal disciple of Sekis6 

Soen 4 #4 4 IB] (Shih-shuang Ch‘u-yuian, 986-1039), the master of 

Oryo E’nan. The old monk told Jaetsu that, though he had 

been under Sekis6 for thirteen years and had reached his present 

advanced age, he would not dare teach others. He severely 

criticised Oryé, saying that his followers too quickly left their 

teacher and set themselves up in the world as masters before 

their learning or practice were sufficient. The old monk’s re- 

marks struck home, and after some reflection Juietsu asked per- 

mission to become his disciple. Under Shéso, Jietsu now devoted 
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himself again to practice, later receiving inka from the old monk. 

In 1089 Jietsu was invited by the governor of Késhi Be IN 

(Hung-chou), in modern Kiangsi, to lecture at Mount Tosotsu 

gu, 48 (Ll) (Tou-shuai-shan), a mountain named for the Tusita Heav- 

en where the future Buddha Maitreya dwells. The Master died 

there two years later in his forty-eighth year. 

Among Tosotsu’s lay students during these last years was the 

official_—later Prime Minister—CHO Shoei 5 i #8 (CHANG Shang- 

ying, 1043-1121), whose Buddhist name was Mujin Koji = JG + 

(Wu-chin Chii-shih). After Tosotsu’s death, CHO Shéei built 

a tower in the Master’s memory, and on his petition the posthu- 

mous title Shinjaku Zenji #2 i if# fifi (Chén-chi Ch‘an-shih) was 

conferred upon Tosotsu by Imperial decree. Some of the Master’s 

sayings will be found in a short work entitled Tosotsu Etsu zenji 

go 50 AS tht 8 (i HB (Tou-shuai Yueh ch‘an-shih yii) The Words of 

the Zen Master Etsu of Tosotsu, compiled by his disciple Shinjo 

i Y& (Chén-ching, n.d.), in the Zokkai kosonshuku goyo, kan 1 

[ZZ2 : 23.5. 433 c-434b]. 

Tosotsu’s Three Barriers (Tosotsu sankan 58 48 = bi Tou-shuat 

san-kuan): 

1. Hassé sangen wa tada kenshé 0 hakaru; sakkon shonin no 

sho izure no tokoro ni kaaru? @HBX, Aw RH, As 

LA, te EE Be. 

2.  Jishé o shikitoku sureba, masa ni shoji o dassu; ganko otsuru 

toki, somosan ka dassen? #4 A YE, 7 Ihe HE 5, BR 76 He RF, 

VE jie AE fife. 

3. Shoji o dattoku sureba, sunawachi kyosho o shiru; shidai 

bunri shite, izure no tokoro ni mukatte ka saru? Sit ft HE 3, 

(8 HE wR, WK OD BE, IA HE be SE. 
[Mumonkan 47; T 48 : 298 c. 21-24] 

Joshi chinami ni so tou: “Ika naru ka kore soshi seiraii?” Shu 

iwaku: “Teizen no hakujushi.” #8 \ BS (@ FA, BU fal ce mB hit PE AK 

= | a, KE RT fa ta +. | Mumonkan 37; T 48 : 297 c.5f | 

Cha Kokushi #& fifi (Chung Kuo-shih) was the Imperially be- 

stowed title of Nan’yé Echa M4 &% #8 (Nan-yang Hui-chung, 
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d. 776). Echii was born in Esshii i#& JN (Yiieh-chou), in present Che- 

kiang. At the age of sixteen he went south to Sdkei # & (Ts‘ao- 

hsi), in modern Kwangtung, and became a monk under the Sixth 

Patriarch End (Hui-néng). After he had received the Trans- 

mission of Dharma from Ené, he retired to Mount Hakugai A WE 

|| (Po-ai-shan) in Nan’yo #4} (Nan-yang), in modern Honan. 

There he lived and practiced for forty years without ever leaving 

the mountain. 

In 761 Emperor Shukuso fil a (Su-tsung, 7. 756-762) of T‘ang 

summoned Echi to the capital, Chéan (Ch‘ang-an). There the 

Master lived in the Seizen-in (4 if &é (Hsi-ch‘an-yiian) of the 

Sempuku-ji -F ii =¢ (Ch‘ien-fu-ssu), and from time to time 

preached before the Emperor and the Court. In the Master’s 

later years, Emperor Daiso ft 2 (Tai-tsung, r. 762-779) presented 

him with the Kétaku-ji 36 3 =# (Kuang-ché-ssu) for his residence 

in the capital, and conferred upon him the title “ National Teacher 

of Two Emperors” (Ryétei Kokushi Pi # 4 fli Liang-ti Kuo-shih), 

When the Kokushi became aware that his death was ap- 

proaching he went to pay a farewell visit to Emperor Daiso. 

The Emperor said, “After your Nirvana what can I, your 

disciple, do to honor your memory?” “I ask you to build 

for me a seamless tower,” replied the Kokushi. ‘Please 

tell me, my Master, after what design you wish it to be 

built,” said the Emperor. The Kokushi was silent for a 

little, then asked, ‘““Do you understand?” “No, I do not 

understand,” replied the Emperor. “After this humble 

monk has gone,” said the Kokushi, “my attendant Oshin will 

know this matter well.” 

On January 4, 776, the ninth day of the twelfth month of 

the tenth year of the Daireki X I (Ta-li) era (766-779), the 

Kokushi lay down on his right side, and passed away. His 

disciples carried out the funeral ceremonies and built a tower 

in his memory. By Imperial decree, the posthumous title 

Daish6é Zenji A wé aR fifi (Ta-chéng Ch‘an-shih) was bestowed 

upon the Master. 

Later, Emperor Dais6 summoned Oshin to Court and 

questioned him about his earlier conversation with the Nation- 

al Teacher. Oshin was silent for a little while, then asked, 
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“Do you understand?” “No, I do not understand,” replied 

the Emperor. Oshin then recited a verse: 

“South of the Hsiang 

And north of the T‘an 

Is a country abounding in gold. 

Under a shadowless tree, a ferry-boat, 

In the Emerald Pavilion, no one who knows.” 

Oshin later went to live at Mount Tangen Jt Ui | (Tan-yuan- 

shan) in Kissha # JN (Chi-chou), in modern Kiangsi, and 

was thereafter called Tangen Oshin It i M6 & (Tan-yuan 

Ying-chén, zn. d.). 

The above version of this story, known as “Chi Kokushi’s 

Seamless Tower” (Chu kokushi muhoto %& bh fil #68 4H Chung 

kuo-shih wu-féng-t‘a), has been taken from kan 5 of the Keitoku 

dento roku [T51:245a.3-14]. As a koan, the story will be found 

in the Hekigan roku 18 [T 48: 157c. 18-158. 4]. 

Kokushi Sankan: Kokushi mitabi jisha 0 yobu. Jisha mitabi o 

zu. Kokushi iwaku: “Masa ni omoeri, ware nanji ni kobu su 

to, ganrai kaette kore nanji ware ni kobu su.” fi = We: fed An 

=Ke#®. SS=E. Oia, SBBBAK TRA ECKEBA 

# | Mumonkan 17; T 48 : 295a.23 f | 

For the biography of Daie Oshé, see PART ONE, Note 17. 

Isshai Roshi is here quoting from the Shamon mujinto ron by 

Torei Enji: KSA. AT +A. 18 A A BW [T81: 587c. 1 fF] 

Gonsen & i& (yen-ch‘tian). 

Botsury6 no taijin, gomyakuri ni tenkyaku seraru, 2 XK KX, t& 

28 fi BE Hh Hl, [Ummon koroku 2; T 47 : 556 c.6] 

Ghee (daigo Wi ®) t‘i-hu), the rich oil skimmed from boiled 

butter, and used principally for ceremonial purposes in India. In 

Buddhism “ghee” is a metaphor for the perfect Buddha-truth. 

A line from Hakuin’s Zazen wasan. For an English translation 
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of the entire poem, see PART Two, Note 37. 

Indian schools of Buddhist philosophy developed a system of re- 

lated formulas based upon principles of logic, the purpose of 

which was to destroy men’s delusive thinking about Reality 

through dialectical reasoning carried to the limits of human logic. 

The basic terms in this system were the “four propositions” 

(shiku V4 4) ssu-chit) and the “hundred negations” (hyappi A FF 

po-féi). In the system as it is usually referred to in Zen writings, 

the four propositions are: “one” (ichi — i), “the other” (¢ 3% 2), 

“being” (ya & yu), and “non-being” (mu # wu). The hun- 

dred negations are developed from the four propositions by the 

following process: 

“One” is considered as “one” (ichi — 2), as “‘not-one”’ (hiichi 

JE — féi-i), as “both one and not-one” (yaku-ichi yaku-hiichi Jf 
— JK JE — iz i-f@i-i), and as “neither one nor not-one” (hiichi 

hi-hiichi #£ — #£ F#E — fei-i fei-fei-i). This method of considera- 

tion is used for each of the four propositions in turn, thus making, 

in all, sixteen statements or “negations.” These sixteen state- 

ments are now each considered in terms of the past, present, and 

future, thus becoming forty-eight statements. These forty-eight 

statements are next considered in terms of the two states, that of 

“having already arisen” (iki & é& i-ch‘2) and that of “not yet hav- 

ing arisen” (miki A it wéi-ch%), thus making ninety-six state- 

ments. To these ninety-six the original four propositions are now 

added to make the full one hundred statements, or “negations.” 

This is how Zen handles the matter: 
A monk once said to Baso (Ma-tsu), “Your Reverence, 

abandoning the four propositions and wiping out the hundred 

negations, please point out to me directly the meaning of 

[Bodhidharma’s] coming from the West.” Baso said, “I 

don’t feel like explaining to you today. Go and ask Chizo.” 

The monk then went and asked Z6. Z6 said, “Why don’t 

you ask the Master?” The monk said, “The Master told 

me to ask you.” Rubbing his head with his hand, Zo said, 

“T’ve got a headache today. Go and ask Brother Kai.” 

The monk asked Kai. Kai said, “Since coming here I don’t 

know.” The monk now returned and told Baso what had 
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taken place. Baso said, “Z6’s head is white, Kai’s head is 

black.” [Keitoku denté roku 7; 751: 252a.23-29] 

When Rinzai Gigen (Lin-chi I-hsiian) was taking leave of his 

teacher Obaku Kiun (Huang-po Hsi-yiin) for the last time, Obaku 

called to his attendant, “Bring the back-rest and the arm-rest of 

my deceased teacher Hyakujo (Po-chang).”” “Attendant, bring 

fire!” cried Rinzai. ‘“That’s all right,” said Obaku, “but take 

them with you anyway. In the future you'll cut off the tongue 

of every man on earth.” | Rinzai roku; T47:505c.2-7| In such a 

way Obaku acknowledged Rinzai’s complete understanding and 

the Transmission of Dharma to his disciple. 

Isshai Réshi has here quoted from page 67 of the Muji myo kyo 

4& == > K The Wondrous Sutra of Mu, a work by his personal 
teacher SEIGO Hogaku #¥ #8 #f 44. ~Hogaku Roshi did not state in 

which Chinese translation of the Lankdvatdra-sitra this passage 

appears. It would seem, rather, to be the commentary of some 

Zen master on two important terms appearing in kan 3 of Guna- 

bhadra’s version of the sutra, the Rydga abattara ho kyo, namely, 

“to penetrate into the teachings” (settsz it i shwo-t‘ung), and “to 

penetrate into the Fundamental Principle” (shatsa F& iff tsung- 

t‘ung). These terms are treated at some length in Gunabhadra’s 

text. [716 : 499b.23-c.7 and 503a.19-b. 1]. 

Fuketsu Ensho Sil 7< 3& YA (Féng-hsiieh Yen-chao, 896-973) was the 

sole heir of Nan’in Egyo 4 &é & Sf (Nan-yiian Hui-yung, d. 930), 

and in the 4th generation of the Rinzai (Lin-chi) line of Zen. Fu- 

ketsu was a decisive figure for the Rinzai School, since through 

him alone Rinzai’s teachings were preserved and transmitted to 

later generations. 

Ensho was born in Yoko fk #it (Yii-hang), present Hangchow, 

and his family name was RYU #J (Liu). After becoming a monk, 

he first studied the doctrines and texts of the Tendai (T‘ien-t‘ai) 

School. Then he visited a number of Zen masters. Finally, be- 

coming interested in the Rinzai style of Zen, he travelled north 

to Joshi #% MN (Ju-chou), in present Honan, to study under Nan’in 

Egyo. Nan’in, also known as H66 Osho #¥ Ifé #1 ff} (Pao-ying 
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Ho-shang), was the heir of Rinzai’s direct disciple Kdke Zonsh6 

Bal {t, #@ 3 (Hsing-hua Ts‘un-chiang, 830-888). If we may believe 
the old records, Nan’in instructed Enshé thoroughly in Rinzai’s 

teachings, including the founder’s various grouped statements, 

and finally transmitted to him the Dharma Seal. 
After Nan’in’s death, Enshé in his wanderings came one day to 

a deserted building on Mount Fuketsu Jl 7< \) (Féng-hsiieh-shan) 

in Joshi. The walls had crumbled and the rafters of the roof 

collapsed. On inquiring of an old peasant, Enshé found that these 

were the ruins of the former Fuketsu-ji. A group of monks who 

followed the Vinaya School had once lived there, but, when they 

became old and food was scarce because of bad harvests, they had 

abandoned the building, leaving behind a Buddha-statue, a drum, 

and a bell. When Enshé asked if he might stay there, the old 

peasant replied that he was welcome to. Thereafter, the Master 

lived a solitary life in this ruined old temple. During the day he 

begged his food in the nearby villages; at night he sat in medita- 

tion with burning pine resin his only light. This was a period of 

political turmoil in the district, and for nearly ten years no one 

came to seek him out. 

Then gradually afew students gathered. The Prefect of Joshi, 

hearing of him, visited him and became his follower. In 951, 

with the aid of the Prefect, Fuketsu—as he was now always called 

—founded the Kée-ji i # 2 (Kuang-hui-ssu) in the city of Joshi, 

and began spreading the teachings of Rinzai. 

One day in his seventy-eighth year, Fuketsu wrote farewell 

letters to his adherents. Early the following morning he took 

his seat in the hall, and recited the following verse to his assem- 

bled monks: 
Truth, availing itself of the flow of time, 

Must of necessity save all beings. 

Remote from it though they who long for it may be, 

Step by step they will approach it. 

In years to come, should there be an old man 

Whose feelings resemble mine, 

Day after day the incense smoke will rise, 

Night after night the lighted lamp will burn. 

[Féng-hsiieh ch‘an-shih yii-lu; ZZ2; 23.2121 d. 3-4] 
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Then, taking the full lotus posture, he passed away. 
Fuketsu left several heirs. Shuzan Shonen ff Ili 4 & (Shou- 

shan Shéng-nien, 926-993) was the most important of these, and 

through him the main Rinzai line was continued. The record of 

Fuketsu’s life and teachings is to be found in the Fuketsu zenji 

goroku Jal 7X f# (ili s% && (Féng-hsiieh ch‘an-shih yii-lu) | Kosonshuku 

goroku, kan 7; ZZ2: 23.2.120c-121d]. 

Fuketsu Osho chinami ni so tou: “Go moku wa, ribi ni wataru, 

ikan ga fubon o tsu zen?” Ketsu iwaku: “Tokoshinae ni omou, 

Konan sangetsu no uchi, shako naku tokoro hyakka kambashi.” 

fa 7X FO ft AS A: GS BE, I. NB, RIT 

=A, M3 ae OTE B®. [ Mumonkan 24; T 48 : 296 a. 12-14] 

Nansen Fugan 4 '® 74 # (Nan-ch‘iian P‘u-yiian, 748-835), one of 

the great figures of Chinese Zen of the T‘ang period, was in the 3rd 

generation of the line of Nangaku Ejé (Nan-yiieh Huai-jang). He 

was a native of Shintei # # (Hsin-chéng) in Teishi #f 1] (Chéng- 

chou), in modern Honan, and his family name was O = (WANG). 

In his later years, Nansen often referred to himself as “old man 

O,” or “old teacher O.” 
When he was nine years old the boy’s head was shaved by Daie 

Zenji K *& eH fii (Ta-hui Ch‘an-shih, n.d.) at Daikaizan X [%@ (1 

(Ta-wéi-shan), in his native province. At thirty he took the full 

commandments at Mount Sai (Sung-shan), and thereafter gave 

himself up to Buddhist studies. At first he investigated the texts 

of the Vinaya schools. Then he frequented the preaching halls 

and listened to lectures on the Lankavatara and Avatamsaka 

sutras. Next he devoted himself to the Sanron = iii (San-lun) 

School, a school based upon the works of Nagarjuna and his dis- 

ciples. Finally, Fugan knocked at the door of the great Zen 

master Baso Doitsu f% iif 34 — (Ma-tsu Tao-i, 709-788), the heir of 

Nangaku Ejo. According to the old texts, Fugan now forgot all 

that he had previously learned, and attained the absolute freedom 

of the Samadhi of Play (yuge zammai iff ik = WR yu-hsi san-méi), 

Fugan was in his forty-seventh year when, in 795, he went to 

Mount Nansen fj '& Il) (Nan-ch‘iian-shan) in Chishi it )4 (Ch‘ih- 

chou), in modern Anhwei Province. There he built a retreat for 
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himself with his own hands, and did not come down from the 

mountain for thirty years. In 828 Riku K6 #% & (Lu Kéng, 764— 

834), the Governor of Senjo # % (Hsiian-ch‘éng) in the same 
province, heard of the Master’s style of Zen, and invited him to 

come to the city to spread his teachings. Students now gathered 

around Nansen in large numbers, and his renown quickly spread 

far and wide. 
From time to time thereafter, the Master left his mountain 

temple, the Nansen-in #4 % fh (Nan-ch‘iian-yiian), to mingle with 

people in the world. Once, so the story goes, he decided to 
visit a certain manor house. That very night the local God of 

the Soil informed the lord of the manor that Nansen would come 

the following morning, so he made preparations for the Master’s 

visit. When Nansen arrived he asked, “How did you know 

[ was coming?” The lord of the manor said, “Last night the 

local God of the Soil informed me of your Reverence’s impending 

visit.” Nansen said, “Because old O’s practice has no power, he 

is spied upon by gods and demons.” Thereupon, a monk who 
had accompanied the Master said, “Your Reverence, you are 
already such a good teacher, why should you be spied upon by 

gods and demons?” “Put another portion of food before the 
local God of the Soil,” was Nansen’s reply. 

The Master also occasionally visited Governor RIKU KG in the 

city of Senjd. Their friendship deepened into a master-disciple 

relationship, and eventually RIKU K6 received the Transmission 
of Dharma from Nansen. The Master had several other heirs, 

among them Chdésha Keijin & #% #% # (Ch‘ang-sha Ching-ts‘én, 

n.d.) and the famous Jéshi Jashin (Chao-chou Ts‘ung-shén). 

Obaku Kiun (Huang-po Hsi-yiin), the teacher of Rinzai Gigen 

(Lin-chi I-hsiian), also spent some time as a member of Nansen’s 

assembly, though he later became the heir of Hyakujo Ekai 2X 

@ #% (Po-chang Huai-hai, 720-814). The old records of Nansen’s 
life contain a wealth of interesting anecdotes and mondos, many 

of which in later times became koans. The Hekigan roku con- 

tains six Nansen koans, and the Mumonkan, four. 

The Keitoku denté roku, kan 8, gives the following account of 

Nansen’s last days: 
When the Master was about to die, the head monk asked 
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him, “Your Reverence, a hundred years from now where 

will you be?” “I shall be a water buffalo at the foot of the 

hill,” said the Master, “Will it be all right for me to follow 

you?” asked the head monk. “If you follow me, you must 

hold a stalk of grass in your mouth,” was Nansen’s reply. 

At daybreak on the morning of the 27th of January, 835, 

the Master said to his disciples, “The star has been fading 

and the lamp growing dim for a long time. Do not say that 

I came or went.”’ His words ceased, and he passed away. 

He was in his eighty-seventh year. [T51:259a.26-b.3] 
The recorded sermons of the Master are to be found in the 

Chishi Nansen Fugan zenji goyo ith IN Fa 5 2% RA i i ZB BE (CA‘th- 

chou Nan-ch‘tian P‘u-yiian ch‘an-shih yii-yao), in Kosonshuku 

goroku 12 |ZZ2: 23.2.145c-150c ]. 

Nansen Osho chinami ni s6 toute twaku: ‘“ Kaette hito no tame 

ni tokazaru tei no hé ariya?” Sen iwaku: “Ari.” So iwaku: 

“Tha naru ka kore hito no tame ni tokazaru tei no ho?” Sen 

iwaku: “Fuzeshin, fuzebutsu, fuzemotsu.” PA 5% #0 fa A f@ Al za, 

RAR AREER Ra, A. EB MSA A REE. 
RB, KEW, A BB, A EY. [Mumonkan 27; T 48: 296b. 10-13] 

So Joshi ni tou: “Ika naru ka kore Joshi?” Shia iwaku: 

“Tomon, saimon, nammon, hokumon.” fé fil #8 SN, 80 fal <2 BON. 

IN zs, BR PA, Pa PA, BS PA, dt PA. | Wekigan roku 9; T 48: 149a.19f] 

Chésha Keijin & % # 4 (Ch‘ang-sha Ching-ts‘én, n.d.) was an 

heir of Nansen Fugan (Nan-ch‘iian P‘u-yiian, 748-835), and thus 

in the 4th generation of the line of Nangaku Ejé (Nan-yiieh Huai- 

jang). Nothing is known of Keijin’s life before he joined Nansen’s 

assembly at the Nansen-in in Chishi (Ch‘ih-chou), in modern 

Anhwei Province. After receiving the Seal of Transmission from 

Nansen, Keijin went to Tanshi “JN (T‘an-chou), in present 

Hunan, where he founded the Rokuon-in ff 9 bé (Lu-yiian-yiian). 

Later he left this temple, and wandered over the Chisha & 
(Ch‘ang-sha) district to the south of Lake Détei ial & if (Tung- 

t‘ing-hu), in the same province. 

No further details of the Master’s life are known, but a few 
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excerpts from his sermons, as well as several poems and anecdotes, 
have been handed down. He left two heirs, Setchd Jétsa = & 

‘ 38 (Hsiieh-tou Ch‘ang-t‘ung, n.d.) and Kinka Genrei @ # Kt & 

(Chin-hua Yen-ling, .d.). Chdsha’s posthumous title was Shoken 

Daishi #4 ®& X fifi (Chao-hsien Ta-shih), 

Once Chésha was visiting Ky6zan Ejaku {i (| # #2 (Yang-shan 
Hui-chi, 807-883), the disciple of Isan Reiya 7 (| @ iifi (Kuei-shan 

Ling-yu, 771-853) and co-founder with him of the Igyd (Kuei-yang) 

School of Zen. During the evening, while they were enjoying the 

full moon, Kyézan said, “All men without exception have THIS, 

but they cannot use it.” “How true,” replied Chosha. “Now 

won't you please use it?”’ “How do you use it?” countered Kyé- 

zan. Chdésha seized him by the chest, threw him down on the 

ground, and trampled onhim. As he got to his feet, Kyézan said, 

“You're just like a tiger.” Thereafter Chésha was popularly 

known as “Jin, the Tiger” (Jin Daicha 4 X # Ts‘én Ta-ch‘ung). 

In one of his sermons Chésha is recorded to have said to his 
monks: 

“The entire universe is your eye; the entire universe is your 

complete body; the entire universe is your own luminance; 

the entire universe is within your own luminance. In the 

entire universe there is no one who is not your own self. 

I repeat what I am continually saying to you: All the 

Buddhas of the Three Worlds (past, present, and future) and 

all the sentient beings in the Dharmadhatu, these are the 

light of Great Intrinsic Wisdom (Mahdprajia).” | Keitoku 
denté roku 10; T'51: 274a. 12-16] 

The following short poem by Chésha has been much quoted in 

the Zen Sect through the centuries: 

Those who study the Way 

Do not know the real, 

Because from the first they recognize 

Only the perceiving mind. 

That which from the beginningless beginning 

Has been the source of birth and death, 

This it is that stupid men 

Call the original body. 
[Ibid., 274.17 f] 
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81. Chosha ichijitsu yusan shite, kaette monshu ni itaru. Shuso tou: 

“Osho izure no tokoro ni ka korai su?” Shaiwaku: “Yusan 

shi kitaru.’ Shuso iwaku: “Izure no tokoro ni ka itari kitaru?” 

Sha iwaku: “Hajime wa hosé ni shitagatte sari, mata rakka o 

oute kaeru.” So iwaku: “Oi ni shui ni nitari.’ Sha iwaku: 

“ Mata shiro no fukyo ni shitataru ni masareri.” Setché jakugo 

shite iwaku: “Téwa o sha su.” fw, — A ff (0, Be BPA. 

AB RA, BU fa +P BR EEK, OM, WEI. AE, BP BE ee RK, 

Oa, MMR RABER. BB, KUAR. OB, WB 

Kikw RE SRR, BAA. | Mekigan roku 36; 748: 174 
b.3-10] 

Haryéd Kokan ©! f& #i # (Pa-ling Hao-chien, n.d.) was a monk 

who lived during the Five Dynasties (Godai # f{ Wu-tai, 907— 

960) and early Sung. Few details of his life are known. 
When he first became a member of the assembly of Ummon 

Bun’en, Ummon said to him, “Sepp6|i.e., Ummon’s teacher, Sepp6 

Gison = I #6 7 (Hsiieh-féng I-ts‘un, 822-908)] once said to me, 

‘Open up the gate, Bodhidharma is coming!’ What do you think 

about that?” “He smashed your nose,” Kékan replied. Ummon 

said, “The King of the Asuras got angry and hit Mount Sumeru 

ablow. Then he leapt up into the Brahma Heaven and told Indra 

about it. Is that why you’re hiding your body in Japan?” “You’d 

better not act like that,’ Kodkan said. ‘‘Tell me,’ returned 

Ummon, “when your nose is smashed, what then ?”’ Kodkan was 

silent. Then, according to some stories, Ummon continued, ““Now 

I see clearly that from the first your Zen has been only lip Zen.” 

After that the monks called Kékan “Chattering Kan” (Kan 

Tako 2 (1 Chien To-k‘ou). He seems to have been a some- 

what eccentric man, and was noted for always carrying around 

with him a patched kneeling cloth (zagu “4 & tso-chit). He was 

regarded as unusually brilliant, however, and under Ummon 

attained a deep realization. When the time came, he did not 

write the usual composition setting forth his understanding of 

the profound principles of Dharma. (From the end of the T‘ang 

such a composition was required of every Zen student before he 

received his master’s official acknowledgment of the Trans- 

mission, and, in some form or other, it is still required in Japanese 
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Rinzai Zen today.) In place of this composition, Kékan present- 

ed Ummon with his “Three Pivotal Words.” The Master was 

extremely pleased with them, and is recorded to have said: “Some 

day, on the anniversary of my death, just recite these three pivotal 

words. That will be sufficient to requite my kindness.” 

Later, Kokan lived at the Shinkai-in #f ba bé (Hsin-k‘ai-yiian) 

in Haryé & & (Pa-ling) to the east of Lake Dotei (Tung-t‘ing-hu). 

It is from this place that his name Hary6 derives. It is said that 

Hary6 never performed the customary ceremonies on the anni- 

versary of Ummon’s death, but, following his master’s instruc- 

tions, merely recited the ‘“‘ Three Pivotal Words.” 

Hary6é Osho’s Three Pivotal Words (Haryo osho no santengo E 

Be fl fal = #8 3 Paling ho-shang san-chuan-yit) : 
1. Ika naru ka kore do? Myogen no hito i ni otsu. Wi {Al x2 38. 

AA AB A a FH. 
Tka naru ka kore suimo no ken? Sango shishi tsuki o tojaku 

su. AO AAl eR Ew. HA A Be OA. 

3. So Haryo ni tou: Tka naru ka kore Daiba shi? Ryo iwaku: 

Ginwanri ni yukiomoru, #@ HER, Mh eee. Ba, 

SR 7H BS ae SS. 
[ Hekigan roku 13 (Hydshé section); T 48: 154a.29-b.2] 

The order of these three questions and answers, sometimes called 

Hary6’s “Three Phrases” (sanku =) san-chit), will be found 

to vary in different texts. Isshti Roshi reverses the order as given 

tw 

in the above Taisho reference. 

Mafijusri (Monju 3¢ #% Wén-shu) is the bodhisattva who repre- 

sents the quality of Intrinsic Wisdom (Skr. prajva; chie #4 & chih- 

hui). He is often shown standing on Shakyamuni’s left as the 

Guardian of Wisdom, with Samantabhadra (Fugen ?% ®t P‘u- 

hsien), the Bodhisattva of Universal Virtue, standing to the 

right in his role of guardian of Law (77 Hi! 72). MafijuSri is usually 

portrayed as a beautiful youth. His hair is arranged in five tufts, 

representing the Five Wisdoms (gochi £& # wu-chih); in one hand 

he holds a sutra and in the other the sword of wisdom which 

cuts off all delusions; and he rides upon a lion, the symbol of 

power and majesty. 
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This apocryphal episode, said to have taken place just before 

Shakyamuni passed into his final Nirvana, seems to be another 

legend with doctrinal implications which was developed and given 

wide currency in the Chinese Zen Sect. Its origin has thus far 

not been traced, but as it is given here it is a combination of two 

stories appearing in the Zemmon nenju shu: 

When the World Honored One was about to pass into 

Nirvana, Mafijusri requested him to turn the Wheel of Dharma 

a second time. The World Honored One replied: “Mafi- 

juSri, I have lived in the world for forty-nine years and have 

not yet spoken a word. You ask me to turn the Wheel of 

Dharma a second time. Have I ever turned the Wheel of 

Dharma?” [Kan 1: 86. 10-12] 

When he was obout to pass into Nirvana, the World Honor- 

ed One addressed the assembly, saying: ‘‘From the time 

I entered the Deer Garden until I finally reached the banks 

on the Hiranyavati River, in this entire interval of time I have 

not spoken a single word.” [Kan 1: 87.2-3] 

When, or by whom, these two stories were combined into their 

present form, we do not know. 

Nanto #f 4 (nan-t‘ou). 

Shittsi o daha su £1 WE IK Wi (ta-p‘o ch‘i-t‘ung). “Tub of black 
lacquer,” is an old Zen metaphor for the mass of delusions and 

passions in which human beings are caught. ‘‘To smash the tub 

of black lacquer” is to destroy these delusions and attain satori. 

A famous quotation from kan 27 of the Daihatsu nehan gyo: 

aA (ob tht @& HR BE, OB HE, WBS SE eB Be RE BY RL [7 12: 527c.29F] 

Hokkutsu no soge t& # 4. “Cave of Dharma” is another 

name for the training-hall (déjo if 4% tao-ch‘ang) or zendo. “Tal-— 

ons and teeth” are the spiritual powers, such as energy, deter- 

mination, faith, concentration, and the understanding that results 

from the experience of satori, which are gained through long 

Zen practice. All of these have aided the student in destroying 

his own delusive thinking; now armed with them, he is prepared 
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to assist others toward the goal of enlightenment. 

Datsumyoé no shimpu * fa i #. A metaphor for the spiritual 

power attained after the experience of the Great Death. 

Makai B& # (mo-chieh), the world of evil. The king of this world 

is (Skr.) Mara, the Destroyer, the arch-enemy of all ascetics and 

holy men. When Shakyamuni sat in meditation under the Bodhi 

Tree, Mara attempted by every possible means to deflect him 

from his purpose, himself assuming frightening and monstrous 

forms, and, when this failed, sending his beautiful daughters to 

seduce the Buddha-to-Be. The world of Mara is inhabited by 

Mara’s cohorts—lust maras, passion maras, sin-inspiring maras, 

evil-thought-inspiring maras—all of whom assist their ruler in 

waging the unceasing war of evil against good. 

Kugi o nuki, ketsu o ubau tk ¥] @ BR, that is, to assist others in 

their efforts to release themselves from the bondage of ignorance 

and delusion. 

Daijiun K#& (ta-tz‘u-yiin). The great overspreading cloud 

from which the rain of mercy and compassion falls universally 

upon all sentient beings, fecundating the seeds of incipient 

Buddhahood. 

Daihose X% t& iii (tafa-shih). There are two general categories 

of almsgiving (Skr. dana), the almsgiving of material things and 

the almsgiving of the Buddha-dharma. To give others the true 

teaching is considered the highest form of charity in Mahayana 

Buddhism. 

Hakuin osho zenshi, Vol. 2, pp. 389. 3-8. 

RIKU Ko & & (Lu Kéng, 764-834) was a prominent official of the 

middle T‘ang. He was a native of the district of Go & (Wu) in 

Soshi #& /N (Su-chou), in modern Kiangsu. His “style” (tzu F 

azana) was Keizan *& |l| (Ching-shan), After passing the govern- 

ment examinations in 808, he was successively appointed to a 
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number of different provincial posts. In the later years of his 

life he held the office of Prefect (shishi #i) # tz‘u-shih), or Gover- 

nor, of Senshi ‘ / (Hsiian-chou) and Kytshi # JN (Hsi-chou), 

both districts in modern Anhwei, and concurrently that of Head 

of the Bureau of Censors. It was while he was residing in Sen- 

shi that RIKU K6 met the Zen master Nansen Fugan (Nan-ch‘iian 

P‘u-yiian), became his devoted disciple, and, later, one of the 

Master’s Dharma-heirs. RIKU Ké died in office a few months 

before Nansen passed away. 
Several interesting conversations between Nansen and “His 

Honor” (taifu *K & ta-fu) RIKU Ko have been handed down: 

[On an early visit to the Master], RIKU KO said, “In olden 

days there was a man who raised a goose in a bottle. As 

the goose grew bigger, it became impossible to get it out. 

Now, the man did not want to break the bottle, and did not 

want to hurt the goose. Your Reverence, how would you 

get the goose out?”? Nansen called out, “Taifu!” “Yes, 

sir,’ RIKU K6 responded. “Now it’s out!” said Nansen. 

At this the Taifu attained some understanding. | Keitoku denté 
roku 10; T'51: 279b. 1-4] 

[One day] the Taifu said, “In your disciple’s house is a 

stone. Sometimes it sits, sometimes it lies down. Now I’m 

trying to carve it into a Buddha. Is it possible?” “Possible,” 

replied Nansen. “It is not impossible?” queried the Taifu. 

“Impossible, impossible,” said Nansen. | Jbid., 8; T51: 258b. 

21P28) 

RIKU Ko was taking leave of the Master to return to the 

government office at Senjo. “When you are there, with what 

will you regulate the people?” asked Nansen. “I shall 

regulate them with wisdom,” said the Taifu. “If that’s so, 

then every living soul will suffer great misery,’ was the 

Master’s response. | TIbid., c.23-25 | 

The Dharma Master Jo 3 #4 fifi (Chao Fa-shih), better known as 

Sojo f# 3€ (Séng-chao, 374-414), was one of the most distinguished 

of the early Chinese Buddhist scholar-monks. He was a native 

of Choan f @ (Ch‘ang-an). Since his family was extremely poor, 

when he was a small boy he began earning his living as a copyist, 
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and thus from an early age had the opportunity to acquaint him- 
self with classical learning and literary style. He was particularly 
drawn to the Roshi € ¥ (Lao-tzu) and the Soji HE F (Chuang: 
tzu). But one day he happened to read the old translation of the 
Vimalakirti-nirdesa, and instantly realized that this was a more 
profound work than any he had hitherto encountered. He now 
left his home, became a monk, and devoted himself to the study 
of Buddhist texts, both Hinayana and Mahayana. By the time he 
was twenty he was famous in the capital Chéan for his brilliance 
in metaphysical discussion. 

A few years later, hearing that the famous Kuchan monk 

Kumiéarajiva (350-ca. 409) was being held captive in Kozo Ai ## (Ku- 

tsang), then the capital of the kingdom of Ry6 i (Liang), in what 

is now Kansu Province, S6jé journeyed to this city in the far west 

and became the Master’s disciple. When Kumarajiva was brought 

to Chéan in January, 402, by YO Ko #k §@ (Yao Hsing, r. 394-416) 

of the Later Ch‘in (Goshin # # Hou-ch‘in 384-417), Sdjd ac- 

companied him to the capital, and was appointed one of the large 

group of distinguished scholars and monks gathered to assist 
Kumiarajiva in his translation work. 

When Kuméarajiva had completed his translation of the Vimala- 

kirti-nirdesa (Yuimakitsu shosetsu kyo) S6js immediately com- 

piled the Chui Yuimakitsu kyo i: #6 PR ih & (Chu Wéi-mo-chieh 

ching) |T 38: 327a-420a]. This was a work consisting of the 

lectures on the sutra given by Kumérajiva to his disciples during 

the course of the translation work, and interpretations of the sutra 

by Sojé and his fellow disciple Désh6 i #4 (Tao-shéng, 355-434). 

Shortly after the appearance in 404 of Kumarajiva’s translation 

in 27 kan of the Mahaprajnaparamita-sitra (Makahannya ha- 

ramitsu kyo JB ill We 5 We ME BE RE = Mo-ho-po-jo po-lo-mi ching) 
[T'8: 217-424], S0jo wrote his first original work, a treatise entitled 

“Prajna Is without Knowledge” (Hannya muchi ron W< 4 # Hl 

im Po-jo wu-chih lun). The Master is said to have praised his 

disciple’s work highly, and it was thereafter sent to several noted 

Buddhist clerics living in other parts of the country, all of whom 

replied with letters of admiration and requests for further clarifi- 

cation of difficult points. S6jé’s famous Joron is a compilation 

comprised of this treatise, together with two letters relating to it, 
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and three other treatises written somewhat later. 

In addition to the Cha Yuimakitsu kyo and the Jéron, the only 

works definitely known to be from S6jé’s hand are two prefaces. 

The first [7'1: la-b] is a preface to the translation of the Dirgha- 

gama (Jo agon kyo & Wl & & Chang a-han ching) by Buddha- 

yasas (n.d.) and Jiku Butsunen © #8 2 (Chu Fo-nien, .d.); the 

other [7 30: 167 c-168a], a preface to Kumrajiva’s translation of the 

Sata-sastra (Hyaku ron fi ii Po-lun). There are still extant 

several other prefaces, a commentary on the Diamond Sutra, and 

a treatise entitled Hozd ron ¥ ¥& ii (Pao-tsang lun) |T 45: 143b- 

150a] which are attributed to him, but it seems likely that these 

were written at the beginning of T‘ang or earlier by some scholar- 

monk or monks who appropriated S6jo’s name. 

According to an old tradition in the Zen Sect, a tradition for 

which there are no substantial grounds, a few years after Kumara- 

jiva’s death Sdj6 incurred the displeasure of the Shin ruler YO 

K6, and was ordered to kill himself. He begged for a reprieve 

of seven days, and during that time wrote the above-mentioned 

Hoéz6 ron. The same tradition holds that, just before killing 

himself, S6j6 wrote the following poem: 

The four great elements 

From the first have been masterless; 

The five accumulations of shadows 

In their origin are empty. 

Laying one’s head down 

On the naked blade of a sword 

Is not one whit different 

From cutting through the spring breeze. 
[Keitoku denté roku 27; T51: 435b.1f] 

Several koans, popular since T‘ang times, contain what are believ- 

ed to be phrases taken from the Hozo ron, for example, the first 

part of the Ummon koan in Case 62 of the Hekigan roku |T48: 

193. 22-25]. 
(The dates for Kumarajiva and S6jé given here and elsewhere 

throughout this work are those proposed by TSUKAMOTO Zenryt 

te AS 38 ME in his “Dates of Kumarajiva Wi @ # fF and Séng-chao 

{@ 8 Reexamined,” in the Silver Jubilee Volume of the Zinbun 

Kagaku Kenkyusyo, pp. 568-584.) 
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Riku Ko taifu, Nansen to gowa suru tsuide, Riku iwaku: “ Jo 

Hoshi twaku, ‘Tenchi to ware to dokon; bambutsu ware to ittai.’ 

Mata hanahada kikai nari.’ Nansen teizen no hana o sashite, 

taifu o meshite iwaku: “Toki no hito kono isshu no hana o miru 

koto, yume no gotoku ni ainitari.” be BKK Hl pA Wh GA A eK, Be 

Zs, Ee UE fn 3, A Hh Bl FR lal AR, Ay BR — A. th Be Ay PE. PO HB 

Ke RTE, A ARG, He A Bd te — FR TE, WS HA LL, | Hekigan roku 40; 

T 48: 178a.3-7]| RIKU K6 was quoting from S6jé’s “‘ Nehan mumyod 

ron,” [T45: 159b.28 f | 

Monken kakuchi ichiichi ni arazu, sanga wa kyochu ni atte mizu. 

Soten tsuki ochite yo masa ni nakaba naran to su. Tare ka 

chétan to tomo ni kage o terashite samukaran? [Hi Sk &t Al FE — 

—, Wil A Ze BEA OB RK A OS AP, fe DR TSE TI a 2K. [ Heki- 

gan roku 40; T 48: 178b.18-21] 

Goso Hoen 7: i #  (Wu-tsu Fa-yen, 1024?-1104) was an impor- 

tant master in the 3rd generation of the Yogi (Yang-ch‘i) line of 

Rinzai (Lin-chi) Zen. He was a native of Hasei ©! 4 (Pa-hsi) in 

Menshu #i /{ (Mien-chou), in present Szechwan, and his family 

name was TO %$ (TENG). He had already reached the age of 

thirty-five before he left his home to become a monk. After tak- 

ing the commandments, he first studied the “Consciousness Only” 

(yuishiki ME # i-shih) doctrines at the provincial capital of Seito 

ix #8 (Ch‘éng-tu). But becoming dissatisfied with these studies, 

he journeyed to Kénan I fi (Chiang-nan), the district south of 

the Yangtze River in present Kiangsu and Anhwei, to seek a 

teacher in the sect that “transmits the Buddha-mind.” 

Eventually he came to Enkan Hen [El #f 7 i (Yuian-chien Fa- 

yuan, 991-1067), in the 7th generation of the Rinzai line, who was 

living on Mount Fu & ij (Fu-shan) in Joshua #¥ JN (Shu-chou), 

north of the river in present Anhwei. The first time he met 

Enkan, the old master said tohim: ‘The Tathagata had a secret 

word, but Mahakasyapa could not keep it hidden.” Héen ponder- 

ed on this statement for about a year. Then the Master told him 

that since he, Enkan, was becoming aged, it would be better for 

Hoden to go to Shutan Zenji ‘fi iH fii (Shou-tuan Ch‘an-shih, 

1025-1072), a direct heir of Yégi Hide (Yang-ch‘i Fang-hui), who 
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was then living at Hakuunzan 4 & il! (Po-yiin-shan) in the same 

district. Héen followed the old master’s advice, and, after a 

number of years of practice, became Shutan’s most outstanding 

heir. 
After Shutan’s death, Héen spent some time at Mount Shimen 

py ji 11) (Ssu-mien-shan), a part of Mount Hakuun. Then he jour- 

neyed to Kishi 8 JN (Ch‘i-chou), in modern Hupeh, and took up 

his residence on the famous Yellow Plum Mountain (Obaizan 

#f #¥ 1) Huang-méi-shan), where the Fifth Patriarch Gunin (Hung- 

jén) had lived four hundred years earlier. This mountain, also 

known as “East Mountain” (Tézan # {| Tung-shan), after Gunin’s 

death had been given the name “Fifth Patriarch’s Mountain” 

(Gosozan Zi. iii [| Wu-tsu-shan) in the Patriarch’s memory. It is 

from the fact that Hoen lived for over thirty years on this moun- 

tain that his name Goso Héen derives. 
Hoen was a straightforward, unassuming man, well-known for 

the plain, even colloquial, style of his lectures. He used to refer 

to himself as “Uncle Td of West River” (Seisen Téshiha 

74 JI| 8 fifi  Hsi-ch‘uan Téng-shih-po), or “the fellow who lives 

somewhere-or-other at the foot of East Mountain” (Tézanka sahen- 

tei 5 1) F 4 % IE Tung-shan-hsia tso-pien-ti). At his monastery 

he trained many students and developed a number of important 

heirs, the most famous among whom was Engo Kokugon (Yuan- 

wu K‘o-ch‘in). (Cf. PART ONE, Note 16.) 

The Katai futod roku in kan 8 gives the following account of 

the end of Héen’s life: 
One day, looking at his disciples, the Master said, “After 

my death how will you students carry on my teaching?” 

Bukkan said, ‘‘The brilliantly colored phoenix dances in the 

red heaven.”’ Butsugen said, “The iron snake lies across 

the old road.” Raising his leg, Bukka (Engo) said, “Look 

at my uplifted foot!” “He who will destroy my sect is Koku- 
gon,” the Master said. 

In the early summer of 1104, Héen took the high seat and 

said farewell to his disciples in these words: “Jéshi Osho 

had a last phrase. How do you understand it? Let some- 

one step forward and speak. If you can understand, there 

will be no hindrance to your freedom and joy. If perchance 
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youcannot, how shall I explain this good thing to you?” The 

Master sat quietly for a time, then continued “ My explanation 

is ended. But not every one knows it. Do you want to under- 

stand? For the rich man a thousand mouths are too few; 

for the poor man one body is too much. Farewell!” 

At that time the main gate of the temple was under con- 

struction. The Master now went personally to inspect the 

work. [To the workmen] he said, “All of you must exert 

yourselves, I shall not come again.” Then he returned to 

his own rooms, washed his hair, and bathed his body. The 

next morning at dawn he quietly passed away, sitting in the 

full lotus posture. 

That night, mountains were demolished and rocks came 

hurtling down. For forty Ji around, the cliffs and valleys 

shook and roared. The ashes from his funeral pyre were as 

abundant as rain. His memorial tower was constructed on the 

south side of East Mountain. The Master’s years were more 

than eighty. [ZZ2Z: 10.1.68d.13-69a.5] 
The record of the Master’s teachings, compiled by several of his 

disciples, will be found in the Hoen zenji goroku tk 1 if fil a4 

(Fa-yen ch‘an-shih yit-lu) {'T 47: 649 a-669 a). 

Goso iwaku: “Tatoeba suikogyt no sorei 0 suguru ga gotoshi; 

zukaku shitei subete sugiowaru, nani ni yotte ka biha suguru koto 

o ezaru.” Fi Fl, % M0 7k $i AE GR fe, SA AS SB AG, Ae 

Ei 4S. [Mumonkan 38: T 48: 297 c. 12-14] 

Sozan Konin #& 1) 36 {< (Su-shan Kuang-jén, 837-909) was a monk 

in the 2nd generation of the Chinese Sdté (Ts‘ao-tung) School. 

He was a native of Shinkan #f 4 (Hsin-kan) in Kisshi 7% JW (Chi- 

chou), in present Kiangsi. At first he listened to lectures and 

studied Buddhist doctrines at the Torin-ji # # 2# (Tung-lin-ssu) 

on the Rozan fi {| (Lu-shan). But he soon became dissatisfied 

and exclaimed, “[This is just] investigating line by line and 

counting rows of black letters. Words aren’t so good as silence. 

[This is] rejecting oneself and looking to others for assistance. 

The false isn’t so good as the true.” Whereupon he tucked up 

his robes and began his wanderings. [ Renté eyo 22; ZZ2Z: 
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9.5.401b.13f] 
After visiting a number of famous Zen masters, including Isan 

Reiyi (Kuei-shan Ling-yu), Ummon Bun’en (Yun-mén Wén-yén), 

Kassan Zenne (Chia-shan Shan-hui), and others, K6nin finally went 

to Tézan ial 1) (Tung-shan) in Inshi #§ JN (Yiin-chou), in modern 

Kiangsi, where he joined the assembly of Tézan Rydkai (Tung- 

shan Liang-chieh), one of the founders of the Chinese Sdtd Sect. 

After Tézan’s death, Kénin went to live on Mount So & LL! (Su- 

shan) in Busha #€ /f/ (Fu-chou), also in Kiangsi, and there spent 

the remainder of his life promulgating the Sdté teachings. He 
left four heirs. 

Nin Zenji, as the Master is usually called, was an ugly man of 

very short stature, and inclined to be sickly. He was often re- 

ferred to somewhat contemptuously as “Uncle Dwarf,” or the 

“Bantam Teacher.” On the other hand, he was mentally very 

alert. Among his fellow-monks he was the cleverest and sharpest 
in argument. When he was a member of Tézan’s assembly, it 

was said of him that “his innate power in displaying the inner- 

most mystery was that of a man who could chew the iron tip of 

an arrow. Everyone considered him an expert in estimating men’s 

characters, and when it came to all kinds of samadhi, they said: 

“We've only to ask Uncle Dwarf.’” | Keitoku dentéd roku17; 751: 
339c. 12-21] 

But the old records consistently speak of Nin Zenji disparaging- 

ly. The Zenrin sobo den iil HK (& #6 (8 (Ch‘an-lin séng-pao chuan), 

a 12th century biographical collection, recounts the following un- 

pleasant story about him: 

Knowing that |Té6zan Rydkai] was about to transmit his 

Dharma to his disciple [Sézan Honjaku], Uncle Dwarf 

secretly crawled under the Master’s rope-bottomed chair and 

lay down on his stomach. Rydkai was unaware of this. At 

midnight the Master handed to his disciple [Sdzan] the 

Jeweled-mirror Samadhi, the Secret of the Five Ranks, and 

the Three Kinds of Leakage, previously given him by his 

master Ungan. When the transmission was completed, Sézan 

bowed twice and hurried out. Uncle Dwarf now stuck out 

his head and bawled, ‘‘Tézan’s Zen is in the palm of my 

hand!” Rydkai was greatly astonished, and said, “Stealing 
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the Dharma by using the dirtiest of means will avail you 

nothing.” Later everything turned out just as he had said. 

[ZZ2.Z: 10.3.222b.8-11] 
(In the Chinese, Ryékai’s rebuke contains a double-entendre re- 

ferring to Kénin’s inability to keep from vomiting whenever he 

wanted to speak about the Dharma. The biographer’s conclud- 

ing remark undoubtedly refers to this, since the illness continued 

many years. In spite of the episode quoted above, Konin seems 

eventually to have received inka from Rydkai, as he is everywhere 

listed as one of that master’s heirs.) 

Nin Zenji seems to have had some literary bent for he is said 

to have left a treatise on Kegon (Hua-yen) doctrines, and a series 

of poems, but these are no longer extant. Just before he died, 

he wrote the following verse: 

My path lies beyond the blue sky, 

Where white clouds have no resting place. 

In the world there is a rootless tree, 

Its withered leaves, escorted by the wind, return. 
[Keitoku denté roku 17; T51: 340a.11f] 

Rasan Dokan # (1! 3# 83 (Lo-shan Tao-hsien, m. d.), a monk in the 

7th generation of the line of Seigen Gydshi (Ch‘ing-yiian Hsing- 

ssu), lived from the end of the T‘ang into the early years of the 

Five Dynasties (Godai # ft Wu-tai, 907-960). His family name 

was CHIN Bi (CH‘EN), and he was a native of Chokei & & 

(Ch‘ang-hsi) in Fukushii iffi 4] (Fu-chou), in present Fukien Prov- 

ince. After becoming a monk and taking the full commandments, 

he travelled about visiting many Zen masters, but found none who 

fully satisfied him, Finally he went to the Gantozan ik 5H IL] (Yen- 

t‘ou-shan), to the east of Lake Détei (Tung-t‘ing-hu) in present 

Hunan, where Gantd Zenkatsu i 5h & # (Yen-t‘ou Ch‘tian-huo, 

828-887), an heir of Tokusan Senkan (Té-shan Hsiian-chien), was 

living. Ddkan joined Gantd’s assembly, and eventually received 

the Seal of Transmission from him. 

After he had left the Gantézan, Dékan went on a long pilgrimage 

which took him to Godaizan (Wu-t‘ai-shan) in the far north. He 

remained several years on this mountain sacred to the Bodhisattva 

Mafijusri. After he had returned to the south, he was invited by 
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O Shinchi = % 4] (WANG Shén-chih, 862-925), Prince of the State 

of Bin fj (Min), in present Fukien, to live at the Rasan # IL! (Lo- 

shan). Although O Shinchi bestowed upon him the title Hob6 
Daishi ?& #¢ X fifi (Fa-pao Ta-shih), the Master was usually refer- 

red to as Rasan. According to Rasan’s biography in kan 17 of 
the Keitoku dento roku: 

On the day when the Master was to give his first sermon, 

he had no more than taken the high seat in the hall when he 

arranged his robes as for leave-taking, and said, “Farewell!” 

He remained sitting in silence for a little while, then contin- 

ued, “If there is anyone who has not yet understood, let him 

come forward.” A certain monk stepped out from the as- 

sembly and bowed. Raising his voice, the Master cried, 

“How pitiful!” The monk tried to ask a question, but the 

Master shouted, “‘Get out!”’...... 

When Rasan felt that his death was approaching, he took 

the high seat to give a last sermon to his assembled monks. 

He sat quietly for a little, then extended his left hand. The 

monk in charge of temple affairs (shuji — 3 chu-shih) did 

not fathom the Master’s meaning and had the monks on the 

east side step back. When the Master extended his right 

hand, the shwji had the monks on the west side step back. 

Then the Master said to the assembly, “If you want to re- 

quite the kindness of Buddha, the best way is to spread the 

great teaching. I am going home, I am going home. Fare- 

well!” As the Master’s words ended, a smile came over his 

face and he passed away. |7'51: 341a.25-b.26| 

104. The Daiyurei X KK ## (Ta-yii-ling) is a range of peaks on the 

105. 

boundary between present Kwangtung and Kiangsi provinces. It 

is here that the Sixth Patriarch hid himself for a number of years 
after receiving the Transmission. The biographies of Rasan Do- 
kan do not mention his staying here, but since, in the koan, he is 
said to have been living in a hermitage on the mountain, perhaps 
this episode took place before he went to live at Rasan. 

Bushu Sozan Nin Zenji, chinami ni shuji no sé shi no tame ni jut 
o tsukuri owari, kitatte shi ni mosu. Shi iwaku: “ Nanji ikusen 
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o motte ka shonin ni atau?” 

S06 iwaku: “Issai osho ni ari.” 

Shiiwaku : “Sammon o motte shonin ni atauru o yoshi to nasan 

ka? Rydmon o motte shonin ni atauru o yoshi to nasan ka? Ichi- 

mon o motte shonin ni atauru o yoshi to nasan ka? Moshi tieba, 

waga tame ni shitashiku juto o tsukure.” 

Sono sé bézen tari. 

Rasan toki ni Daiyurei ni atte jiian su. Nochi ni so atte Dairei 

mi itari, zenna o koji su. Rei twaku: “Kaette hito no tiuru ari 

ya?” 

SO twaku: “Imada hito no iiuru arazu.” 

Rei iwaku: “ Nanji kaette Sozan ni koji shite ie: ‘Moshi sam- 

mon o motte shonin ni ataeba, osho kono sho ketsujé shite to o ej; 

moshi ryomon o motte shonin ni ataeba, osho to shonin to tomo 

ni tssekishu 0 idasan; moshi ichimon o motte shonin ni ataeba, 

shonin o tairui shite, bishu daraku sen.” 

S6 kaette Sozan ni koji su. Shi igi o gu shi, haruka ni Dairei 

o nozonde raihai shi, santan shite iwaku: “Masa ni omoeri hito 

nashi to, Daiyurei ni kobutsu ari. Hikari o hanatte, ite sukan 

mi itaru, Shikari to iedomo, mata kore régetsuri no renge.” 

Dairei kikiete iwaku: “Ware yomo ni iu, hayaku kore kimo 

nagaki koto sushaku.” 

HE ONY Ge LL) {= ie ff PE SS PSS A eS 7, EO, GA, eS 

ee A A fe a, — Ze i fel. Bi ZS, OK = 3c Se OA ORF, FO 

3C BD A HE,  — 3c SA, i Ga 7G, DB et VE 

2K. me LU IRE HE OK JE aE SB A Ge, BB AA 

16 7G BA, AA AGE. GA, PR Bt BR LU = 3c 

Pr A, #0 fet he AE BR ER OS, GORE PW BC BLA, fed Be A EH 

& AR — 3c Se OA, A eA 5 0 . (9 I BR LL. 

FA al BE, SK Ga it FE a Mt RA, KO a OS, BOE 

=F Itt fad, se 98, th at A A SE TE. He Ge TB 7 os, FR BEG, Fe 

£2 BR. | Katto shi, 2, 5| 

Suigan Reisan 4 iS B (Ts‘ui-yen Ling-ts‘an, ».d.), a monk 

who lived during the Five Dynasties (907-960), was in the 7th 

generation of the line of Seigen Gyéshi (Ch‘ing-yiian Hsing- 

ssu), Reisan was a native of Koshi # JN (Hu-chou), in modern 
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107. 

Chekiang. After visiting a number of Zen masters in various 

parts of the country, he came to Seppézan & ll# il! (Hstieh-féng- 

shan), in present Fukien Province, and joined the assembly of the 

famous Sepps Gison & I #¢ #f (Hsiieh-féng I-ts‘un, 822-908), an 

heir of Tokusan Senkan (Té-shan Hsiian-chien), After Reisan 

had received the Transmission from Seppé he went to live on 

Suiganzan # Mf (| (Ts‘ui-yen-shan) in Meishi 4 ‘{ (Ming-chou), 

in present Chekiang. There he remained for nearly thirty years. 

In his later life, Suigan was invited by the King of Go-Etsu 

if (Wu-Yiieh), SEN Koshuku £ 5h #1 (CH‘IEN Hung-ch‘u, 929-988), 

to take up his residence at the Ryisaku-ji #é {ft “# (Lung-ts‘é-ssu), 

a temple within the capital city of Go-Etsu, present-day Hangchow. 

Here, under royal patronage, the Master seems to have spent his 

remaining years propagating Zen with considerable success. 

Though few details regarding Suigan’s life have been transmit- 

ted, a verse which he seems to have written for his students has 

come down to us: 

How pitiful, how very pitiful! 

To search for dry ashes in the waves of the sea. 

If you would only withdraw your hands, 

At that very moment IT would come. 
[Sod6 shu 10: Vol. 3, p.57.8f] 

Hofuku Jaten ff iffi 7 # (Pao-fu Ts‘ung-chan, d. 928) was a monk 

in the 7th generation of the line of Seigen Gyéshi (Ch‘ing-yiian 

Hsing-ssu). His family name was CHIN SR (CH‘EN) and he was a 

native of Fukushiu iif ‘1 (Fu-chou), modern Fukien. At the age 

of fifteen he became a monk and a disciple of the great Zen master 

Seppo Gison (Hsiieh-féng I-ts‘un), who lived on Seppézan (Hsiieh- 

féng-shan) in Fukusht. After three years of practice, Jaten went 

on a long pilgrimage, during the course of which he took the full 

commandments at the Daichi-ji A = (Ta-chung-ssu), in the 

same province, and visited many masters. Thereafter he rejoin- 

ed his former master’s assembly on Sepp6ézan, remaining there 

for many years and becoming one of Seppo Zenji’s several distin- 

guished heirs. 

Among the many monks who thronged around Seppé in those 

days were Ummon Bun’en 2 f' 3¢ (& (Yiin-mén Wén-yen, 862/4- 
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949), Chékei Eryé & b% # # (Ch‘ang-ch‘ing Hui-léng, 854-932), 

Gensha Shibi % fifi ig (Hsitian-sha Shih-péi, 835-908), and Kuzan 

Jin’an #% 1l ith 4 (Ku-shan Shén-yen, 863-929). All, including 

Jiten, were close friends, and all are said to have constantly dis- 

cussed together various problems relating to koans. Undoubtedly 

this early interchange of views and experiences between men who 

were to become leading Zen masters in their generation had much 

to do with the form which koans and the methods of koan study 

took from that time on. 
In 918, O Empin © 4 #% (WANG Yen-pin, n. d.), Prefect (shishi 

ii)  tz‘u-shih) of Senshi % M1 (Ch‘iian-chou), in present Fukien, 

became Jiten’s disciple, and assisted the Master in founding the 

Hofuku-in / iff &¢ (Pao-fu-yiian) in that city. There Hofuku as 
Jiiten was now generally known, spent the rest of his life vigorous- 

ly promulgating the style of Zen made famous by his master 

Seppo Gison. 

According to the biography of Hofuku in kan 19 of the Keitoku 
dento roku: 

One day in the third year of the Tensei K / (T‘ien-ch‘éng) 

era (926-929) of T‘ang, the Master seemed slightly indis- 

posed, When a mank entered his room to inquire how he was 

feeling, the Master said, “You and I are intimate friends of 

long standing. Have you any remedy for me?” “Yes,” said 

the monk, “I have many remedies, but I hear that you can’t 

practice abstinence.” 
To the assembly of monks the Master said, “For the past 

ten days my strength has been failing. This merely means 

that my time has come.” A monk asked, “Should it be, Master, 

that your time has really come, which would you prefer, to 

go or to stay?” “Tao!” replied Hofuku. “In that case,” 

replied the monk, “I won’t disturb you further.”” “Ah, los- 

ing one’s money and incurring punishment as well,” said the 

Master. Then, sitting quietly in the lotus posture, he passed 

away. This was the third month and the eleventh day (April 

4, 928). [T51: 355b.29-c.7] 

108. Chékei Eryé &  @ @ (Ch‘ang-ch‘ing Hui-léng, 854-932) was a 

monk in the 7th generation of the line of Seigen Gyéshi (Ch’ing- 
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yiian Hsing-ssu). His family name was SON #& (SAN), and he was 

a native of Enkan # '& (Yen-kuan), in present Chekiang Province. 

At the age of thirteen he went to Sosha # Jf] (Su-chou), modern 

Soochow, in Kiangsu, and there at the Tsiigen-ji sai % <7 (T‘ung- 

hsiian-ssu) had his head shaved and took the full commandments. 

In 878 he journeyed south to the country of Bin fj (Min), where 

he visited the Sai-in 74 B% (Hsi-yiian) in Choraku & # (Ch‘ang-lo), 

in present Fukien, and had an interview with Reiun Shigon 

gi 22 & % (Ling-yiin Chih-ch‘in, z. d.), an heir of Isan Reiyi (Kuei- 

shan Ling-yu). Reiun had attained satori when he saw the peach 

flowers in bloom, and his verse written at the time is famous in 

Zen: 

Some thirty years I sought an expert swordsman. 

How many times leaves fell, how many times branches 

burst into bud! 

But from the instant I saw the peach flowers blooming, 

From that moment to this I have had no doubts. 
[Keitoku denté roku 11; T51: 285a.25 f | 

But Ery6 presently went on to Fukushi (Fu-chou) to join the as- 

sembly of Seppd Gison (Hsiieh-féng I-ts‘un). 

Seppo soon discerned that Eryé was an exceptionally earnest 

student. (Tradition has it that during his twenty-odd years of 

practice he wore out seven sitting cushions.) According to the 

story as it is given in kan 10 of the Sodé sha [ Vol. 3, pp. 66-67], the 

Master said to Ery6é one day, “I’m going to give you the same 

treatment a horse doctor uses in restoring a dead horse to life. 

Can you take it?” “Whatever you say I’ll do,” replied the young 

monk. “Well,” continued Seppé, “you don’t need to come to 

me for sanzan three or four times a day. Just keep your mind 

and body as still asa charred tree stump in the mountains. Then, 

if you’re slow, you'll hit on something after ten years; if you're 

middling, after seven; or if you’re fast, after three.” 

For two and a half years Eryé practiced zazen diligently. Then 

one night, while sitting in the meditation hall, he felt restless and 

disturbed. He left the hall, and walked two or three times around 

the tea garden. Suddenly overcome by an irresistible desire to 

sleep, he lay down on the bare ground. When he awoke some- 

time later he got up and returned to the meditation hall. As he 
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was rolling up the bamboo screen in the entrance, a beam of light 

from the lantern within the hall struck his eye, and in that moment 

he attained satori. Eryé went immediately to the Master’s quar- 

ters, but, finding that Sepp6 was asleep, stood outside leaning on 

a pillar. Suddenly a laugh escaped him. The Master, hearing 

it, came to the entrance. ‘‘ What are you doing here in the mid- 

dle of the night?” he asked. In reply, Eryé recited the following 
verse: 

“How strange! How strange! 
When the screen is rolled up, all under Heaven is 

complete. 

Were someone to ask me what I’ve seen, 

I’d pick up my whisk and hit him on the mouth.” 

When Seppé heard these words he was greatly pleased. ‘I’ve 

had seventeen hundred disciples since I came to live in this 

temple,” he said, “and now at last I’ve found half a holy man.” 

The following morning, when Seppé had taken the high seat in 

the hall, he asked Eryé to step forward. ‘The assembly is doubt- 

ful about what happened to you last night. They seem to think 

that you and I staged the whole affair. Now, since you’ve attain- 

ed some insight, speak a word.” Thereupon Eryé recited these 

lines: 

“Within the ten thousand forms, one naked body; 

Only he who himself affirms it can be intimate with it; 

Until yesterday I was mistakenly pursuing it halfway; 

Today I clearly see the ice within the fire.” 

Thereafter, for over twenty years, Ery6 went back and forth be- 

tween Seppozan, the Sai-in in Choraku, and other temples. Final- 

ly, in 906, O Empin (WANG Yen-pin), the Prefect of Senshi 

(Ch‘iian-chou), became the Master’s disciple, and built for him the 

Shokei-in #4 f# &% (Chao-ch‘ing-yiian) in the city of Senshi. Some 

years later, Eryd was invited by Empin’s uncle, O Shinchi (WANG 

Shén-chih), Prince of Bin, to live at the Sai-in. When an Imperial 

tablet inscribed with the characters £& B¥ [yi, ““ Chokei-in”’ (Ch‘ang- 

ch‘ing-yiian), was bestowed upon the temple, its name was chang- 

ed to accord with the inscription, and Eryé was thereafter known 

as Chékei Osho & # #11 fel (Ch‘ang-ch‘ing Ho-shang). 
Since this was a period of great political disorder and resultant 
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109. 

110. 

wars, many monks and laymen came to Fukushi from the north 

and took refuge in the temples there. It is said that, during the 

remainder of the Master’s life, there were never less than fifteen 

hundred people living in the Chékei-in. After the Master’s death, 

the royal family of Bin bestowed upon him the posthumous title 

of Chokaku Zenji # 4 iff fifi (Ch‘ao-chiieh Ch‘an-shih). 
(The Empire of Min, by Edward H. SCHAFER, contains interesting 

material on the WANG family, including details regarding their re- 

lationship to various Zen monks.) 

Suigan gematsu ni shu ni shimeshite iwaku: Ichige irai, hindei 

no tame ni setsuwa su. Miyo, Suigan ga bimo ari ya?” Hofuku 

iwaku: “Zoku to naru hito kokoro kyo nari.” Chokei iwaku: 

“ Sho zeri.” Ummoniwaku: “Kan.” 2BRERKARRB, — BY 

AG, £3 OU 6 ht ah. 7B. 2A WR Jel 6 Ze ME. PR a ZS, VF BR AID lit, Ee BB, 

AE th, SPY as, BH. [| Hekigan roku 8; T 48: 148b.1-4] 

Enkan Saian 6 ?¥ & (Yen-kuan Ch‘i-an, 750?-842) was a monk 

in the 3rd generation of the line of Nangaku Ejé (Nan-yiieh Huai- 

jang). His family name was RI # (LI), and he was a native of 
Kaimon # f'} (Hai-mén) in Yoshi #& 1 (Yang-chou), in modern 

Kiangsu. After becoming a monk he spent some time in the 

study of the Vinaya. Then, hearing of Baso Déitsu (Ma-tsu Tao- 

i), who was living on the Kyékézan #8 4 LW (Kung-kung-shan) in 

Kosha #£ JN CHung-chou), in modern Kiangsi, he went to visit that 

great master, became his disciple, and, eventually, one of his many 

heirs. 
For thirty years after Baso’s death Saian wandered from place 

to place. Finally, when he was over seventy, he settled for a 

time at the Héraku-ji # 4% <¢ (Fa-lé-ssu) on Shdzan #i LL (Hsiao- 

shan) in Esshi i6& J1 (Yueh-chou), in present Chekiang. Some- 

time later he was invited to reside at the Chinkoku Kaishé-in 

$i (Bl #4 GG (Chén-kuo Hai-ch‘ang-yiian), a temple in Enkan ## ‘& 

(Yen-kuan), now the Hangchow district: From this place derives 

the name by which he is most often called. In his early nineties, 

the Master suddenly passed away one day while attending a feast. 

Enkan’s family was distantly related to the ruling house of the 

T‘ang. Atthe time that RI Chin # { (L1 Ch‘én) was being pur- 
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sued by his nephew, Emperor Busé if a (Wu-tsung, r. 841-846), 
Chin, disguised as a Buddhist layman named Yaké A 36 (Yu- 
kuang), took refuge in Enkan’s temple. When, on Busd’s death, 

RI Chin ascended the throne as Emperor Sens6 = 4 (Hsiian-tsung, 

r. 846-860), he did not forget Enkan’s kindness. He immediately 

put an end to the widespread persecution of Buddhism which 

had taken place during his predecessor’s reign, and did much to 

restore to that faith some of its former power and prestige. 

After Enkan’s death, the Emperor bestowed upon him the post- 

humous title Gokii Zenji f& 2% i fii (Wu-k‘ung Ch‘an-shih). The 

memorial stupa which he built for Enkan is said to have been the 

most magnificent constructed for a Buddhist monk up to that 

time. 

It was Enkan’s disciple Gikii 3 22 (-k‘ung, n.d.) who was the 

first to bring to Japan the Sixth Patriarch’s Zen, that is, the Zen 

of the Southern School. The famous Japanese Shingon priest 

K6bo Daishi 54 YX fii (774-835), the year before he died, suggest- 

ed to Empress Danrin !# (787-851), consort of Emperor Saga 

IG IGG (-. 810-823), that an Imperial messenger be sent to China to 

invite a Zen monk to Japan. When the messenger returned some 

fifteen years later he was accompanied by Giki. On the occasion 

of her first meeting with the Chinese monk, the Empress is said 

to have composed the following verse: 

Clouds rising over the mountains of T‘ang 

Are smoke from fires burning in our land. 

Gikia’s mission was not successful, however, and after a few years 

he returned to China, leaving, so tradition has it, only a stone in- 

scription near the Rashémon in Kyoto to bear witness to his at- 

tempt to propagate Zen in the eastern land. 

111. Enkan ichijitsu jisha 0 yobu: “Waga tame ni saigyt no sensu 

o mochikitare.’ Jisha iwaku: “Sensu yaburenu.” Kan iwaku: 

“ Sensu sude ni yaburenaba, ware ni saigytji o kaeshi kitare.” 

Jisha tai nashi, B— 7 WR A, MRM FBTR. GBs, 

Brhh Ba, BFR, BREF OR. ABR. [Hekigan 
roku 91; T 48: 215c. 1-4] 

112. Saigyt no sensu mochiuru koto taji, monjaku sureba ganrai so 
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113. 

114. 

115. 

ni shirazu. Kagiri naki seifu to zukaku to, kotogotoku un'u no 

satte oigataki ni onaji. HF FA & We. (A 7G AR Re AS HL, SRE BR 

vif BO Oi PS. AE Ie SE BW FE EG. | Hekigan roku 91; T 48: 216a. 12-15] 

Jiji muge hokkai % 44 48 i Ys #, the fourth of the Four Dharma- 

dhatu of the Kegon (Hua-yen) School. Cf. PART ONE, Note 24. 

Tozan got id (UH ht (Tung-shan wu-wéi). 

Toézan Ryokai if il) & ft (Tung-shan Liang-chieh, 807-869) was 

the heir of Ungan Donjo & # 4 & (Yiin-yen T‘an-shéng, 780?-841), 

and thus in the 5th generation of the line of Seigen Gydshi 

(Ch‘ing-yiian Hsing-ssu). He was born in Kaikei @ ## (K‘uai- 

ch‘i), in present Chekiang Province, and his family name was YU 

(YU). While still a boy, he was put under a teacher at a country 

temple. One day he was told by his teacher to recite the Hannya 

shingyo (Heart Sutra). When he came to the passage “there is 

no eye, no ear, no nose, no tongue, no thought,” he stopped and 

quickly ran his hand over his face. Then he said to his teacher, 

“T have eyes and ears, a nose and a tongue. Why does the sutra 

say I haven’t?” The teacher, astonished at the boy’s unusual 

remark, said, “I am not your teacher,” and sent him to Reimoku 

Zenji ## @ f# fii (Ling-mo Ch‘an-shih, 747-818), one of the many 

heirs of Baso Doitsu (Ma-tsu Tao-i). 

Later, Rydkai visited Nansen Fugan (Nan-ch‘tian P‘u-ytian), 

another of Baso’s heirs, and after that, Isan Reiyai (Kuei-shan 

Ling-yu), in the 3rd generation of Baso’s line. In the course of 

a conversation with Isan, Rydkai asked the Master to explain to 

him the meaning of “the preaching of Dharma by the sentientless” 

(mujo seppo BE ti at %& wu-ch‘ing shuo-fa), a famous phrase origi- 

nating with Nan’yé Echia A b & i (Nan-yang Hui-chung), one 

of the Sixth Patriarch’s heirs. Though Rydkai could not com- 

prehend Isan’s answer, the Master recognized the young monk’s 

abilities, and advised him to visit Ungan Donjé, an heir of Yaku- 

san Igen 38 iL) fit (Yueh-shan Wéi-yen, 745-828). 

Ryodkai went straightway to Mount Ungan & i |l) (Yiin-yen- 
shan) in Tanshi #@ J (T‘an-chou), in modern Hunan. 

| After he had explained to Ungan the circumstances of 
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his coming] Rydkai asked: “Who can hear the preaching 

of the Dharma by the sentientless?” ‘The sentientless 

can hear it,” replied Ungan. ‘Your Reverence, do you 

hear it?” asked Rydkai. “If I were to hear it, you would 

not hear my preaching,” the Master answered. “Why do 

I not hear it?” Rydkai asked. Raising his whisk, Ungan 

asked, “Do you hear it?” “No,” replied Rydkai. ‘When 

you don’t hear even my preaching how can you hear that 

of the sentientless?” said the Master. “On what work is 

the phrase ‘the preaching of Dharma by the sentientless’ 

based?”’ Rydkai now asked. Ungan said, “‘Have you not 

seen the passage in the Amida kyd which says: ‘The 

streams, the birds, the trees, the groves, all chant the name 

of Buddha, all chant the name of Dharma’?” At these 

words Rydkai attained some understanding. He recited. 
the following verse: 

“How wonderful, how very wonderful! 

The preaching of the sentientless is inconceivable! 

Listening with the ear, it is difficult to understand, 

Hearing with the eye, then you know it.” 
[Tédzan goroku; T 47: 507 c. 4-13] 

Ungan transmitted to Rydkai the “secret teaching” he had 

received from his master Yakusan, though the disciple seems not 

to have fully comprehended it until after Ungan’s death. (For 

their last conversation and Rydkai’s subsequent full enlighten- 

ment, see Note 120 below.) After he had left Ungan, Rydkai 

spent some years visiting different masters. When the persecu- 

tion of Buddhism which had been taking place during the reign 

of Emperor Busé came to an end with the Emperor’s death in 846, 

Rydkai went to live on Mount Shimpo #f (1) (Hsin-féng-shan) in 

Koshi # 1 (Hung-chou), in present Kiangsi. Later he moved to 

the Furi-in *¥ J && (P‘u-li-yiian) on Tozan iil 1 (Tung-shan) in 

Inshi %§ )) (Yiin-chou), also in present Kiangsi. There he spent 

the remainder of his life instructing a large company of disci- 

ples in his distinctive teachings, teachings which clearly bore 

the imprint of the Master’s philosophically inclined mind. 

According to the Tozan goroku: 

On the first day of the third month of the tenth year of 
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the Kantsi ii (Hsien-t‘ung) era (860-874), early in the 

morning the Master ordered his head to be shaved, his 

body to be bathed, and a fresh robe brought. Then, after 

striking the bell, he said farewell to the assembly, and 

gravely passed away. All the monks wailed bitterly, and 

for a long time could not control their lamentations. 

Suddenly the Master opened his eyes and said, “The 

hearts of men who go forth into the homeless life should 

not be dependent upon things. This is true practice. 

What use is there in grieving when troublesome life comes 

to rest in death?” Then he called the monk in charge of 

temple affairs and ordered him to prepare a “ Fools’ Feast” 

for everyone, intending thus to rebuke the assembly for 

their attachment to him. When their demonstrations of 

affection still did not cease, the Master postponed his going 

for seven days. When the food had been provided and 

everything was ready, the Master also partook of the feast. 

Finally he said, “Why do all you monks behave so rudely? 

Why do you make such a disturbance when I am on the 

point of departure?” 
On the eighth day, after he had bathed, sitting erect the 

Master set out on his long journey. His age was sixty- 

three. He had been a monk for forty-two years. His 

Imperially bestowed posthumous title was Gohon Daishi 

{8 A XK fii (Wu-pén Ta-shih), [Jbid., 515a.6-14] 
Tozan Rydkai was a poet of distinction, and incorporated much 

of his teaching in his considerable body of verse. His most 

famous poem is the Hokyé zammai, though of no less importance 

are his “Verses on the Five Ranks” (Goi no ju # fil & Wu-wéi 
sung). The doctrines obscurely set forth in these two works 

were further developed and systematized by Tézan’s heir Sozan 

Honjaku @ 1) A # (Ts‘ao-shan Pén-chi, 840-901), and became the 

basic teachings of the Chinese Sétd @ il (Ts‘ao-tung) School, of 

which master and disciple are considered the co-founders. (For 

more on the Chinese Sdtd Sect, see PART ONE, Note 19.) Toézan 

left many heirs, the most important of whom, after Sozan, was 

Ungo Doys & /& 34 If (Yiin-chii Tao-ying, d. 902). The record of 

the Master’s life and teachings is to be found in the Inshu Tozan 
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NOPES, PARRTEIWO 

Gohon zenji goroku. 

Tojo got hensho kuketsu itl { Fi. WL ti TE AR | Keisd dokuzui 3; 

Hakuin oshé zenshi, Vol. 2, pp. 81-88]. The text which follows under 

this title is, with the exception of a few minor deletions, a com- 

plete English translation of Hakuin’s treatise on the Five Ranks 

(goi HAL wu-wéi). The English rendering of many of the 

Buddhist and Zen technical terms to be found in the work is 

tentative, since western languages are, for the most part, not 

provided with a vocabulary which can adequately express the 

more subtle eastern philosophical and metaphysical concepts, 

particularly those based upon direct experience. What the Five 

Ranks is concerned with is states of realization which are beyond 

words and beyond intellectual comprehension. True under- 

standing of the Five Ranks can be reached only under a Zen 

master and through the method of study known as sanzen. Those 

who wish to grasp the full import of Tézan’s teaching must, 

perforce, study it this way. 

As for the the English rendering of the title of Hakuin’s 

treatise, the term here translated as “ranks” (2 fii wé@i) should 

be understood as “‘steps” or “positions” in a series, designated 

as such for the purpose of setting forth the doctrine. ‘The 

Apparent” translates hen ‘fi (p‘ten)—literally “the bent,” “the 

inclined,” ‘‘the partial’ —a term indicating that which is differ- 

entiated, manifested in form, or, in other words, phenomena. It 

is the equivalent of jz & (shzh) in the Kegon (Hua-yen) teaching 

(cf. PART ONE, Note 24). In the Five Ranks it is represented 

by a solid white circle O symbolizing “brightness.” ‘‘The 

Real” translates sho iE (chéng)—literally “the straight,” “the 

correct,” “the true”—a term indicating that which is undiffer- 

entiated, unmanifested, or, Noumenon. It is the equivalent of 

ri #! (di) in Kegon. In the Five Ranks it is represented by a 

solid black circle @ symbolizing “‘darkness.”’ “The [Monk] Who 

Lived on Mount T6” is, of course, T6zan Rydkai (Tung-shan 

Liang-chieh). 

Hokyé zammai % i =" (Pao-ching san-méi), the long poem 

attributed to Tézan Rydkai in which the doctrine of the Five 
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Ranks is set forth in highly enigmatic language. 

118. Sekitd Kisen 4 9 7 3 (Shib-t‘ou Hsi-ch‘ien, 700-790) was one of 

the great figures in early Chinese Zen. He was a native of Koyo 

% @ (Kao-yao) in Tanshi ‘ij $1 (Tuan-chou), in what is now 

‘ Kwangtung, and his family name was CHIN fi (CHEN). The old 

biographies speak of him as an unusually intelligent child, with 

a calmness and self-assurance far beyond his years. The district 

in which he was born was at that time quite uncivilized, and the 

natives, many of whom lived in caves, were in the habit of building 

shrines to malevolent deities and making sacrifices of wine and 

oxen to them. It is said that the boy used to go out and destroy 

these shrines, then return leading the oxen. 

When he was twelve or thirteen years old, young CHIN went to 

visit the Sixth Patriarch at Sdkei # & (Ts‘ao-hsi), a place not 

very far distant from his home. End (Hui-néng), struck by 

the youth’s perspicacity, kept him with him, and gave him some 

instruction. A year or two later (713), he was among the dis- 

ciples who surrounded the Patriarch on his deathbed. Little is 

known of his life during the years that followed, until, in 728, he 

took the full commandments at the Rafuzan #é (Ll) (Lo-fu-shan), 

in the northern part of present Kwangtung. 

Shortly thereafter, Kisen—to give him his Buddhist name— 

went to see Seigen Gydshi (Ch‘ing-yiian Hsing-ssu), one of the 

most important of the Sixth Patriarch’s Dharma-heirs, who was 

then instructing many disciples on the Seigenzan 75 J I (Ch‘ing- 

yiian-shan) in Kissha 7 4 (Chi-chou), in modern Kiangsi. At 

their first interview Seigen made the famous remark about his 

new disciple: “I have many horned animals in my assembly, but 

one unicorn will suffice.” [Keitoku dento roku 5; 151: 240b.10] (In 

China the unicorn [7in I lin] was a fabulous animal, the ap- 

pearance of which presaged some extraordinary and auspicious 

event.) Kisen spent several years under Seigen Gydshi, and 

inherited his Dharma. 

In 742 Kisen went to the Nangaku FM #* (Nan-yiieh), in the 
southeastern part of present-day Hunan. There, on a large flat 

rock a little to the east of an old temple known as the Nan-ji 4 

= (Nan-ssu), he built a hut for himself. From this, people called 
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him Sekitd Osho 4 58 #1 fil (Shih-t‘uo Ho-shang), the “priest 

[who lives] on top of the stone.” At that time three other Zen 

masters were also living on the “Southern Peak” (Nangaku): 

the Sixth Patriarch’s heirs Nangaku Ejo Pd et #8 @ (Nan-yiieh 

Huai-jang) and Nangaku Kengo #4 4 ® [&l (Nan-yiieh Chien-ku), 

and a disciple of Fujaku 7? # (P‘u-chi) of the Northern School 

of Zen. Since these men spoke in the highest terms of Sekité’s 

understanding, many of their disciples came to study with him. 

For twenty-three years the Master remained on the Nangaku. 

His teaching and his teaching method may be clearly discerned 
in the following: 

One day when the Master had taken the high seat in 

the hall, he said: “My Dharma has been transmitted to 

me by a preceding Buddha. It is of no matter whether it 

be by meditation or by zealous religious practice; the 

important thing is to attain the Buddha-wisdom. This 

very Mind, just this is Buddha. Mind, Buddha and sen- 

tient beings, perfect wisdom and the defiling passions— 

these are but different names for one and the same 

substance. 

“All of you must know your own Mind-essence, know 

that its substance is apart from extinction and permanence, 

and that its nature is neither stained nor pure; know that 

it is absolutely still and completely whole, and that [in it] 

secular and sacred are exactly the same; know that its 

responding to circumstances is limitless, and that it is 

apart from mind and consciousness. The Three Worlds 

and the Six Ways [of Transmigration] are only ap- 

pearances [produced by] your own mind, like reflections 

of the moon in water, or images seen in a mirror. How 

can [this Mind] be subject to birth and death? If you know 

this well, you will lack for nothing.” 

The disciple Dogo asked, “Who obtained the essential 

teaching of Sdkei?” 

The Master said, “He who understands Buddha-dharma 

obtained it.” 
“Did you obtain it, Master?” Dégo asked. 

“T don’t understand Buddha-dharma,” Sekité replied. 
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“What about emancipation?” asked another monk. 

“Who binds you?” said the Master. 

“What about the Pure Land?” 

“Who defiles you?” was the reply. 

“What about Nirvana?” 

“Who puts you in Samsara (birth-and-death),”” was Seki- 

td’s reply. | Keitoku dento roku 14; T51: 309b. 12-22] 

In 764, at the request of some of his disciples, Sekité went to 

Rydtan % ‘ii (Liang-tuan) in Tanshi @ Ni (T‘an-chou), near pre- 

sent Ch‘ang-sha. There his fame as a Zen master came to equal 

that of the great Baso Déitsu (Ma-tsu Tao-i). Though the 

records are not clear, it seems probable that Sekitd returned to 

the Nangaku after a stay of some ten years in Tansha. He died 

there in his ninety-first year. 

Sekité left a number of Dharma-heirs, among whom Yakusan 

Igen 38 il) HE (li (Yiieh-shan Wéi-yen, 745-828) and Tennd Digo 

XK 4 38 f§ (Tien-huang Tao-wu, 748-807) became the most famous. 
During the Chikei & B (Ch‘ang-ch‘ing) era (821-824), the 

T‘ang emperor Bokusé & 7 (Mu-tsung r. 820-824) bestowed upon 

the Master the posthumous title Musai Daish #€ #% X fifi (Wu- 
chi Ta-shih), 

Two famous poems from Sekité’s hand have come down to us, 

the Sandokai & lel & (Ts‘an-t‘ung-chi) In Praise of Identity 

| Keitoku denté roku 30; T51: 459b.7-21], and the Sdanka ¥ fe 

(T’s‘ao-an-ko) Song of the Grass Hut |ibid., 461c.8-21]. Neither 

has been translated into a western language. In the Sandokai, 

traces may be discerned of Taoistic thought, of certain ideas from 

the Jéron (Chao lun), and of the Kegon (Hua-yen) doctrine of the 

Four Dharmadhatu (shihokkai PY t& F ssu-fa-chieh) (cf. PART 

ONE, Note 24). This short poem was particularly important for 

both Sdté (Ts‘ao-tung) and Rinzai (Lin-chi) Zen, since within it 

lay the rudiments of the doctrine of the Five Ranks, later fully 

developed by Sekitd’s descendants, Tézan Rydkai (Tung-shan 

Liang-chieh) and Sdzan Honjaku (Ts‘ao-shan Pén-chi), founders 

of the Chinese Sdté Sect. 

(The dates given above for Sekité and his disciples are those pro- 

posed by UI Hakuju, Zenshitshi kenkyi, Vol. I, pp. 396-411.) 
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119. Yakusan Igen 3% ili ff fi (Yiieh-shan Wéi-yen, 745-828) was a 

monk in the 3rd generation of the line of Seigen Gydshi (Ch‘ing- 

yiian Hsing-ssu). He was born in Késhi ## Ji (Chiang-chou), in 

modern Shansi, but while he was still a child the family, whose 

name was KAN ## (HAN), moved to Shimpé fa @ (Hsin-féng) in 

Nanko #3 & (Nan-k‘ang), in what is now Kiangsi. At seventeen 

the youth’s head was shaved by Eshé Zenji # FA i fifi (Hui-chao 

Ch‘an-shih, x. d.), a disciple of Nangaku Ejé (Nan-yiieh Huai-jang). 

From that time on until the age of twenty-nine, when he took 

the full commandments, he seems to have devoted himself to the 

study of the Vinaya and the sutras. 
In 773 Igen visited the famous Zen master Sekitd Kisen (Shih- 

t‘ou Hsi-ch‘ien), who at that time seems to have been again living 

at the Nangaku (Nan-yiieh). According to late accounts, on 

Sekitd’s advice Igen went to Baso Déitsu (Ma-tsu Tao-i), who 

was then teaching at the Kaigen-ji Bi 705 (K‘ai-yiian-ssu) in 

Koshi #£ J (Hung-chou), in modern Kiangsi, and remained with 

that master for a number of years. Even if this be true, it is 

nevertheless clear that Igen later returned to the Nangaku to 

serve Sekité and to receive the Transmission of Dharma from 

him. 
Sometime before Sekitd’s death in 790, Igen left the Nangaku 

and went to the Yakusan #€ {l| (Yiieh-shan) in Reishi 7 JN (Li- 

chou), to the west of Lake Détei % i) (Tung-t‘ing-hu) in 

present Hunan. It is said that, when he first arrived on the 

mountain, Igen asked the village headman to give him a cowshed 

as quarters for himself and, presumably, a few disciples who were 

accompanying him. Later, when the group of disciples numbered 

forty or fifty, a hut was built for the Master on the mountainside 

nearby. There, for many years, he seems to have spent much 

of his time in studying the sutras, particularly the Avatamsaka, 

the Mahdparinirvana, and the Saddharma-pundarika. But Yaku- 

san, as he is generally called from the mountain on which he 

lived, seems to have thoroughly disapproved of sutra study for 

his monks. 

In the summer of 820, RI Ko 2 # (Li Ao, n.d.), the Prefect of 

nearby Réshi 84) (Lang-chou), came to pay his respects to 

Yakusan. According to Keitoku dento roku 14: 
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[When RI Ké entered the Master’s room] the Master was 

holding a volume of sutras in his hand, and did not look up. 

His attendant addressed him, saying, “The Prefect is here.” 

K6, who was a quick-tempered man, said, “To hear the 

name is better than to see the face.” “Prefect!”’ exclaimed 

the Master. “Yes, Your Reverence,” responded Ko. “How 

dare you esteem the ear and scorn the eye!”” demanded the 

Master. Ko saluted with folded hands, and offered his 

apologies. 

Then Ké asked, “What is that which is Tao?” The 

Master pointed above and below with his hand. “Do you 

understand?” “No,” said K6, “I do not understand.” “The 

clouds are in the heaven, the water is in the jar,” said the 

Master. K6 was delighted with these words. Bowing deeply, 

he offered this verse: 
“He has trained his body to resemble that of a crane. 

Beneath a thousand old pine trees are two boxes 
of sutras. 

I came to ask about Tao; there were only these words: 

‘The clouds are in the heaven, the water is in the jar.’” 

“What are commandments, meditation, and wisdom?” K6 

then asked. ‘My room is without such useless furnishings,” 

replied the Master. K6 could not fathom the profound 

meaning of these words. “Prefect,” said the Master, “if 

you wish to take on this thing, you must at once sit down 

upon the summit of the mountain—high, high—and walk 

upon the bottom of the sea—deep, deep. [7'51: 312b.10-21] 

Thereafter, during the period he held office in Roshi, RI K6 came 
often to visit Yakusan. 

One evening the Master walked to the top of the mountain. 

As the clouds suddenly parted and the moon appeared, 

Yakusan laughed a great laugh. The sound of the laugh 

echoed as far as Reiyé, some ninety 7i to the east. The in- 

habitants of the district thought it had come from a house 

to the east. The following morning they set out to investi- 

gate the matter, and soon came to Mount Yaku. The monks 

said, ‘Oh, last night the Master laughed a great laugh on 

the top of the mountain.”’ RI K6 later presented the Master 
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with the following poem: 

He has chosen a lonely dwelling, and is content 

with the rustic life; 

Year after year he goes to greet no one, he sees no 

one off. 
Once he climbed straight to the top of a lone peak, 

And, as the moon broke through the clouds, 

laughed a great laugh. 
[Ibid., 22-27] 

When Yakusan was about to die he called out in a loud voice, 

“The Dharma-chall is falling down! The Dharma Hall is falling 

down!” All the monks rushed to hold up the pillars. The 

Master clapped his hands and laughed loudly. “You don’t 

understand my meaning,” he cried, and thereupon passed away. 

He was in his eighty-fourth year. Later, the posthumous title 

of K6dé Daishi 3h 3#% X% fifi (Hung-tao Ta-shih) was bestowed upon 

him by Imperial decree. He left two important heirs, the brothers 

Ungan Donjé © #t “2 & (Yiin-yen T‘an-shéng, 780?-841) and Dogo 

Enchi if & (Al #1 (Tao-wu Yiian-chih, 769-835). 

(The dates given above for Yakusan and his disciples are those 

proposed by UI Hakuju, Zenshashi kenkyit, Vol. II, pp. 425-497.) 

Ungan Donjo = jf % & (Yiin-yen T‘an-shéng, 780?-841) was a 

monk in the 4th generation of the line of Seigen Gydshi (Ch‘ing- 

yiian Hsing-ssu). He was a native of Kensho @ & (Chien-ch‘ang) 

in Shoryo # & (Chung-ling), in present Kiangsi, and his family 

name was O = (WANG). Because he was born covered with the 

placenta, his name was often associated with that of Ananda’s 

disciple Sanavasa, third in the traditional lineage of Indian patri- 

archs of Zen, who is reputed to have been born in the same 

manner. 

After becoming a monk at the age of sixteen, Donjo went to 

the Sekimonzan 4 f'] 1L| (Shih-mén-shan) in Késha #§ SY! (Hung- 

chou), also in modern Kiangsi, where he entered the assembly of 

Hyakujd Ekai 4 x (% # (Po-chang Huai-hai), an heir of the 

famous Baso Déitsu (Ma-tsu Tao-i). Donjé served Hyakujé faith- 

fully for nearly twenty years. After Hyakujé’s death, on the 

advice of his elder brother Dogo Enchi (Tao-wu Yiian-chih), Donjo 
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went to Mount Yaku (Yiieh-shan) in Reishi (Li-chou). There 

he joined the group of monks under Yakusan Igen, a group of 

which his brother Enchi was already a member. Eventually the 

brothers became Yakusan’s two most important heirs. 

Donjo now made a pilgrimage, visiting various masters and 

engaging with them in mondo, many of which became famous in 

Zen, Finally he retired to a stone cave on Mount Ungan & fi {I 
(Yiin-yen-shan) in Tanshi ## J) (T‘an-chou), in modern Hunan, 

and there seems to have remained for the rest of his life. The 

name Ungan, by which he was thereafter generally known, 

derives, of course, from that of the mountain. 

Many travelling monks visited Ungan, staying with him for a 

time, then continuing on their way. Among these was one named 

Ryodkai, later to be known as Tézan Rydkai (Tung-shan Liang- 
chieh), The last conversation between the Master and Rydkai is 

recorded in Keitoku dento roku 15: 

When Rydkai came to say farewell to the Master, Ungan 

asked, “Where are you going?” “Though I’m leaving Your 

Reverence, I haven’t yet decided where I shall go,” replied 

Ryodkai. “Aren’t you going to Konan?” asked the Master. 

“No,” said Rydkai. “Aren’t you going to your native 

place?” “No,” said Rydkai. “When will you return here?” 
asked Ungan. “When Your Reverence has a dwelling place, 

then I’ll come.”” “Once you have gone it will be difficult 

for us to meet,” said the Master. “It will be difficult not 

to meet,” returned Rydkai. 

Then Rydkai said, ““Your Reverence, a hundred years 

from now, if someone were to ask me, ‘Can you draw a por- 

trait of your master?’ how should I reply?” ‘Only answer 

him, ‘Just thzs it is’,” said Ungan. Rydkai remained silent 

for atime. Then Ungan said, “In undertaking this matter 

you must investigate minutely.” Rydkai still had some 

doubts. 

Later, when Rydkai was crossing a stream, he saw his 

reflection in the water, and [at that moment] completely 
realized the meaning of [Ungan’s] earlier words. He com- 

posed this verse: 

Seeking it from others is forbidden. 
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For thus it becomes farther and farther estranged. 

Now that I go my way entirely alone, 

There is nowhere I cannot meet it. 

Now it is just what I am, 

Now I am not what it is. 

Thus must one understand, 

Then one accords with the Truly So. 
[T51: 321c. 12-24] 

The Keitoku denté roku 14 speaks of Ungan’s death as fol- 

lows: 

In the tenth month of the first year of the Kaishd # & 
(Hui-ch‘ang) era (841-846), the Master was taken ill. On 

the 26th day, after he had bathed, he called the monk in 

charge of temple affairs, and ordered him to prepare a feast 

for a certain elder monk (jéza £ 4% shang-tso) who was 

departing the next day. But on the following day no one 

left, and during the night the Master died. He was sixty 

years old. When his body was cremated, more than a 

thousand grains of ashes remained. These were put in a 

stone tomb. The title Muja Daishi #€ (2 X fii (Wu-chu Ta- 

shih) was bestowed upon him by Imperial decree. His 

memorial bore the inscription “Jdshé” 7 I (Ching-shéng). 

[7'51: 315b. 14-18] 
Ungan Donjé had four Dharma-heirs, T6zan Rydkai, mentioned 

above, and three other men of lesser importance for the history 

of Zen. Neither he nor his teacher Yakusan before him left any 

writings. 

Kojo jikishi (4) & 18 #8 (hsiang-shang chih-chih), a technical term 

characterizing the primary aim of Zen, that is, the direct leap 

into the Absolute State without any previous or gradual stages of 

approach. 

Niki =. 2 (érh-k‘ung) is a reference to the doctrine that “both 

men and dharmas |phenomenal existences] are devoid of any 

essential or permanent nature” (ninku hoki A 28 i: 2% jén-kung 

fa-k‘ung), or, in other words, that men have no permanent ego or 

soul, and that the very things that make up existence have in 
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123. 

124, 

themselves no substantial reality. In developed Mahayana Bud- 

dhism this doctrine is held to be a relative truth, and to remain 

attached to it, or any part of it, is considered a primary hindrance 

to progress on the path toward enlightenment. 

Sravaka, a Sanskrit term meaning “hearer,” originally referred 

to Shakyamuni’s disciples, that is, “those who heard [the Bud- 

dha’s] voice.” The usual Chinese translation of the term is shéng- 

wén # fi (shomon), literally “voice-hearer.” Later, “Sravaka” 

came to mean a disciple in the initial Hinayana stage of the Path. 

Since the Sravaka’s understanding does not go beyond the Four 

Truths (Skr. catdary aryasatyani; ssu-shéng-ti V4 # sii shishotai) 

and the Egolessness of Man and the Insubstantiality of Dharmas 

(cf. above, Note 122), though he may succeed in reaching arhatship 

and Nirvana, his attainment is of an inferior grade. 

Pratyeka-buddha is a Sanskrit word meaning literally “indi- 

vidually awakened.”’ Originally, pratyeka-buddha was the name 

given to one who attains enlightenment in an age when there is 

no buddha, or, one who, living alone and in solitude, reaches 

arhatship and Nirvana through his own efforts, independently of 

a teacher. Somewhat later, however, perhaps through linguistic 

confusion, the term pratyeka-buddha was held to designate a dis- 

ciple in the second stage of the Hinayana Path, one whose under- 

standing has progressed beyond that of the sravaka to include 

the Twelve-fold Chain of Causation (dvddasan ga-pratityasamut- 

pada; shih-érh yin-yiian + — AK juni innen). The earliest 

Chinese term for pratyeka-buddha, yian-chiieh *& %t (engaku) 

“enlightened [as a result of pondering upon] the Chain of Cau- 

sation,” expressed this second Indian concept. But Hsiian-tsang 

& #E (Genjo, 600?-664), with his excellent knowledge of Sanskrit, 

realizing what the primary meaning of the term pratyeka-buddha 

had been, translated it as tu-chiieh 38) %t (dokkaku), “individually 

enlightened,” thus conveying its original meaning exactly. Still 

another Chinese term, pi-shih-fo F¥ 3 (i (byakushi-butsu), a semi- 

phonetic rendering of pratyeka-buddha, is sometimes found. It 

is the latter term that Hakuin has used in this text. Since the 

pratyeka-buddha and the Sravaka are concerned with their person- 
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al salvation alone, from the Mahayana standpoint the enlighten- 

ment of both is inferior to that of the bodhisattva, who undertakes 

his practice in order that eventually he may use it for the sal- 

vation of others. 

Hakuin is here referring to his teacher Doky6é Etan i& &% %& Ma, 
familiary known as Shéju Rojin iE 3 @& A. For Shdju’s biogra- 

phy, see PART ONE, Note 42. 

The ‘Great Death” (daishi ichiban K 36 — #& ta-ssu ifan) isa 

Zen expression referring to the experience of one who, having 

cast away all thoughts and conceptions and made his mind com- 

pletely empty, penetrates into Absolute Mind. In this moment 

he reaches the ultimate point of self-negation, his personal ego is 

extinguished, and he is reborn into the “Great Life” (daikatsu 

K WS ta-huo). 

In Case 41 of the Hekigan roku we find the following koan: 

Joshi (Chao-chou Ts‘ung-shén) asked Tosu #% -f (T‘ou-tzu), 

“When a man who has experienced the Great Death comes to 

life again, what then?” X %€ JE& A Hl 7% Fy M0 {Al Daishitei no hito 
kaette kassuru toki ikan? |T 48: 178c.16] In his comment on this 

koan, Engo (Yiian-wu K‘o-ch‘in) says, “You must experience this 

Great Death, and then attain Life.” 4A 36 — @ #75 tA 13 

Subekaraku kore daishi ichiban shite kaette kasshite, hajimete u 

beshi. | Ibid., 179 a. 10f | 

Sariputra and Ananda were two of Shakyamuni’s great disciples. 

““T6zan’s Verses”’ are The Verses on the Five Ranks (Goi no ju 

Fi. fi 8 Wu-wéi sung) |Ninden gammoku 3; T 48: 314c.8-18]. These 

are five stanzas attributed to Tézan Rydkai, in which the five 

successive steps in the doctrine of the Five Ranks are described 

one by one. The four-line verses are written in a folksong style 

popular with poets of middle and later T‘ang. The first line of 

each verse, in three characters, gives the name of the individual 

rank. In every case this line defies translation, for the Chinese 

characters themselves do no more than indicate the intended 

meaning, they do not state it. The following three seven-character 
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129. 

130. 

lines of each verse describe in metaphorical language the experi- 

ence realized in the specific rank. Later in his treatise, Hakuin 

quotes the five verses and gives his commentary upon them. 

“The reciprocal interpenetration of the Apparent and the Real” 

(henshé ego Mi iE [El H. p'ien-chéng hui-hu) is a technical term 

taken from the Hokyo zammai |T 47: 515a.25]. For an under- 

standing of the Five Ranks doctrine it is important not to con- 

ceive of what is termed “reciprocal interpenetration” as some- 

thing static, something that has taken place. Rather, it is a process 

continuously going on. 

A reference to the fact that the doctrine of the Five Ranks 

originated in the Chinese Soté (Ts‘ao-tung) School of Zen. This 

teaching had already entered the Rinzai (Lin-chi) School by the 

end of the 10th century, probably through Fun’yd Zensho (Fén- 

yang Shan-chao, 947-1024), and thereafter was considered to be an 

integral part of the teachings of the school. Tézan Rydkai’s 

second heir, Ungo Doyo 2 J 38 If (Yiin-chii Tao-ying, d. 902), and 

Ungo’s immediate successors, evinced little interest in the Five 

Ranks (cf. PART ONE, Note 18). But, by the middle of the 13th 

century, Chinese masters of the Sdtd School were again concern- 

ing themselves with this esoteric doctrine, and this interest con- 

tinued well into Ming times. 

Dégen Kigen (1200-1253), founder of Japanese S6td Zen, appears 

to have been far from enthusiastic about the Five Ranks. But 

later Japanese SOt6 men became fascinated with it, and wrote 

many commentaries upon it, most of them, as Hakuin has put it, 

“adding branch to branch and piling entanglement upon entangle- 

ment.” 

In the Japanese Rinzai Sect, we hear nothing specific about the 

Five Ranks teaching until the time of Shdju Réjin. The fact that 

Shéju Rdjin counted several S6t6 monks among his friends may 

have stimulated his interest in this teaching, and this interest he 

transmitted to his disciple Hakuin. Hakuin, as this treatise makes 

clear, was convinced not only of the importance of the doctrine, 

but of his own responsibility to clear away all the mistaken inter- 

pretations and nonsensical jargon that obscured its true meaning. 
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132. 

133. 

134. 

NOTES, PART TWO 

From Hakuin’s time on, the Goz, or Five Ranks, has had a place 

of the highest importance in Rinzai Zen koan study. 

This is, of course, the third of the Four Universal Vows (cf. 

PART Two, Note 1). . 

The Four Wisdoms (Skr. catvari-jnanani; shichi V4 #8 ssu-chih) 

are: 
1. Great Perfect Mirror Wisdom (Skr. ddarcga-jnanam ; dai- 

enkyochi X |Al i 44 ta-ytian-ching-chih) 

Universal Nature Wisdom (Skr. samatajnanam ; byodo- 

shochi 7 & "#4 p‘ing-téng-hsing-chih) 
3. Marvelous Observing Wisdom (Skr. pratyaveksana-jna- 

nam; mydkansatchi > #i 8 #4 miao-kuan-ch‘a-chih) 

4. Perfecting-of-Action Wisdom (Skr. krityanusthana-jna- 

nam; joshosachi BK Ft YE #1 ch‘éng-so-tso-chih). 

wo 

The Threefold Learning (Skr. trini ciksani; sangaku = ™ san- 

hsiteh) comprises: the study of the rules of discipline (Skr. 

adhigilam ; kaigaku 3% ™ chieh-hsiteh); the study of meditation 

(Skr. adhicittam ; jogaku i€ ™ ting-hsiieh); and intellectual study 

(Skr. adhiprajia; egaku ® ® hui-hsiieh). The first is equated 

with the Vinaya texts, the second with the sutras, the third with 

the Sastras (ron ii Zun) and commentaries on the sutras. 

The Consciousness Only (Skr. vijwdnamatra; yuishiki We ih wéi- 

shih) School posits eight kinds of cognition, or consciousness 

(Skr. asta-vijnanani ; hasshiki /\ i& pa-shih), as follows: 

1. Visual Cognition (Skr. caksur-vijiana; genshiki Uk i yen- 

shih) 

Auditory Cognition (Skr. Srotra-vijfana; nishiki i 

érh-shih) 

3. Olfactory Cognition (Skr. ghrana-vijnana; bishiki Fy ih 

pi-shth) 

4. Gustatory Cognition (Skr. jihvd-vijnana; zesshiki & isi 

shé-shih) 

5. Tactile Cognition (Skr. kdya-vijnana; shinshiki & i shén- 

shih) 

6. Mental Cognition (Skr. mano-vijnana; ishiki 7& i i-shth) 

bo 
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135. 

136. 

137. 

138. 

139. 

140. 

141, 

7. Individuating Consciousness (Skr. klista-mano-vijnana; 

manashiki *% i$ # mo-na-shih), or 

“Holding-on-to”” Consciousness (Skr. dddna-vijnana ; ada- 

nashiki bil bE HHS # a-t‘o-na-shih) 

8. Storing Consciousness (Skr. alaya-vijidna; arayashiki 

br] YG i a-Lai-yeh-shih). 

From early times Zen has accepted this analysis of the struc- 

ture of man’s mind and, within the tradition, continues to do so 

today. 

“The Apparent within the Real” (shdchihen 1E A tm. chéng- 

chung-p‘ien), the first of the Five Ranks, is symbolically repre- 

sented by a half-black, half-white circle. (This circle and the 

circles for the four ranks that follow are those given in the 

Ninden gammoku  [T 48: 316b.20-25].) 

“The Real within the Apparent” (henchisho ‘mi IE p‘ien- 

chung-chéng), the second of the Five Ranks, is represented by a 

half-white, half-black circle @. 

“The state of the unobstructed interpenetration of Noumenon 

and phenomena” #f! 3 4 i HE FAL riji muge hokkai, is the third of 

the Four Dharmadhatu of the Kegon (Hua-yen) School (cf. PART 

ONE, Note 24). Here Hakuin equates the Universal Nature 

Wisdom with this state. 

“The Coming from within the Real” (shdchirai IE FX shéng- 

chung-lai), the third of the Five Ranks, is represented by a white 

circle enclosing a black dot @. 

“The Arrival at Mutual Integration” (kenchishi # = chien- 

chung-shih), the fourth of the Five Ranks, is represented by a 

solid white circle ©. 

“Unity Attained” (kenchuto #8 7 Hl chien-chung-tao), the last 

of the Five Ranks, is represented by a solid black circle @. 

The Three Bodies (Skr. trikaya; sanshin = & san-shén) are the 
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three aspects under which, according to Mahayana doctrine, 

Buddha may be considered, namely: Dharmakaya (hosshin 

 fa-shén); Sambhogakaya (hojin #& & pao-shén); Nirmanakdadya 

(keshin {t & hua-shén). 

The Dharmakaya, sometimes translated as “Truth-body” or 

‘““Law-body,” is the eternal, absolute state of Buddha, beyond 

words to describe or thought to conceive. It is Buddha as Ulti- 

mate Reality, Ultimate Truth. Regardless of whether a buddha 

exists in the world or not, Buddha in the Dharmakaya state re- 

mains eternally immutable and immobile, the essential and sole 

Reality. 

The Sambhogakaya — “Bliss-body” or “‘Reward-body ” — is in- 

terpreted as the body received as a reward for the countless 

merits gained as a bodhisattva. It is the guise under which 

Buddha reveals himself to the bodhisattvas. The Sambhogakaya 

is the supernatural and glorious form Buddha manifests when he 

addresses the great assemblies, as recorded in the Lotus and 

other sutras of the same type. 

The Nirmanakaya, literally ‘‘Transformation-body,” is the 

physical form which Buddha assumes when he reveals himself 

on earth to save sentient beings. Shakyamuni Buddha, who was 

born and lived as a man, attained enlightenment, taught the 

doctrine of salvation, and at death entered final Nirvana, was a 

manifestation of Buddha’s Nirmanakaya. 

All buddhas are endowed with these three bodies, which are 

both distinct and at the same time aspects of one body. Since 

all men possess the Buddha-nature, they are potential buddhas, 

and therefore also intrinsically endowed with the three bodies. 

This is, in part, a reference to the following lines in Chapter 10, 

the ‘Chapter on Awakening” (Bodai bon ¥% #é tia P‘u-t‘t p‘in), of 

the Daijo shogongyo ron, the Chinese translation of a 4th century 

Sanskrit text composed by Asanga (Mujaku #€ # Wu-cho), one 

of the founders of the Indian Mahayana Yogacara (Yuga i til Yi- 

ch‘ieh), or Consciousness Only (Yuishiki), School: 

All the Buddhas have four kinds of wisdom. The first 

is the Mirror Wisdom, the second is the Universal Wisdom, 

the third the Observing Wisdom, the fourth the Perfecting- 
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of-Action Wisdom.... When the eighth vijfiana is inverted, 

the Mirror Wisdom is attained; when the seventh vijfiana is 

inverted, the Universal Wisdom is attained; when the sixth 

vijfiana is inverted, the Observing Wisdom is attained; when 

the remaining five vijfianas are inverted, the Perfecting-of- 

Action Wisdom is attained. [7 31: 606c.25-607 a.2] 

By the 9th century, the Yuishiki doctrine of the relation be- 

tween the Three Bodies, the Four Wisdoms, and the Eight 

Consciousnesses had been fully accepted in Zen. We find it 

stated as a set formula ina question asked by an unnamed person 

of Daishu Ekai X Fk ## # (Ta-chu Hui-hai, x. d.), an heir of Baso 

Déitsu (709-788), and recorded in Ekai’s Tongo nyudo yomon ron: 

Someone asked: ‘[Regarding the statement] ‘When the 

eight consciousnesses are inverted, the Four Wisdoms are 

completed; when the Four Wisdoms are bound together, the 

Three Bodies are completed,’ which of the eight conscious- 

nesses combine to make one wisdom, and which of them 

alone make one wisdom?” [ZZ2: 15.5.424c.2 f] 

Ekai’s answer to this question agrees exactly with the previously 

quoted statement in the Shogongyd ron. The questioner con- 

tinues further, however, and asks: 

“Regarding the statement] ‘when the Four Wisdoms are 

bound together, the Three Bodies are completed,’ which 

of the wisdoms combine to make one body, and which of 

them alone make one body ?”’ 
Ekai replied: “The Great Perfect Mirror Wisdom alone 

makes the Dharmakaya; the Universal Nature Wisdom alone 

makes the Sambhogakaya; the Marvelous Observing Wisdom 
and the Perfecting-of-Action Wisdom together make the 

Nirmanakaya. These three bodies are tentatively given 

names, and their differentiation in speech permits unenlight- 

ened persons to understand them. But once you have fully 

comprehended this principle, there will no longer be three 

bodies responding to needs.” [Jbid., 424c.11-15] 
During the middle of the Tokugawa era there was considerable 

interest among Japanese scholar-monks in the doctrines of the 

Consciousness Only (Yuishiki) School, and a number of works 

were written on it. Since the second part of Hakuin’s quotation— 
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“when the Four Wisdoms are bound together, the Three Bodies 

are completed” —is not to be found in the Shégongyo ron, and 

since in the Tongo nyudo yomon ron the source of the statement 

is not given, it seems probable that Hakuin was depending upon 

some commentary rather than personal acquaintance with either 

of these texts themselves. 

Sdkei Daishi is the Sixth Patriarch End (Hui-néng). Sdkei 

(Ts‘ao-hsi) is the place where he lived during his teaching years. 

Jisho sanjin o gu su; hatsumei sureba shichi o nasu. A YE FL = &, 
# WW) BX PY BM. | Rokuso dankyd; T 48: 356b.3] 

Shojo hosshin nanji no sho nari; emman hojin nanji no chi nari; 

hyaku oku kesshin nanji no gy6 nari. tet 1 Ue & (BZ ME, (Bl ie MR 
GR 2, Set & RZ. [Tbid., 3564.28] 

It may be of interest to note what Rinzai Gigen (Lin-chi I-hstian) 

said of the Three Bodies: 
The pure light in a single instant of your thought is the 

Dharmakaya Buddha within your own house; the non-dis- 

criminating light in a single instant of your thought is the 

Sambhogakaya Buddha within your own house; the non- 

differentiating light in a single instant of your thought is the 

Nirmanakaya Buddha within your own house. This three- 

fold body is none other than you, who right now before my 

very eyes, stand listening to my sermon. [Rinzai roku; T 47: 

497 b. 17-21] 

The verse on the first rank, ““The Apparent within the Real”: 

TE FB find Shéchihen 
= BRA WB Sanko shoya getsumei no mae 
Se PE FA oe A FA ith Ayashimu koto nakare aidte aishira- 

zaru koto o 

be fe 78 A OT In’in to shite nao kyujitsu no ken o 

idaku 

From this point on, Hakuin quotes Tézan’s verses on the Five 

Ranks one by one, and gives his commentary upon each in turn. 
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148. 

149. 

150. 

“Shouts ‘KA!’” (Raji ichige [Hl th — F ka-ti i-hsia) is an ex- 

pression used in Zen literature to indicate the spontaneous cry 

that escapes a person at the moment of satori (cf. PART THREE, 

6). The single word ka [4 first came into this usage in late 

T‘ang, and from that time on was often employed by Zen masters. 

The use of ka in a four-character phrase soon followed. Some- 

times we find the phrase as here used by Hakuin, sometimes it 

appears as haji issei Vil th — # (ka-ti i-shéng), literally “the sound 

of the ka.” The latter expression concludes a passage from an 

informal talk by Hakuun Muryé A 2: #& St (Po-yuin Wuw-liang, x. d.), 

a master in the 17th generation of the Yégi (Yang-ch‘i) line of 

Rinzai Zen, who lived probably during the first half of the 15th 

century. Since this passage, to be found in Zenkan sakushin, 

contains invaluable advice for koan students of today, it is quoted 

here in full: 

All through the twenty-four hours of the day, go with your 

koan, stay with your koan, sit with your koan, lie down with 

your koan. Let your mind be like a thorn bush, so that it 

can’t be swallowed up by any [notions] of self or other, 

ignorance, the five passions, the three poisons, and such. 

Going, staying, sitting, lying, make your entire body a ball 

of doubt. But though doubt comes and doubt goes, yet all 

day long you remain as stupid and dumb as a wooden post. 

Then, upon hearing a sound or seeing a color, for a certainty 

you will shout “KA!” That is all. [7 48: 1100a.2-7] 

Koka shoin shi, tetsuzan kudaku. iit 2% #8 54, Si 1 #2. The source 

of this phrase, much quoted in Zen, is unknown. 

Kami ni henga no kobe ou naku, shimo ni sundo no ashi o 

tatsuru nashi. § #& A ML #9, F eM bh We. [Keitoku dento roku 

15; T51: 324a.1f] This is the well-known line with which Diégo 

Enchi (Tao-wu Yiian-chih) described his brother-disciple Sensu 

Tokusei (Ch‘uan-tzu Té-ch‘éng), known as the Boatman Monk. 

For the episode in which this line appears, see the biography of 

Kassan Zenne (Chia-shan Shan-hui), PART Two, Note 48. 

The Sanskrit term samsdra (shoji “= ¥6 shéng-ssu) is a Buddhist 
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technical term meaning the continuous succession of birth-death, 

birth-death. It is the exact opposite of the eternal stillness which 

is Nirvana. 

“The Great Matter” (daiji X  ta-shih) is an expression often 

used in Zen for the ultimate truth of Buddhism. Here, Hakuin 

uses it with the meaning of “the complete practice for attaining 

the ultimate truth.” This is an important term in Hakuin’s Zen. 

“Stagnant water” (shisui 96 7K ssu-shui) is an expression taken 

from the jakugo (verse-commentary) of Setchd Jiken (Hsiieh-tou 

Ch‘ung-hsien) to the koan in Case 20 of the Hekigan roku. The 

verse opens with the lines: 

The dragon on Dragon-tooth Mountain has no eye. 

Stagnant water has never stirred the wind of olden 

times. 
[T 48: 161a.29 f] 

“The evil spirit who keeps watch over the corpse in the coffin,” 

hE K€ SF Be FL Rambokuri no shushikt, is a vivid expression con- 

sisting of two phrases from late T‘ang works, which seem to 

have been combined by Hakuin. The first of the original phrases 

is from a poem by the Chinese poet Kanzan % |) (Han-shan), 

about whom nothing is known other than can be gleaned from 

the poems associated with his name, but who has tentatively been 

placed in the late 8th or early 9th century. Hakuin wrote a 

commentary on Kanzan’s three hundred poems, which he entitled 

Kanzan shi Sendai kimon %& |i # (i #2 ac i Kanzan’s Poems: The 

Record of What Sendai Has Heard | Hakuin oshé zenshi, Vol. IV, 

pp. 27-363]. “Sendai” was one of the several literary names that 

Hakuin took for himself. The line of the poem in which the 

above phrase appears is: 
Though you were to become an immortal 

You would be like the evil spirit who keeps watch 

over the corpse. 
[Ibid., 256. 11] 

The second phrase of the expression is from a line in a sermon by 

Ummon Bun’en (Yiin-mén Wén-yen, 862/4-949), in the Ummon ko- 
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roku: [The dead man] in the coffin winks his eye.” [T 47: 552 a.5] 

154. Ki kurai o hanarezareba, dokkai ni dazai su. & 7 BE fi EE 

155. 

156. 

157: 

158. 

159. 

160. 

$8. [Tozan goroku; T 47: 513c.11], These are words addressed 

to Sozan Honjaku (Ts‘ao-shan Pén-chi) by Tézan Rydkai (Tung- 

shan Liang-chieh) when the latter was transmitting his Dharma 

to his disciple. 

The sentence which immediately follows in the original text has, 

in this translation, been transposed to the commentary on the 

second rank, ‘‘The Real within the Apparent,” p. 70. 

The verse on the second rank, “‘ The Real within the Apparent”: 

fd FATE Henchishé 
BE GB eA Bi Shitsugyé no roba kokyo ni au 

4y WW Bt (al SE FRE Fummyo ni tekimen sara ni shin nashi 

Ft ZS PK GA Te 8 a Ikan sen kobe ni mayote kaette kage o 

mitomuru koto o 

“Dust” (jin #& ch‘én) is the Chinese rendering of the Sanskrit 

guna, a term meaning a “quality” or “attribute” of matter which 

is apprehensible by the senses. The Chinese interpreted the 

term to mean literally “minute particle” or “dust,” i.e., that 

which defiles the pure mind. The “six dusts” are sight, sound, 

smell, taste, touch, and thought; the “realm of the six dusts” is 

the phenomenal world as known through sense-perception. 

Hakuin is here speaking of Digen Kigen, giving him the name 

of the great temple Eihei-ji 7 78 ¥#, which Diégen built in Fukui 

Prefecture. . 

Jiko o hakobite mambo o shod suru wa mayoi nari; mambé 

kitatte jiko o shé suru wa satori nari, #2 A OR BRR, 

EAM A Ot. [7 82: 23c.7-9] This is a quotation from the 
“Genjo koan”’ Bi BY A section of Dogen Kigen’s famous work 

Shobégenzo. 

Shinjin datsuraku, datsuraku shinjin. it» & Wie ¥, lit ¥ wy 4. [ Denko 

roku 2; T 82: 405a.9f] It was upon hearing these words spoken 
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162. 

163. 

164. 
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by his Chinese master, Tendé Nyojé K # Wl ¥# (T‘ien-t‘ung Ju- 

ching, 1163-1228), that Dogen Kigen is said to have attained satori. 

Hakuba roka ni iri, ginwan ni yuki o moru. FA BS A i 16, BB BE 
A =. The first of these quotations—‘“‘a white horse enters the 

reed flowers”—is a comment by Engo Kokugon on the first 

sentence of the koan in Case 13 of the Hekigan roku: “A monk 

asked Haryé, ‘What is the Daiba Sect?’” [7 48: 153c.20] The 

second quotation—‘“‘Snow is piled up in a silver bowl” —is 

Hary6’s reply to the monk’s question, This reply, which con- 

cludes the koan, is, in turn, a phrase taken from Tézan Rydkai’s 

poem Hokyé zammai |T 47:515a.17f]. See also Haryé Oshd’s 

“Three Pivotal Words,” PART Two, Chapter 5, p. 55. 

Here Hakuin is speaking about the state of realization extolled 

in Tézan’s poem, not the poem itself. 

Shobutsu seson wa manako ni busshoé o miru. #& Wb tt & AR Sk oP 
#£. [Nehan gy6 27; T 12: 527¢.29 f] Hakuin has substituted “Tatha- 
gata” for the phrase “all the Buddhas and World Honored Ones” 

of the original text. . 

Hakuin is here referring to the story of Daian Zenji’s Ox. Ché- 

kei Daian & # X % (Ch‘ang-ch‘ing Ta-an, 793-883), a Dharma-heir 

of Hyakujé Ekai (Po-chang Huai-hai) and brother-disciple of Isan 

Reiyi, (Kuei-shan Ling-yu), in the course of a sermon to his 

monks, once said: 

I lived with Isan more than thirty years. I ate Isan’s food, 

I excreted Isan’s excrement, but I did not study Isan’s Zen. 

All I did was to look after an ox. If he got off the road, I 

dragged him back; if he trampled the flowering grain in 

others’ fields, I trained him by flogging him with a whip. 
For a long time how pitiful he was, at the mercy of men’s 

words! Now he has changed into the white ox on the bare 

ground, and always stays in front of my face. All day long 

he clearly reveals himself. Even though I chase him, he 

doesn’t go away. [Keitoku dento roku 9; T 51: 265c.6-10] 
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165. 

166. 

167. 

168. 

These four expressions—“ there exists only One Vehicle” (ywz’z 

ichijo WE A — Fe wéei-yu i-ch‘éng), “the Middle Way” (chudo #38 

chung-tao), “the True Form” (jissé #& #4 shih-hsiang), and “the 

Supreme Truth” (daiichigitai 9 — 3% «ii ti-i-i-ti)—are important 

terms in Mahayana Buddhism. The first is from kan 1 of the 

Myohé renge kyo, Kumiarajiva’s translation of the Lotus Sutra, 

where we find the lines: ‘Within the Buddha-lands of the ten 

directions there exists only One Vehicle.” |79: 8a.17] The other 

three are found in the Mydhorenge-kyo gengi lo th si He MK RK 
(Miao-fa-lien-hua ching hsitan-i) | T 33: 681-814], a commentary on 

the Lotus Sutra by Chisha Daishi # #4 X fifi (Chih-ché Ta-shih), 

founder of the Tendai (T‘ien-t‘ai) School, as recorded by his dis- 

ciple Kanjo # JK (Kuan-ting). In kan 8 of this work [ibid., 782c], 

these three terms are explained as different names for the one 

and only Reality. 

“Fixation in a lesser rank of bodhisattvahood” is a rendering of 

bosatsu chéoda #3 6% Uh “fi (p‘u-sa ting-to), a Mahayana term with 

an opprobrious connotation, found in kan 27 of the Daichido ron 

K FE iti (T'a-chih-tu lun), Kumarajiva’s great Chinese translation 

(2) in 100 kan of Nagarjuna’s Mahdprajnaparamita-Ssastra |T 25: 
57-756]. There [idid., 262b.10f], this term is defined as the state 

of a bodhisattva who, though having made considerable progress 

on the path, becomes attached to the rank he has attained and has 

no desire to progress further. 

“Causal conditions for a buddha-realm”’ (bukkokudo no innen {#6 

bd + A & fo-kuo-t‘u yin-yiian), in Sanskrit buddhaksetra hetu- 

pratyaya, Buddhaksetra, or “buddha-realm,” is a Mahayana 

technical term for the permanent state of enlightenment attained 

by a buddha, a state which is the final achievement of the bodhi- 

sattva practice. Hetupratyaya, or “causal conditions,” also a 

technical term, means primary and secondary causes, the effects 

arising from which produce not only a buddha-realm, but any 

other state, condition, or event. 

In the original Japanese text, this sentence appears in the com- 

mentary on the first rank, “The Apparent within the Real” (cf. 
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above, Note 155). . 

In the phrase, “the Marvelous Wisdom that comprehends the 

unobstructed interpenetration of the manifold dharmas” (Gmambé 

muge no mydchi ft WE IKE Ww F4 wan-fa wu-ai miao-chih), Hakuin 

is relating the third of the Four Wisdoms—the Marvelous Ob- 

serving Wisdom—to the fourth of the Four Dharmadhatu of the 

Kegon (Hua-yen) School (cf. PART ONE, Note 24). 

The verse on the third rank, “The Coming from within the 

Real”: 

IE FAR Shochirai 

fe Py BR HH BE be Mucha ni michi ari jin’ai o izu 
{FL ie AS fi BY Sift Tada yoku tokin no ki ni furezumba 
tS Bi A Br Fa Mata zencho danzetsu no sai ni masa- 

reri 

“Dharma-wheel” (horin }& ti fa-lun), in Sanskrit dharmagakra, 

is a metaphor for the Buddha-truth. Like the wheel of the great 

god Indra which, in battle, crushes everything before it, the wheel 

of the Buddha-dharma rolls on eternally, subduing all opposition 

and crushing all evil. 

Jogu bodai geke shujo § 2 ff, FAG RAE (shang-ch‘iu p‘u-t%, 
hsia-hua chung-shéng). This is a quotation from the Makashi- 

kan Jie a9) 1 BL UMo-ho-chih-kuan) |T 46: 1-140], a treatise in 20 

kan on Tendai (T‘ien-t‘ai) meditation practice and theory, by 

Chisha Daishi (Chih-ché Ta-shih), as recorded by his disciple 

Kanjo (Kuan-ting). The entire passage reads: “This is called to 

manifest the enlightened mind by thrusting aside the Four Truths 

relating to birth and death, and seeking Bodhi above and saving 

sentient beings below.” [Jbid., 6a.18 f | 

Kokyocha kyorai, kyoraichi kokyo (i) & fi RK, AAR A ial HE 

(hsiang-ch‘it-chung ch‘iieh-lai, ch‘tieh-lai-chung hsiang-ch‘%), This 

phrase, key to the understanding of the Five Ranks, defies satis- 

factory translation. It indicates the continuous movement of 

the Real toward interpenetration with the Apparent, and of the 

Apparent toward the Real. The source of the quotation has not 
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173. 

174, 

175} 

176. 

Ld. 

been found. 

The verse on the fourth rank, “The Arrival at Mutual Integra- 

tion’: 

ae FA BR Kenchishi 

Wd A) 20 AR 21 ot Rydjin hokosaki o majiete sakuru koto 

o mochiizu 

ie =P set [Al x HE Koshu kaette kari no hachisu ni onaji 

96 RA A Ih KSA Ennen to shite onozukara chiten no ki 

art 

Kaité domen !K & + fi (hui-t‘ou t‘u-mien) is a phrase from the 

long commentary by Engo Kokugon (Yiian-wu K‘o-ch‘in) on the 

verse by Setchd Jiiken (Hsiieh-tou Ch‘ung-hsien) in Case 43 of 

the Hekigan roku. There Engo says: “If he goes out into the 

world, his head will be covered with dust and his face streaked 

with dirt.” [7 48: 180c.2] 

“Fire-blooming lotus” (Rari no renge ‘ #8 xi 16 hui-li lien-hua) 

is a metaphor taken from the Ywimakitsu shosetsu kyo, Kumara- 

jiva’s translation of the Vimalakirti-nirdesa. There, in the verse 

section at the end of Chapter 8, we find: “The lotus blooming 

in the fire, what a rare occurrence this must be said to be.” [7 14: 

550b.4] 

“He enters the market place with empty hands” (zitten suishu 

A SR HE F ju-ch‘an ch‘ui-shou) [ZZ2:18.5.460c.12] is the title of 

the tenth verse in the Jagydzu ju + “F lil Si (Shih-niu-t‘u sung) 

Verses on the Ten Oxherding Pictures | ibid., 459 a-460d] by Kaku- 

an Shion &f #4 fili # (K‘uo-an Shih-yiian, n. d.), a Zen master in the 

3rd generation after Goso Hien (Wu-tsu Fa-yen, 1024?-1014). 

(For complete English translation of these verses, see Manual of 

Zen Buddhism, by D. T. SUZUKI, pp. 127-144, and Zen Flesh, Zen 

Bones, by Nyogen SENZAKI and Paul REPS, pp. 165-187. For a 

German translation, see Der Ochs und sein Hirte, by K. TSUJIMURA 

and H. BUCHNER, pp. 13-50.) 

Tochi ni atte kasha o hanarezu; kasha o hanarete tochti ni arazu 
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fe A BEA A, BE A A FE FA [T 47: 4970.12 f] is a famous 
line from the Rinzai roku. 

“The horns of a rabbit and the hairs of a tortoise” (tokaku kimoé 

Fe f§ (&E t‘u-chiao kuei-mao) is an old Buddhist metaphor for 

that which is non-existent, and thus, by extension, false notions 

and delusions. 

The verse on the fifth rank, “Unity Attained”: 

He FA Bl Kenchité 

AN AL PR a Fike Umu ni ochizu tare ka aete wa sen 

A A Bt OR HES tt Ninnin kotogotoku jéru o iden to hossu 

HT A i Bi be HE AL Setsugo kaette tanri ni ki shite zasu 

The “Master” here mentioned is Hakuin Zenji himself. This 

line was obviously inserted by his disciple Zenjo, who edited the 

Keiso dokuzut. 

Actually, this verse is not Hakuin’s own, as the text seems to 

imply, but one by Setché Jaken (Hsiieh-tou Ch‘ung-hsien), from 

kan 5 of the collection of his writings and verse known as the 

Myogaku zenji goroku: 

fa = PA th He Tokuun no kankosui 

MBRwAB Tkutabi ka mydbucho o kudaru 

WE (th BE BE A Ta no chiseijin o yatote 

dA Fe Te Ue F- Yuki o ninatte tomo ni sei o uzumu 
(T 47: 702b.25 f] 

The “Tokuun” #2: (Té-yiin) of the poem was Megha§ri 

Bhiksu, the first of the fifty-three teachers whom Sudhana (Zenzai 

Doji # !4 HF Shan-ts‘ai T‘ung-tzu), the young aspirant of the 

Nyuhokkai bon of the Kegon kyo, visited on his pilgrimage. 

Tokuun lived on the “Marvelous Peak,” though it was on an- 

other mountain that Zenzai found him after a search of seven 

days. The story of their interview is given in all three ver- 

sions of the Kegon kyé, but the most satisfactory account is that 

in kan 62 of the “New Translation” of the sutra |T 10: 334a.9- 

335 a. 4]. 
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182. 

183. 

184. 

185. 

186. 

For other explanations of the Five Ranks, see Zen Buddhism 

and Psychoanalysis, by D. T. SUZUKI, Erich FROMM, and Richard 

DEMARTINO, pp. 59-76; A History of Zen Buddhism, by Hein- 

rich DUMOULIN, S. J., pp. 112-118; and Ch‘an and Zen Teaching, 

Second Series, by Charles LUK, pp. 149-154 and 159-161. 

The Ten Commandments (jiaji kinkai + 31 8 1& shih-ch‘ung 

chin-chieh) : 

Ll. AA HE Fusesshé kai 
2. AN fhiy HE AL Fuchato kai 

3. AN AB eT Fujain kai 
A. AKG Fumogo kai 

9. AN BR a IL Fuonju kai 

6. AN it PGR ata FE AL Fusetsu shishu kazai kai 

7. AN ae Be ft HG Fujisan kita kai 

8. ALA Fukendon kai 

9. A fi SE Fushini kai 
10, Awe 2M Fubé sambo kai 

The “four groups” are monks, nuns, male lay-believers, and 

female lay-believers. 

The Three Treasures are, of course, the Buddha, the Dharma 

and the Sangha, or community of believers. 

Kanzan Egen ff {| # % (1277-1360) was born in Nakano F 9 in 

Shinsha {2 /N, present Nagano Prefecture, and his family name 

was TAKANASHI & 4. He entered the monk’s life as a youth, and 

studied under his uncle, Gekkoku Séchi H AAG (md), a 

Dharma-heir of Daid Kokushi (Nampo Jémyé) (cf. PART ONE, 

Note 36). In 1308, when Daido went to live at the Kencho-ji in 

Kamakura, Gekkoku took his nephew there and introduced him 

to the Kokushi, who accepted him as a disciple and gave him the 

name Egen. The relationship did not continue long, however, 

for the following year the Kokushi died, and Egen returned to his 

native place, to remain there for nearly twenty years. 

Egen had reached the age of fifty when, on a visit to Kama- 

kura, he heard that Daid Kokushi’s heir, Shah6 Myécho (cf. PART 
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Two, Note 4), was teaching at the newly founded Daitoku-ji in 

Kyoto. He immediately went to the capital and became a disciple 

of that master. Shihd, who had attained his final enlightenment 

through the koan known as “Ummon’s Barrier” & F4 #4 = (Um- 

mon no kanji), now gave this same koan to Egen. After two 

years of struggle Egen succeeded in passing through the “bar- 

rier.” In acknowledgment of his attainment, Shahd presented 
him with the following lines: 

KANZAN 

Where the road is barred and difficult to pass through, 

Cold clouds eternally girdle the green mountain peaks. 

Though Ummon’s single “Kan” has concealed its activity 

The true eye discerns [it] far beyond the myriad moun- 

tains. 

I herewith present to the “custodian of books” Egen, the gé “ Kan- 

zan.”’ Mid-spring, fourth year of Karyaku (1329), signed Shiho 

Myoché6 of the Dragon Peak Mountain. 

(This writing, Kanzan’s inka, is kept today as one of the treasures 

of the Myéshin-ji.) 
The Master now instructed Kanzan to complete his Zen practice 

by living for a time in seclusion in the mountains at Ibuka {t %, 

in the northern part of what is now Gifu Prefecture. There, for 

eight years, he worked as a hired laborer, tending cattle or tilling 

fields during the day, and sitting in meditation during the night. 
A narrow shelf, jutting out from the edge of a high cliff behind 

the present Shégen-ji iE Hi =#, still bears the name “Kanzan’s 

Meditation Stone.” 
In 1337, on the recommendation of Shih6—now Daité Kokushi 

—the cloistered Emperor Hanazono summoned Kanzan to Kyoto 

to be the founder of the small temple, formerly a part of his 

summer residence, which he had established in a western suburb 

of the capital, and to which he had given the name Mydshin-ji 

(cf. PART ONE, Note 44). 
Kanzan was a man of sixty when he came to live at the Myo- 

shin-ji. Despite the fact that his position under the patronage 
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of the cloistered Emperor was one of considerable eminence, he 

continued his simple and frugal way of life. He disliked any 

kind of self-display, and so refused to give the usual address on 

the occasion of his installation. He accepted only a few students, 

and these few he trained with extreme severity. Since he never 

lectured, he left no material that could be compiled into a record, 

or goroku. Among the few koans he used in instructing his 

students, his favorite was “For Egen, here there is no birth-and- 
death” (Egen ga, shari ni shoji nashi ® %, ia BRE HE). In 
later years, when Ingen Ryiki S&% 70  # (Yin-yiian Lung-ch’i, 

1592-1673), the Chinese founder of the Japanese Obaku Sect of 

Zen, visited the Myéshin-ji and asked to see the Founder’s goro- 

ku, he was told that none existed. Much impressed, he said, 

“This koan of ‘no birth-and-death’ is superior to ten thousand 

volumes of goroku.” 

On the day of his death, Kanzan entrusted his affairs to his sole 

Dharma-heir, the former courtier Jud Schitsu & @ Hh ~(1296- 

1380), and dressed himself in his travelling clothes. Then he 

went out from the abbot’s quarters, and, standing quietly and 

alone beside the “Wind and Water Pond” at the front gate of 
the temple, he passed away. No tomb was constructed for him, 

and, out of deference to his memory, no funeral ceremony has 

ever been performed for a chief priest of the Myoshin-ji. 

In the centuries following his death, the posthumous title of 

“Kokushi” was bestowed upon Kanzan six times by six different 

emperors. The last posthumous title given him, and the one by 

which he is presently best known, is that of Mus6o Daishi 4€ #4 
XK fil, bestowed by Emperor Meiji in 1909. 

To commemorate the 300th anniversary of Kanzan’s death, 

Daigoku Yultichi X #& If — (1608-1682) built a great temple in the 

mountains of Ibuka, where the Founder had spent his years of 

retirement, and named it the Shdgen-ji iE fig. The famous 

phrase “the True Dharma Eye, the Marvelous Mind of Nirvana”’ 

(shobo genzo nehan myoshin ‘E %& UB 5h 12 8 WD), which, ac- 

cording to Zen tradition, Shakyamuni pronounced in transmitting 

his Dharma to his disciple KaSyapa, provided the name “ Shégen” 

for this temple, as it had earlier provided the “ Myéshin” for the 
MyO6shin-ji. 

326 



187. 

188. 

189. 

NOTES, PART TWO 

Though Kanzan Egen left but one heir, his line, which had 

stemmed from the Chinese Yogi (Yang-ch‘i) line master Kid6 

Chigu (Hsii-t‘ang Chih-yii, 1185-1269) through Daid Kokushi and 

Daité Kokushi, flourished greatly, and became one of the most 

important of all the lines of Rinzai Zen in Japan. Hakuin Ekaku 

was in the 17th generation of Kanzan’s line, and from Hakuin 

have descended the majority of eminent Rinzai Zen roshis in 

Japan today. 

Sengyo mitsuyi, gu no gotoku ro no gotoku, tada yoku sozoku 

suru 0, shuchii no shu to nazuku. V8 43 38 FA, WB Wi , (2 He A 

®, 42ERE. [7 47:515b.9f] 

Rohatsu O Sesshin li§ 7\ K #1 “The Great Meditation Period 
of the Eighth Day of the Twelfth Month.” This is the period of 

concentrated zazen practice held in Japanese Rinzai monasteries 

from the first day of the twelth month—December or January, 

according to whether the monastery follows the solar or the 

lunar calendar—and ending early on the morning of the eighth 

day, when Shakyamuni is believed to have attained his Great 

Awakening. The regulations for this meditation period or ses- 

shin are more severe than those for any of the other sesshins 

held during the year. In the past they forbade sleep for the 

entire seven days and nights. 

Kikan & #, literally “tortoise mirror.” Since the tortoise was 

believed to be able to foretell the future and the mirror to 

reveal it, the phrase originally meant “magic mirror.” Later it 

came to mean “example.” The custom of reading kikan before 

any long period of meditation in a Zen monastery is an old one, 

dating perhaps from the Yiian dynasty, if not earlier. Originally 

the kikan consisted of famous stories of the strenuous, even pain- 

ful, practices which monks of olden days had put themselves 

through in their efforts to attain satori, stories which were intended 

as examples to be emulated by the monks to whom they were read. 

From Hakuin’s time on, in Japanese Zen the kikan more often 

took the form of a master’s personal advice or admonitions to his 

students, and were usually read only before the sesshin periods. 
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190. 

Today, in some monasteries, “admonitions” are read which have 

been handed down through several generations; in others, a 

roshi, in taking charge of a monastery, prepares his own. 

Koon-ji HK fl = an old and important Zen temple situated to 

the northwest of Tokyo on the outskirts of the town of Hachidji 

J\ +, was founded in 1389 by Shun’d Reizan Wl 4 73 IL) (1344— 

1408), an heir in the 4th generation of Shinchi Kakushin sb sth % 
it» (1207-1298) (cf. PART ONE, Note 34). Shun’6 Reizan studied 

under a number of eminent Zen masters of his time, but received 

his inka from Bassui Tokusho i & # 1% (1327-1387), third patri- 

arch of the Shinchi line. After Bassui’s death, Reizan became 

the abbot of his deceased master’s temple, the Kégaku-ji [Al 4% 5, 

at Enzan /i () in Koshi FA JN, present Yamanashi Prefecture. In 

the autumn of 1389 he was invited by OE Morochika X IZ filli #e 

(d. 1402), lord of Katakura Fr & J =E, to become the founder of a 

temple which that feudal lord was erecting in his domain of Bu- 

sha # /N, now part of the Tokyo area. The new temple was 

called the Tosotsuzan Kéon-ji 5t 48 (Li i fal 3¥, “Koon” being OE 

Morochika’s Buddhist name, and ‘“‘Tosotsuzan” deriving from 

Mount Tosotsu (Tou-shuai-shan) in China, on which the Zen 

master Tosotsu Jietsu (Tou-shuai Ts‘ung-yiieh, 1044-1091) had 

lived. (This master’s “Tosotsu sankan” is the 47th koan in 

Mumonkan.) 

After he had established himself at the Kéon-ji, Reizan became 

the most active propagator of Rinzai Zen in the Kanto area, par- 

ticularly in the districts then known as Bushii and Yasha #¥ JN. 

Though originally he had studied the teachings of several lines 

of Japanese Zen, he preferred to promulgate those which had 

been transmitted by the Chinese master Mumon Ekai (Wu-mén 

Hui-k‘ai) (cf. PART ONE, Note 35) to his Japanese disciple Shin- 

chi Kakushin, and handed down in Shinchi’s line. Since the 

first Japanese printing of Ekai’s famous koan collection, Mamon- 

kan, contained many errors and was not widely known, Reizan 

undertook to produce a definitive edition of that work. The 

printing of this edition was completed at the Kéon-ji in 1405, 

and from that time on it has been the authoritative Mumonkan 

text in Japan. 
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In addition to his many disciples, Reizan had as devoted ad- 

herents several feudal lords, under whose aegis he founded 

eight or nine other important temples. The prestige of none of 

these, however, equaled that of the K6on-ji. For a long time it 

was the secondary headquarters (chihonzan A A |) of the Shin- 

chi line, with forty-nine sub-temples under its jurisdiction. The 

K6on-ji’s position was further enhanced when Emperor Shoko 

AE 56 (r. 1412-1428) designated it as a “Hall for Imperial Worship” 

(Chokugansho 4) ii Ft). 

But even before Reizan’s death the center of Zen Buddhism 

had begun to move from the Kanto area to Kyoto, where the 

Ashikaga Shogunate, now established in the capital, was shower- 

ing its munificent patronage on Rinzai Zen temples and clerics. 

As the years passed, and the Kyoto temples reached still greater 

heights of eminence, in spite of the vigorous work of Reizan’s 

line of disciples, the importance of the K6on-ji declined. In 

1590 a disastrous fire burned the temple to the ground, destroying 

all its records and treasures. In the early Edo period (1603-1867) 

the temple was partially rebuilt under the patronage of the 

Tokugawa Shogunate. Again laid waste by fire in 1702, it was 

once more rebuilt with help from the Shogunate, which had con- 

tinued to support it. After the Meiji Restoration the K6on-ji was 

taken over as a sub-temple by the Nanzen-ji Honzan in Kyoto. 

Some thirty-odd years ago it was designated a detached Semmon 

dojo (Monks’ Training Hall) of the Nanzen-ji, and so functions 

today. It was at the Koon-ji Sddo that Issha Réshi completed 

his Zen training, and it was to it that he returned fifteen years 

later to assume the position of roshi. This office he still holds, 

though z2 absentia. 
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EXPLANATORY 

THE following treatment of the books and articles quoted from or 

mentioned throughout the MAIN TEXT and the NOTES of ZEN DUST 

has been undertaken with the hope of broadening the western reader’s 

acquaintance with Buddhist literature, especially Chinese and Japanese 

Buddhist works, and to make it easier for him to identify texts, their 

authors, and translators, not only in the present volume, but in other 

works as well. 

The BIBLIOGRAPHY is divided into four sections. The first section 

lists the comprehensive Japanese collections in which the majority of 

the Chinese and Japanese texts mentioned are to be found, together 

with the abbreviations by which reference is made to them in this 

work. 

The second section comprises selected titles, arranged in alpha- 

betical sequence. Here, relatively detailed information will be found 

on each work—the various titles under which it is known, its origin, 

author and/or translator, textual organization, and contents. The 

literal English translations of titles appearing in this section are in- 

tended to provide the reader with no more than the bare meaning of 
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the title. They are not given elsewhere. __ 

The third section is an index to text translations in western lan- 
guages and modern western and Japanese books and articles men- 

tioned in this work, with full publication details. 

The fourth section is an index to all the Sanskrit and Chinese titles 
mentioned throughout the work, and to the Japanese titles not appear- 
ing in the third section. 

These two indexes render unnecessary the inclusion of book titles 
in the GENERAL INDEX of ZEN DUST. Readers are asked to note that, 
though no book titles are listed in the GENERAL INDEX, the names of 
authors and translators will be found there. 

COLLECTIONS AND ABBREVIATIONS 

Dainihon bukkyé zensho K A # Wh #4 Complete Collection of 
Japanese Buddhist Literature, in 150 vols., and 11 supplementary 
vols. [Tokyo: Bussho kankékai, 1922]; Yahoden sosho i Hi (§ 
# “Records of the Travels of Eminent Monks” Section, vols. 
113-116. Referred to by full title. 

Dainihon kotei zokyo K A A #8 A HK Japanese Revised Buddhist 
Canon (Tokyo Edition), 40 cases #, 318 fasicules {if | Tokyo: 
Kokyo shoin, 1880-1885]. Abbreviated as SK. 

Dainihon kotei zdkyo KA A #E AT KK Japanese Revised Buddhist 
Canon (Kyoto Edition), 36 cases tk, 347 fasicules {it | Kyoto: 
Zoky6 shoin, 1902-1905]. Abbreviated as KZ. 

Dainihon zokuzokyd K A AX # H&K Supplement to the Japanese Edi- 
tion of the Buddhist Canon, 150 cases #, 750 fasicules fff | Kyoto: 
Zoky6 shoin, 1905-1912]. Abbreviated as Zokuzokyo and ZZ. 

FHlakuin osho zenshii (88 #4 4 #8 Collected Works of Master Ha- 
kuin, edited by GoTO Késon % i 46 Ff, 8 vols. | Tokyo: Ryagin- 
sha, 1935]. Referred to by full title. 

Kokubun toho bukky6 sdsho 3 Ti is B HW Library of Japanese 
Buddhism [Tokyo: Téhé shoin, Ist Series, 10 vols., 1926; 2nd 
Series, 10 vols., 1931-1933]. Referred to by full title. 

Kokuyaku zenshi sosho Wi ## if 33% @ Library of Zen Literature in 
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Japanese Translation [Tokyo: Kokuyaku zenshi sdsho kankokai, 

Ist Series, 12 vols., 1919-1921; 2nd Series, 10 vols., 1925-1931]. 

Referred to as KZS. 

Taisho shinshit daizokyo X iE. # & X Hi K The Buddhist Canon Pub- 

lished in the Taishd Era, in 100 vols. | Tokyo: Taisho issaikyo 

kankdkai, 1924-1934]. Abbreviated as Taisho and T. 

Zoku gunsho ruija #8 Ht # 8 HE Supplement to a Classified Collection 

of Miscellaneous Works, compiled by HANAWA Hokiichi 4% 

&, — (1746-1822), 81 vols. [Tokyo: Zoku gunsho ruiji kanseikai, 

1959]. Referred to by full title. 

DESCRIPTIVE BIBLIOGAPHY 

AVALOKITESVARA-SUTRA: Chapter 24 of the Saddharma-pundarika- 

sutra or Lotus Sutra. 

This short scripture is entirely devoted to the nature, activities, 

and powers of AvalokiteSvara Bodhisattva. The origin and 

meaning of the Sanskrit name Avalokite$vara is not clearly known. 

KERN (cf., op. cit. below) has suggested that the word means 

either “Lord of View,” or ‘Everywhere Present.” The Chinese 

have translated AvalokiteSvara as “Observer of the Sounds (Cries) 

in the World,” since the Bodhisattva hears the cries of suffering 

beings everywhere and protects them in their distress. Originally 

the Bodhisattva was conceived of as male, but later, particularly 

in China, where an important cult based upon the sutra developed, 

Avalokite$vara was worshiped as female, and as such continues 

to be worshiped today throughout the Far East. 

In the episode which forms the AvalokiteSvara chapter of the 

Sanskrit version of the Lotus Sutra, Shakyamuni, on being asked 

why Avalokitesvara is so called, enumerates the various types of 

calamities from which the power of the Bodhisattva can save 

men, and describes the great accumulation of merit attained by 

those who perform but a single act of adoration to him. When 

Buddha is asked in what manner the Bodhisattva appears in the 

world of transmigration and how he preaches the Dharma, he 
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replies that Avalokitesvara assumes the form consonant with the 

person to be converted and preaches to him in a manner which 

accords with the listener’s understanding. It is interesting to 

note that, though the name of Avalokite$vara had appeared in a 

few sutras of earlier date than the Lotus Sutra, a description of 

the Bodhisattva’s characteristics and activities is found for the 

first time in this chapter. 

An English translation of the Sanskrit version of the sutra will 

be found in Chapter 24 of The Saddharma-Pundarika, by H. 

KERN, pp. 406-418. 

Kuan-shih-yin p‘u-sa p‘u-mén pin $i th & E66 2G Plan (Kanzeon 
bosatsu fumon bon) Chapter on the Universal Gate of the Bo- 

dhisattva Who Observes the Sounds in the World; also known as 

the Kuan-yin ching #1 1% ® (Kannon gyo) The Kuan-yin Sutra 

[T 9: 56c. 2-58b. 7]. 
This, the best-known Chinese version of the AvalokiteSvara- 

sutra, forms Chapter 25 of the Miao-fa lien-hua ching > t& 34: #8 

 (Myoho renge kyo), Kumarajiva’s Chinese translation of the 

Lotus Sutra, q.v. This Chinese version is almost identical with 

the Sanskrit text. Originally the verse section with which the 

chapter concludes was not a part of Kuméarajiva’s text. During 

the Sui [ (Zui) dynasty (581-618), it was copied from the cor- 

responding chapter, number 24, of the Chinese translation of the 

Lotus Sutra made by the Indian monks Jhanagupta (Shé-na-chiieh- 

to fl 8S Wit & Janakutta, 523-600) and Dharmagupta (Ta-mo-chi-to 

if BE %& 2% Datsumagyita, d. 619), and inserted in the Kumarajiva 

EXE, 

A synopsis in English of Kumarajiva’s Chinese version of the 

Kuan-yin Sutra will be found in Chapter 25 of The Lotus of the 

Wonderful Law, by W.E. SOOTHILL, pp. 247-251. An early 

translation of the same text will be found in A Catena of Bud- 

dhist Scriptures, by Rev. S. BEAL, pp. 389-396. A complete 

English translation is contained in Manual of Zen Buddhism, by 

D.T. SUZUKI, pp. 30-38, entitled ““The Kwannon Sutra.” 

The Kuan-yin Sutra is second only to the Heart Sutra in 

popularity among most Buddhist sects in China and Japan. In 

the Japanese Zen Sects it is chanted at almost every ceremony 
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attended by lay men and women, and there are few Zen lay devo- 
tees who cannot recite it by heart. 

AVATAMSAKA-SUTRA. 
This is the abbreviated Sanskrit title given to a Mahayana 

scripture of the “broad” or “comprehensive” (Skr. mahdvai- 

pulya; ta-ffang-kuang % Ji JK daihoko) class, the complete San- 

skrit text of which is no longer extant, but Chinese translations 

of which were the basic texts of the great Hua-yen # ff (Kegon) 

School of Chinese Buddhism. The full Sanskrit title of the sutra 

as rendered from the Chinese by B. NANJIO (A Catalogue of the 

Chinese Tripitaka, p. 34a) reads Mahdvaipulya buddhavatam- 
saka-stitra, which may be translated into English as The Great 

Comprehensive Sutra on the Adornments of Buddha. However, 

since the Sanskrit word avatamsaka means “garland” or 

“wreath” and the Chinese characters #£ ff are considered to 

translate avatamsaka, the work is often called in English the 

Wreath Sutra. The original Sanskrit text appears to have con- 

sisted in large part of a number of independent sutras of varying 

dates—some undoubtedly very early—but more or less related in 

subject matter. It was probably compiled in South India during 

the 4th century A.D. 

Though, as has been said above, no complete Sanskrit text of 

the sutra is extant, manuscript versions of the Sanskrit text of 

one of the more important sutras contained within the Avatam- 

saka-sitra do exist. This is the DaSabhiimika-sutra, The Sutra 

on the Ten Stages [of the Bodhisattva]. Two printed Sanskrit 

versions based upon these manuscripts have been published: 

Dasabhimika-sitra et Bodhisattvabhumi, edited by J. RAHDER, 

and Dasabhimisvaro nama Mahdydanasitram, edited by R. 

KONDO. Though the Dasabhimika has not been translated into 

a western language, a description of the ten stages as given in it 

will be found in The History of Buddhist Thought, by Edward 

J. THOMAS, pp. 205-210. See also The Bodhisattva Doctrine 

in Buddhist Sanskrit Literature, by Har DAYAL. 

Several of the independent sutras which came to make up the 

Avatamsaka-sitra were brought to China and individually trans- 

lated into Chinese considerably earlier than was the complete 
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text of the sutra. Among these, the DaSabhimika-stitra seems 

to have been one of the earliest to arrive and one of the most 

often translated. It is recorded that the first Chinese translation 

of this text, one in 8 chitan, was made as early as 70 A.D. by a 

monk whose name is unknown and whose work unfortunately is 

lost. Five excerpts from the Avatamsaka, one of them the 

Dasabhiimika, were translated into Chinese by Dharmaraksa (Chu 

Fa-hu & # # Jiku Hdgo, n.d.), a monk from the Tun-huang 2% 

#2 (Tonks) district who worked in Ch‘ang-an & @ (Chdan) be- 

tween 265 and 313. And toward the end of his life the great 

Central Asian scholar Kumarajiva (Chiu-mo-lo-shih # & #é fF Ku- 

maraju, 350-ca.409), with the help of the Kashmirian monk Bud- 

dhayaSas (Fo-t‘o-yeh-shé #3 '& H8 #& Butsudayasha, x.d.), also 

translated the DaSabhimika and another sutra of the Avatamsaka 

group as well. Though translation of independent sections of 

the Avatamsaka-sitra continued to be made from time to time 

even after the complete text had been rendered into Chinese, we 

shall confine ourselves below to a description of the two transla- 

tions of the complete sutra, and of the closely related Gandavyitiha- 

sutra. 

The Sanskrit work known under the title Gandavyitha-sitra, 

though related to the Avatamsaka-sitra, is not, as is sometimes 

mistakenly supposed, identical with it, and should not be confused 

with it. The relationship of the two sutras will be taken up 

below. A number of manuscript versions of the Sanskrit text of 

the Gandavyiha-siitra exist. The Gandavyiha-sitra, critically 

edited by D.T. SUZUKI and Hékei IDUMI, is a Sanskrit text 

in devandgari script based upon a study and collation of six of 

these extant manuscripts. Neither the Avatamsaka nor the 

Gandavyiha has been translated into a western language. 

Ta-fang-kuang fo-hua-yen ching K 75 BK Bb # IR & (Daihoko bu- 

tsukegon kyo) The Comprehensive Sutra on the Adornments of 

Buddha; also known as the Hua-yen ching #8 [it & (Kegon kyo); 

Wreath Sutra. Translated by the Indian monk Buddhabhadra (Fo- 

t‘o-pa-t‘o-lo (5 BG #& bE #é Butsudabatsudara, 359-429) and others 

at Ch‘ang-an between 418 and 420; 34 chapters in 60 chian 

[T 9: 395-788]. 
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This first Chinese translation of the Avatamsaka-sitra, popu- 

larly known both as the “Sixty-chiian Hua-yen” and the “Old 

Translation” (chiu-i #4 # kwyaku), was the version studied by 

the first three patriarchs of the Hua-yen School in China, namely, 

Tu Shun ft Jl (To Jun, 557-640), Chih-yen #4 fi (Chigon, 602- 

668), and Fa-tsang t& J (H6z6, 643-712), and was thus the scripture 

on which the fundamental doctrines of this school were based. 

The sutra purports to have been spoken by Shakyamuni during 

the three weeks immediately following his great enlightenment 

and while he was still in deep meditation. Its content was said 

to be of such profundity that those who listened to him could not 

comprehend his meaning. Therefore, in order to give his message 

to the world, he was compelled to preach afterward many other 

sutras, adapting his teaching to the degree of understanding of 

his hearers. Actually, in this sutra Buddha does not give any 

discourses himself, but merely sanctions and praises the state- 

ments of various great bodhisattvas in the vast company surround- 

ing him, particularly Mafjusri (Wén-shu 2Z # Monju) and Saman- 

tabhadra (P‘u-hsien #4 # Fugen), and from time to time emits 

marvellous rays of light from his body. 

Each of the thirty-four chapters comprising the work bears an 

individual title giving a clear indication of its contents. Chapter 

- 2is on Vairocana Buddha (Ta-jih ju-lai A A Hl 4 Dainichi Nyo- 

rai), the form of Buddha which symbolizes the universe as con- 

ceived of in the sutra; chapter 22, in 5 chiian, is the equivalent of 

the DaSabhimika-siitra; chapter 31 is devoted to the Bodhisattva 

Samantabhadra; and the final chapter, in 17 chiian, entitled 

“Entering the Dharmadhatu” (Ju-fa-chieh pin A t& # hh Nyi- 

hokkai bon), takes up the pilgrimage of the youth Sudhana, who, 

under the guidance of MafijuSri, visits many teachers in his quest 

for complete enlightenment. 

Idem. Translated by the Khotanese monk Siksananda (Shih-ch‘a- 

nan-t‘o tf % #£ bE Jisshananda, 652-710) and others, at Ch‘ang-an 

between 695 and 699; 39 chapters in 80 chitan [T 10: 1-444]. 

Empress Wu i Ja (Buko, r. 685-704) of T‘ang was a patroness 

and devotee of Fa-tsang, third patriarch of the Hua-yen School. 

Hearing that a more complete text of the Avatamsaka-sitra 
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existed than that on which the “Old Translation” had been based, 
she sent an envoy to Khotan to procure it. This was brought to 

Ch‘ang-an in 695 by Siksananda, and translated by him with the 

assistance of Fa-tsang and others. The Empress took a great 

interest in the work, attending, and even participating in, some 

of the translation meetings, and writing a preface for it. 

The contents of the “Eighty-chian Hua-yen” or “New Trans- 

lation” (hsin-i $f # shin’yaku), as this version is called, approxi- 

mately parallel those of the “Old Translation,” though some new 

material is included and several chapters have been considerably 

extended. On the basis of this “New Translation,” the fourth 

patriarch of the Hua-yen Sect, Ch‘éng-kuan 7 #8! (Chékan, 737- 

838), developed the “New” Hua-yen School. 

Ta-fang-kuang fo-hua-yen ching: Ju pu-ssu-i chieh-t‘o ching-chieh ; 

P‘u-hsien hsing-yiian p‘in K 75 HE (8 HE like Es A AR FR ae AE I HER; 

MEE 77 Wil fh (Dathoko butsukegon kyd: Nyt fushigi gedatsu 
kyégai; Fugen gyogan bon) The Comprehensive Sutra on the 

Adornments of Buddha: Chapters on Entering the Realm of 

Ineffable Emancipation and on the Activities and Vows of Saman- 

tahadra. Also known as the Hua-yen ching (Kegon kyo). 

Translated into Chinese by the Kashmirian monk Prajfa (Po-jo 

fi 47 Hannya, n. d.) in Ch‘ang-an between 796 and 798, in 40 chitan 

[T 10: 661-851 c]. 
This is a Chinese translation of the text known in Sanskrit as 

the Gandavyiha-siitra. The fact that this Chinese version has 

customarily been called either by its main title only—which is 

identical with the titles of the two complete translations of the 

Avatamsaka—or by the title ‘“‘Forty-chitan Hua-yen,” has often 

caused it to be taken as a third translation of the great sutra. 

The complete Chinese title, however, clearly states the contents 

of the work. Both the Sanskrit Gandavyiiha and the Chinese 

translation based upon it are much expanded versions of two 

sections of the Avatamsaka texts upon which the “Old” and 

“New” translations were based. These sections formed chapter 

34 of the “Old” and its equivalent chapter 39 of the ‘‘ New”—in 

both Chinese translations entitled “Chapter on Entering the 

Dharmadhatu” (Ja-fa-chieh pin A t& # th Nyithokkai bon)—and 
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chapter 31 of the “Old” and its corresponding chapter 36 of the 

““New,” in the former entitled “Chapter on theActivities of the 

Bodhisattva Samantabhadra” (P‘u-hsien p‘u-sa hsing p‘in % 
8 47 fm Fugen bosatsu gyo bon), and in the latter merely “Chap- 
ter on the Activities of Samantabhadra.” 

The first thirty-eight chiian of this work, which might better 

be designated by the first part of the subtitle, ‘‘Entering the Realm 

of Ineffable Emancipation,” are devoted to Sudhana’s search for 

enlightenment and his visits to fifty-three teachers, under the 

guidance of the Bodhisattva MafijuSri. This search terminates 

in the young pilgrim’s meeting with Maitreya (Mi-lé 5} # Miro- 

ku), the Buddha of the Future, who shows him the great Tower 

of Vairocana Buddha, and eventually deems him prepared to 

enter it. There Sudhana is at last able to see with his own eyes 

the total universe and all existences in it, the very body of Buddha 

itself complete with each and every one of its adornments. 

The two final chiian are concerned with Sudhana’s meeting 

with the Bodhisattva Samantabhadra, who, by instructing him in 

all the activities and vows that have constituted his own life as a 

bodhisattva, brings Sudhana toa full realization of bodhisattvahood. 

For a sympathetic study of the meaning and ideals of the 

Avatamsaka and Gandavyiha sutras, the relation of their teach- 
ings to Zen, and English translations of several passages from 

the latter sutra, see Essays in Zen Buddhism, Third Series, by 

D.T. SUZUKI, pp. 21-214, to which the foregoing is much in debt. 

For a short description of the doctrines of the Hua-yen Sect, see 

PART ONE, Note 24, of this work. 

CH‘AN-KUAN TS‘E-CHIN iii Bi 58 #2 (Zenkan sakushin) To Encourage 

Zealous Study of the Zen Barriers (i.e., Koans). Compiled and 

with a preface by Chu-hung #4 % (Shuko, 1535-1615), published 

in 1600 in 1 chitan [T 48: 1097-1109 al. 
Chu-hung, like many Zen men of the late Ming, was interested 

in making a synthesis not only of Zen and Nembutsu but of Con- 

fucianism, Taoism, and Buddhism. His compilation contains 

excerpts from the sermons and talks of Sung and early Ming Zen 

masters of various schools, accounts of satori experiences, and 

quotations relating to Zen study taken from the sutras, gathered 
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together, as stated in the title, for the purpose of stimulating and 

encouraging monks and laymen engaged in Zen meditation prac- 

tice and koan study. It was in this work that Hakuin Ekaku Al 

bs && #8 found the story of Shih-shuang Ch‘u-yiian 4 # 4 [Bl (Sekiso 

Soen, 986-1039), who had kept himself awake during long periods 

of meditation by sticking his thigh with a gimlet, a story which 

is said to have led to the young Hakuin’s decision to become a 

Zen monk. 

The work was first published in Japan in 1762 by Hakuin’s 

heir Torei Enji 4 #4 IE] & (1721-1792), who wrote an epilogue for 

this edition. 

CH'AN-TSUNG WU-MEN-KUAN iit 2% 4 FB (Zenshii mumonkan) The 
Gateless Barrier of the Zen School; also known as Wu-mén-kuan 

#& FY Wil (Mamonkan) The Gateless Barrier. By Wu-mén Hui-k‘ai 

4 FY i b) (Mumon Ekai, 1183-1260), and edited by Tsung-shao 

a it (Shush6, n. d.), in 1 chitan; completed in 1228 and published 
in 1229 [T 48: 292.a-299c]. 

This work is the most popular and widely used of all Zen koan 
collections. The Zen Master Wu-mén Hui-k‘ai of the Yang-ch‘i ' 
(Yogi) line of Lin-chi (Rinzai) Zen selected forty-eight important 
koans from the sayings of the old masters, adding to each his own 
commentary in prose and verse. The Master’s material was 
compiled and edited by his disciple Tsung-shao. The year after 
the work was completed it was offered to Emperor Li-tsung HE FR 
(Riso, rv. 1224-1264) in commemoration of the fifth year of his 
accession to the throne, and immediately printed. No copies of 
this original edition remain. 

Concerning the occasion of the work, Hui-k‘ai writes in his 
preface: ‘In the summer of the first year of the Shao-ting era 
[1228], I was in charge of the assembly at the Lung-hsiang temple 
in Tung-chia [58 5% i 4 <#, in modern Chekiang]. At the request 
of the monks I gave them koans of the old masters to use, just as 
tiles are used to knock at the gate, and guided the students, each 
according to his ability. Without my being aware of it, the notes 
I made gradually became a collection consisting of forty-eight 
cases, but arranged in no systematic order. I call the collection 
the Wu-mén-kuan.” [Ibid., 292b. 16-19] 
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As for the full name of the text, Hui-k‘ai has this to say at the 

beginning of his prose comment on the first koan in the collection: 

“Tell me, what are the barriers of the patriarchs? Only this 

one letter Wu #& (Mu). This is the single barrier to the gate of 

of our school. Therefore I have given this work the title Ch‘an- 

tsung wu-mén-kuan.” | Ibid., 292c. 27 f | 

In 1245 Hui-k‘ai’s lay disciple, the official MENG Kung im fH 

(MO Ko, d. 1246), also known as Wu-an Chii-shih # @ f& + (Muan 

Koji), published a second edition, to which a 49th koan with prose 

and verse commentary was added. Wu-an stated in his postface 

that this koan was selected and commented upon by An-wan % 

if (Amban). An-wan was the Buddhist name of CHENG Ch‘ing- 

chih 8 7 2 (TEI Seishi, d. 1251), a Sung official who was also 

a lay disciple of Hui-k‘ai. 

When the Japanese monk Shinchi Kakushin ob Hh #1 (1207- 

1298) took leave of Hui-k‘ai in 1254 to return to his own country, 

the Master is said to have presented him with a copy of the Ww- 

mén-kuan. The work reputedly was first printed in Japan at the 

Kokoku-ji 52 1 =, a temple in present Wakayama Prefecture 

originally founded by Kakushin. That edition is said to have 

contained many errors, and a corrected second edition was pro- 

duced in 1405 at the Tosotsuzan Kéon-ji 58 4 [Ll Bf bl =. The 

colophon to this second edition says: ‘‘As the old blocks have 

been defaced, we ordered cutters to carve the blocks anew and 

the work has just been completed. The blocks will be kept in 

the Tosotsuzan K6on-ji, Bushti. October 13, the twelfth year of 

Oei I x [1405]. The monk in charge, Joboku # #.” [Ibid., 299c. 

23-25] The Tosotsuzan K6on-ji is a temple at Hachidji, not far 

from Tokyo, which was related to Kakushin’s line of disciples, 

and of which Isshi Roshi, though presently living in New York, 

remains the priest. All the texts of the Wu-mén-kuan currently 

in use in Japan are based upon the K6on-ji edition. 

Complete English translations of the text are as follows: “The 

Gateless Gate,” in Zen Flesh, Zen Bones, transcribed by Nyogen 

SENZAKI and Paul REPS, pp. 109-161; “The Mu Mon Kwan,” in 

Zen for the West, by Sdhaku OGaTa, Appendix I, pp. 79-134. 

D.T. SUZUKI, in his Essays in Zen Buddhism, Second Series, pp. 
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249-252, has translated the introduction to the work and the first 

koan. 

A complete German translation has been made by Heinrich 

DUMOULIN, S.J., under the title Das Wu-mén-kuan. Free render- 

ings in German of seventeen koans with their commentaries and 

verses will be found in Zen, der lebendige Buddhismus in Japan, 

by OHASAMA-FAUST. 

CHAO-CHOU CHEN.CHI CH‘AN-SHIH YU-LU’ fi )\\ & % it fii HF BK (Jo- 

shu Shinsai zenji goroku) The Record of the Zen Master Chén-chi 

of Chao-chou; also known as the Chao-chou tsu-shih yit-lu #4 | iif 

fii a && (Joshi soshi goroku) The Record of the Patriarch of 
Chao-chou; the Chao-chou ho-shang yii-lu #8 \\ #01 14 ZB BR (Joshi 

osho goroku) Master Chao-chou’s Record; and the Chao-chou lu 

t8 MN Bk (Joshua roku) The Record of Chao-chou. In 2 chian, 

contained in the Ku-tsun-su yii-lu, chian 13 and 14 [ZZ 2: 23. 2. 
152c.-167 d]. 

This is a collection of the sermons and mondos of Chao-chou 

Ts‘ung-shén #8 Mi #€ i (Joshi Jashin, 778-897), one of the great 

Zen masters of the late T‘ang. Chén-chi Ch‘an-shih i & iff fifi 

(Shinsai Zenji) was the Master’s posthumous title. The text 

proper is preceded by a short biography of the Master entitled 
Chao-chou Chén-chi ch‘an-shih hsing-chuang #8 \ 1% BR i fifi FOR 
(Joshi Shinsai zenji gyojo), which is said to have been dictated 
in 953 by Hui-t‘ung #& ii (Etst) of the Tung-yiian 3% fh (T6-in) in 
Tung-tu 58 #8 (Toto). At the end of chitan 2 will be found Chao- 
chou’s well-known poem Shih-érh-shih ko + = i & (Janiji ka) 
“Verses on the Twelve Hours,” four of his short poems, a verse 
for the Master’s portrait by his great friend and patron, Governor 

WANG Jung £ # (O Y6, 873-921), and two poems lamenting the 
Master’s death by an unknown person, perhaps the same Governor 
WANG. 

Nothing is known regarding the original compiler of the text 
or of the date of its original publication. But since the Zokuzdkyo 
edition of the text, referred to above, ends with a notation stating 
that it was re-edited by Ch‘éng-shih # #2 (Chdshoku, x. d.) of the 
Hsi-hsien-yiian # Ef be (Seiken-in) on the Lu-shan Ji (| (Rozan), 
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who was a second-generation disciple of Fa-yen Wén-i #& #2  & 

(Hégen Bun’ eki, 885-958), we may surmise that the original edition 
was already in circulation by the end of the 10th century. 

The Chao-chou yi-lu was included in the two great collections 
of records of Zen masters, the Kwtsun-su yi-yao, published in 

1144, and the Ch‘ung-k‘o ku-tsun-su yttlu, published in 1267. 

Some time during the Ming dynasty, Yiin-mén Yiian-ch‘éng Z@ (4 

4 4% (Ummon Enché, 1561-1626), in the 27th generation of the 

Ts‘ao-tung (S6td) line, took the Chao-chou lu of the Kw-tsun-su 

ytt-lu, wrote a preface for it, and had his disciples Ming-shéng 1 4 
(Myoshé, n.d.) and YEN Ta-ts‘an & K B (GEN Daisan, n. d.) pub- 

lish it as a separate work in 3 chtan under the title Chao-chou 

ho-shang yt-lu. In this edition the original compilation was 

mistakenly attributed to a certain Wén-yiian 7 4 (Bun’en, n. 2.), 

who was claimed to be Chao-chou’s immediate disciple. 

The Joshi zenji goroku #4 \ 0 (ii 43 B, edited by SUZUKI Dai- 

setz and AKIZUKI Ryimin, is a text based upon the above-men- 

tioned Ming Chao-chou ho-shang yit-lu( Joshi osho goroku), revised 

and edited on the basis of the earlier extant texts, with critical 

notes and Japanese reading of the text. 

CHAO-LUN % & (Joron) The Treatises of Chao, in 1 chian {[T 45: 

150a-161b], is a compilation of the original writings of the brilliant 

scholar-monk Séng-chao /% %@ (S6j6, 374-414), a disciple of the 

great Central Asian scholar KumaZrajiva (Chiu-mo-lo-shih % ##@ 
tt Kumaraji, 350-ca.409). 

The Chao-lun comprises the following items: a preface by Hui- 

ta % #@ (Etatsu, n. d.); an introductory chapter entitled ““Funda- 

mental Principles” (Tsung-péni 7% *& #&% Shithongi), perhaps the 

work of the unknown compiler; “On the Immutability of Things” 

(Wu-pu-chiien lun & 7: # # Butsu fusen ron); “On the Empti- 

ness of the Unreal” (Pu-chén-k'ung lun 7B & # Fushinki ron); 

“Praja Is without Knowledge” (Po-jo wu-chih lun BBR BAB 

Hannya muchi ron); the letter from LIU I-min A # & (RYT Imin, 

d. 410) of the Lu-shan (Rozan), written after he had received a 

copy of the Po-jo wu-chih lun, together with Séng-chao’s reply 

to his friend; and “Nirvana Is Nameless” (Nieh-p‘an wu-ming 
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lun vi 8 4% 4% #4 Nehan mumyo ron). The four essays and the 

correspondence were probably written between 404 and 414, 

while Séng-chao was living in Ch‘ang-an (Choan) and working 

with Kuméarajiva and his associates on translations of Buddhist 

texts. The date of the compilation itself is not known, nor is the 

name of the compiler. From the beginning of the 6th century 

the Chao-lun became an essential text in the Chinese “Three 

Treatises” (San-lun = # Sanron) School, and it was highly es- 

teemed in both the Hua-yen (Kegon) and Ch‘an (Zen) schools as 

well. 

The Book of Chao is an English translation of the complete 

text of the Chao-lun, with copious notes and appendices by Walter 

LIEBENTHAL. 

The Joron kenkya % si Ht 92, Studies in the Chao-lun, is an 

important Japanese contribution to the study of the Buddhism of 

Séng-chao’s time by scholars of the Zinbun Kagaku Kenkyusho 

A. x ® & He Ht (The Research Institute of Humanistic Studies) 

of Kyoto University, compiled and edited by the distinguished 

Buddhist scholar TSUKAMOTO Zenryu & A # f€. It contains a 

revised text of the Chao-lun, and a Japanese translation with 

notes and indices; Dr. TSUKAMOTO and six other members of 

the Research Institute have each contributed a special article. 

The dates given for Kumarajiva and Séng-chao are those established 

by Dr. TSUKAMOTO (cf., “The Dates of Kumarajiva ie BS #é ff and 

Séng-chao ff $ Reexamined,’ by TSUKAMOTO Zenryi, translated 

from the Japanese by Leon HURVITZ, in the Silver Jubilee Volume 

of The Zinbun Kagaku Kenkyusyo, pp. 568-584. 

CHEN-CHOU LIN-CHI HUI-CHAO CH‘AN-SHIH YU-LU ‘i JN fifi 3 & JR 

itl fii #3 & (Chinja Rinzai Esho zenji goroku) The Record of the 

Zen Master Lin-chi Hui-chao of Chén-chou; also known as the 

Lin-chi lu (i 98 8 (Rinzai roku) The Record of Lin-chi [or Rinzai]. 
Compiled by San-shéng Hui-jan = #2 % % (Sansho Enen, n. d.), in 

1 chitan [T 47: 495 a-506 c]. 

This is the record of the sayings of Lin-chi [-hsiian ii #¥ 38% 

(Rinzai Gigen, d. 866), founder of the Lin-chi fii #4 (Rinzai) School 

of Chinese Zen, compiled by his disciple San-shéng Hui-jan. Lin- 

chi’s posthumous title was Hui-chao Ch‘an-shih & J i! fii (Esho 
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Zenji). The work comprises three sections: yéi-lu i& ®& (goroku), 

recorded sermons and sayings; k‘an-pien i) #f (kamben), short 

conversations with various monks and laymen in which the 

Master’s purpose is to probe the degree of their understanding; 

and hsing-lu 47 & (anroku), the record of Lin-chi’s enlightenment 

and subsequent pilgrimage, during which he visited various Zen 

masters. The t¢‘a-chi 3& ad (toki)—sometimes called the Lieh- 

chuan li { (-yakuden)—or short biography, now generally found 

at the conclusion of the Lin-chi lu, is the inscription from Lin- 

chi’s memorial stone, written by Yen-chao SE 74 (Enshé, n. d.), an 

otherwise unknown person, and is a later addition to the Record. 

The traditional view that Hui-jan was the compiler of the work 

is open to question. In doubt, also, is the date of the first printing. 

The yii-lu and k‘an-pien sections are at present generally conceded 

to have been compiled by Hui-jan but revised by another disciple, 

Hsing-hua Ts‘un-chiang # (4 # 4 (Koke Zonsh6, 830-888), who 

may also have been responsible for the hsing-lu. A second edi- 

tion was in preparation by 1120, and for this MA Fang §% $f (BA 

Bo), a Court official of the Sung about whom nothing more is 

known, provided a preface. 

No translation of the complete work in a western language has 

as yet been published. The longest excerpts translated into 

English will be found in the following: Sources of Chinese Tra- 

dition, edited by Wm. Theodore DE BARY, pp. 400-403; Essays 

in Zen Buddhism, Third Series, by D.T. SUZUKI, pp. 51-55; and 

Zen Buddhism and Psychoanalysis, by D.T. SUZUKI, Erich 

FROMM, and Richard DEMARTINO, pp. 32-43. 

CHENG-FA-YEN-TSANG iE t& lift #8 (Shobégenzo) Treasury of the True 

Dharma Eye, by Ching-shan Ta-hui Tsung-kao Ch‘an-shih & (II 

K AR HK il fii (Kinzan Daie Soko Zenji), in 6 chitan [ZZ 2: 23. 1]. 
This is a collection of old koans and mondos compiled between 

1141 and 1150 by Ta-hui Tsung-kao X # 3 % (Daie S6k6, 1089- 

1163), a master of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) 

Zen, while he was in retirement at Héng-yang # bj (Koyo), in 

modern Hunan. To some of the koans and mondos the Master 

appended his own explanations. Ta-hui’s work should not be 
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confused with the Shdbogenzé by Dogen Kigen 34 70 7% % 200- 

1253), founder of the Japanese Soto & i] Sect. 

CHIA-T‘AI P‘U-TENG LU ¥% 38 3% 3% && (Katai futo roku) The Chia-t‘ai 

[Era] Comprehensive Record of the [Transmission of the] Lamp; 

also known as the P‘u-téng lu 3% %& && (Futé roku) Comprehensive 

Record of the [Transmission of the] Lamp. Compiled by Léi-an 

Chéng-shou # ff iE % (Raian Shdju, 1146-1208); in 30 chian, with 

3 additional chizan devoted to introductory material and a Table 

of Contents (mu-lu A && mokuroku) [ZZ 2Z: 10. 1-2]. 

The title of this work derives from the fact that it was com- 

pleted in 1204, the fourth year of the Chia-t‘ai era (1201-1204) of 

Southern Sung. The compiler, a monk in the 10th generation 

of the Yiin-mén  F3 (Ummon) line of Zen, immediately presented 

his work to Emperor Ning-tsung ® 7 (Neis6, r. 1195-1224). It 

seems probable that by Imperial decree it was published the same 

year as a part of the Tripitaka. 

A brief synopsis of the contents of the P‘u-téng lu will show 

that it is indeed a “Comprehensive Record.” Chian 1 through 

21 contain the biographies of Zen monks, nuns, and laymen (ché- 

shih & + koji) of various schools and lines, beginning with Bo- 

dhidharma and concluding with Mi-an Hsien-chieh # # Jac f& 

(Mittan Kanketsu, 1118-1186) of the Yang-ch‘i (Yogi) line of Lin- 

chi (Rinzai) Zen. Where, as in a number of instances, actual 

biographies are omitted, reference is given to earlier works in 

which such information can be found. Chéan 22 and 23 contain 

biographies of emperors and eminent statesmen who favored Zen, 

chitan 24 contains those of wise and virtuous priests of schools 

other than Zen. The remaining six chiian comprise miscellaneous 

writings by various Zen masters: chiian 25 is devoted to a series 

of long sermons (kuang-yii SK i& kOgo); chiian 26 to a collection 

of old koans with prose comments (nien-ku fh 1 nenko); chiian 

27 and 28 to old koans with verse comments (sung-ku ‘Si 15 juko); 

chiian 29 to longer and shorter religious poems (chieh-tsan {is & 

gesan); and chian 30 to short prose writings (tsa-chu #£ 4% zatcho). 

Since the majority of persons whose biographies and writings 

appear in the P‘w-téng lu lived in the period between the beginning 
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of Northern Sung (960-1127) and the middle of Southern Sung 

(1127-1279), this work supplements such earlier Zen “histories” 

as the Ch‘wan-téng lu (1004), Kuang-téng lu (1036), Hsi-téng lu 

(1101), and Lien-téng hui-yao (1182), and is counted with them 

as one of the “Five Records of the Lamp” (Wwténg lu fi. Kit & 

Goto roku). 

CHIEN.CHUNG CHING-KUO HSU-TENG LU # fff Bl SUE Be (Kenchu 

Seikoku zokuto roku) The Chien-chung Ching-kuo [Era] Supple- 

mentary Record of the Lamp; also known as the Hsii-téng lu 

f& & (Zokuto roku) The Supplementary Lamp. Compiled by 

Fo-kuo Wéi-po # 64 #@ A (Bukkoku Ibyaku, x. d.); completed in 

1101, published in 1103; in 30 chiian, with a Table of Contents 

(mu-lu A && mokuroku) in 3 additional chitan [ZZ 2Z.: 9. 1-2]. 

This important work is one of the five traditional histories, or 

“+ecords of the transmission of the lamp,” of Chinese Zen. It was 

intended as a continuation of the two earlier Zen histories, the 

Ching-té ch‘uan-téng lu (1004) and the T‘ien-shéng kuang-téng lu 

(1036). The compiler Fo-kuo Wéi-po was a distinguished scholar- 

monk in the 7th generation of the Yiin-mén (Ummon) School of 

Chinese Zen, who lived at the Fa-yiin ch‘an-ssu i 2 if = (Houn 

zen-ji) in Tung-ching 3 & (Tokei), the capital of the Northern 

Sung, present Kaifeng in Honan. The work, dedicated to the 

Northern Sung Emperor Hui-tsung # 2% (Kiso, r. 1100-1125), was 

presented to him upon its completion. The Emperor wrote a 

preface to it and ordered it included in the Tripitaka. It was 

published in the second year of the Ch‘ung-ning  ™ (Siinei) era 

(1102-1106) at the Téng-chiieh ch‘an-yiian “ # i Bi (Togaku 

zen-in) in Fu-chou iif JN (Fukushi), in present Fukien. The 

“Chien-chung Ching-kuo” of the title commemorates the year in 

which the compilation was completed. 

For the most part the Hsi-té@ng lu comprises brief biographies, 

episodes relating to the Transmission of Dharma, wén-ta HI & 

(mondo), or questions and answers between a master and his 

monks, and the prose and verse comments and poetical works of 

Zen masters in the various teaching lines that developed within 

the Five Houses (wa-chia H.R goke) during the Northern Sung 
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dynasty. The abundance of material gives clear evidence of the 

prosperity of these schools during this era. 

Chitan 1, bearing the title Chéng-tsung-mén IE. 2% F' (Shdjamon) 

“The True School,” is introductory. It sets forth the Transmis- 

sion of Dharma from Shakyamuni through the twenty-eight Indian 

patriarchs, the six Chinese patriarchs, and various masters in the 

lines of Nan-yiieh Huai-jang (Nangaku Ejé) and Ch‘ing-yiian Hsing- 

ssu (Seigen Gyéshi) to and including the earlier masters of the 

Five Houses living in late T‘ang. The individual entries are 

brief, since more extensive information had already been provided 

by the two earlier histories. The body of the work, chitan 2 

through 26, is given the general title Tui-chi “ #& (Tazki), liter- 

ally, “ Answers Corresponding to the Understanding of the Ques- 

tioners.”” Here the masters of Northern Sung are treated indi- 

vidually under their lines of descent. Chian 27, as its title 

Nien-ku fk 4 (Nenko) indicates, consists of a collection of prose 
comments on old koans; chiian 28, entitled Sung-ku Si th (Juko), 

comprises verse comments on old koans; and chitan 29-30, entitled 

Chieh-sung {fj 8 (Geju), contain a collection of religious verse. 

CHING-TE CH'‘UAN-TENG LU # fifi (8 @& (Keitoku denté roku) The 
Ching-té [Era] Record of the Transmission of the Lamp; also 
known as the Ch‘wan-téng lu (& % #& (Dento roku) The Transmis- 
sion of the Lamp. Compiled by Tao-yiian if i (Dégen, n. d.) and 
edited by YANG I #3 14& (YO Oku, 968-1024); in 30 chitan [T 51: 
196 b-467 al. 

This work is a chronologically arranged collection of bio- 
graphies of Zen patriarchs and monks, beginning with the Seven 
Buddhas of the Past (kuo-ch‘t ch‘i-fo iti & +6 WS kako shichibutsu), 
and concluding with men of Tao-yiian’s own time, that is, the 
end of the 10th century. The early compilers of the Zen lineage 
undoubtedly felt an urgent need to establish a firm foundation for 
the authenticity of the Zen patriarchal transmission, since other 
Chinese Buddhist schools had already set up, or were in the 
course of setting up, analogous lineages of the transmission of 
their doctrines. Moreover, Chinese historiographical tradition 
had established more than adequate precedent for the methods 
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employed by these early compilers. The lineage of Zen as set 

forth in the Pao-lin chuan % %% 44 (Horin den), compiled about 

801 by Chih {or Huil-chii 4 (9%) 4 (Chiko, or Eko, 2. d.), became 

the accepted lineage. Tao-yiian, in compiling the Ch‘uan-téng 

lu, drew freely upon the Pao-lin chuan, as well as upon the writ- 

ings of other early monks. Today we cannot accept the historicity 

of the traditional Zen transmission from the Seven Buddhas 

through Bodhidharma as presented by Tao-yiian, but, in spite of 

this and other lapses from historical accuracy, the Ch‘uan-téng lu 

still remains the most important source for early Zen history. 

Tao-yiian was a disciple of Tien-t‘ai Té-shao K A @ # (Tendai 
Tokushd, 991-972), an heir of Fa-yen Wéni (Hégen Bun’eki), 

founder of the Fa-yen (Hagen) School of Zen. Tao-yiian’s dates 

are not known, but it is presumed that he lived from the middle 

of the 10th century until well into the 11th. The fact that he 

presented his work to the Northern Sung emperor Chén-tsung Gi 

“2 (Shinsd, r. 997-1022) in 1004, the first year of the Ching-té % Bi 

(Keitoku) era (1004-1007), has led to this year often being taken 

as its publication date. Actually, however, it was not until 1011 

that the work was finally published under Imperial patronage. 

The postface by Cutnc Ang @ & (Tx1 Ka, n. d.) to the second 

edition of the work, dated 1132, contains the story that a certain 

Kung-ch‘én # & (Koshin, n.d.) was the real author of the com- 

pilation, that Kung-ch’én’s manuscript was stolen from him by 

an unnamed monk when he was on his way to the capital, and 

that this unnamed monk (presumably Tao-yiian) then had the 

work published under his own name. Chitian 9 of the Hsi-téng 

lu, compiled in 1101, and chiian 12 of the Wuwténg hui-yian, 

compiled in 1252, both state that Kung-ch‘én was the heir of 

Chin-shan T’an-ying 41 BA (Kinzan Don’ei, 98-1060). No 

dates are known for Kung-ch‘én, but since his teacher would have 

been only nineteen years old the year the Ch‘uan-téng lu was 

presented to the Emperor, it is not likely that the disciple was its 

compiler. As a matter of fact, Kung-ch‘én is elsewhere credited 

with being the compiler of a biographical collection in 30 chan 

entitled Tsu-yian tCung-yao BB BAEZ (Sogen tsity0), a work 

about which nothing is known but.its name. The story of the 
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stolen manuscript was evidently based upon a confusion between 

the two similar compilations, the latter of which, the Tsu-yiian 

t‘ung-yao, had already been lost by 1132. 

The Ch‘uan-téng lu has traditionally been said to contain the 

biographies of 1701 Zen patriarchs and monks. Actually, how- 

ever, Tao-yiian has given biographies for only some nine hundred 

and sixty men, listing merely the names of the remaining seven 

hundred and forty-odd persons. The biographies of the patriarchs 

and masters as given in the work contain not only the histories 

of their lives but many of their sayings and verses as well. 

Within these latter may be found the material for the majority of 

Chinese Zen koans that date from before the beginning of the 

11th century. The first twenty-six chiian of the work are devoted 

to biographies and lists of the names of the less important disciples 

in the various teaching lines; chiizan 27 and 28 contain additional 

material relating to outstanding figures already treated in the 

biographies; chitan 29 and 30 are given over to miscellaneous 

short writings in prose and verse by various famous Zen monks. 

The Ch‘uan-téng lu as a whole has not yet been translated 

into a western language, but many quotations from it will be 

found throughout all the works in English of D.T. SUZUKI. 

Several lengthy excerpts have also been translated into English 

by Lu K‘uan Yii (Charles LUK) in his Ch‘an and Zen Teaching, 

Second Series. 

CHODANG CHIP iif *& $2 (Sodo shi) A Collection from the Halls of the 

Patriarchs. Compiled in 952 by the two monks Ching # (Jo, 

n.d.) and Yiin % (In, n.d.), in 20 chitan; published in Korea in 

1245. 

This, the oldest extant history of Chinese Zen, is a collection 

of the biographies of 246 Zen patriarchs and monks, their teach- 

ings, questions and answers (wén-ta ffl & mondo), transmission 

verses, and miscellaneous writings. Material on the Seven Bud- 

dhas of the Past, the twenty-eight patriarchs of Zen in India, the 

six Chinese patriarchs, and masters in the lines of descent from 

these latter until the time of the disciples of Hsiieh-féng I-ts‘un 

=F iit #8 4° (Seppo Gison, 822-908), is arranged chronologically and 
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classified according to master-disciple relationship and the several 
schools. 

Nothing is known about the compilers other than that they were 
disciples of Wén-téng % {% (Buntd, x. d.), also known as Ching- 
hsiu Ch‘an-shih 7 € iff fifi (J6shi: Zenji), in the 3rd generation of 
Hsiieh-féng’s (Seppd’s) line, and that they lived with Wén-téng at 
the Chao-ch‘ing-yiian #4 B &% (Shdkei-in) in Ch‘iian-chou # J 
(Senshi), in present Fukien. (The Chao-ch‘ing-yiian was the 
temple which WANG Yen-pin = % # [O Empin, x. d.] had built 
in 906 for Ch‘ang-ch‘ing Hui-léng & # * # [Chokei Eryd, 854— 
932], one of Hsiieh-féng’s direct heirs. Cf., PART II, Note. 108.) 

After the compilation had been completed it was taken to 

Korea. It was published in 1245 at the Haein-sa # Fl 2 (Kaiin- 

ji), a famous temple in Kyongsang-namdo $ 4 aif (Keisho- 

nando), southern Korea. At that time the Korean edition of the 

Buddhist Canon was in the course of being printed (1236-1251) 

at the same temple, and the format used in printing the Chodang 

chip, including the character script, was the same as that used 
for the Tripitaka. 

The Chodang chip seems never to have been either printed or 

read in China. The work is of great interest for early Zen history, 

however, since it contains considerable material not to be found 

in the traditional Chinese biographical collections such as the 

Ching-té ch‘uan-téng lu, and on some points even contradicts 

these later compilations. Also included in it are the biographies 

of seven Korean monks who had studied under Zen masters in 

China, then returned to their native land. Whether these bio- 

graphies were originally in the compilation or whether they were 

added after it reached Korea is nowhere stated. 

The text now available, a mimeographed copy of an original 

Haein-sa text, was published in 1960 in 5 volumes by the Hana- 

zono Daigaku 4& fal K ™, Kyoto. 

DAITO KOKUSHI HOGO X #& 6 fili #2 3 The Religious Instructions of 

the National Teacher Daité. Edited by WASHIO Junkyo @ & Ii 

i, in 1 kan [Kokubun toho bukkyé sosho, Second Series, Vol. I, 

pp. 147-155]. 
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This short work consists chiefly of two hogo %& #4—instructions 

for Zen practice and study written for individual students—by 

Shaho Myodcho 3 l# @ #8 (1282-1338), better known by his title 

Daitd Kokushi. The first of these was composed for the consort 

of the retired Emperor Hanazono 76 fl (r. 1308-1318), Empress 

Senkémon-in Tsuneko & 56 fF Bé Ef + (d. 1360), the second for an 

unnamed person of high rank, perhaps the Empress. In both, 

the Kokushi, writing in Japanese, explains in clear and simple 

language the essential principles of Zen, and emphasises the 

necessity for attaining kensho ‘2, ¥E—insight into one’s own nature 

—through the practice of zazen and the observance of koans, 

citing many illustrations from the old Chinese masters. A frag- 

ment of a third hogo in the same vein concludes this little collec- 

tion. As these hogo were copied down by hand generation after 

generation, several different versions of them exist. However, 

the text mentioned above is the one most easily available today. 

DENKO ROKU f§ 36 8 The Record of the Transmission of the Light, 

by Keizan Jokin & (l #4 #4 (1268-1325), fourth patriarch of the 

Japanese Sdtd Sect. Edited by one of his disciples; in 2 kan, 

first published in 1857 [T 82: 343-411]. 

This is a Japanese Sotd Sect biographical compilation patterned 

after the Keitoku dento roku. The work, written in Japanese 

with inserted passages of kambun ¥3, opens with a life of 

Shakyamuni and continues through the line of Indian and Chinese 

patriarchs accepted by the Japanese S6td School up to and includ- 

ing the 50th patriarch, the Chinese master T‘ien-t‘ung Ju-ching 

KR # HM Bt (Tendd Nyojé, 1163-1228). It concludes with biographies 

of Dogen Kigen #4 76 # % (1200-1253), founder of Japanese Sété, 

and his heir Koun Ejo #il © '@ 4€ (1198-1280), the 51st and 52nd 

patriarchs respectively. The preface, written for the edition 

published in 1857, includes a short biography of Keizan Jokin. 

ENZU DAIO KOKUSHI GOROKU [Bl ii X We EM fii 33 B The Record of 
the National Teacher Enzi Daid; also known as the Daio goroku 

K W& a & The Record of Daido. In 2 kan, first printed in 1372 

at the Rydsho-ji #8 ¥4 =, Kyoto [T 80: 94a-128b]. 
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This is the record of the eminent Japanese Rinzai priest Nampo 

JOmyo Fa YA # |} (1235-1309), whose posthumous title was Enzi 

Daid Kokushi. The work opens with a short introduction by the 

Chinese monk Tsung-lé %& #1 (Sdéroku, 1318-1391), in the 6th gener- 

ation of the line of Ta-hui Tsung-kao (Daie S6k6). The first kan, 

compiled by the Master’s disciple Sosho iff [4 (n. d.) and others, 

contains various sermons from the high seat (jodo | %& shang- 

t‘ang) and informal talks (shdsan /\\ B hsiao-ts‘an) given by the 

Kokushi during the years he was living at the Kétoku-ji §@ @ # 

and the Sofuku-ji & ili ¢, both in Fukuoka, Kyushu. The second 

kan, compiled by his disciple Sdshin 3 0 (d. 1351) and others, 

comprises the Master’s sermons at the Manju-ji 4 @ = in Kyoto 

and the Kenché-ji @ £ = in Kamakura, together with miscel- 

laneous short writings and verse. The work concludes with the 

Kokushi’s tomb inscription composed by the Chinese monk T‘ing- 

chiin % (2 (Teishun, 1299-1368), also in the 6th generation of the 

Ta-hui line, and four epilogues, one by a Chinese monk, two by 

two Chinese monks living in Japan, and one by the distinguished 

Daitoku-ji priest Takuan Soho ## [4 3% 8% (1573-1645). 

FEN-YANG WU-TE CH‘AN-SHIH YU-LU ¥3 & 4% (& if (ii BB (Fun’yo 

Mutoku zenji goroku) The Record of the Zen Master Wu-té of 

Fén-yang; also known as the Fén-yang lu i} BH Bk (Fun’yd roku) 

The Record of Fén-yang. Compiled by Shih-shuang Ch‘u-yiian 

41 #4 #8 [Bl (Sekis6 Soen, 986-1039), in 3 chitan [T 47: 594-629 c]. 

This work contains the sermons, talks, poems, and miscel- 

laneous writings of Fén-yang Shan-chao 2 [ # H4(Fun’yd Zensho, 

947-1024), in the 6th generation of the Lin-chi (Rinzai) School, 

whose posthumous title was Wu-té Ch‘an-shih. The compiler 

was the Master’s most important heir. It seems probable that 

part of the text was printed during Fén-yang’s lifetime, but the 

entire work did not appear until 1101. The present text follows 

that of an edition printed in 1311. 

The Fén-yang lu is interesting for its several original features. 

Chian 1 is composed of the usual shang-t‘ang £  (j6do), formal 

sermons from the high seat, and hsiao-ts‘an /)\B (shdsan), oc- 

casional informal talks. In addition, however, this chiian contains 
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Fén-yang’s verses in comment upon the Five Ranks (wu-wéi 

fi goi) of Tung-shan Liang-chieh ifal Ll) £ #r (Tozan Ryokai, 807- 

869), founder of the Ts‘ao-tung (Sdtd) School, the first mention 

of this formula in any literature of the Lin-chi School [ibid., 605b. 

9-c. 17]. 

Chian 2 is of particular importance, since the three collections 

of koans which it comprises became models for later Zen literary 

productions of a similar type. The first of these collections 

consists of one hundred sung-ku Si 4 (juko), old koans to which 

the Master added his own comment in verse; the second consists 

of one hundred chieh-wén #i fil (kitswumon), koans which he him- 

self devised and to which he appended his own answers (¢az-yit 

4% 2§ daigo); the third, of one hundred old koans to which he 

gave his own answers in place of those previously appended to 

the koans (pieh-yii ill #8 betsugo). The final chian is devoted to 

a considerable collection of the Master’s poems and religious 

verse. 

FO-KUO YUAN-WU CH‘AN-SHIH PI-YEN LU (i 5% [B\ {% i fi 22 ic @& 
(Bukka Engo zenji hekigan roku) The Green Grotto Record of 

the Zen Master Fo-kuo Yiian-wu; also known as the Pi-yen lu & 

Ht & (Hekigan roku) The Green Grotto Record. Compiled by 

P‘u-chao *#f€@ (Fusho, n. d.), and edited by KUAN Wu-tang fi #€ 

® (KAN Muto, n.d.); published in 1128, in 10 chitan [T 48: 139- 

225). 
This famous Zen work is composed of a series of one hundred 

lectures given by Yiian-wu K‘o-ch‘in fl {% 5c #) (Engo Kokugon, 

1063-1135), a famous master in the 4th generation of the Yang-ch‘i 

(Y6gi) line of Lin-chi (Rinzai) Zen. Fo-kuo Ch‘an-shih /#§ 3 if fin 

(Bukka Zenji) was one of Yiian-wu’s Imperially bestowed titles. 

The lectures were given on the Hsiieh-tou po-tsé sung-ku 3B 

A Al SH (WSetcho hyakusoku juko), the collection of one hundred 

representative koans compiled by Hstieh-tou Ch‘ung-hsien 2 #& # 

i (Setcho Jaken, 980-1052), of the Yiin-mén (Ummon) School, to 

each of which the compiler, a poet of great distinction, had added 

his own commentary in verse. Yiian-wu’s students took notes of 

the Master’s lectures, and these notes were later gathered together 
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and compiled by his disciple P‘u-chao and edited by his lay dis- 

ciple KUAN Wu-tang. 

The title of the book derives from the name of Yiian-wu’s study 

at the Ling-ch‘tian-yiian #£ 5% é (Reisen-in), the former temple of 

Chia-shan Shan-hui 2X || ## #7 (Kassan Zenne, 805-881), in present 

Hunan, where Yiian-wu was residing at the time he gave the 

lectures. The name of the study, the “Green Grotto,” in its turn 

derives from a famous verse which Chia-shan gave in answer to 

a monk who once asked him, ‘“‘ What is the state of Chia-shan?” 

The monkeys, clasping their young to their breasts, 

Return behind the blue peaks; 

A bird, holding a flower in its beak, 

Alights before the green grotto. 

[Ch‘uan-téng lu, chiian 15; T 51: 324b] 

In the Pi-yen lu, the one hundred koans follow in the same 

order as that in which they appear in Hsiieh-tou’s work, but Yiian- 

wu’s commentary is added in a unique manner. Each koan, with 

its commentary, is presented in four sections, usually prefaced 

by a ch‘ui-shih #£ 78 (suiji), short introduction. Under the title 

pén-tsé 4 lll (honsoku), literally “original case,” the koan is first 

stated, but broken up into sentences or phrases, each followed 

by a short pithy remark by the Master. The p‘ing-ch‘ang i¥ 

IB (hyosho), long commentary on the koan, now follows. This 

in turn is succeeded by Hsiieh-tou’s original comment in verse 

(sung SA ju), but, as in the case of the koan itself, the verse is 

broken up and interspersed with short remarks by Yiian-wu. 

The concluding section, also called p‘ing-ch‘ang, consists of Yiian- 

wu’s long commentary on Hsiieh-tou’s verse. 

Soon after its publication the Pi-yen lu was in wide use. Yiian- 

wu’s great disciple, Ta-hui Tsung-kao *% # 3224 (Daie Sok, 

1089-1163), however, feeling that it revealed too much and was 

therefore harmful to Zen students, had it burned. For nearly two 

hundred years thereafter little was heard of the work. Sometime 

after 1300 the layman CHANG Ming-yiian 5 8A & (CHO Meien, 

n.d.), who had collected several manuscript copies of the work 

in various parts of the country, began collating and editing these, 

finally republishing the text in 1317. This version of the Pi-yen 
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lu reached Japan toward the end of the Kamakura era ft @ (1185- 

1333). It has since been continuously used in all schools of Zen, 

but is particularly favored in the Rinzai School. 

Doégen Kigen if 76 7 % (1200-1253), founder of the Japanese 

Sétd # tl Sect, brought a handwritten copy of the P7-yen lu to 

Japan in 1227 when he returned from his study in China. This 

copy has been kept hidden in the Daijo-ji A 4=¥, a Soto Zen 

temple in Kaga Jl #, Ishikawa Prefecture, because of the tradition 

that anyone who looked at it would immediately become blind. 

It has always been known as the “One Night Hekigan,” due to 

another tradition that Dogen Zenji had copied the entire text from 

a borrowed book on the night before he sailed for Japan. Some 

years ago, D.T. SUZUKI obtained permission to examine this 

manuscript. He later edited it, and it was published under the 

title Bukka hekigan hakan kyakusetsu #8 5% 3 Me WH fl Gi. It is 
possible that this title, which may be more or less literally translat- 

ed as “Revelation and Appreciation from Bukka’s Green Grotto,” 

was the original title of Yiian-wu’s series of lectures. In this text 

the koans are not given in the usual sequence, and the commen- 

taries are shorter and somewhat different. 

A well-intentioned, but inadequate and misleading, English 

rendering of the Pi-yen lu is The Blue Cliff Records, translated, 

edited, and with commentary by R.D.M. SHAW. An English 

translation of Case (Koan) 55 by D.T. SUZUKI will be found in 

that author’s Essays in Zen Buddhism, Second Series, pp. 239- 

249, and of Case 88, in Manual of Zen Buddhism, pp. 120-127. 

A careful and scholarly German translation of the first thirty-three 

cases is contained in the Bi-ydan-lu, by Wilhelm GUNDERT. 

FO-KUO YUAN-WU CHEN-CHUEH CH‘AN-SHIH HSIN-YAO (ii 3 [Bl {3 

i fe A 2 (Bukka Engo Shinkaku zenji shin’yo) The Essential 
Principles of Mind [as Explained] by the Zen Master Fo-kuo 

Yiian-wu Chén-chiieh; also known as the Yuan-wu hsin-yao [Bl 
i)  (Engo shin’yo) The Essential Principles of Mind [as Ex- 

plained] by Yuian-wu. Compiled by Tzu-wén + 3¢ (Shimon, z. d.), 

in 4 chitan [ZZ 2: 25. 4. 348c-395 c]. 

This is a collection of one hundred and forty-two short state- 
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ments giving basic hints for the study and practice of Zen, written 

for individual religious and lay disciples by Yiian-wu K‘o-ch‘in 

1& 54 4} (Engo Kokugon, 1063-1135), a master of the Yang-ch‘i 

(Yogi) line of Lin-chi (Rinzai) Zen. Fo-kuo and Chén-chiieh 

Ch‘an-shih were two of Yiian-wu’s several Imperially bestowed 

titles. The compiler, whose full name was Hung-fu Tzu-wén #& 

iia S$ 3C (Kofuku Shimon), was one of the Master’s Dharma heirs. 

The work is of interest as illustrating the methods of instruction 

used by Yiian-wu. 

Virtually the same material as that contained in this text, though 

with some omissions, will be found in the section entitled Fa-yi 

aa (Hoégo), “Suggestions for Religious Practice,” in the Yéan- 

wu yu-lu, chian 14 through the first half of chiian 16 [T 47: 775 c- 

788 c], a work compiled by Hu-ch‘iu Shao-lung #% F& #4 M (Kukyt 

Jorya), another of the Master’s disciples. 

? 

GOKE SANSHO YORO MON fi. KR B # B BK FA A Detailed Study of the 
Fundamental Principles of the Five Houses [of Zen], by Torei 

Enji % 44 [El %& (1721-1792). With a preface and two appendices 

by the author and an epilogue by Daikan Monju X ®i 3c KR (1766- 

1842); first published in 1827, in 5 kan [T 81: 605 c-617 c]. 

Torei Enji was a disciple of the famous Japanese Zen master 

Hakuin Ekaku H f& # #§ (1686-1769), and a distinguished Zen 

literary man and historian. This work was undertaken by Torei 

at the request of his fellow-disciples under Hakuin, Gasan Jito 1& 

[| 3% #1 (1727-1797) and Tairei X %@ (d. 1804), and is based upon 

material in the earlier Chinese Zen work entitled Jén-t‘ien yen-mu. 

It was completed in 1788, but not published until thirty-five years 

after Torei’s death by his disciple Daikan Monju. 

The book, as its title indicates, is a careful study of the Five 

Houses or five distinct schools of teaching that had developed in 

Chinese Zen by the end of the 10th century: the Lin-chi ii 74 

(Rinzai), Yun-mén 3 fF} (Ummon), Ts‘ao-tung # jl (Soto), Kuei- 

yang %8 {) (igy6d), and Fa-yen %& ff (Hogen). It is divided into 

five sections, one section being devoted to each “House.” By the 

use of stories relating to their enlightenment, quotations from 

their sermons, and anecdotes, Torei skillfully indicates the par- 
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ticular character of each of the respective founders of the Five 

Houses, and the individual method and “style” of teaching which 

each originated and handed down to his successors. At the same 

time he clearly shows that, varied as their styles of Zen may have 

been, the founders of the Five Houses had one single purpose, 

that of correctly transmitting the Great Matter (daiji X %), i.e., 

the Buddha-dharma as handed down by Bodhidharma. 

Two additional essays by T6rei were included with the basic 

text when it was published. These are the Rohatsu jishi Ik /\ 

JR # Instructions for Réhatsu, and the Kankin bo & * #§ Sutra- 

chanting Announcement Board. The former stresses the im- 

portance of the satori experience, explains the attitude of mind 

necessary to carry on the practice successfully, and offers words 

of encouragement to students for each day of the Rdhatsu O 

Sesshin fi 7\ % #% 1D, the week of severe meditation practice held 
toward the end of the year to commemorate the enlightenment of 

Shakyamuni. The latter speaks particularly of the correct mental 

attitude with which the scriptures must be chanted in order to 

benefit from their daily recitation. 

Hsti CHUAN-TENG LU £8 (8% && (Zoku dento roku) The Further 

Transmission of the Lamp. Compiled by Yiian-chi Chi-ting El 

fe FS JA (Enki Kocho, d. 1404), in 36 chitan [T 51: 469-714]. 

A compilation of biographies of Chinese Zen priests and 

monks intended to supplement the Ching-té ch‘uan-téng lu. The 

work opens with a biography of Fén-yang Shan-chao #4} & % A 

(Fun’yo Zensho, 947-1024) of the Lin-chi (Rinzai) School—his 

early life only had been treated in the Ch‘uan-téng lu—and ends 

with the disciples of Sung-yiian Ch‘ung-yiieh #3 J & 47 (Shogen 

Sugaku, 1139-1209), in the 8th generation of the Yang-ch‘i (Yogi) 

line of the Lin-chi School. The compiler was also of the Yang-ch‘i 

line, in the 6th generation after Sung-yiian Ch‘ung-yiieh. Though 

the work contains biographies of Zen monks of all schools, it differs 

from other compilations in that it does not separate the various 

lines of transmission, but lists all entries as descendants of Hui- 

néng ##@ (Eno), the Sixth Patriarch, beginning with the 10th 

generation after him and continuing through the 20th. We have 

360 



BIBLIOGRAPHY 

no definite date for the earliest publication of the work, but it 

seems probable that it was first printed in the latter part of the 

Ming Tripitaka, publication of which was begun in 1372 in Nan- 

king. 

HSU-T‘ANG HO-SHANG YU-LU itt * #0 ji a8 && (Kido osho goroku) The 

Record of Master Hsii-t‘ang; also known as the Hsii-t‘ang lu iii 

et && (Kido roku) The Record of Hsii-t‘ang. Compiled by Miao- 

yuan > i (Mydgen, x. d.); first printed in 1269, in 10 chiian [T 

47: 984-1064]. 

This work comprises the sermons, discourses, comments, verse, 

and miscellaneous writings of Hsii-t‘ang Chih-yti of Ching-shan 

4S (Ly it Hf A BS (Kidd Chigu of Kinzan, 1185-1269), in the 10th 

generation of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen, 

recorded by his various disciples and compiled by his disciple 

Miao-yiian. The first seven chiian of the work were published 

just before Hsii-t‘ang died; the remaining three chiian, known as 

the Hsii-chi #4 #& (Zokusha), or “Supplement,” were published 

immediately after the Master’s death. 

A copy of the first seven chiian is said to have been brought to 

Japan by Hsii-t‘ang’s Japanese heir, Nampo Jomyo #4 i#i #4 HWA 

(1235-1309), better known by his posthumous title Daido Kokushi 

XA Wé eM fh. In accordance with a wish expressed by the Kokushi 

shortly before his death, his disciples published in 1313 a Japanese 

edition of the complete Kido roku in 10 kan, adding a short epi- 

logue which includes miscellaneous biographical and other 

material. 

The first half of chiian 6 bears the general title Tai-pieh f{X il 

(Daibetsu). It consists of a collection of one hundred old koans, 

to fifty-three of which are appended answers known as tai-yii {\ 

aa (daigo), “offered in place of another,” and to the remaining 

forty-seven of which are appended answers known as pieh-yii Sil) 

aa (betsugo), “offered as a different opinion.” In the former case 

a master offers a reply of his own to a mondo which had concluded 

with the monk engaged in the exchange unable to answer his 

master’s final statement, thus answering “‘in place of” the origi- 

nal monk. In the latter case, the master, not being in agreement 
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with the final answer to a koan or mondo, offers a different answer 

conveying his own view. These methods of handling old koans 

originated with Yin-mén Wén-yen 2 FJ 3¢ (2 (Ummon Bun’en, 

862/4-949), founder of the Yiin-mén (Ummon) School of Zen, and 

koans with both types of appended answers will be found scat- 

tered through his record, the Yén-mén kuang-lu. Fén-yang Shan- 

chao 3} ( 3% HA (Fun’yd Zenshé, 947-1024) of the Lin-chi School, 

however, was the first to make collections of one hundred examples 

of each type of koan and appended answer. 

The Tai-pieh (Daibetsu) of Hsii-t‘ang Ho-shang (Kid6 Oshd) is 

now used for advanced students of koan study in the Takujai 

IN line of Japanese Rinzai Zen. As a separate publication it will 

be found in the Zudokko, pp. 263-294, under the title Hsi-t'ang 

lu: tai-pieh lit 8 1% B) (Kido roku: daibetsu). 

HSUEH-TOU PO-TSE SUNG-KU & # i il] B17 (Setcho hyakusoku 

juko) Hsiieh-tou’s Hundred Koans with Verse Comments; also 

known as the Hsieh-tou sung-ku %& #& 4 4 (Setcho juko) Hsiieh- 

tou’s Verse Comments. By Hsiieh-tou Ch‘ung-hsien & & % #1 

(Setcho Jiken, 980-1052), in 1 chitan [Zudokko, pp. 51-108]. 

A collection of one hundred representative old koans to each 

of which the poet-compiler, a master in the 4th generation of the 

Yiin-mén (Ummon) School of Zen, has added an original verse 

(sung Mi ju) expressing the inner meaning of the koan. Biographies 

in the Ch‘uan-téng lu were the source for the majority of the koans 

comprising the collection, the only exceptions being eighteen 

taken from the Yin-mén kuang-lu, the record of Yiin-mén Wén- 

yen (Ummon Bun’en, 862/4-949), founder of the Yiin-mén School. 

The Hsieh-tou sung-ku was used a century later by Yuian-wu K‘o- 

ch‘in (Engo Kokugon, 1063-1135) as the basis for the lectures that 

comprise his famous Pi-yen lu (Hekigan roku). Today, Hsiieh- 

tou’s text can be found only within the Pi-yen lu, or in small koan 

anthologies compiled for the special use of koan students, such 

as the Zudokko. 

HUANG-PO TUAN-CHI CH‘AN-SHIH WAN-LING LU 3& € (it iH Gili ¥e, 

be 2% (Obaku Dansai zenji Enryo roku) The Wan-ling Record of 
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the Zen Master Tuan-chi of Huang-po; also known as the Wan- 

ling lu 36 82 & (Enryo roku) The Wan-ling Record. Compiled 

by Huang-po’s disciples, in 1 chiian. Sung version: Ku-tsun-su 

yt-lu, chiian 3 [ZZ 2: 23. 2.93b-99d.1]. Ming versions: Taisho 

48: 384a. 25-387b. 14, and Ssu-chia yi-lu, chiian 5 [ZZ 2: 24.5. 

416 d—423 d]. 

A short compilation of sermons by Huang-po Hsi-yiin if 8% #3 if 

(Obaku Kiun, d. ca. 850), his answers to questions put to him by 

students, including those by the eminent official P‘EI Hsiu 32 

(HAI Kya, 797-870), and anecdotes about him. The compilation 

of the work has traditionally been attributed to P‘EI Hsiu, who, 

during the time he was governor of Wan-ling ¥¢  (Enry6o) in 

Chiang-hsi YL P§ (K6zei), modern Kiangsi, spent some time with 

the Master. From internal textual evidence, however, modern 

Japanese scholars now believe that the work was probably com- 

piled by other students of the Master. No date is known for the 

work. Tuan-chi Ch‘an-shih [sf §% # ffi (Dansai Zenji) is the post- 

humous title conferred upon Hsi-yiin by the T‘ang emperor 

Hsiian-tsung & 7 (Senso, r. 846-859). 

An English translation of the work will be found in The Zen 

Teaching of Huang Po, by John BLOFELD (Chu Ch‘an), pp. 67— 

LS2: 

HUNG-CHIH CH‘AN-SHIH KUANG-LU #4 iif@ fill BR BR (Wanshi zenji 
koroku) The Comprehensive Record of the Zen Master Hung-chih; 

also known as the Hung-chih kuang-lu %& #8 JR && (Wanshi koroku) 

The Comprehensive Record of Hung-chih, and the Hung-chih lu 

Fe £8 &% (Wanshi roku) The Record of Hung-chih. Compiled and 

edited by various disciples; published in 1166, in 9 chiian [T 48: 
1-121 a. 15]. 

This is a collection of the sermons, writings, and verse of Hung- 

chih Chéng-chiieh # #4 1E # (Wanshi Shogaku, 1091-1157) of the 

Yiin-chii & /& (Ungo) line of the Ts‘ao-tung (S6t6) School of Zen. 

Hung-chih Ch‘an-shih % #% if {ii (Wanshi Zenji) was the Master’s 

Imperially bestowed posthumous title. 

The first chiian contains formal sermons and informal talks 

given at various temples where the Master lived prior to 1129, 
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when he went to the Ching-té-ssu & @@ = (Keitoku-ji) on Mount 

T‘ien-t‘ung *% # tl) (Tend6zan), in modern Chekiang. Chian 2 

comprises the Sung-ku po-tsé Sih & Sl) (Juko hyakusoku), Chéng- 

chiieh’s famous collection of one hundred old koans with accom- 

panying original verses, in the style originated a hundred years 

earlier by the Yiin-mén (Ummon) School master Hsiieh-tou Ch‘ung- 

hsien (Setchd Jiken). Chéan 3 consists of the Nien-ku po-tsé 

+h a FS (Nenko hyakusoku), another collection of one hundred 

old koans, each with a short prose comment. Both these collections 

were also made before the Master went to live at the Ching-té- 

ssu. Chiian 4 and 5 contain, respectively, the Master’s formal 

sermons and informal talks at the Ching-té-ssu; chiian 6 comprises 

his fa-yii t& #8 (hégo), or instructions for religious practice writ- 

ten for individual students; chitan 7 his chén-tsan 1% & (shinsan), 

verses in praise of various old masters, and his hsia-huo Fk 

(ako), verses composed on the occasion of the cremation of dis- 

ciples and friends; and chian 8 and 9 are made up of his chieh- 

sung {f Si (geju), religious verse, and his chén-ming je % (shim- 

met), aphorisms. 

The Sung-ku po-tsé was commented upon in a series of lectures 

by a later Ts‘ao-tung master, Wan-sung Hsing-hsiu #3 #4 17 # 

(Banshé Gyodshi, 1166-1246). These lectures, compiled by Hsing- 

hsiu’s disciples, are entitled the Wan-sung laozén p‘ing-ch‘ang 

T‘ien-t‘ung Chiteh ho-shang sung-ku Ts‘ungjung-an lu. 

I CHING &€ (Eki kyo) The Book of Changes; also known as the 

Chou-i J) A (Shieki) The Changes of Chou. 

This is a short manual on divination, centering around 64 hexa- 

grams, which was used as a handbook by official diviners in China 

from feudal times, and which is still used today by fortune-tellers 

throughout the Far East. It gives clues to the interpretation of 

the results of the divination practice in which stalks of the milfoil 

are used. The text itself is thought to date from the early Chou 

fl (Sha) dynasty (1112-255 B.C.). Later, probably in the early 

years of the Former Han (Ch‘ien-han Bij # Zenkan, 206 B.C.—25 

A.D.), the “wings” or appendices were added, expounding the 

philosophy of “the changes” which characterize the workings of 
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the cosmos. Because sections of the I ching have been traditional- 

ly attributed to Confucius and other sages of antiquity, and because 

much of its language is obscure and open to a wide variety of 

interpretation, the work has been a favorite subject of study 

among Chinese philosophers, and has exerted a tremendous in- 

fluence upon the development of Chinese metaphysical thought. 

The I ching is one of the Five Classics of Confucianism. 

There are two English translations of the work: The Yi King, 

translated by James LEGGE, and The I Ching or Book of Changes: 

The Richard WILHELM German Translation Rendered into Eng- 

lish by Cary F. BAYNES. Change: Eight Lectures on the J Ching, 

by Hellmut WILHELM, is a modern commentary on the work. 

INZAN ROKU {& {lj # The Record of Inzan. Edited by Tsuji Tozan 

xt HE Ll; first printed in 1942, in 1 kan. 
The record of Inzan Ien f& (Ll tf 8 (1751-1814), a 3rd generation 

heir of Hakuin Ekaku and founder of the Inzan School of Rinzai 

Zen. The work contains the Master’s sermons, informal talks, 

verse, and miscellaneous writings, together with detailed biogra- 

phical material. It was edited and published under the supervision 

of GoTo Zuigan % i HH HE (1879-1965), then abbot of the Zuiryo- 

ji Hi #8 4 in Gifu City, who also provided the work with an epi- 

logue. 

JEN-T‘IEN YEN-MU A & iif BH (Ninden gammoku) The Eye of Gods 

and Men. Compiled by Hui-yen Chih-chao Mis i 4 A (Maigan 

Chish6, n. d.); preface dated 1188, in 6 chitan [T 48: 300a-336 a]. 

A collection of the principal teachings, important sayings, and 

verse of the leading figures of the Five Houses (wa-chia HX 

goke) of Chinese Zen. Chih-chao, who was a monk in the Yang- 

ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen, spent some twenty years 

in compiling the work. It was revised in 1258, and an epilogue 

by Wu-ch‘u Ta-kuan ' #) X #1 (Busso Daikan, n.d.) added. When 

a second revision took place in 1317, T‘ien-féng Chih-yu X ### 3 iti 

(Tempo Chiya, x. d.) provided another epilogue. The work was 

first published in Japan in 1303. 
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KAIANKOKU GO *% & ( 2% Tales from the Land of Locust-tree Tran- 

quillity, by Hakuin Ekaku Fy f& # #§ (1686-1769). Compiled by Ichi- 

daku — i (m.d.) and others of Hakuin’s disciples; first published 

in 1750 under the supervision of Zen’ichi @ Z@ (n. d.), also one of 

Hakuin’s disciples, in 7 kan [T 81: 511a-580 al. 

This is one of the major works of the famous Tokugawa era 

Rinzai Zen master Hakuin Ekaku. It consists of a series of Zen 

lectures (teisho #2 §) which the Master delivered in 1749 at the 

Shoin-ji #4 & =, his temple in Hara JM, in present Shizuoka Prefec- 
ture. The basic text for this series of tezsho was the first two 

kan of the Dait6é roku, the recorded writings and sayings of Dait6 

Kokushi X 4 Ml fifi (1282-1338), founder of the Daitoku-ji X @ =. 

These kan consist of the Daitoku goroku X & # ®, the Sdfuku 

goroku Fs iis #4 Bk, Juko BS 4H (old koans with verse commentary), 

and Nenko #4 # (old koans with prose commentary). 

Kan 1-4 of the Kaiankoku go comprise the actual texts of the 

Daitoku goroku and the Séfuku goroku, interspersed with Hakuin’s 

copious commentary. Kan 5 and 6 are devoted to the collection 

of forty-eight jwko, with extensive interlinear prose commentary 

by Hakuin in the form and style used by Yiian-wu K‘o-ch‘in & f& 

54 3) (Engo Kokugon, 1063-1135) in his famous Pi-yen lu (Hekigan 

roku). Kan 7 treats the collection of eleven nenko in the same 

manner. 

The text of the Kaiankoku go given in the Taishd daizokyd 

follows a printing of the work dated 1885, and contains three 

prefaces, one by Hakuin and two by Zen masters of the Meiji 13 74 

era (1868-1912). It concludes with an epilogue by Hakuin, and 

two colophons, one by Zen’ichi, and one by Taiko if # (1818-1895), 

then Kancho of the Rinzai Zen headquaters of Shokoku-ji #4 B 3, 

in Kyoto. 

The whimsical title of the work derives from an old Chinese 

tale entitled Nan-k‘o-méng fi #) & (Nanka no yume) “Dream of 

the South Branch.” According to the story, a certain CH‘UN-YU 

Fén 7% + 4 (JuN’U Fun) of T‘ang fell asleep one day under a 

locust tree and dreamed that he visited a fabulous country called 

Huai-an-kuo #% # 7 (Kaiankoku). There he had many wonderful 

experiences, married the king’s daughter, and became a great 
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official. On waking he discovered that the country of his dream 

was an ant colony within the locust tree under the south branch 

of which he had been sleeping. In China and Japan the phrases 

“Jand of locust-tree tranquillity” and “dream of the south branch” 

have thus come to be figures of speech for empty dreams. 

KAISAN SHIDO BU’NAN ANJU ZENJI ANROKU 64 (lj 28 381 9% SE #6 =E TH 

fifi 4 #& The Biography of the Founder, the Hermitage-dwelling 

Zen Master Shidd Bu’nan; by Torei Enji 3 #8 [Bl %& (1721-1792) 

[Hakuin oshé zenshiu, Vol. I, pp. 369-379]. 

This is a short but basic biography of the Zen master Shido 

Bu’nan (1603-1676), in the 16th generation of the line of Kanzan 

Egen f@ 1 # %& (1277-1360) of the Myéshin-ji # oD =e Shido 

Bu’nan was the teacher of Dékyd Etan i# #4 Sift (1642-1721), the 

most important of the masters under whom Hakuin Ekaku studied. 

The author, Térei Enji, was Hakuin’s immediate disciple, and a 

Zen historian and literary man of eminence. 

KEISO DOKUZUI #i # % & Poison Blossoms from Thorn Thickets, by 

Hakuin Ekaku i B& #% # (1686-1769). Edited by Zenjo fff 2 (n. d.), 

published in 1758, in 9 kan [Hakuin oshé zenshi, Vol. II, pp. 1-302]. 

This is a collection of sermons and talks given by the great 

Japanese Zen master Hakuin, as recorded by various of his dis- 

ciples (kan 1-2), and of literary material from the Master’s own 

hand (kan 3-9). The individual items comprising the work are 

undated, but the collection as a whole spans the greater part of 

the Master’s long life. A short laudatory preface dated August, 

1758, by the nobleman SUGAWARA Tamenari # Jit i & (1716- 

1759), precedes the text proper, and an epilogue by KIDA Gansho 

7K AEA (n.d), a lay disciple of Hakuin living in Osaka, con- 

cludes it. 

Kipa tells us in his epilogue that in the winter of 1756 he 

visited the Shdin-ji #§ % =, Hakuin’s temple at Hara in Shizuoka 

Prefecture. Though the Master, then in his 71st year, was ill in 

bed, KDA was permitted to take sanzen during his short stay. 

Also, he had the opportunity to look through Hakuin’s nine- 

volume record (goroku #4 &&) entitled Keiso dokuzut, which the 
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Master’s disciple Zenjo had compiled and edited. KIDA, much 

impressed with the work, urged its early publication. When the 

matter was taken up with Hakuin, the old master objected strenu- 

ously. KIDA therefore hid the manuscript in a bag, and secretly 

carried it back to Osaka, where he had it published. 

A glance at the Table of Contents (mokuroku & #&) will to some 

extent indicate the range of literary forms in which Hakuin’s 

enormous talents found expression: Kan 1: Jishu 78 #% Sermons 
and Instruction to Disciples. Kan 2: Jishi; Fusetsu %% st General 

Talks; Juko it Verse Comments on Old Koans; Koko #4 

Lectures on Old Koans. Kan 3: Tojo goi hensho kuketsu il) £ 

Fi. fi td IE A [Treatise on] the Five Ranks; Hogo i #& Instruc- 

tions for Practice Written for Individual Students; Shobutsuji 

/\\ #8 33 Remarks at Anniversary and Funeral Services. Kan 4: 

Ben ¥ Essays. Kan 5: Ki id Jottings; Setsu it Explanations [of 

Obscure Points]. Kan 6: Sho # Letters. Kan7: Jo F* Prefaces; 

Batsu && Epilogues; Mei %% Inscriptions. Kan 8: San ®% Lau- 

datory Verses. Kan 9: Geju {fj Si Religious Poems. 

A supplement to the Keiso dokuzui in one kan, entitled Keiso 

dokuzui shai Fj x & S48 # Gleanings from the Keisd dokuzui 

[Hakuin oshd zenshiz, Vol. I, pp. 303-364], also compiled by Zenjo, 

was published in 1759. It comprises Hakuin’s famous Dokugo 

shingyo #8 a8 10 “Poisonous Words on the Heart Sutra”’ [zbid., 

pp. 305-328], a prose and verse commentary on the Hannya shingyo, 

together with miscellaneous writings, teachings, laudatory verses, 
and religious poems. 

KOZEN DAITO KOKUSHI YUIKAI §% ii K KE (4 fill 8 wk The Last Ad- 
monitions of the National Teacher K6zen Dait6. 

This famous short writing by Shuho Myocho A I & #4 (1282- 

1338), better known as Daitd Kokushi, is not included in either of 

the two works devoted to the Master’s teachings, the Daito 

kokushi goroku and the Daito kokushi hégo, but can be found in 

most of the popular handbooks used for sutra chanting in the 

Rinzai Sect of Zen. It is also in the collection of koans and short 

Zen writings entitled Zudokko, p. 3. An English translation of 

the complete text of the Admonitions is contained in D.T. SUZUKT’s 
Manual of Zen Buddhism, p. 147 f. 
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THE KU-TSUN-SU COLLECTIONS 

Ku-tsun-su yit-yao th @ 7 7 8 (Kosonshuku goyd) Essential 
Sayings of the Old Worthies. Compiled by Séng-t‘ing Shou-tsé 
(@ #E Xf ksi (Sotei Shusaku, x. d.); published in 1144, in 4 chizan. 
Table of Contents (ma-lu A && mokurokw) alone reprinted [ZZ 2: 
ZA O5ie): 

This is a collection of the records of twenty Chinese Zen masters 
of the T‘ang and early Sung. The compiler Séng-t‘ing Shou-tsé 
was a disciple of Chu-an Shih-kuei /’t #é + HE (Chikuan Shikei, 
1083-1146), a master in the 4th generation of the Yang-ch‘i (Y6gi) 
line of Lin-chi (Rinzai) Zen. Séng-t‘ing lived on the Ku-shan 
%¢ { (Kuzan) in Fu-chou iii { (Fukusha), in present Fukien Pro- 
vince, and his work was published at the Ku-shan-ssu  [l| 
(Kuzan-ji), then a famous center for the printing of Buddhist 
books. 

The compilation itself is not contained in any modern collec- 

tion, but from the sw-lw, which the Zokuzdkyo reprints, we may 

ascertain that the work opened with material relating to Nan- 
ch‘tian P‘u-yiian Pa 5k #4 RA (Nansen Fugan, 748-835), in the 3rd 

generation of the line of Nan-yiieh Huai-jang Ai # (@ 3 (Nangaku 

Ejo), and concluded with that relating to Chih-mén Kuang-tsu #4 

Ff] 96 iF (Chimon Késo, d. 1031), a monk in the 3rd generation of 

the Yiin-mén (Ummon) School. 

Hsii-k'ai ku-tsun-su yii-yao 4 BAT & (8 GB (Zokkai kosonshuku 
goyo) A Continuation of the Essential Sayings of the Old Worthies; 

also known as the Hsé-k‘an ku-tsun-su yii-yao 4 Til 4h @ fi 
(Zokkan kosonshuku goyo) A Supplementary Cutting of the Es- 

sential Sayings of the Old Worthies, and the Hsii ku-tsun-su syit-yao 

Th @ 18 i 2 (Zoku kosonshuku goyd) Supplement to the Es- 

sential Sayings of the Old Worthies. Compiled by Hui-shih Shih- 

ming Mig 3s fii HW] (Maishitsu Shimei, 7. d.); published in 1238, in 6 

chitan [ZZ 2: 23.5 and 24.la-95 a]. Table of Contents [ZZ 2: 24.1.98d 
-10la]. 

This supplement to the Kw-tsen-su yii-yao was compiled by Hui- 

shih Shih-ming, another monk who lived on the Ku-shan. It con- 

tains the complete or partial records of eighty-two Zen masters, 
no one of whom was included in the earlier 1144 collection. The 
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work opens with material on Lin-chi I-hsiian Ha 4 38% (Rinzai 

Gigen, d. 866), which, in the original edition, consisted of the com- 

plete Lin-chi lu {iki Pi ik (Rinzar roku), together with the famous 

preface to it by MA Fang #5 $j (BA Bo). (The Zokuzokyo, for 

convenience, gives only this preface in its reprint of the “‘Supple- 

ment,” and refers readers to the Ch‘ung-k‘o ku-tsun-su ytt-lu, 

described below, for the full Lin-chi lu text.) The “Supplement” 

concludes with material on Huo-an Shih-t‘i #% 7 fil ff (Wakuan 

Shitai, 1108-1179), in the 6th generation of the Yang-ch‘i line 

through Yiian-wu K‘o-ch‘in (Engo Kokugon). 

Chiung-k'o ku-tsun-su yii-lu BX @ A aa Be (Jakoku kosonshuku 

goroku) A Reissue of Records of the Old Worthies; also known 

as the Ku-tsun-su yi-lu 4 @& fi #8 & (Kosonshuku goroku) Records 

of the Old Worthies. Compiled in 1267 by Chiieh-hsin %.b 

(Kakushin, n. d.), in 48 chiian [SK lifé: 4-6, and ZZ 2: 23. 2-4]. Table 

of Contents [ZZ 2: 24.1. 97a-98c]. 

This third “Old Worthies” collection was made by Chiieh-hsin, 

who was a woman lay-disciple of Wu-ch‘u Ta-kuan % #6) X 

(Busso Daikan, n. d.), a monk in the 8th generation of the Yang- 

ch‘i line through Ta-hui Tsung-kao (Daie S6k6). The place of 

publication is not stated, but since Wu-ch‘u Ta-kuan and the group 

of disciples around him are known to have lived in, or in the en- 

virons of, the Southern Sung capital Hang-chou #i JV (Koésha), 

present Hangchow, it seems probable that the printing was done 

there. 

For her collection, Chiieh-hsin selected the records of the most 

representative Zen masters appearing in the two earlier works, 

and to these added the records of a few other men. Altogether, 

her compilation contains the the complete, or approximately com- 

plete, records of thirty-six Zen masters from the middle of the 

8th to the end of the 12th century. Included is the entire text 

of the Lin-chi lu (Rinzai roku), together with some additional 

material on Lin-chi not found elsewhere. The work opens with 

the record of Nan-yiieh Huai-jang (677-744), and concludes with 

that of Fo-chao Té-kuang $f @ 96 (Busshd Tokko, 1121-1203), 

a direct disciple of Ta-hui Tsung-kao. The compilation was 

included in the Ming Tripitaka, and has been reprinted in two 
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modern collections, as noted above. 

LALITAVISTARA, Extended Narrative of the Sport of the Buddha. 

This early Mahayana work, written in hybrid Sanskrit and de- 

riving originally from the Hinayana Sarvastivadin School, re- 

counts the legendary history of Shakyamuni’s life, beginning with 

the period when, as a bodhisattva, he was living in the Tusita 

Heaven and made the great decision to be born upon earth, and 

ending with his enlightenment and subsequent determination to 

preach. The work is an anonymous compilation containing both 

old and later legends, ballads, and other materials of a like kind. 

No date can be assigned to it, though it seems probable that it 

was composed during, or soon after, the first century B.c. Two 

Sanskrit texts are extant. One of these has been rendered into 

French by P. FOUCAUX and published in Annales du Musée 

Guimet. 

The Lalitavistara was translated into Chinese four times, but, 

by 730 the first and third translations had already been lost. The 

two remaining Chinese translations are as follows: 

P‘u-yao ching %% ¥f6 # (Fuyd kyo) Sutra of Universal Brightness. 

Translated in 308 by Dharmaraksa (Chu Fa-hu  #: # Jiku Hégo, 

n.d.), in 8 chiian [T 3: 483-583 a]. 

Dharmaraksa is noteworthy for the fact that he was one of the 

extremely few translators of Buddhist texts who was proficient in 

writing Chinese, and who could therefore render Sanskrit texts 

into Chinese without the aid of intermediaries. He came from 

a family of Scythian origin who had settled in Tun-huang %& {# 

(Tonko). With his Buddhist teacher, he made a long pilgrimage 

to the western countries, and, on his return to China, brought back 

with him a large number of Sanskrit texts, many of which he 

translated into Chinese at Ch‘ang-an (Chdan) between 265 and 

313. His translations included parts of the Avatamsaka-sttra 

and a partial text of the Mahaparinirvana-sitra. 

Fang-kuang ta-chuang-yen ching Fi JK XK 4 kik RK CHoko daishogon 

kyo) The Comprehensive Sutra on the Great Adornments | of Bud- 

dha]; also known as the Ta-chuang-yen ching X #: lk ® (Daishogon 

kyo) The Sutra on the Great Adornments | of Buddha]. Translated 
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in 683 by Divakara (Ti-p‘o-ho-lo ith % #4 # Jibakara, 613-687), in 

12 chitan [T 3: 539a-617b. 11}. 

Divakara was a monk from Central India who arrived in Ch‘ang- 

an in 676 and worked there and in Lo-yang (Rakuy6) until his 

death. 

LANKAVATARA-SUTRA. 
Though we have no definite knowledge as to when or where 

the earliest text of this Mahayana scripture originated, it is at 

present generally supposed that it was composed in Southern 

India during the second or third century A.D. The late Dr. 

NANJIO Bunyiu Fj # 3C #£ (1849-1927) edited and published in 1923 

a Sanskrit text of the sutra under the title Bombun nytt Ryoga kyo 

RE AC A $F tin &€ The Sanskrit Sutra on the Entry into Lanka. This 

text was based upon a copy Dr. NANJIO had made of a Nepalese 

manuscript in the possession of the London Asiatic Society. Dr. 

NANJIO’s Sanskrit text has been translated into English by D. T. 

SUZUKI under the title The Lankavatara Sutra, and this same 

author has also published a related work entitled Studies in the 

Lankavatara Sutra. In this latter work, p. 3, SUZUKI suggests 

that Lankdvatara, literally “entering Lanka,” refers to the Bud- 

dha’s coming to Lanka to preach. 

The sutra purports to have been spoken by the Buddha while 

he was on a visit to Lanka, an island to the south of India popularly 

identified as Ceylon. The opening scene presents the Buddha, 

together with a large company of bodhisattvas and monks, in the 

Castle of Lanka, where he is requested by Ravana, Lord of Lanka, 

to preach the Dharma. The Bodhisattva Mahamati thereupon 

proceeds to question the Buddha on various subjects, and the body 

of the sutra is composed of the dialogue between them. SUZUKI 

considers that the somewhat confused construction of the work 

may be attributed to its being an unsystematic compilation of 

miscellaneous notes on various points of Mahayana doctrine. The 

chapter headings in SUZUKI’S English translation of the text give 

an excellent survey of the contents: I-Ravana, Lord of Lanka, 

Asks for Instruction; II-Collection of All the Dharmas; III-On 

Impermanency; IV—On Intuitive Understanding; V—On the De- 
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duction of the Permanency of Tathagatahood; VI: Momentariness ; 

VII-On Transformation; VIII-On Meat Eating ; IX- The Dharanis 

(sequences of meaningless sounds believed to have magical power 

when recited); X-Sagathakam (verses). 

Four Chinese translations of the Scripture were made between 

approximately 420 and 704 A.D. The earliest, now lost, was 

that in 4 chiian made by the Indian monk Dharmaksema (?) (T‘an- 

wu-ch‘an 3 4 #% Dommusen, 385-4337), who came to China in 412 

and worked between 414 and 421 in Ku-tsang ‘th ji (Kozo), the 

second capital of the Northern Liang (Péi-liang Jt i Hokury6) 

dynasty (397-439). It is believed that Dharmaksema (?) translated 

the Lankavatara-siitra shortly after he had finished his transla- 

tion of the complete Nirvana Sutra. 

The remaining three translations are as follows; 

Léng-ch‘ieh a-pa-to-lo pao ching 5 (il bal tk & HE HR CRydga abat- 
tara ho kyo) The Lankavatara Treasure Sutra; also known as the 

Léng-ch‘ieh ching #5 (i & (Ryéga kyo) Lanka Sutra. Translated 
into Chinese by Gunabhadra (Ch‘iu-na-pa-t‘o-lo 3¢ Hh He BE HE Gu- 

nabatsudara, 394-468), dated 443, in 4 chitan [T 16: 479-514b]. 

This, the second Chinese translation of the scripture, was made 

by Gunabhadra, a Brahmin monk from Central India, who arrived 

in Canton in 435, and worked in present Nanking, then the capital 

of the Sung (So) dynasty (420-479). Tao-hsiian if ‘& (Dosen, 

596-667), in his Hs kao-séng chuan 8 ff (8 (Zoku kdso den) 

Further Biographies of Eminent Monks, states that Bodhidharma 

handed a copy of the Léng-ch‘ieh ching in 4 chiian to his disciple 

Hui-k‘o # HW (Eka, 487-593), later the second patriarch of Chinese 

Ch‘an, with the words: “I have observed that in this land of China 

there is only this sutra. If you depend upon this sutra, you will 

be able to save the world.” [7 50: 552b. 20f] It is believed that 

Gunabhadra’s translation was the text referred to, and in later 

centuries, this, the shortest, though not the easiest text to under- 

stand, was that on which the majority of Chinese commentaries 

were based. From the time of the Second Patriarch until that 

of the Sixth Patriarch, the Lankadvatara-sitra was widely studied 

by Zen men. And though interest in the sutra declined after the 

Sixth Patriarch, Hui-néng # #8 (Eno, 638-713), indicated his pref- 
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erence for the Diamond Sutra, it never entirely died out. For the 

Northern School of Zen, the Lanka Sutra remained the preferred 

text. 

Ju Léng-ch‘ieh ching A ¥ ti ®& (Nya Rydga kyo) The Sutra on the 

Entry into Lanka. Translated into Chinese by Bodhiruci (P‘u- 

t‘i-liu-chih *# #2 ¥ 2% Bodairushi, n. d.), ca. 513, in 10 chiian [T 16: 

514c-586b]. 
This third Chinese translation of the scripture was made by 

Bodhiruci, a monk from Central India, who arrived in Lo-yang 

(Rakuyd) in 508, and worked there from that time until between 

034 andoor. 

Ta-ch‘éng ju Léng-ch‘ieh ching K A 15 WR (Dayo nyt Ryoga 

kyo) The Mahayana Sutra on the Entry into Lanka. Translated 

into Chinese by Siksananda and others between 700 and 704, in 

7 chiian [T 16: 587-640 c]. 

The fourth and last translation of the scripture was made at the 

command of Empress Wu it Ja (Buko, r. 685-704) of T‘ang by the 

Khotanese monk Siksananda (Shih-ch‘a-nan-t‘o ff X #f 6@ Jissha- 

nanda, 652-710), with the assistance of several Chinese scholars, 

while he was working in Ch‘ang-an (Chéan) and Lo-yang. The 

Empress herself wrote the preface for the work. 

The greater length of the translations by Bodhiruci and Siksa- 

nanda is due to the fact that they, as well as the Sanskrit text men- 

tioned above, contain three chapters not found in Gunabhadra’s 

translation. These are chapters I, IX, and X. It seems obvious 

that these three chapters were added to the text, or texts, of the 

scripture after Gunabhadra’s time. The famous chapter “On Meat 

Eating,” which is present in all the extant translations, is also 

considered to be an addition to a text still earlier than that which 

Gunabhadra used. No translation into a European language has 

has been made of any of the Chinese texts, though D. T. SUZUKI 

states that he constantly consulted the three existing ones in mak- 

ing his English translation from the Sanskrit. 

LUNG-HSING FO-CHIAO PIEN-NIEN T'UNG-LUN (€ 8 (8 2 iii) SF 303 iti 
(Ryukd bukkyo hennen tstiron) A Chronologically Arranged Com- 

prehensive Treatise on Buddhism [Compiled in the] Lung-hsing 
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[Era]; also known as the Fo-chiao pien-nien t‘ung-lun (i) 2 ti 

ii ai (Bukkyo hennen tstiron) A Chronologically Arranged Com- 

prehensive Treatise on Buddhism; the Pien-nien t‘ung-lun iii “F 

i 3 (Hennen tsuron) A Chronologically Arranged Comprehen- 

sive Treatise [on Buddhism]; the Lung-hsing fo-yiin t‘ung-lun 

Me GR OB 38 586 Si (Ryko butsuun tsiron) The Lung-hsing [Era] Com- 
prehensive Treatise on the Development of Buddhism; and the 

Fo-yiin tung-chi (i) 6 ii id (Butsuun tsiki) Complete Record of 

the Development of Buddhism. Compiled by Shih-shih Tsu-hsiu 

41 3 ii # (Sekishitsu Soshi, x. d.); completed in 1164 in 29 chiian, 

with an additional chiian devoted to a detailed Table of Contents 

(mu-lu A && mokuroku) [ZZ 2Z.: 3.3-4]. 

This history of Buddhism in China was compiled during the 

early part of the Southern Sung (Nan-sung #4 % Nanso) dynasty 

(1127-1279) by Shih-shih Tsu-hsiu, a monk in the 6th generation 

of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen who lived in 

Lung-hsing # § (Ryuk6), in modern Kiangsi. The “Lung-hsing” 

of the title commemorates the fact that the compilation was com- 

pleted in the second year of the Lung-hsing era (1163-1164) of 

Southern Sung. 

The work opens with the traditional story of the arrival of Bud- 

dhism in China during the reign of Emperor Ming #4 (Mei, r. 57- 

75 A.D.) of the Later Han (Hou-han #% # Gokan) era (25-220 

A.D.), continues through the periods of the Three Kingdoms, 

Six Dynasties, T‘ang, and Five Dynasties, and concludes with 

the second year of the Ch‘ien-té # # (Kentoku) era (963-968) of 

the Northern Sung (Péi-sung Jt % Hokuso) dynasty (960-1127). 

The final chiian is given over to four epilogues, written for four 

different Buddhist works, by the Northern Sung emperors T<ai- 

tsung K % (Taiso, r. 960-976), Chén-tsung '& at (Shins6, r.997-1022), 

Jén-tsung {= 3% (Jins6, r. 1022-1063), and Hui-tsung # 4% (Kiso, 

r. 1100-1125). 

The compilation was modeled upon the style that, by early 

Sung, had become definitive for secular historical works. The 

successive dynasties are treated in chronologically arranged sec- 

tions, each section opening with a general statement regarding 

the Buddhism of the time. Under each dynasty, important events 
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are then noted in chronological order and commentéd upon; im- 

portant persons are discussed under the supposed dates of their 

deaths. Historical information is supplemented by contemporary 

stone inscriptions and records, and special studies and criticisms 

are added on debatable points. 

As the Zokuzokyo text has neither a preface nor an epilogue, 

we cannot determine the exact date of the original publication of 

the work, nor do we know when it was first brought to Japan. 

It is supposed, however, that the text included in the Zokuzdkyo 

is based upon one of the Gozan # {L{ editions published in Japan 

during the Muromachi % fl era (1338-1573). 

MAHAPARINIRVANA-SUTRA, The Sutra of the Great Decease, or the 

Nirvana Sutra. 

This is a Mahayana scripture of uncertain date, professing to 

be the sermon preached by the Buddha just before his death. It 

should not be confused with the Hinayana Mahdaparinibbana- 

suttanta of the Pali Canon, which deals with the last days and 

death of Shakyamuni. In this Mahayana sutra, the Buddha is 

represented as expounding the complete Mahayana teaching, in- 

cluding the doctrines that the Dharmakaya is characterized by 

permanence, joy, personality, and purity (ch‘ang, lé, wo, ching 

A 4% $& WF 70, raku, ga, j0), and that all sentient beings, even the 

icchantika (persons completely given over to sensual enjoyment, 

and heretofore considered as forever excluded from attaining 

Nirvana), possess the Buddha-nature, and are thus destined for 

eventual salvation. There appears to be no complete Sanskrit 

text of the sutra extant. A fragment of a Sanskrit text has been 

discovered in recent years in Central Asia, and another was found 

in 1916 in the Hoju-in # # &G on Mount Koya & #f tl, the head- 

quarters of the Japanese Shingon 8 & Sect, in Wakayama Pre- 

fecture. It is surmised that the latter was brought to Japan by 

Kobo Daishi 5h %& X% fii (774-835), founder of this sect, when he 

returned from China in 806. 

Several Chinese translations were made of the Mahdpari- 

nirvana-sitra. The most important of these are as follows: 

Fo-shuo fang-téng po-ni-yiian ching (i it 77 & i Ve WK (Bussetsu 
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hodo hatsunaion gyo) The Vaipulya Parinirvana Sutra Preached 

by Buddha. Translated by Dharmaraksa (Chu Fa-hu #2 # Jiku 

Hogo, n.d.), in 2 chiian [T 12: 912a-929c]. 

This, the earliest translation of the sutra, is of a partial text 

only. It was made in Ch‘ang-an (Chéan) between 265 and 313 
by the Scythian monk Dharmaraksa, who also translated portions 
of the Avatamsaka-sitra, and the earliest text of the Lalitavistara. 

Ta-po-nieh-p‘an ching XK ix i 8% # (Daihatsu nehan gyd) The Sutra 
of the Great Decease; also known as the Nieh-p‘an ching VES # 
(Nehan gyo) Nirvana Sutra. Translated by Dharmaksema (?) 
(T‘an-wu-ch‘an “% 4 i Dommusen, 385-433?), in 40 chiian bg 12: 
365 a—604]. 

This first translation of the complete text of the sutra was made 
by Dharmaksema (?), a monk from Central India, while he was 
working at Ku-tsang i jai (Koz), the capital of Northern Liang, 
in present Kansu, between 414 and 421. It is known as the 
“Northern Text.” A partial translation into English of chiian 
12 and 39 will be found in A Catena of Buddhist Scriptures, by 
Rev. S. BEAL, pp. 160-188. 

Idem, revised by Hui-yen # fi (Egon, 363-443) and others, in 36 
chitan [T 12: 605-852]. 

This is a revised version of the “Northern Text,” undertaken 
by the Chinese monk Hui-yen, a disciple of KumArajiva, while he 
was living in Nanking. After Hui-yen’s death in 443, the work 
of revision was carried on by others, and completed in 453. This 
is known as the “Southern Text.” 

On the basis of the translation by Dharmaksema (?), and Hui- 
yen’s revision of it, there developed a “Northern” and a “South- 
ern” Nirvana School. These were composed largely of scholars 
interested in the interpretation of the various doctrines set forth 
in the respective texts. As schools they had little importance, 
but their theories and views regarding the Dharmakaya, the Bud- 
dha-nature, and Nirvana, had a tremendous influence upon all 
later Chinese Buddhist thought. Both schools were eventually 
absorbed into the T‘ien-t‘ai K @ (Tendai) School. 

MAHAYANA-SOTRALAMKARA, The Mahayana Adornments of the 
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Sutras. 

This Sanskrit text is one of the basic treatises of the Mahayana 

Yogacara School. The author, Asanga, was a Brahmin living in 

the Gandhara area of northwest India, probably during the 4th 

century A.D. He and his equally famous younger brother, 

Vasubandhu, originally belonged to the Hinayana Sarvastivadin 

Sect. After Asanga had become a Mahayanist he is said to have 

converted his brother to his views, and together they founded the 

Indian Yogacara School. 

Though the text contains frequent quotations from the Agamas, 

the Sanskrit version of the Pali Nikayas, it is an authoritative 

exposition of various Mahayana doctrines, among them the Trikaya 

(Three Bodies), the Tathagata-garbha(Tathagata-womb, the source 

of all things), and the Alaya-vijfiana (Storing Consciousness), and 

gives perhaps the first systematic presentation of the concept of 

a one and only reality. Both Sanskrit and Tibetan versions of 

the text are extant. The Sanskrit text has been edited and trans- 

lated into French by Sylvain LEVI, under the title Mahayana- 

sutralamkara. 

The only Chinese translation of the sutra is the following: 

Tachéng chuang-yen-ching lun K Fe si bik #8 2 (Daijo shogongyo 

ron) Treatise on the “ Mahayana Adornments of the Sutras” 

known as the Chuang-yen-ching lun #£ B® si (Shogongyo ron) 

Treatise on the “Adornments of the Sutras.” Translated into 

Chinese by Prabhamitra (Po-lo-p‘o-mi-to-lo ¥% #é HA BE & #é Hara- 

hamittara, 565-633), in 13 chitan [T 31: 589b-661]. 

The translator of this work by Asanga (Wu-cho 4 # Mujaku) 

was a monk from Maghada in Central India, who arrived in 

Ch‘ang-an (Choan) in 627. The translation was probably made 

during the last three years of his life, that is, between 630 and 

633. 

; also 

MING-CHUEH CH‘AN-SHIH YU-LU WW St fel fil i & UMyogaku zenji 

goroku) The Record of the Zen Master Ming-chiieh; also known 

as the Hsiieh-tou Ch‘ung-hsien yii-lu & ®& H Mi ai Bk (Setcho Juken 

goroku) The Record of Hsiieh-tou Ch‘ung-hsien, and the Hsiieh-tou 

lu & € %& (Setchd roku) The Record of Hsiieh-tou. Compiled by 
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WEI Kai-chu ff # “ (1 Gaijiku, ». d.) and others, in 6 chiian [T 47: 

669 a~713b}. 
This work contains the sermons, informal talks, comments on 

the koans of earlier Zen masters, eulogies of old masters, and 

poems of Hsiieh-tou Ch‘ung-hsien = @ # Mi (Setcho Juken, 980- 

1052), a master in the 4th generation of the Yiin-mén 3 fF (Um- 

mon) School of Zen, and a famous poet of his time. Ming-chiieh 

Ch‘an-shih HA 4% i fii (Myogaku Zenji) was the Master’s posthu- 

mous title. WEI Kai-chu and the other compilers of the work 

were all disciples of Hsiieh-tou. A part of the “Record” was 

probably compiled between 1030 and 1032, during the Master’s 

lifetime, but final compilation of the total text was not undertaken 

until after his death. 

The first two chiian of the work are devoted to sermons and 

talks given by Hsiieh-tou at various temples and at various times. 

Chiian 3, entitled Nien-ku f& TH (Nenko), consists of the Master’s 

prose comments on one hundred old koans. Chitan 4 consists 

in large part of sermons and talks, but also contains Hsiieh-tou’s 

comments upon the famous poem by Shih-t‘ou Hsi-ch‘ien 4 Sf 4 

(Sekit6 Kisen, 700-790) entitled Ts‘an-t‘ung-ch'i & [Al % (Sando- 

kai). Chiian 5 and 6 comprise the Master’s poems. The work 

concludes with Hsiieh-tou’s tomb inscription written by the Prime 

Minister LU Hsia-ch‘ing & 3 Jl (RYO Kakei, x. d.), who was one 

of the Master’s lay disciples. It is dated March 14, 1065. 

Originally the work contained another section entitled Sung-ku 

Mi tf (Juko), Hsiieh-tou’s verse comments on one hundred old 

koans. It was upon this collection that, about one hundred years 

later, Yiian-wu K‘o-ch‘in [] f§ 5¢ #) (Engo Kokugon, 1063-1135) 

based the lectures which comprise his famous Pi-yen lu (Hekigan 

roku). Sometime after the Pi-yen lu was in wide circulation, the 

Sung-ku section seems to have been dropped from the text of the 

Hsiieh-tou lu, and was never replaced. The present Taisho text, 

reproducing a Ming edition of the work, does not contain it. 

PAO-CHING SAN-MEI % $i =k (Hokyo zammai) “The Jeweled- 
mirror Samadhi.” By Tung-shan Liang-chieh ij (l) 8 (ft (Tozan 

Ryodkai, 807-869) [Inshz Tézan Gohon zenji goroku; T 47: 515a. 16- 
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b. 10]. : 

This long poem, consisting of 94 lines in the ancient style of four 

characters to a line, is one of the famous works in Zen literature. 

From early times there have been differences of opinion as to its 

authorship, and the poem has been variously attributed to Shih- 

t‘ou Hsi-ch‘ien 4 #4 % 38 (Sekitd Kisen, 700-790), Yiieh-shan Wéi- 

yen #8 il) Mé ti (Yakusan Igen, 745-828), Yiin-yen T‘an-shéng = bk 

St §& (Ungan Donjé, 780?-841), and Tung-shan Liang-chieh. Un- 

doubtedly the first intimations of the ideas expressed in the Pao- 

ching san-méi are to be found in Shih-t‘ou’s poem Ts‘an-t‘ung-ch‘t 

8 fal 32 (Sanddkai) “In Praise of Identity” [cf. PART Two, Note 

118]. These ideas were probably orally transmitted by Shib-t‘ou 

to his heir Yiieh-shan, somewhat developed by Yiieh-shan and 

transmitted to his heir Yiin-yen, and, after further development by 

this latter master, transmitted by him to his heir Tung-shan, who 

put them into their final and literary form at the time he transmit- 

ted his Dharma to his heir Ts‘ao-shan Pén-chi # Il) 4 # (Sozan 

Honjaku, 840-901). 

The basic concept or doctrine set forth in the work is that of 

the eternal and ever-continuous mutual interpenetration of the 

Absolute (Noumenon) and the relative (phenomena). The “Jew- 

eled-mirror Samadhi” of the title refers to the state of realiza- 

tion in which one’s self is all phenomenal existences, and all 

phenomenal existences are one’s self, the state which, in Hakuin’s 

words, “‘is like two mirrors reflecting one another without even 

the shadow of an image between.” Actually, however, four other 

states of realization are hinted at in the poem, one prior to that 

of the “Jeweled-mirror Samadhi,” and three subsequent to it, 

making a total of five distinct but consecutive states of realization, 

five steps, positions, or ranks (wa-wéi # {i goi) through which 

the abstruse doctrine of continuous mutual interpenetration is to 

be comprehended in its entirety and in its several aspects. At 

one point, five possible positions of the I ching hexagram No. 30— 

Li iff Ri—are used as symbolic illustrations of these five states. 

In addition, the poem gives instructions for students to whom the 

doctrine has already been conveyed. This doctrine has been more 

succinctly, if no less abstrusely, stated in five short poems general- 
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ly attributed to Tung-shan and known as the “Verses on the Five 

Ranks” (Wu-wéi sung Hi. (1 8 Goi no ju). (For English transla- 

tions of these and Hakuin’s commentary upon them, see PART 

Two, pp. 67-72.) 
Through the centuries innumerable commentaries have been 

written on the Pao-ching san-méi and the Wu-wéi sung by men 

of all schools of Zen in both China and Japan. Since Tung-shan 

and his disciple Ts‘ao-shan, who further clarified and fixed the 

doctrine of the Five Ranks, were considered co-founders of the 

Chinese Ts‘ao-tung (Sdtd) Sect, it is in this sect that special em- 

phasis has been placed upon the study of the Pao-ching san-méi. 

In Japanese Sotd Sect monasteries it is still recited at the daily 

sutra-chanting services. 

An English translation of the Pao-ching san-méi by LU K‘uan 

Yii (Charles LUK) will be found in that author’s Ch‘an and Zen 

Teaching, Second Series, pp. 149-154. A translation of Tung- 

shan’s “Verses on the Five Ranks” will be found on p. 135/ of 

the same work. 

PRAJNAPARAMITA-HRDAYA-SUTRA, The Heart of the Perfection of 

Wisdom Sutra; also known as the Hrdaya-siitra, or Heart Sutra. 

As its title indicates, this exceedingly brief sutra contains the 

“heart” or essence of the Mahayana Perfection of Wisdom teach- 

ing. The Sanskrit text was composed in India sometime before 

400 A. D. The sutra exists in two versions, a short one consisting 

of the body of the text only, and a longer version in which the 

main text is prefaced by a short introduction and concluded with 

a short epilogue. Edward ConzE has aptly described the sutra 

as “one of the sublimest spiritual documents of mankind.” In 

it the Bodhisattva AvalokiteSvara instructs Sariputra on how, by 

means of the practice of the Great Perfection of Intrinsic Wisdom, 

the disciple is led to realize that all the basic assertions of clas- 

sical Buddhism, that is, the Five Skandhas, the Eighteen Dhatu, 

the Twelve-fold Chain of Causation, the Four Noble Truths, and, 

finally, wisdom and enlightenment even, are all in themselves 

void. Only when everything has been totally negated is the ulti- 

mate state of Sunyata (Emptiness, or the Void), which is beyond 
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all affirmation and negation, attained. This state is “the Other 

Shore,” the True Bodhi (Enlightenment), the True Nirvana which 

is eternal, everlasting existence. 

English translations by F. Max MULLER of both the larger and 

the smaller sutras will be found in Buddhist Mahayana Texts, 

Part II, pp. 145-154. The most recent translation into English 

of the short Sanskrit text is that by Edward CONZE, Buddhist 

Wisdom Books, pp. 77-107. 

Mo-ho-po-jo po-lo-mi ta-ming-chou ching FEW WHA WL He BK WA It 

(Makahannya haramitsu daimydju kyo) The Great Bright Man- 

tra of the Great Perfection of Wisdom Sutra. Translated into 

Chinese in 402 by Kuméarajiva, in 1 chiian [T 8: 847c. 8-29]. 

This, the first Chinese translation of the Heart Sutra, was made 

by the great Central Asian missionary-translator Kumérajiva 

(Chiu-mo-lo-shih #§ BE # {} Kumarajii, 350-ca. 409) while he was 

living in Ch‘ang-an (Choan). This version is based upon the 

short Sanskrit text. 

Po-jo po-lo-mi-to hsin-ching Wx #5 WL He BE & 1b (Hannya haramitta 

shingyo) The Perfection of Wisdom Heart Sutra; also known 
as the Po-jo hsin-ching ft #5 1 # (Hannya shingyo) The Wisdom 

Heart Sutra, or merely as the Hsin-ching 1b * (Shingyo) Heart 

Sutra. Translated into Chinese in 648 by Hsiian-tsang % 4 (Genjo, 

600?-664), in 1 chiian [T 8: 848c]. 

This, also, is a translation of the short version of the sutra, 

and contains only 268 characters. Though several translations 

of the long version were made in later years in China, Hsiian- 

tsang’s short version has remained the most popular, and is 

chanted on every possible occasion by Chinese and Japanese Zen 

devotees, as well as by those of almost every other Buddhist sect. 

More translations into western languages have been made of 

the Heart Sutra than of any other Mahayana text. Among the 

English translations of Hsiian-tsang’s version is that by D. T. 

SUZUKI, “English Translation of the Shingyo,” in his Manual 

of Zen Buddhism, pp. 26-30, and “Translation of the Prajna- 

paramita-hridaya Sutra” in the same author’s Essays in Zen Bud- 

dhism, Third Series, pp. 216-219. In this latter work will be 

found two interesting essays, one on the Prajiaparamita doctrines 
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in general (pp. 270-307), and one on the Heart Sutra (pp. 202-219), 

both interpreted from the Zen standpoint. 

“A Straight Talk on the Heart Sutra” in Ch‘an and Zen Teach- 

ing, First Series, by LU K‘uan Yii (Charles LUK), pp. 207-223, 

is a translation of the Po-jo po-lo-mi-to hsin-ching chih-shuo i 4 

we HE ES OD WA BM (Hannya haramitta shingyo jikisetsu), in 1 

chitan [ZZ 1: 41.5. 421d-424b], the Hsiian-tsang text with running 

commentary by the late Ming dynasty master Han-shan Té-ch‘ing 

%& (1) #4 i (Kanzan Tokusei, 1546-1623). 

THE PURE LAND SUTRAS 

Sukhavati-vyiha, The [Larger Sutra] Describing the Paradise of 

Amitabha; also known as the Larger Sukhavaiti. 

This is a Mahayana scripture, probably dating from the Ist 

century A.D., in which the Buddha Shakyamuni is represented 

as preaching to a large assembly on the Vulture Peak at Rajagrha. 

In answer to a question by his disciple Ananda, the Buddha de- 

scribes Amitabha’s “Land of Bliss,” explains how it came into 

being, and how men may gain entrance into it. F. Max MULLER’s 

English translation of the Sanskrit text will be found in Buddhist 

Mahayana Texts, Part Il, pp. 1-75, under the title ““The Larger 

Sukhavati-vyiha.” 

From information available in old catalogues of the Chinese 

Tripitaka, it would appear that twelve translations of the [ Larger] 

Sukhdavati-vytiha had been made by 1000 A.D. Seven of these 

have been lost. The earliest version, one of those no longer ex- 

tant, was that made by the Parthian prince known in China as AN 

Shih-kao # ttt & (AN Seiko, n. d.). On the death of his father, he 

is said to have ceded his kingdom to his uncle and become a Bud- 

dhist monk. AN Shih-kao was one of the most active of the early 

Buddhist missionaries to China. He arrived in Lo-yang (Rakuy6) 

about 147 A.D., and worked there continuously until 170, translat- 

ing a large number of Buddhist texts. Fifty-five of his works 

are included in the Tazsho. 

The most important of the five extant versions of the [Larger] 

Sukhavati-vyuha is the following: 

Ww-liang-shou ching $& && 9 ®& (Murydju kyo) The Sutra of Bound- 
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less Life. Translated into Chinese by Sanghavarman, in 2 chiian 

[T 12: 265 c-279 a]. 

This is the second earliest extant Chinese translation of the 

[Larger| Sukhavati-vyiha. It was made by the “foreign” monk 

Sanghavarman (K‘ang Séng-k‘ai BE f@ # Ko Sogai, n.d.), during 

his stay in Lo-yang about 252. It is upon this translation that the 

Chinese and Japanese Pure Land sects place their dependence. 

Sukhavati-vyiiha, The [Smaller Sutra] Describing the Paradise of 

Amitabha; also known as the Smaller Sukhavati. 

This is a short Mahayana scripture, also dating probably from 

the Ist century A. D., in which the Buddha is represented as 

preaching to an assembly in the Jetavana at Sravasti. Here, in 

response to a question by his disciple Sariputra, Shakyamuni viv- 

idly describes Amitabha’s “Land of Bliss,’ and states that men 

are born in this paradise only through repetition of the name of 

Amitabha Buddha. F. Max MULLER’s English translation of this 

Sanskrit text is to be found in Buddhist Mahayana Texts, Part 

II, pp. 87-103, under the title “‘“The Smaller Sukhavati-vytha.”’ 

Several Chinese translations of the “Small” scripture were 

made. One of the earliest, and the most important, is the following: 

A-mi-t‘o ching Wl ‘8 BE & (Amida kyo) The Amitabha Sutra. Trans- 
lated into Chinese by Kum§rajiva in 402, in 1 chiian [T 12: 346b- 

348 b]. 
This translation of the | Smaller] Sukhdvati-vyiha was made 

by the great Central Asian Buddhist scholar Kumarajiva (Chiu- 

mo-lo-shih Wi AE #é ff Kumaraji, 350-ca. 409) while he was living 

in Ch‘ang-an (Choan). A number of important commentaries were 

later written on it by masters of the Chinese Pure Land School. 

This translation, also, is still one of the basic texts for the Pure 

Land schools of China and Japan. An incomplete English transla- 

tion of the Chinese text is included in A Catena of Buddhist 

Scriptures, by Rev. S. BEAL, pp. 378-383. 

Kuan wu-liang-shou-fo ching #1 Ti st oe UK (Kan muryojubutsu 
kyo) Sutra of the Meditations on the Buddha of Boundless 

Life; also known in English as the Dhyana Sutra. Translated 
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into Chinese by the Indian monk KaAlayaSas, in 1 chitan [T 12: 

340 c-346b]. 
No Sanskrit text has as yet been discovered for this, the third 

of the Mahayana sutras on which the Pure Land schools of China 

and Japan depend. The restored Sanskrit title Amitayur-dhyana- 

sutra has been given it, but scholars tend to believe that it is a 

spurious sutra, which, though purporting to be the translation 

of a Sanskrit text, was, in fact, originally written in Chinese. 

The Central Asian monk Kalayasas (Chiang-liang-yeh-shé # 2 

HS 4 Kyoryoyasha, n. d.) is credited with having translated the 

sutra while he was working in the southern capital, present Nan- 

king, between 424 and 432 (var. 443). 

In this sutra, Shakyamuni Buddha is represented as appearing 

before Queen Vaidehi, who, imprisoned in the palace by her son, 

the wicked prince Ajatasatru, had prayed to the Buddha to aid 

her. When she questions him as to how she may be born into 

the heaven of Amitayus (Amitabha), the Buddha instructs her on 

the meditations by means of which she will attain her desire. 

Junjiro TAKAKUSU’s English translation of the Chinese text is 

to be found in Buddhist Mahayana Texts, Part II, pp. 159-201, 

under the title “ Amitayur-Dhyana-Sitra. ”’ 

P‘U-YING KUO-SHIH HUAN-CHU-AN CH‘ING-KUEI ¥% ff (8 fifi 4) FE & 
it Bi (uo kokushi Genji-an shingi) The Huan-chu Hermitage 

Rules of the National Teacher P‘u-ying; also known as the Huan- 

chu-an ch‘ing-kuei &) 4 ji iff Bi (Genju-an shingi) The Huan-chu 

Hermitage Rules. By Chung-féng Ming-pén Fi AA A (Chaho 
Myohon, 1263-1323), in 1 chiian [ZZ 2: 16.5. 486 c-506 d]. 

A manual of rules for ordering the daily life of monks living 

in a small hermitage, and named for one of the huts on the “ Mid- 

dle Peak” (Chung-féng A li Chuho) of Mount T‘ien-mu X & tl 

(Temmokuzan), in modern Chekiang, in which Ming-pén often 

stayed. P‘u-ying Kuo-shih ?% fé (4 fifi (Fud Kokushi) was one of 

the Master’s Imperially bestowed posthumous titles. 

RYUHO KAISAN TOKUSHI KOZEN DAITO KOSHO SHOTO KOKUSHI 

GOROKU He FE Bel iL) FJ) BR Do RE Ty OS TE SE BM fi) FB BE The Re- 
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cord of the Founder of the Dragon-jewel [Mountain], Whose Im- 

perially Bestowed Titles Were Kozen Daitd and Koshd Kokushi; 

also known as the Daité kokushi goroku K 4 BH fi aa #k Record of 

the National Teacher Daitd, the Daitd roku K Ki Record of 

Daito, and the Rywho goroku ifé # i && The Dragon-jewel Record. 

Second edition in 3 kan published in 1621 by [Kégetsu] Sogan 

(7 A] a Se [T 81: 191 a-242c]. 

This work consists of the recorded teachings and sayings of 

Shihs Myocho 2% Hf & #8 (1282-1338), founder of the Rinzai Zen 

headquarters temple of Daitoku-ji X f& # in Kyoto. Ryuhé [zan ] 

#2 # [il] is the “mountain” name for the Daitoku-ji. (Though 

Japanese Zen city temples were not built on mountains as were 

many of the famous Zen temples of China, an honorary “mountain” 

name was given to the most important establishments. From this, 

the founders of these temples were called “Openers of the Moun- 

tain [kaisan BA (i kai-shan], a title applied in Japan to all temple 

founders.) 

The material for the Daité roku was originally recorded by 

several of the Master’s immediate disciples. Neither the name 

of the original compiler of the work nor the date of its first publica- 

tion are known, since these do not appear in the second edition, 

and no copies of the first edition are known to exist today. 

The second edition, of which all later editions are reproductions, 

was made in 1621 by Kagetsu Sdgan (1574-1643), founder of the 

Ryoké-in #@ 36 8, one of the most important of the sub-temples 

within the Daitoku-ji compound. In his colophon to this edition, 

written in typical Zen style, Sogan says: 

The publication of the Daité kokushi goroku was undertaken 

in the past, but the woodblocks were burned to ashes during 

the Onin War. Therefore I, Sdgan, of the twelfth generation 

in the Master’s line, one hundred and fifty years after their de- 

struction, hereby venture out of my own purse to publish the 

work again in three kan. This Record isn’t worth half a penny, 

and those who read it will surely say that I have exposed the 

unsightly inside of my house to the eyes of the world. Now, 

in the seventh month and seventh year of Genna [1621], I humbly 

contribute this work to the revered temple Ummon-an & 4) 
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of the Daitoku-ji. 

(The Ummon-an is the hall in the main building of the Daitoku-ji 

in which is enshrined the statue of Daito Kokushi, as well as the 

memorial tablets [haz {iz fi#!] of the Imperial founders, chief abbots, 

and important priests of the Daitoku-ji line.) 

Kan 1 of the work, recorded by Shochi ME # (7. d.), contains 

the first part of the Daitoku goroku X f #8 &. This consists of 

formal sermons and informal talks given by the Master at the 

Daitoku-ji from the opening ceremony on February 9, 1327 until 

the spring of 1331. 

Kan 2 comprises several items: the Sofuku goroku && tii i BR, 

recorded by Sotei 4 Ai (n. d.), containing sermons and talks given 

at the Sofuku-ji in Fukuoka, Kyushu, during the Master’s hundred- 

day visit to this temple in the summer of 1331; the second part 

of the Daitoku goroku, recorded by the disciple Egen & AR (var. 

for |Kanzan] Egen [4 (li ] # %, 1277-1360), consisting of sermons 

and talks given at the Daitoku-ji from the time of the Master’s 

return from Kyushu in the autumn of 1331 until his death in 1338; 

Nenko #& 4, a collection of eleven old koans from the records of 

the Chinese masters, to each of which the Kokushi attached a 

comment in prose; and Juko & tH, a collection of forty-eight old 

koans to each of which the Master appended a comment in verse. 

Kan 8 bears the general title Daito kokushi sansho goyo K ki 

fii B = 3  “Daitd Kokushi’s Essential Words for Careful Study,” 

and consists of the Master’s lectures and commentary on the Setcho 

roku & & 2 (Hsiieh-tou lu), the record of Setch6 Juken 3 & H #i 

(Hsitieh-tou Ch‘ung-hsien, 980-1052), of the Ummon & [4 (Yiin-mén) 

School of Chinese Zen. This is followed by the Daito kokushi 

gyojo K ké Ba fh 7 WK “Biography of Dait6 Kokushi,” written in 
1426 by Zenko iff #8 (7. d.) of the Tokuzen-ji (# if =, the most im- 

portant of the sub-temples within the Daitoku-ji compound. Final- 

ly, the short colophon translated above concludes the work. 

The sequence of the items in kan 2 and 3 of the Taisho text 

will be found to differ somewhat from that in the original wood- 

block text of the second edition, which latter has been followed 

in this analysis of the work. Inthe Taisho reprint the Juko 

precedes the Nenko section in kan 2, and the “Biography” and 
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the colophon have been removed from kan 3 and inserted after 

the Nenko section in kan 2. ; 

The Daité roku is the most important of all the early Japanese 

Zen goroku. Its position in Japanese Rinzai Zen literature has 

been enhanced by the fact that kan 1 and 2 were used by Hakuin 

Ekaku (1686-1769)as the basic text for the series of lectures which 

compose his notable work Kaiankoku go. 

RYUTAKU KAISO JINKI DOKUMYO ZENJI NEMPU_ ifé 3% Bil iB it 15: 38 

iu iil fifi “EB A Chronological Biography of the Zen Master Jinki 

Dokumyo, Founder of the Ryataku [Temple]. By Torei Enji 

He 44 (Bl & (1721-1792), in 2 kan [Hakuin oshéd zenshiz, Vol. I, pp. 1-78]. 

This is a record of the events in the life of Hakuin Ekaku A fe 

*£ 4 (1686-1769), the great Japanese Zen master of the Tokugawa 

era, arranged under successive years, by his direct heir, the emi- 

nent Zen historian and literary man Torei Enji. Jinki Dokumyo 

jit K 3 % was the posthumous title bestowed upon Hakuin by 

Imperial decree shortly after his death. This is a basic text for 

the study of Hakuin’s life. 

SADDHARMA-PUNDARIKA-SUTRA, The Lotus of the True Dharma; 
also known as the Lotus Sutra. 

This, the most famous and popular of all Mahayana scriptures, 

was presumably composed in North India shortly before, or about 

the beginning of, the Christian era. Nothing can be stated with 

any certainty about the origin of the work, though it seems proba- 

ble that additions were later made to an original text. The sutra 

consists of twenty-seven chapters, written in prose and verse, all 

but seven concluding with a metrical recapitulation of the prose 

material. The language of the sutra is ornate, and its message 

conveyed through elaborate imagery, metaphor, allegory, parable, 

and prophecy. 

The Lotus Sutra is a vast and magnificent apocalyptic drama. 

The scene opens with Shakyamuni seated on the Vulture Peak 

where the historical Buddha gave so many of his sermons. But 

this Vulture Peak is a glorified peak, and the Buddha not the 

human Shakyamuni but the Great Eternal Buddha. Before him 
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is an audience composed of tens of thousands of disciples, bodhi- 

sattvas, devas, gods, and dragon and demon kings, all with their 

myriad followers. By means of the ray which he sends forth 

from his forehead, the Buddha reveals to this great gathering in- 

finite numbers of worlds, each with its heavens and hells and 

living beings, and in each of which a buddha is preaching the 

Dharma to vast numbers of disciples. 

The doctrines proclaimed in the course of this marvelous as- 

sembly are indeed radical. There is only one vehicle (yana), 

one path of practice, by which to reach ultimate attainment. This 

is the Ekaydana, the “One Vehicle,” the Buddhayana. All pre- 
vious teachings about the sravaka, pratyeka-buddha, and bodhi- 

sattva vehicles have been but expedient means of instructing those 

who were not yet prepared to comprehend the ultimate truth of 

the Mahayana, which is now being vouchsafed for the first time. 

The buddhas appear in the world, accepting birth-and-death and 

teaching for limited periods of time, only for the salvation of 

beings. Actually, however, all are manifestations of the Eternal 

Buddha, and thus beyond all limitations of time and space. Like- 

wise, every manifested world, every manifested existence, is a 

flower of the Eternal Lotus. Furthermore, faith in the Eternal 

Buddha is not only superior to any pious works or practices, but 

through such faith alone can all men attain Buddhahood and final 

Nirvana, a Nirvana which is beyond either eternal extinction or 

eternal existence. The last half of Chapter 11 contains the story 

of the Dragon King’s daughter who attains Buddhahood in the 

twinkling of an eye, though not before assuming a male body! 

Though the story is probably a later interpolation, it is perhaps 

the first time that woman’s capacity for Buddhahood is acknowl- 

edged, even in this grudging manner. 

Several Sanskrit manuscript versions of the sutra found their 

way to Europe in the 19th century. A French translation of one 

of these was made in 1852 by Eugéne BURNOUF, under the title 

Le Lotus de la bonne loi. A Sanskrit manuscript in the posses- 

sion of Cambridge University Library was translated into English 

by H. KERN, and published in 1909 under the title The Sad- 
dharma-Pundarika. 
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The first Chinese translation of the sutra, a partial one now 

lost, was made about 235 A.D. Five other translations followed, 

two of which also are no longer extant. Of the remaining three, 

the following is the most widely accepted in the Far East: 

Miao-fa lien-hua ching th t& 3 #2 ®& (Myoho renge kyo) Sutra of 

the Lotus of the Marvelous Dharma; also known as the Fa-hua 

ching t& ## * (Hoke kyo) The Dharma-flower Sutra, or Lotus 

Sutra. Translated into Chinese by Kum§rajiva in 406, contain- 

ing 28 chapters in 7 chiian [T 9: 1-62a]. 

This translation by the great Central Asian scholar-monk Kuma- 

rajiva (Chiu-mo-lo-shih 5 # # ff Kumaraji, 350-ca. 409) was made 

during the period when he was working in Ch‘ang-an (Choan). 

Originally it seems to have contained only twenty-seven chapters. 

Later, a more complete text was brought from Khotan and trans- 

lated into Chinese by Jhanagupta (Shé-na-chiieh-to [i] HH Wh & Ja- 

nakutta, 523-600) and Dharmagupta (Ta-mo-chi-to @ BE & 

Datsumagyita, d. 619). Certain sections of that translation, lacking 

in the Kum§arajiva text, were now added to the latter. One of 

these, the final half of Chapter 11 of the Sanskrit version—the 

section on the Dragon King’s daughter—was inserted as a separate 

chapter, Chapter 12, in the KumArajiva text, thus bringing the total 

number of chapters in this translation to twenty-eight. Another 

addition was the entire verse section concluding the famous 

Kuan-yin Sutra, Chapter 24 in the Sanskrit version of the Lotus 

Sutra and Chapter 25 in the Kuméarajiva text. 

No complete English translation of any Chinese text has ap- 

peared. The Lotus of the Wonderful Law, by W. E. SOOTHILL, 

is a synopsis of the contents of the sutra chapter by chapter, 

interspersed with translated passages. It is based upon the Kuma- 

rajiva text. 

The Lotus Sutra is the basic text for the Chinese T‘ien-t‘ai and 

Japanese Tendai sects, and also for the Japanese Nichiren H 3 

Sect, but the teachings of the scripture have had a profound in- 

fluence upon all the Pure Land schools and Tibetan Buddhism 

as well. 

SHAN-HUI TA-SHIH YU-LU % & XK + a& & (Zenne daishi goroku) The 
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Record of the Eminent Layman Shan-hui; also known as the Fu 

ta-shih yit-lu (@ *% + #8 && (Fu daishi goroku) The Record of the 
Eminent Layman Fu. Compiled during the T‘ang by Lou Ying 

2 & (RO Ei, n. d), in 8 chiian; revised by LOU Chao # }4 (RO Sho, 

1072-1144), and published in 1143, in 4 chiian [ZZ 2: 25.1. 1a-27b]. 

This short work is the record of the renowned and semi-leg- 

endary Buddhist layman FU Ta-shih {@ X -¢ (Fu Daishi, 497-569). 

Shan-hui Ta-shih ## # A -£ (Zenne Daishi) is the Buddhist name 

which the Ta-shih took for himself. 

The original compilation was the work of Lou Ying, a govern- 

ment official of the T‘ang, who was a devout layman. LOU Ying 

made a pilgrimage to the temples of various old monks who had 

studied under Shan-hui, in order to gather material about the Ta- 

shih. This he compiled into a work consisting of 8 chiian, adding 

to it his own preface. 

The distinguished Sung scholar-official LoU Chao later revised 

the original work, adding to it newly discovered material on Shan- 

hui and rearranging the entire contents into 4 chiian. The text 

in current use in Japan is a reprint of the LoU Chao text, printed 

in Japan in 1694. Included in this text is an epilogue by another 

famous official and Buddhist layman SUNG Lien % % (SO Ren, 

1310-1381), who had republished the work early in the Ming dy- 

nasty, apparently using as the basis for his edition some text other 

than the revised text of LOU Chao. 

Chitan 1 of the work as it now stands is devoted to a biography 

of Shan-hui; chitan 2 contains his collected sayings, sermons, and 

afew poems. Chiian 3 comprises a collection of Shan-hui’s verse 

written in different styles, and two memorial inscriptions composed 

in his honor by eminent officials. From internal evidence, a num- 

ber of the poems in this chéan are believed to be spurious works 

produced toward the end of T‘ang. Chiian 4 contains the bio- 

graphies of four monks otherwise unknown, who may, perhaps, 

have been friends and contemporaries of Shan-hui. The Fu ta- 

shih chuan (8% + (# (Fu daishi den) “Biography of Fu Ta-shih,”’ 

which concludes this fourth chian in the Zokuzdkyo edition, ap- 

pears to be a rewriting of the material on Shan-hui to be found 

in several different parts of the Ch‘uan-téng lu. 
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THE SHEN-HUI SERMONS 

Though from late T‘ang times the Zen tradition has known of 

Ho-tsé Shén-hui #i ## itt & (Kataku Jinne, 670-762) as a Dharma- 

heir of the Sixth Patriarch, an adversary of Shén-hsiu’s Northern 

School, and founder of the Ho-tsé School of Ch‘an, nevertheless 

his great importance for the rise of the Southern School with its 

doctrine of “sudden awakening” (tun-wu i {f tongo) has only 

come to be understood in recent years. Investigation and study 

by modern scholars of manuscripts discovered shortly after the 

turn of the century in the caves of Tun-huang # t (Tonko), in 

modern Kansu, have brought to light much previously unknown 

material relating to Shén-hui. The number of manuscripts and 

fragments of manuscripts relating to this master found in Tun- 

huang attest to the popularity and dissemination of Shén-hui’s 

teachings in northwestern China. The evidence of still another 

source seems to indicate that this dissemination reached as far to 

the west as the kingdom of Khotan in Central Asia. From vari- 

ous manuscripts so far identified as being records of the Master’s 

sermons or mondos, four specific texts have emerged. A chrono- 

logical record of the work accomplished on these manuscripts 

provides an interesting glimpse of the critical studies of modern 

scholars in this field. 

Nan-yang ho-shang wén-ta tsa-chéng i FA Bs #0 te fl & ME 6k BR CNan- 

yo oshd mondo zatcho gi) The Monk of Nan-yang’s Examination 

through Question and Answer of Various Inquiries on Points of 

Doctrine. 

An untitled and incomplete Ms in the Bibliothéque Nationale, 

Paris, known as P.(Pelliot)3047(a), as critically edited by Hu 

Shih #f 3# (Ko Teki), was published in 1930 in that author’s Shén- 

hui ho-shang i-chi itt! & 0 i i 48 The Posthumous Collection of 

the Monk Shén-hui, chan 1, pp. 91-152. 

In 1932, a photographic reproduction of an untitled MS in the 

Sekisuiken Bunko #& # #f 2¢ i of IsHtt Mitsuo 4 # 36 HE, Kama- 

kura, was published by SUZUKI Teitard # * A ABB (SUZUKI 

Daisetz) under the title Tonko shutsudo Kataku Jinne zenji goroku 

foe 8 HH Ete A ath FH A GBB The Record of the Zen Master 

Kataku Jinne Found at Tonko. This was followed in 1934 by 
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the publication under the same title of a steel type edition of the 
ISHII manuscript, critically edited by SUZUKI and KODA Rentaro 
4X FA af A HS, in which the editors clearly established that the ISHII 
text was another version, albeit with additional material, of the 
Paris manuscript P. 3047 (a), earlier edited by Hu Shih. 

Entretiens du Maitre de Dhydna Chen-houei du Ho-tsé, by 
Jacques GERNET, published in 1949, contains, pp. 5-80, a French 
translation of the Hu Shih text, with textual emendations and 
detailed notes by the translator. 

In 1959, Professor IRIYA Yoshitaka A % 3% &, from a microfilm 

copy of a MS known as S. (Stein) 6557 in the British Museum Tun- 
huang collection, established that S. 6557 closely resembled the 
ISHII text and was related to P. 3047 (a). In addition to a con- 
siderable body of text, S. 6557 contains a preface in which the 
name of the compiler is stated to be LrU Chéng #1 % (RYG Cho) 
and the original title of the work to be that given at the head of 
this entry. This title corresponds exactly with the title of a work 
in the list of books brought back from China in 847 by the Japa- 
nese Tendai monk Ennin Al (<. 

In his article entitled “Deux Documents de Touen-houang sur 
le Dhyana chinois,” contributed in 1961 to Essays on the History 
of Buddhism Presented to Professor Zenryu Tsukamoto, pp. 1-27, 
Paul DEMIEVILLE has called attention to the fact that Ed. CHAVAN- 
NES, in his Les documents chinois découverts par Aurel Stein dans 
les sables du Turkestan oriental (1913), p. 203, No. 958, describes 
a manuscript fragment on paper found by STEIN in Khotan. 
DEMIEVILLE has confirmed that the eight lines of this manuscript 
are to be found in slightly varying form in the Paris P. 3047 (a), 
the ISHII manuscript, and the British Museum S. 6557. 

P‘u-tt-ta-mo nan-tsung ting shih-féi lun % #2 # EMRE IER 
(Bodaidaruma nanshi tei zehi ron) Treatise Establishing the True 
and the False according to the Southern School of Bodhidharma. 

The incomplete Ms bearing this title is known as P. 3047 (b), 
since it was originally attached to P. 3047 (a), mentioned above. 
In addition to the title, it contains the statement that the work 
was recorded by Tu-KU P‘éi % fl iii (DOKKO Hai), a preface 
by the recorder, and, at its conclusion, his eulogies on the text. 
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This text, critically edited by HU Shih, forms chiian 2 of that 

scholar’s Shén-hui ho-shang i-chi, pp. 159-167. Chian 3 of this 

same work by Hu Shih, pp. 175-186, contains a critically edited 

text of the untitled P. 3488, another MS in the Paris collection, 

which Dr. Hu at the time suggested might be related to P. 3047 (b). 

GERNET has given us a French translation of P. 3047 (b) and 

P. 3488 as edited by Hu Shih and emended by himself, in his 

work mentioned above, pp. 81-91 and 92-105. 

In an article published in the Budletin de I’ Ecole Francaise 

dad Extréme-Orient, XLIV, 1954, pp. 453-458, and entitled “Com- 

plément aux Entretiens du Maitre de Dhyana Chen-houei,” 

GERNET called attention to the fact that a hitherto unstudied MS 

in the Paris collection, known as P. 2045 (a), also bore the title 

at the head of this entry, and that this was another version of a 

text of which, as Hu Shih had earlier correctly suggested, P. 3047 

(b), and P. 3488 were related fragments. 

The relation of these three MSS was further confirmed in 1958 

with the publication of an article by Hu Shih in Chinese entitled 

“Two Newly Edited Texts of the Chan Master Shén-hui from 

the Pelliot Collection of Tun-huang Manuscripts at the Bibliothéque 

Nationale in Paris,” Studies Presented to Yuen Ren Chao on His 

Sixty-fifth Birthday : Academia Sinica, Bulletin of the Instt- 

tute of History and Philology, Vol. XXIX, Part II, pp. 827-882. 

Nan-yang ho-shang tun-chiao chieh-t‘o ch‘an-mén chih-liao-hsing 

tan-yit FAA FL BB HF ihe FY aS HE 28 3B (Nan’yo osho tongyo 

gedatsu zemmon jikiryosho dango) The Platform Sermon of the 

Monk of Nan-yang on Direct Realization of the Innate Nature ac- 

cording to the Ch‘an Doctrine of Emancipation through the Teach- 

ing of Sudden [Awakening]. 

In 1935, in a work entitled Shdshitsu issho > 3s fH Lost 

Writings from Shoshitsu, SUZUKI published, together with other 

material, a photographic reproduction of MS # 81 in the Peking 

collection of Tun-huang manuscripts. MS # 81 bore a title iden- 

tical with that at the head of this entry except that the first two 

characters 4 4 were lacking. In spite of this omission, SUZUKI 

surmised that this was a Shén-hui text. In 1936, the text of this 

same MS, edited and revised by SUZUKI and KODA, appeared as 
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one of the items in Kokan Shéshitsu issho oyobi kaisetsu ¥8 Fl 

D> 3S ih HX fit ht Revised Edition of Lost Writings from Sho- 

shitsu with an Interpretation, pp. 57-71. 

In 1953, there was published in Asia Major, New Series, Vol. 

III, Part 2, pp. 132-155, under the title “The Sermon of Shén- 
hui,” an English translation by W. LIEBENTHAL of a Paris MS 
designated as P. 2045 (b). This MS bore the complete title given 
at the head of this entry, but LIEBENTHAL questioned its corre- 
spondence to the Peking Ms published nearly twenty years earlier 
by SUZUKI. However, in his article mentioned above and pub- 
lished the following year (1954) in Bulletin de ’ Ecole F rangaise 
d@ Extréme-Orient, GERNET definitively established that P. 2045 
(b) was another and better version of the Peking ms % 81, thus 
verifying SUZUKI’s earlier surmise. 

The article by Hu Shih appearing in 1958 in the Academia 
Sinica publication mentioned above, contains, pp. 828-836, an 
edited text of the Paris Ms P. 2045 (b) and a comparison of it to 
the Peking Ms, but without reference to the LIEBENTHAL transla- 
tion or GERNET’s earlier findings. 

In 1959, Professor IRIYA identified two other Ms fragments in 
the British Museum Collection, S. 2492 and S. 6977, as parts of 
this same text. 

Tun-wu wu-shéng po-jo sung Wi t& Re AE AR 4 BA (Longo musho han- 
nya ju) Eulogy on the Wisdom by Which There Is Sudden Awak- 
ening to No-birth. 

This text, S. 468 of the British Museum collection, as critically 
edited by Hu Shih, forms chiian 4 in his Shén-hui ho-shang i-chi, 
pp. 194-199. 

A French translation based upon the Hu Shih text is found in 
GERNET’s Entretiens du Maitre de Dhyana Chen-houei du Ho-tsé 
(1949), pp. 106-110. 

The British Museum manuscript S. 5619 is another version of 
this same text and bears the same title. It seems not yet to have 
been studied. 

Still another version of the same text, under the title Ho-tsé 
ta-shih hsien-tsung chi ‘i i K bili Mi az 3 (Kataku daishi kenji ki) 
Ho-tsé Ta-shih’s Revelation of the Doctrine, is contained in the 
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10th century Ching-té ch‘uan-téng lu, chiian 30 [T'51: 458c.25- 

459b. 6]. Wing-tsit CHAN’s English translation of the Ch‘wan-téng 

lu text, with emendations based upon Hu Shih’s edition of the 

British Museum S. 468, was published in 1960 under the title 

“E]lucidating the Doctrine,’ and will be found in Sources of 

Chinese Tradition, pp. 396-400. 

There remains only to note that in the Ch‘wan-téng lu, chiian 28 

[T 51: 439b. 20-440a. 2], is another short sermon by Shén-hui, fol- 

lowed by a series of questions and answers, entitled Lo-ching Ho- 

tsé Shén-hui ta-shih yic ¥% Ht tei @ ith @ XK fh aH (Rakuket Kataku 

Jinne daishi no go) The Words of Ho-tsé Shén-hui Ta-shih of 

Lo-yang. Several passages in this text are almost identical with 

passages to be found in the first and third texts discussed above, 

the T'sa-chéng i and the T“an-yii. 

SHOBOGENZO iE Y& fi Hi Treasury of the True Dharma Eye. The 

writings, lectures, and sermons of Dogen Kigen 38 70 %# X% (1200- 

1253), recorded by his disciple Ejo {8 4 (1198-1280) and others, in 

95 kan [T 82: 7-309]. 
This is a collection of ninety-five prose compositions, written 

in Japanese, in which the founder of Japanese Soto Zen expounds 

the essentials of Zen Buddhism in his characteristic style. These 

writings range over a period of twenty-three years of the Master’s 

life. The first, entitled Bendowa ¥# 34 #4, or “ Talk on Discerning 

the Way“ [ibid., 15a-22b], was written in 1231, five years after 

Dégen’s return from China and while he was living at Fukakusa 

YE, near Kyoto. The last, Hachidainingaku /\K A %, or 

“Eight Awarenesses that the Great Man Should Possess” [ibid., 

308 a-309b], was a sermon given during 1253, the last year of the 

Master’s life, at the great mountain monastery of Eihei-ji z« # 3, 

the headquarters of the S6t6 Sect in Fukui Prefecture. 

There are several different texts of the work. Two of these 

are more important than the others: the Shobogenzo gosho iE i& 

BS i 4 #> Commentary on the Shobdgenzo, in 75 kan, edited by 

Ejo and Sen’e # # (n.d.), and annotated by Kyogo ® 2 (x. d.); 

and the Sdgo bon K & & Ségo Text, in 60 kan, which had been 

compiled by Giun # 3 (1253-1333), in the 5th generation of the 
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Eihei-ji, or orthodox, Japanese Sdt6 line, but which at one time 

was in the hands of a S6td Sect monk by the name of Sogo, from 

whom it derived its name. In the latter part of the Tokugawa 

era (1603-1867), Gents Sokuchi % % &) A (d. 1807), in the 50th 

generation of the Eihei-ji line, ordered Ontatsu #& # (n. d.) and 

Shunryo & & (n. d.) to make a definitive edition of the Shobogenzo 

based upon all existing editions. Thus the so-called Honzamban 

A: il) WR “Headquarters Edition,” in 95 kan, was compiled be- 

tween 1795 and 1811. This is the edition now in general use. 

(See also PART ONE, Note 32.) 

Only a few excerpts from the Shébdgenzo have as yet been trans- 

lated into European languages. Such English and German trans- 

lations as have appeared are as follows: The Soto Approach to 

Zen, by MASUNAGA Reiho 3 x ## JK, contains English transla- 

tions of Uji, pp. 81-90; Shdji, pp. 91-99; Genjokoan, pp. 125- 

132; and Benddwa, pp. 133-161. “Das Buch Genjokoan Hi ak 
A aus dem Shobogenzo iE té fk #% des Zen Meisters Dogen 

34 7t,” a German translation by Heinrich DUMOULIN, S. J., of 

the Genjokéan section, with a long introduction and notes, will 

be found in Monumenta Nipponica Vol. XV, 3-4 (1959-1960), 

pp. 217-232. 

SHOJU DOKYO ETAN ANJU ANROKU JE %& it $i & ‘it FS = 77 & “The 

Biography of the Hermitage Master Shoju Dokyé Etan.”” By Torei 

Enji # 44 Al 3 (1721-1792), in the Shoju Rojin shu, pp. 27-36. 

This is the basic biography of the Zen master Dokyo Etan 

if $i 2 Mi (1642-1721), popularly known as Shdju Rojin iE 5 Z A. 

He was the heir of Shidé Bu’nan % i 4 #f (1603-1676) of the line 

of Kanzan Egen Bf 1) # % (1277-1360) of the Mydshin-ji ob ¥, 
and the most important of the several teachers of Hakuin Ekaku 

A 8 # @ (1686-1769), the great reformer of Japanese Rinzai Zen. 

The author, Torei Enji, was a distinguished heir of Hakuin. 

SHOJU ROJIN SHU iE. 8% % A £2 The Shdju Rojin Collection. Edited 

by the Shinano Kyéiku Kai; published in 1937, in 1 volume. 

This is a collection comprising biographical material drawn 

from various sources and the miscellaneous verse left in rough 
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draft by Dokyo Etan if Si Sig (1642-1721), the most important 

of the Zen masters under whom Hakuin Ekaku FA f& # #6 (1686- 

1769) studied. Shdju Rdjin was the name by which Dokyo Etan 

was most often called in his later years. This volume also in- 

cludes the Shéju Dékyé Etan anju anroku, the biography of Etan 

written by Torei Enji 3 # Al % (1721-1792), Hakuin Zenji’s most 

distinguished heir. 

SHOSHITSU ROKUMON /|\ 38% FA Bodhidharma’s Six Gates. In 1 kan 

[T 48: 365 a-377 a. 11]. The title is elsewhere more correctly written 

> 35 HS PA SE Shdshitsu rokumon shia. 

This is a collection of six treatises long attributed to Bodhi- 

dharma (Bodaidaruma * #@ # 9 P‘u-t‘i-ta-mo), the monk from 

Southern India who probably arrived in China about 470 A.D. 

and traditionally is considered to be the founder of Chinese Zen. 

“ Shoshitsu”’ “> % (Shao-shih) is often used in literary works as a 

designation for Bodhidharma, since it is the name of the peak on 

Mount Sa  ({] (Sung-shan), in modern Honan, where Bodhi- 

dharma’s hermitage is said to have been located. 

The collection as we now have it was made in Japan, probably 

at the beginning of the Tokugawa /# JI| era (1603-1867), since the 

earliest extant edition is dated 1647. Nothing is known of the 

circumstances under which the work was compiled. The indi- 

vidual treatises of which it is composed, however, were written 

in China during the T‘ang (618-907), perhaps even in early T‘ang. 

There is little or no evidence that Bodhidharma actually wrote 

these treatises, though authorship of the two entitled Nishu’nyi 

and Anjin homon has been ascribed to him from T‘ang times. 

The six sections of the work were originally independent com- 

positions, each with its own title. The first section is in verse 

and is entitled Shingyo ju it & 34 (Hsin-ching sung) “Verses on 

the Heart Sutra.” The remaining five sections are in prose, and 

each concludes witha verse. They bear the following titles: Hasd 

ron Wé #8 iti (P‘o-hsiang lun) “On Breaking through Form”; Ni- 

shunyii = 8 1 (Erh-chung-ju) “The Two Ways of Entrance”: 

Anjin hémon % i %& FA (An-hsin fa-mén) “The Gate of Repose 

of Mind”; Goshé ron 1B tE ii (Wau-hsing lun) “On the Awakened 
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Nature”; Ketsumyaku ron i WR #i (Hsiieh-mo lun) “On the 

Lineage of Mind.” 

Manuscript copies of the Nishw’nyi and the Anjin homon have 

been found at Tun-huang 2% 4 (Tonks), and are now in the British 

Museum, London, and the National Library, Peking. The Nr- 

shu’nyi is also included in three T‘ang compilations, as follows: 

The biography of Bodhidharma in the Zoku kdsd den iii 

({@ (4 (Hsit kao-séng chuan) Further Biographies of Eminent 

Monks, by Désen 3# & (Tao-hsiian, 596-667), concludes with an 

untitled and somewhat edited text of the Nishw nyu [T 50: 551¢ 

8-26]. 
A text of the Nishu’nyi, identical with that in the Shoshitsu 

rokumon, follows the biography of Bodhidharma in another 

text found at Tun-huang, the Rydga shiji ki 1% 4m fill FE ad (Léng- 

ch‘ieh shih-tzu chi) Record of the Lanka School, by Jokaku #3 4 

(Ching-chiieh, 683-ca. 760) [T 85: 1285 a. 11-b. 15]. 

The Keitoku denté roku, kan 30, contains a text of the Nishu- 

nyt, prefaced by a short biography of Bodhidharma by Donrin 

#8 3k (T‘an-lin, f. 6th cent.), under the title Bodaidaruma rya- 

kuben daijo nyudo shigyd #% $2 2 WS WG HFA FR A 6 A (Pe 

t‘i-ta-mo liteh-pien ta-ch‘éng ju-tao ssu-hsing) “‘Bodhidharma’s 

Short Treatise on the Four Practices for Entering the Mahayana 

Way” [T 51: 458b. 7-c. 24]. 

In all these T‘ang works the concluding verses found in the Jap- 

anese Shéshitsu rokumon collection are lacking. 

An English translation of the Keztoku dento roku text of the 

Nishw nya, together with Donrin’s introductory remarks, will be 

found under the title ‘Meditation on the Four Acts,” in D. T. 

SUZUKI’s Essays in Zen Buddhism, First Series, pp. 179-183. A 

few passages from the Ketswmyaku ron, there entitled “Treatise 

on the Lineage of Faith,” will be found in the same work, pp. 

233-235. 

SHUMON KATTO SHO %fS#%#& A Zen Koan Collection; also 

known as the Katto shi & # A Koan Collection. In 2 kan 

[Zudokko, pp. 109-197]. 

This collection of 272 miscellaneous koans, all from Chinese 
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sources with the exception of a few of Japanese origin, is a basic 

collection for koan study in Japanese Rinzai Zen today. The 

work was undoubtedly compiled in Japan, but the name of the 

original compiler and the date of the first publication are unknown. 

Copies of woodblock editions dated 1689 and 1692 exist. During 

the Tokugawa (1603-1867) and early Meiji (1868-1912) eras, a 

number of editions of the work appeared, but it is presently most 

conveniently found in the Zudokko. 

SHOMON MUJINTO RON % f) 4 &% i On the Eternal Lamp of 

Zen: also known as the Mujinto ron 4 i ®é ii On the Eternal 

Lamp, and the Toron ' #i On the Lamp [of Zen]. By Fufu-an 

Enji 4 A # (Al &, with a preface by the author dated 1751; first 

published in 1800 by Muin # f% (n. d.), in 2 kan [T 81: 581 a-605 bi]. 

This is a work by Torei Enji 3 #4 [Al & (1721-1792), the most 

important of the disciples of Hakuin Ekaku Al ft i #5 (1686-1769), 

under one of the literary names he took for himself. In the long 

preface written while he was in Edo YZ F (Tokyo) in 1751, Torei 

explains how he came to write this book and what his purpose in 

doing so was. He had gone to Kyoto in 1746 for a period of 

intense “after satori” meditation. As a result of the severe dis- 

cipline to which he had subjected himself, he became ill with 

tuberculosis. On hearing that his case was hopeless and that he 

could not live much longer, Térei’s deepest regret, so he tells us, 

was that he would not be able to carry out his vow to assist in 

the salvation of other sentient beings. Then he recollected the 

old story of how Sojo f# % (Séng-chao, 374-414), when he had 

incurred the displeasure of the King of Shin 3 (Ch‘in) and been 

ordered to kill himself, had devoted the last week of his life to 

writing the Hézo ron ¥ J Hi (Pao-tsang lun) On the Treasure 

Storehouse. Torei resolved to do likewise, and to write down 

the essentials of Zen as he had been taught them by Hakuin. The 

rough draft of the work was completed in thirty days. The title 

was taken from the passage in the Yuima kyo iff FE ®& (Wéi-mo 

ching) which says, “One lamp continuously divides into hundreds 

of lamps, and each lamp lights other lamps endlessly,” for Térei 

hoped that his own satori would be the source of the satori ex- 
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perience for innumerable other people. In 1749 he was able to 

return to the Shdin-ji #4 (& = at Hara Ji in Suruga ®% iJ, present 

Shizuoka Prefecture, and resume his studies under Hakuin. After 

he had received inka from the Master, Térei wanted to burn the 

book, as he felt it no longer served any purpose, but he was dis- 

suaded from this course by Hakuin and his fellow disciples. 

The Mujinté ron was first published eight years after Torei’s 

death by his disciple Muin. Since then it has been used as an 

introduction to Hakuin’s Zen, and republished many times. 

The work is divided into ten sections, the titles of which give 

a synopsis of the progressive system of Zen study and practice 

formulated by Hakuin. They are as follows: Shiyu a fF “The 

Origin of the [Zen] School”; Shinsha fa {@ “True Practice”’; 

Genkyo Fi $4 “Illusory States of Mind”; Jisshoé 1€ #& “Real Proof 

[of Satori]” ; Tokan 3% #4 “Passing through the [First] Barrier”’; 

Kojo  £ “Toward the Ultimate”; Rikiyw 1A “The Power 
and Functioning [of Satori]”; Shzjo fii 7 “The Master’s Ac- 

knowledgment”; Choyo & # “The Ripening [of Satori]”; and 

ies Ruzu ¥i i “Dispensing [the Dharma].” There is a supplemen- 

. tary section, also by Térei, entitled Gydji ron 73 # ii “On the 

Practice in Daily Life.” This was probably added at the time 

the work was published. 

THE SIXTH PATRIARCH’S PLATFORM SUTRA 

This famous Zen work is the only such text to bear the title 

“Sutra,” a designation otherwise limited to works devoted to the 

words spoken, or purported to be spoken, by Buddha. The 

work, as suggested by the title, consists of a sermon, or sermons, 

delivered by the Sixth Patriarch, Hui-néng # #& (Eno, 638-713), 

from the preaching platform at the Ta-fan-ssu X # = (Daibon-ji) 

in the city of Shao-chou #4 J (Shésha), about one hundred miles 

to the north of present Canton, in Kwangtung Province. In this 

sermon, the first important one given by the Sixth Patriarch, he 

stated at length his decidedly radical views on Buddhism and on 

Zen—views based in large part on the Diamond Sutra—and 

enunciated the doctrine of Sudden Enlightenment, a doctrine later 

to become the outstanding feature of the Southern School of Zen, 
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of which he was the founder. In the course of time much ad- 

ditional material became attached to the original sermon—later 

sermons, talks with disciples, biographical details, legends—to 

form numerous versions of what may be called the “record” of 

the Sixth Patriarch. The two most important extant versions are 

the following: 

Nan-tsung tun-chiao tsui-shang ta-ch‘éng mo-ho-pojo po-lo-mi ching: 

Liu-tsu Hui-néng ta-shih yit Shao-chou Ta-fan-ssu shih-fa t’an- 

ching FA 3 tH Be Lk K FEE A AR SE ER: AN iil RE XK fii HE 

tO IN KOR SE fe HE HK (Nanshii tong yO saijd daijo akahannya 

haramitsu kyo: Rokuso Eno daishi Shéshi Daibon yi ni oite seho 

suru no dankyo) The Supreme Mahayana Perfection of Wisdom 

Sutra on the Southern School’s Doctrine of Sudden [Enlighten- 

ment]: The Platform Sutra Preached by the Sixth Patriarch, 

Hui-néng Ta-shih, at the Ta-fan Temple in Shao-chou. In 1 

chiian [T 48:.337 a-345 b]. 

This T‘ang dynasty text, the earliest extant version of the work, 

is a 9th century manuscript found in 1907 in the cave-temple at 

Tun-huang #£ #2 (Tonks), in modern Kansu Province, and now 

No. 5475 of the Stein Collection in the British Museum, London. 

It is generally known as the “Tun-huang Text of the Platform 

Sutra.” This relatively short work has no sub-divisions, and is 

without a preface or an epilogue. The Master’s disciple Fa-hai 

Y& %$ (Hokai) is given as recorder and compiler, but it is probable 

that he acted in this capacity only for the initial sermon, or sermons, 

at the Ta-fan-ssu. 

D. T. SUZUKI and KODA Rentaré have edited the text some- 

what freely under the title Tonkd shutsudo Rokuso dankyo. It 

has also been edited by U1 Hakuju, and will be found in that 

author’s Zenshishi kenkya, Vol. Il. pp. 117-172, under the title 

Dankyo. 

An English translation by Wing-tsit CHAN of excerpts from the 

Tun-huang Text will be found in Sources of Chinese Tradition, 

pp. 390-396. The same author has recently published a transla- 

tion of the complete text under the title The Platform Scripture. 

Passages from the text have also been translated by D. T. SUZUKI, 

Manual of Zen Buddhism, pp. 82-89. 
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Liu-tsu ta-shih fa-pao t‘an-ching 7 ii X fill H&E FE LK (Rokuso daishi 

hobo dankyo) The Sixth Patriarch’s Treasure of Dharma Platform 

Sutra; also known as the Liu-tsu t‘an-ching 7 iif $4 ® (Rokuso 

dankyo) The Sixth Patriarch’s Platform Sutra, and the T‘an-ching 

tg (Dankyo) The Platform Sutra. Compiled by Tsung-pao 

ax #f (Shaho, n. d.), in 1291, in 1 chitan [T 48: 345b-365 a]. 

This version of the Platform Sutra, usually designated the 

“Yiian Text” from the name of the dynasty in which it was com- 

piled, has been continuously in use in the Zen schools of China 

and Japan since the 14th century. Nothing is known about the 

compiler Tsung-pao other than what may be gleaned from his 

own statements accompanying the text. He signs himself at the 

beginning of the work as “the abbot and heir of the patriarchs, 

the monk Tsung-pao of the Wind and Banner [Temple], the Pao- 

én Kuang-hsiao ch‘an-ssu”’ [ibid., 347c]. The Pao-én Kuang-hsiao 

ch‘an-ssu ¥% Al 96 & if! $¢ (Hoon K6k6 zen-ji) was probably a late 

name for the Fa-hsing-ssu ?& ¥E 2 (Hésho-ji) in Nan-hai 7% % 

(Nankai), the present city of Canton, where Hui-néng first appeared 

after his years of hiding in the mountains. In Tsung-pao’s own 

epilogue, the sixth to the work as it now stands, he writes that 

he collated three early versions of the sutra, then expanded his 

collated text with such material as he felt would be useful. The 

text of this version, which is about twice the length of the Tun- 

huang text, nevertheless approximately parallels it. 

The Yiian Text opens with a preface by the monk Té-i (% 5 

(Tokui, n.d.), and an essay in praise of the sutra by Ch‘i-sung 

24  (Kaisi, 1007-1072), a renowned scholar-monk in the 5th gen- 

eration of the Yiin-mén(Ummon) School. The work is divided into 

ten sections: “‘ Autobiography” (Asing-yu 73 FA g yoy); “Intrinsic 

Wisdom” (prajna; po-jo ii #i hannya); “Questions” (i-wén BE [Hl 

gimon); “Samadhi and Prajfia” (ting-hui © & joe); “Meditation” 

(tso-ch‘an “4 if zazen); “Repentance” (ch‘an-hui (% tit zange); 

“Relationship” (chi-yiian (&% & kien); “Sudden and Gradual | En- 

lightenment]” (tan-chien "8 ij tonzen); “Imperial Edict” (Astian- 

chao &. #4 sensho); and “ Final Instructions” (fu-chu ff "Wh fuzoku). 

The work concludes with six epilogues. The first is by Fa-hai, 

the Sixth Patriarch’s disciple who recorded the Master’s Ta-fan- 
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ssu sermons; the second is by an unnamed Sung writer; the third 

and fourth consist of tomb inscriptions written by T'ang officials; 

the fifth is a record of happenings after Hui-néng’s death, by Ling- 

t‘ao 4 #4 (Rydto, n. d.), the guardian of the Sixth Patriarch’s tomb; 

and the sixth is by the compiler Tsung-pao. 

The main text of the work, together with the fifth epilogue, 

was translated into English in 1929 by WONG Mu-lam. As 

edited by Dwight GODDARD, this translation is to be found in A 

Buddhist Bible, pp. 497-561, under the title “The Sutra Spoken 

by the Sixth Patriarch.” Edited by Christmas HUMPHREYS, the 

same translation has been published as The Sutra of Wei-lang 

[or Hui-Neng]. An English translation of the Yiian Text by 

Lu K‘uan Yii (Charles LuK) will be found in that author’s Ch‘an 

and Zen Teaching, Third Series, pp. 15-102, under the title 

“The Altar Sutra of the Sixth Patriarch.” In the LUK translation, 

Fa-hai’s epilogue is presented as a preface, and the fifth epilogue, 

that by Ling-t‘ao, concludes the work. 

SOKKO ROKU KAIEN FUSETSU & #f 8 BA 9 2% dt Talks on Zen Intro- 

ductory to Lectures on the Record of Sokko; also known as the 

Kaien fusetsu 68 #£ *% 3% Introductory Lectures. By Hakuin Ekaku 

Eb # #4 (1686-1769), recorded by Toko & i] (x. d.), revised by 

Gen’yaku i # (n.d, with a preface by Zenso Tenkei iff if X 4x 

(n. d.), and an epilogue entitled Sokkd roku hydsho jogo IS Bt Be iP 

If Je) 28 “Further Words in Criticism and Praise of the Record 

of Sokké.” First published by Genshoku % # (nm. d.), in 1743, in 

1 kan (Hakuin oshé zenshi, Vol. Il, pp. 365-450]. 

This work comprises material contained in several general talks 

on Zen which Hakuin Zenji gave to his students in the spring of 

1740, as an introduction to a series of teisho 4 IA (Zen lectures) 

on the Kido roku lit % %& (Hsi-t‘ang lu), the record of the Chinese 

Zen master Kido Chigu iif % #4 (& (Hsii-t‘ang Chih-yii, 1185-1269). 

Hakuin states in his work that “Sokk6” was Kido Zenji’s go i 

(hao), or literary name, and for this reason he called the Kido 

roku the Sokké roku. However, we have only Hakuin’s word for 

this fact, as no mention of it is made elsewhere. 

The Kaien fusetsu ranks among the most important of Haku- 
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in’s works. It criticises severely the mokusho ®& fA (silent illumi- 

nation) of the Sdtd Sect, as well as the nembutsu & (ii (recitation 

of the name of Amida Buddha) practiced in the Pure Land sects. 

In it the Master exhorts his students to cut off the root of life and 

death and to return to the true teaching of the Zen School. 

The recording, revising, compiling, authorship of the preface, 

and publishing of the work were all undertaken by disciples of 

Hakuin. The unsigned epilogue is attributed to the Master 

himself. 

SONMUN YOMSONG CHIP iff F $5 812 (Zemmon nenju shi) A Col- 

lection of Zen Prose and Verse Comments [on Old Koans]; also 

known as the Yomsong chip 5 Mi & (Nenju shi) A Collection of 

Prose and Verse Comments [on Old Koans]. Compiled and 
edited by the Korean monk Yéng’t] Hyesim zx Z # # (Elitsu 

Ejin, 1178-1234), in 30 fascicles, and printed in Korea. 

This work is a collection of 1125 koans based upon episodes 

from the lives and sermons of various Zen patriarchs and masters, 

beginning with Shakyamuni and continuing on into the Sung 

dynasty (960-1279). In addition, it contains important prose and 

verse comments by Chinese Zen monks of T‘ang and Sung ar- 

ranged in order of transmission from master to disciple. 

The compiler-editor Yong’tl Hyesim, who called himself Mu- 

tija #4 %& F (Mueshi), was a direct heir of Chinul #7 #4 (Chitotsu, 

1158-1210), founder of the Chogye # & (Sodkei) School, an ex- 

clusively Korean school of Zen still existing in that country. 

Chinul was not related to any Chinese line of Zen. He was a 

Korean monk who had made a deep study of the teachings of the 

Sixth Patriarch and the writings of the Chinese Yang-ch‘i (Y6gi) 

line master Ta-hui Tsung-kao X #& A # (Daie SOk6, 1089-1163), 

and upon the basis of his personal understanding established his 

own sect. 

The Yémsong chip was completed in 1226, and, though the 

date of publication is nowhere stated in the work, it seems pro- 

bable that it was almost immediately printed at the Haein-sa %#% 

Fl) =# (Kaiin-ji), the famous temple in Kyongsang-namdo J jr F4 

i (Keisho-nando), in southern Korea, where the great Korean 
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edition of the Tripitaka was printed between 1236 and 1251. 

The collection, considered the scripture of the Chogye School, 

was widely read in Korea and reprinted there several times. 

A mimeographed copy of an original Haein-sa text of the 

Sénmun yomsong chip in the possession of the library of Hana- 

zono University 76 Bix ™, Kyoto, has been published in 10 

volumes. 

SSU-CHIA YU-LU VG 3% #8 & (Shike goroku) The Record of the Four 

Houses; also known as the Ma-tsu ssu-chia lu Rs tH 9 AR & (Baso 

shike roku) The Record of Ma-tsu’s Four Houses, and the Ssw-chia 

lu V4 A BR (Shike roku) Record of the Four Houses. In 6 chiian 

[ZZ 2: 24: 5. 405 a—424 al). 
This is a collection of the recorded sayings of four distinguished 

Zen masters of the T‘ang dynasty, all in the line of Nan-yiieh 

Huai-jang (Nangaku Ejo), namely, Ma-tsu Tao-i 5 iH 18 — (Baso 

Doéitsu, 709-788), Po-chang Huai-hai 4 2 (8 ## (Hyakujo Ekai, 720- 

814), Huang-po Hsi-yiin #f 8 4 # (Obaku Kiun, d. ca. 850), and 

Lin-chi Lhstian fi #4 #§ & (Rinzai Gigen, d. 866). 

We do not know the name of the compiler, the sources upon 

which he drew, or the date of the first publication, but the title 

of the work is mentioned in the Sui-ch‘u-t‘ang shu-mu & #) = = 

FH] (Swishodé shomoku), an early Southern Sung catalogue edited 

by the Confucian scholar YU Mao 4 # (YU Bo, 1127-1194). The 
Ssu-chia yii-lu was reprinted in the Yiian dynasty, but no copies 

of this edition are known to exist. The work was reedited and 

published in 1607 by CHIEH Ning fi (Kar Nei, n.d.), also 

known as Ching-shan Chii-shih ## 1) J& + (Seizan Koji), of Tung- 

an #{ ‘% (Téan), in present Chekiang. It is upon this edition 

that the present text is based. 

The work is reprinted only in part in the Zokuzokyo. Through 

the courtesy of Komazawa University § Xk ™, a microfilm of 

their copy of the complete 1607 edition has been made available. 

From a cursory study of this it would appear that the original 

compiler rearranged the material available to him from earlier 

texts, and, except in the case of the section on Lin-chi (Rinzai), 

included within each section material taken from several of these 
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sources, thus making each of the Ssa-chia lu “records”’ somewhat 

longer than any one of the earlier texts. 

An analysis of the 1607 edition of the text follows: 

Chiian 1: Chiang-hsi Ma-tsu Tao-i ch‘an-shth yii-lu 1. 78 BS ii 
iM — f@ fii #8 & (Kozei Baso Doitsu zenji goroku) “The Record 

of the Zen Master Ma-tsu Tao-i of Chiang-hsi” [ZZ 2: 24.5.405c.1 

-409 a. 1]. 
Chiian 2: Hung-chou Po-chang-shan Ta-chth ch‘an-shith yii-lu 

HOM A A A ie Ah GB Bk (Koshi Hyakujézan Daichi zenji 
goroku) “The Record of the Zen Master Ta-chih of Mount Po- 

chang in Hung-chou” [ibid., 409b. 1-410d. 16]. 

Chiitan 3: Po-chang kuang-lu GX BR & (Hyakujo koroku) “The 

Comprehensive Record of Po-chang”’ [ibid., 411a. 1-411d. 8]. 

All but a small portion of this section of the original work has 

been omitted in the Zokuzokyo. 

Chiian 4: Yiéin-chou Huang-po-shan Tuan-chi ch‘an-shth ch‘uan- 

hsin fa-yao %5 | #8 BE iL Bt BR WR fi ED HB Unsha Obakuzan 

Dansai zenji denshin hoy) “The Principles of the Transmis- 

sion of Mind as set forth by the Zen Master Tuan-chi of Mount 

Huang-po in Yiin-chou” [ibid., 412a-416c. 10]. 

Chiian 5: Huang-po Tuan-chi ch‘an-shih W an-ling lu Bi BE (i BR it 

ili 9 BE Be (Obaku Dansai zenji Enryo roku) “The Wan-ling 

Record of the Zen Master Tuan-chi of [Mount] Huang-po” 

[ibid., 416 d-423 d]. 
Chiian 6: Lin-chi Hui-chao ch‘an-shih yit-lu tii H% 3 YR ie Fill GA BR 

(Rinzai Esho zenji goroku) “The Record of the Zen Master 

Lin-chi Hui-chao.” This section of the original text is omitted 

entirely in the Zokuzokyo. 

Epilogue [ibid., 424a] by CHIEH Ning, editor of the Ming edition. 

SUVARNA-PRABHASA-SUTRA, The Sutra of Golden Splendor. 

This was a Sanskrit sutra of the Mahayana Vaipulya (fang- 

kuang Ji %& hoko), or “comprehensive” type. Nothing seems to 

be known of its origin or the original date of its composition. It 

seems to have been an extremely popular scripture, and was trans- 

lated into Chinese, Tibetan, and several Central Asian languages. 

The various translations indicate that additions were gradually 
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made to a basic text, and that some of the doctrines expounded 

in the earlier versions were later further developed. The sutra, 

throughout a non-scholastic exposition of Mahayana doctrines, 

comprises many separate elements, the various chapters showing 

little inner connection. There is some teaching on the Void, 

some on the character of the Tathagata—this resembling teach- 

ings in the Lotus Sutra—some on the bodhisattva practices. 

Other chapters are devoted to stories of the lives and deeds of 

various bodhisattvas, to spells, and to incantations. Fragments 

of a Sanskrit text and of a translation into Uighur have been 

found in Turkestan. 

The two most important Chinese versions of the sutra are as 

follows: 

Chin-kuang-ming ching #2 36 "1 (Konkomyo kyo) The Sutra of 

Golden Splendor. Translated into Chinese by Dharmaksema (?) 

(T‘an-wu-ch‘an “% 4 # Dommusen, 385-433?), in 4 chiian [T 16: 

335-359 b]. 
This is an incomplete translation, or the translation of an in- 

complete text, made by the Indian monk Dharmaksema while he 

was working in Ku-tsang ‘i ji (Koz0), the second capital of the 

Northern Liang (Péi-liang Jt % Hokuryo) dynasty (397-439). 

Though only a partial translation, this has always remained the 

most popular version in China. 

Chin-kuang-ming tsui-shéng-wang ching < Jt "A i 1 EM ~(Konko- 

myo saishd-6 kyo) Sutra of the Victorious King of Golden Splen- 

dor; also known as the T'sui-shéng-wang ching 5% 5 = & (Saisho-o 

kyo) The Victorious King Sutra. Translated by I-ching 3% #1 

(Gijo, 635-713), in 10 chitan [T 16: 403-456]. 

This complete translation of the sutra was made between 700 

and 712 by the Chinese monk I-ching after he had returned from 

his long voyage to India and was working in Lo-yang (Rakuyo). 

A German translation of I-ching’s Chinese text will be found 

in Volume I of the Swvarnaprabhdsottama-sitra, Das Goldglanz- 

sutra, by Johannes NOBEL. 

TA-HUI CHUEH CH‘AN-SHIH P‘U-SHUO X #& i il fil 24 it (Daie Kaku 

zenji fusetsu) The Discourses of the Zen Master Ta-hui Chieh; 
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also known as the Ta-hui piu-shuo K & %% ik (Daie fusetsu) The 
Discourses of Ta-hui. Compiled by Tsu-ch‘ing iifl BE (Sokei, n. d.), 
in 5 chuan [KZ 31. 5]. 

This work comprises the talks on Zen given to his many re- 
ligious and lay disciples by Ta-hui Tsung-kao * #8 2 (Daie 
Soko, 1089-1163), a famous master in the 5th generation of the 
Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen. The Master’s 
posthumous title was P‘u-chiieh Ch‘an-shih >% # i fifi (Fukaku 
Zenji). The work was compiled between 1188 and 1190 by the 
Master’s disciple Tsu-ch‘ing. These same discourses, as com- 
piled by another disciple, Yiin-wén #i fi (Ummon, n. d.), constitute 
chiian 13-18 of the Ta-hui P‘u-chiteh ch‘an-shih yii-lu. 

Tsu-ch‘ing says in his preface to the compilation that, just as 
Ananda had been the longest in attendance upon Shakyamuni, so 
he had been longest near his master Ta-hui and had heard all his 
discourses. Tsu-ch‘ing’s work covers the same material as is 
found in Yiin-wén’s version, but the arrangement of the discourses 
is different and much additional material is included. 

For an English translation of an excerpt from this work, see 
D.T. SUZUKI, Essays in Zen Buddhism, Second Series, pp. 93-95. 

TA-HUI P‘U-CHUEH CH‘AN-SHIH YU-LU XK # 3% #& i@ fii 28 & (Daie 
Fukaku zenji goroku) The Record of the Zen Master Ta-hui P‘u- 
chiieh also known as the Ta-hui yii-lu K # #4 & (Daie goroku) 
The Record of Ta-hui, and the Ta-hui lu K * & (Daie roku) Ta- 
hui’s Record. Compiled by Yiin-wén #i (Ummon, n.d.) and 
other disciples; published in 1172, in 30 chiian [T 47: 811b-943 
b. 4]. 

This is a comprehensive collection containing the larger part 
of the writings, sermons, talks, and verse of Ta-hui Tsung-kao 
K ik aR (Daie SOk6, 1089-1163), a famous master in the 5th 
generation of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen. 
The Master’s posthumous title was P‘u-chiieh Ch‘an-shih 2% # ji 
fii (Fukaku Zenji). 

The first eight chitan of the work consist of the Master’s shang- 
tang |. ®£ (jodo), formal sermons from the high seat. The first 
section of chiian 9 contains the Master’s ping-fu F Hi (himpotsu). 
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(This term means literally “to take hold of the whisk,” but, since 

this was the first action of a master on taking the high seat, the 

word is used as a term for a sermon.) These ping-fu were talks 

which Ta-hui gave in place of Yian-wu K‘o-ch‘in fel 1 5a 3) (Engo 

Kokugon), while he was visiting his old master at Mount Yiin-chii 

#2 J (|| (Ungozan). The second section of chiian 9 bears the title 

Shih-chung chi-yuan % + 6 & (Shitchu kien) “ Koans Given in 

the Inner Room.” This consists of koans which Ta-hui gave to 

students when he took Yiian-wu’s place in the sanzen room at 

Mount Yiin-chié. Chiian 10-12 are devoted to the Master’s poems 

and verse of various types; chiéian 13-18 contain the Ta-huz pu 

shuo *% # %% # (Daie fusetsu), Ta-hui’s discourses to religious 

and lay students; chiian 19-24 comprise his fa-yi t& #8 (hogo), 

snstructions for study and practice written for individual disci- 

ples; and chitan 25-30 contain the Master’s letters. 

The material included in the Ta-hui p‘u-shuo (chitan 13-18), 

as augmented and compiled by Tsu-ch‘ing ii # (Sokei, x. d.), 

another of the Master’s disciples, was published later under the . 

title Ta-hui Chiieh ch‘an-shih p‘u-shuo. 

English translations of short extracts from the Ta-hui yii-lu 

(Record of Ta-hui) will be found here and there in D.T. SUZUKI’s 

Essays in Zen Buddhism, Second Series. In the same author’s 

Essays in Zen Buddhism, Third Series, p. 279, will be found 

another extract. 

TA-HUI P‘U-CHUEH CH‘AN-SHIH TSUNG-MEN WU-K‘U X 38% 0 itl 

ii 22 PY Bt RR (Daie Fukaku zenji shiimon buko) The Ch‘an (Zen) 

Arsenal of Ta-hui P‘u-chiieh Ch‘an-shih; also known as the Ta- 

hui wu-kiu K # BE (Daie buko) Ta-hui’s Arsenal. Compiled 

by Tao-ch‘ien 34 a (Doken, x. d.), in 1 chiian, with a preface dated 

1186 [T 47: 943b.8-957 c. 1]. 
A collection of comments on old Ch‘an masters, as well as on 

a few who were his contemporaies, by Ta-hui Tsung-kao X i as 

5 (Daie S6k6, 1089-1163), a famous master in the 5th generation 

of the Yang-ch‘i (Y6gi) line of the Lin-chi (Rinzai) School. Ta- 

hui’s posthumous title was P‘u-chiieh Ch‘an-shih #4 52 i fib (Fuka- 

ku Zenji). Tao-ch‘ien, who was one of the Master’s disciples, 
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had recorded many of Ta-hui’s sermons and talks, and from these 

selected such short remarks and comments as he thought would 

be useful to students. The text is particularly rich in anecdotes. 

T‘IEN-MU CHUNG-FENG HO-SHANG KUANG-LU X & ‘# ll il fil BR BR 

(Temmoku Chihé oshd koroku) The Comprehensive Record of 

Master Chung-féng of [Mount] T‘ien-mu; also known as the 

Chung-féng ho-shang kuang-lu FP le Fil fal BE B& (Chaho oshé koro- 

ku) The Comprehensive Record of Master Chung-féng, and the 

Chung-féng kuang-lu A Ie BE && (Chuho koroku) The Comprehen- 

sive Record of Chung-féng. Compiled by Po-t‘ing Tz‘u-chi Jt 

#& A (Hokutei Jijaku, x. d.), in 30 chitan [KZ 31: 6-7]. 

This is a collection of the recorded sayings and writings of 

Chung-féng Ming-pén il 43 A (Chtaho Myohon, 1263-1323), a 

monk in the 12th generation of the Yang-ch‘i (Y6gi) line of Lin- 

chi (Rinzai) Zen, gathered together and compiled by Po-t‘ing 

Tz‘u-chi and other disciples of the Master. In 1334 the work 

was presented to the last of the Yiian (Gen) dynasty emperors, 

Shun-ti Jl #7 (Juntei, r. 1333-1368), who ordered it included in the 

Tripitaka. The following year priests of the Ta-p‘u-ning-ssu 

K % ss <F (Daifu’nei-ji) in Hangchow supervised the cutting of 
the woodblocks for the work, but before printing and distribu- 

tion could be completed the blocks were burned in a fire that 

destroyed the temple. Some years later blocks were cut a second 

time, and the work was published on the Buddha’s Birthday in 

1387. Various editions were later printed in Japan, including 

one in Kyoto in 1673. 

The work includes sermons by Chung-féng, his commentaries 

on several important Buddhist texts, conversations on various 

topics relating to Zen study, and poems, prefaces, and others of 

his literary works. 

T‘IEN-MU MING-PEN CH‘AN-SHIH TSA-LU & WAS ite fil HE BR(Tem- 

moku Myohon zenji zatsuroku) The Miscellaneous Record of the 

Zen Master Ming-pén of |Mount] T‘ien-mu; also known as the 

Ming-pén ch‘an-shih tsa-lu W3 AS ith fill HE BR (Myohon zenji zatsu- 

roku) The Miscellaneous Record of the Zen Master Ming-pén, 

411 



ZEN DUST 

and the Chung-féng tsa-lu ‘ld #E &%& (Chuho zatsuroku) The 

Miscellaneous Record of Chung-féng. In 3 chitan [ZZ 2: 27. 4. 

362.c—401 d]. 
This is a collection of sermons, talks, letters, and poems by 

Chung-féng Ming-pén FF I HA A (Chihd Myéhon, 1263-1323), an 

important master of the Lin-chi (Rinzai) School during the Yuan 

(Gen) dynasty. None of the material in this work is included in 

the Master’s more comprehensive record, the Chun g-féng kuang- 

lu. Neither the name of the compiler nor the date of publication 

is known. 

T'IEN-SHENG KUANG-TENG LU X% 22 iB k & (Tensho koto roku) The 

T‘ien-shéng [Era] Record of the Widely Extending Lamp; also 

known as the Kwang-téng lu Bi Ki & (Koto roku) The Record of 

the Widely Extending Lamp. Compiled by Li Tsun-hsii 3 @ 8 

(RI Junkyoku, d. 1038); published in 1036, in 30 chiian [ZZ 22: 8. 

4-5]. 
This is a chronologically arranged compilation of biographies, 

sermons, and sayings of Zen patriarchs and monks, beginning 

with Shakyamuni and concluding with men who were contem- 

poraries of the compiler. LI Tsun-hsii, an important official 

married to an Imperial princess, worked on this compilation 

during the T‘ien-shéng era (1023-1031) of Northern Sung. He 

was an enthusiastic student and supporter of the Lin-chi (Rinzai) 

School, and in compiling his work he placed special emphasis 

upon the line of transmission from which that school derived, 

even going so far as to include the text of the Lin-chi lu (Rinzat 

roku), in practically the form we have it today. On its com- 

pletion, the work was presented to Emperor Jén-tsung £ Ax (Jinso, 

. 1022-1063), who wrote a preface for it and ordered it included 

in the Buddhist Canon. 

TSUNG-MEN LIEN-TENG HUI-YAO 3 [5 i ®& @& ¥ (Shimon rento eyo) 

A Collection of Essential Material from the Zen Sect’s Successive 

Records of the Lamp; also known as the Lien-téng hui-yao ‘it Ké 

@ $i (Rent6 eyo) Essential Material from the Successive Records 

of the Lamp, and the Lien-téng lit Ki (Rento) Successive Records 
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of the Lamp. Compiled in 1183 by Hui-wéng Wu-ming Mf 4 TE 

H§ (Maio Gomyo, n.d.), in 30 chian, with an additional chiian 

devoted to a detailed Table of Contents (mu-lu A & mokuroku) 

[ZZ 2Z,: 9. 3-5). 
This compilation is composed entirely of material taken from 

the Ching-té ch‘uan-téng lu (1004), the T“ten-shéng kuang-téng lu 

(1036), the Chien-chung Ching-kuo hsii-téng lu (1101), and the 

records (yit-lu i && goroku) of several Zen masters of the Sung. 

Chronologically it covers the entire history of Zen from the Seven 

Buddhas of the Past (kuo-ch‘it ch‘i-fo if) #& + 8 kako shichibutsu) 

through the twenty-eight generations of Indian patriarchs, the 

six generations of Chinese patriarchs, and their descendants in 

the various lines up to and including men of the compiler’s own 

time, that is, the middle of the Southern Sung dynasty (1127- 

1279). 

The compiler of this Zen “history,” Hui-wéng Wu-ming, was 

a monk in the 8th generation of the Yang-ch‘i (Y6gi) line of Lin- 

chi(Rinzai) Zen through Ta-hui Tsung-kao XK @ 3% 34 (Daie Soko). 

The publication date is not mentioned in the work, but printing 

is believed to have followed soon after the compilation was com- 

pleted. ) 

The work opens with a detailed Table of Contents, which lists 

the various masters under their names and lines of descent. 

Chitan 1-29 of the text proper comprise accounts of the satori 

experiences and other episodes in the lives of the old masters, 

together with the koans that developed from them, and the im- 

portant sermons, lectures, and talks of these men, some with 

short commentaries by masters of the Sung. Chiian 30 is devoted 

to fifteen short compositions by Zen writers of earlier periods. 

TUN-WU JU-TAO YAO-MEN LUN ‘6 fF A i 82 FA ai (Tongo nyudo yo- 
mon ron) On the Essentials for Entering Tao through Sudden 

Awakening; also knownas the T'un-wu yao-mén ‘i 1% & f (Tongo 

yomon) The Essentials of Sudden Awakening. By Ta-chu Hui- 

hai K & # ¥# (Daishu Ekai, n.d.); edited by Miao-hsieh tH 

(Myodky6, n.d.); first published in 1374, in 2 chitan [ZZ 2: 15.5. 

420 c-433 al. 
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The author of this work, Ta-chu Hui-hai, was born during the 

Tang in Chien-chou # JN (Kenshi), in present Fukien Province, 

and, hiessurname.was GHU Ce (SHU) Sie, fieetyemtenedathe: Da 

yiin-ssu *% & 3 (Daiun-ji) in Yiieh-chou #£J4 (Esshi), to the 

southeast of present Hangchow, in Chekiang Province, where his 

head was shaved by a certain Tao-chih Ch‘an-shih i # #@ fi 

(Déchi Zenji, n. d.). Later he joined the assembly of Ma-tsu Tao-i 

FS iif 4 — (Baso Déitsu, 709-788), and, after some six years under 

that famous master, was accorded the Transmission of Dharma 

and acknowledged as an heir. Hui-hai then went back to Yiieh- 

chou to care for his now aged teacher Tao-chih. No further 

details are known about his life other than that the present work 

was written after his retirement. 

It is believed that, after the T’un-ww yao-mén was completed, 

Hui-hai secretly gave the manuscript to one of his disciples, who, 

on a visit to Ma-tsu, showed the work to that master. After 

looking it over, Ma-tsu is said to have exclaimed, “In Yiieh-chou 

there is a Great Pearl (ta-chu X & daishw), the perfect and bright 

luminance of which penetrates everywhere without hindrance.” 

(Ta-chu, or “Great Pearl,” is a play of words on Hui-hai’s sur- 

name, also pronounced chu.) Thereafter Hui-hai was known as 

Ta-chu Hui-hai. 

The editor-compiler of the present text of the work, Miao-hsieh, 

was a T‘ien-t‘ai (Tendai) scholar-monk of early Ming. He tells 

us in his preface that, in 1369, the second year of the Hung-wu 

#& EL (KObu) era (1368-1398), he discovered the original text in a 

“broken case.” From this “discovery” he compiled the first 

chiian of the present text, under its original title Tan-wwu ju-tao 

yao-mén lun. He then reedited the biographical material on 

Hui-hai in chitan 6 of the Ch‘uwan-téng lu, as well as the Master’s 

sermons and mondos in chiian 28 of the same work, making these 

into a second chitan which he entitled Chu-fang mén-jén ts‘an-wén 

yit-lu # Fi PA B fl 38 Bk (Shohé monjin sammon goroku) “The 

Record of Questions Asked by Disciples from Everywhere.” For 

some unexplained reason, Miao-hsieh concluded this chiian with 

the An-hsin fa-mén, attributed to Bodhidharma. His complete 

compilation was published in 1374. 
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The first chitan of the work is devoted to a detailed exposition 

of the sudden awakening doctrine as it was taught in the Southern 

School of Chinese Zen during the T‘ang. The literary form 

employed is that of questions and answers. Probably the ques- 

tions were ones propounded by Hui-hai himself, rather than those 

put to him by inquiring students, for thus the Master was better 

able to express his complete view of the subject. The second 

chiian, as indicated above, comprises various of the Master’s 

sermons and his answers to questions asked by his disciples. An 

interesting feature of the work is its many references to and 

quotations from Buddhist scriptures, showing that even an ex- 

ponent of the “Sudden School”’ of Zen was aware of the necessity 

for a thorough grounding in the basic doctrines of Mahayana 

Buddhism. 

The work as it now stands opens with a preface by Fu-tsung 

Ch‘ung-yii & = 3 # (Fushi Saya, 1304-1378) of the A-yii-wang- 

shan [J @ = (l (Aikudzan), in present Chekiang, and closes with 

two epilogues, one by the compiler Miao-hsieh, the other by the 

monk Wan-chin & # (Mankin, n.d.). A colophon at the end 

states that the text was reprinted in 1597, the 25th year of the 

Wan-li §  (Manreki) era (1573-1620) of Ming, at the Hsing- 

shéng Wan-shou ch‘an-ssu S@ 32 ( 3% iff $# (Kosho Manju zen-ji), 

at Ching-shan /€ {| (Kinzan), in modern Chekiang. 

John BLOFELD, in The Zen Teaching of Hui Hai on Sudden 

Illumination, has given an English translation of chiian 1 and 2. 

He has omitted the An-hsin fa-mén—this is omitted from the 

Zokuzokyo reprint also—as well as the preface and the epilogues. 

THE TUNG-SHAN RECORDS 

Though Tung-shan Liang-chieh if 1) & fr (Tozan Ryokai, 807- 

869) was one of the great figures of Chinese Zen in the late T‘ang, 

and, with his disciple Ts‘ao-shan Pén-chi # |) 4 #{ (Sdzan Hon- 

jaku, 840-901), was the founder of the Ts‘ao-tung # jl] (Soto) 

School of Zen, the first collection of his recorded sayings and 

writings was made in China only at the end of the Ming dynasty 

(1368-1644). Within the following hundred years, however, two 

other important collections of material relating to Tung-shan had 
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been compiled in Japan by Japanese S6t6 Sect monks. Since the 

relationship of these three texts to one another is somewhat in- 

volved, they will be treated below under separate headings. 

Jui-chou Tung-shan Liang-chieh ch‘an-shih yit-lu Bis ‘4 1 Fa iit i 

fifi 23 & (Zuishaa Tozan Rydkai zenji goroku) The Record of the 

Zen Master Tung-shan Liang-chieh of Jui-chou; also known as 

the Tung-shan yit-lu Wi \li % & (Tézan goroku) The Record of 

Tung-shan. Compiled by Yiir-féng Yiian-hsin #& MU (Al {a (Goft 

Enshin, n.d.) and Kuo Ning-chih #8 & 2 (KAKU Gydshi, x. d.), 

in 1 chitan published in 1630 [T 47: 519b—526b]. 

This Chinese compilation comprises biographical material, 

sermons, mondos, and the Master’s famous poem Pao-ching san- 

méi H&S = ER (Hékyod zammai) “ Jeweled-mirror Samadhi.” The 

Tung-shan yii-lu formed the first part of the section in the Ww- 

chia yit-lu TF. R 8 & (Goke goroku) Records of the Five Houses, 

devoted to the Tung-ts‘ao-tsung (Tdsdshi), the second part of 

which comprised the record of Tung-shan’s disciple Ts‘ao-shan 

Pén-chi. The Wuw-chia yii-lu, as has been stated elsewhere, was 

compiled by Yii-féng Yiian-hsin, a monk in the 24th generation of 

the Yang-ch‘i (Yégi) line of Lin-chi (Rinzai) Zen, and the unknown 

layman Kuo Ning-chih, while they were living at Ching-shan f& 

il} (Kinzan), in present Chekiang, and was probably published in 

Hangchow about 1632. The work was brought to Japan a short 

time later. 

Tozan Gohon zenji goroku Wa \l f A i& fii 3 B& The Record of the 

Zen Master Tézan Gohon; also known as the Tézan goroku ial 

aa && The Record of Tézan. Compiled in 1739 by Gimoku Genkai 

‘et BR &% 32 (n. d.), in 1 chitan [KZS, Vol. 8: Japanese translation, fol- 

lowed by Chinese character text]. 

This second compilation of material on Tung-shan Liang-chieh 

(Tozan Rydkai) was made by the Japanese Sdtd Sect scholar-monk 

Gimoku Genkai. Gohon Zenji {% A if fii (Wu-pén Ch‘an-shih) 

was TO6zan’s posthumous title. From internal evidence it is clear 

that Gimoku was well acquainted with the Tézan text in the Ww- 

chia yii-lu, mentioned above, since his Tézan goroku was in part 

based upon material he had taken from this Chinese work and 

reedited. (Gimoku’s acquaintance with the Ww-chia yii-lu is 
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further substantiated by the fact that the material in kan 1 of his 

Sozan goroku  \\) # # LKZS, Vol. 8], a companion volume to his 

Toézan goroku, was copied directly from the Ts‘ao-shan [S6zan] 

section of that Chinese compilation.) Gimoku included in his 

work material from an earlier Japanese ‘‘ Record of Tézan,” only 

the title of which is extant today, several of the Master’s poems, 

and his “Verses on the Five Ranks” Goi no ju fi. {il Bi Wu-wéi 

sung), the latter of which Gimoku had taken from a Japanese 

edition of the Tézan goi kenketsu (see below). 

Some years later Gimoku discovered new manuscript material 

on T6zan in the district of Izumo {i , present Shimane Pre- 

fecture. This he published as a supplement to his Tozan goroku 

under the title Tézan goroku no yo i \i BZ & Supplement 

to the Record of Tézan [T 47: 517a.14-518a.16]. (This text will 

also be found concluding hoth the Japanese translation and the 

Chinese character text in the KZS reference above. Though the 

Taishé refers to material in Gimoku’s text in various footnotes 

to other Tézan records, it does not print the main text itself.) 

Insha Tézan Gohon zenji goroku #5 i ie i th AS fH fii AB The 

Record of the Zen Master Tézan Gohon of Inshi, also known as 

the Tézan daishi goroku ie |) % fifi # 4 The Record of Master 

Tozan, and the Tozan goroku if (| 3 #% The Record of Tozan. 

Compiled by Shigetsu Ein # A # fi (d. 1764), in 1 kan, published 

in 1761 [T 47: 507a—517a.10]. 
This is the most complete of all the records of Tézan Ryokai, 

and is that usually referred to when the “Record of Tozan”’ is 

spoken of. Its compiler, the mid-Tokugawa era S6to monk Shi- 

getsu Ein, had no direct acquaintance with the Chinese Ming 

compilation, but based his work upon materials existing in Japan 

in his time. These consisted of the writings of Dogen Kigen 

and other Japanese Sdtd masters, and the Tozan goroku of 

Gimoku Genkai, mentioned above, which had been compiled some 

twenty years earlier. Shigetsu took over this latter work in its 

entirety, but reedited and rearranged its contents. He copied the 

Toézan goroku no yo directly from Gimoku’s work, appending it 

to his own, but attributing it to its original compiler. Shigetsu 

also included in his work a number of Tézan’s writings: his longer 
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poems, such as the Hokyo zammai “ Jeweled-mirror Samadhi,” 

the Shimpogin # "4 (Hsin-féng-yin) “Song of [Mount]Shimpé,” 

and the Genchimei % 4 (Hsitan-chung-ming) “On the In- 

nermost Mystery”; shorter verses; prose selections; admonitions 

to himself and his disciples; and letters exchanged between his 

mother and himself. 

In addition to the Tézan goroku, Shigetsu also compiled a 

record of Tézan’s disciple Sézan Honjaku, the Bushi Sdzan Gen- 

sho zenji goroku Ht Mf ili 7G @ i (ii #4 Lk The Record of the Zen 

Master Sd6zan Gensho of Bushi, in 1 kan [T 47: 526b. 27-535 c. 18]. 

This work contains the “Verses on the Five Ranks” 

ascribed to Tézan, since Shigetsu believed them to have been 

actually written by Sdzan. It is for this reason that the verses 

are mentioned by title only in Shigetsu’s Tézan goroku. Shige- 

usually 

tsu’s two compilations have always been considered complemen- 

tary, and together are given the name Sdrd nishi roku ia — fit 

$ The Records of the Two Soto Masters. 

Tung-shan wu-wei hsien-chiieh if) \l Fi. Nt Bi wk (Tozan got kenketsu) 

Key to the Secrets of Tung-shan’s Five Ranks; also known as 

the Wu-wéi hsien-chiieh F. 1 Bi 3 (Goi kenketsu) The Key to the 

Secrets of the Five Ranks. Originally compiled by Hui-hsia & 

a (Eka, n.d.) and Kuang-hui #& 4 (Koki, ». d.), in 1 chiian [ZZ 2: 

16. 2. 114c-133d]. 
This is a compilation of various prose commentaries on Tung- 

shan Liang-chieh’s doctrine of the Five Ranks, written by Ts‘ao- 

shan Pén-chi and other Chinese Ts‘ao-tung School masters. 

Tung-shan’s “ Verses on the Five Ranks” and the verses of other 

Ts‘ao-tung masters are quoted in order to illustrate the com- 

mentaries. The compilers of the work are believed to have been 

direct disciples of Ts‘ao-shan, and thus to have lived at the be- 

ginning of the 10th century. The original text went through 

several revisions, and numerous commentaries were gradually 

added to it during the Sung and Yiian dynasties. After the text 

had been brought to Japan it underwent one more revision at the 

hands of several scholar-monks of the S6td Sect, and was first 

published there in 1680. 
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TZU-MING CH‘AN-SHIH WU-HUI CHU-CH‘IH YU-LU 3& fi if fifi . & FE 

4% H&M (Jimyo zenji goe juji goroku) The Record of the Zen 

Master Tz‘u-ming, Head of Five Assemblies; also known as the 

Tz‘u-ming ho-shang wu-hui yit-lu 3&1) Ml fal TS a KR (Jimyo 

oshé goe goroku) The Record of the Five Assemblies of Master 

Tz‘u-ming; Shih-shuang Ch‘u-yitan ch‘an-shth yii-lu 41 #i 4 JA ie 

(ili 3 & (Sekiséo Soen zenji goroku) The Record of the Zen 

Master Shih-shuang Ch‘u-yiian; and the Te‘u-ming lu %& WW 8k 

(Jimyé roku) The Record of Tz‘u-ming. In 1 chitan [ZZ 2: 25.1. 

8la-—93c]. 

This is the record of the sayings of Shih-shuang Ch‘u-yiian 4 

#4 48 [Bl (Sekiso Soen, 986-1039), one of the most important of the 

Lin-chi (Rinzai) School masters in early Sung. Tz‘u-ming Ch‘an- 

shih was the Master’s posthumous title. 

As the second of the two short prefaces to the present work is 

dated 1027, it seems probable that a first compilation was made 

during the Master’s lifetime. Huang-lung Hui-nan # #é 2 4 

(Ory E’nan, 1002-1069), one of Shih-shuang’s most eminent heirs 

and founder of the Huang-lung (Ory6) line of the Lin-chi School, 

is credited with reediting the first section of the work, that cover- 

ing the sermons given by the Master while he was living at the 

Kuang-li Ch‘an-yiian #& i i &% (Kéri zen-in) on Nan-yiian-shan 

4 YR i) (Nangenzan), in present Kiangsi Province. It is nowhere 

clear, however, who the compiler or compilers of the remainder 

of the work were, or when it was first published. 

The first preface to the present text states that the compilation 

was republished in 1153 as the first section of the T’x‘w-ming ssu- 

chia lu % Wi VW HR B (Jimyod shike roku) The Record of the Four 

Houses of Tz‘u-ming, the remaining three sections of this work 

being devoted respectively to the records of Shih-shuang’s other 

distinguished heir Yang-ch‘i Fang-hui & Ii 77 @ (Yogi Hoe, 992- 
1049), founder or the Yang-ch‘i line of the Lin-chi School, Yang- 

ch‘i’s heir Po-yiin Shou-tuan Al & ‘f 47 (Hakuun Shutan, 1025- 

1072), and Po-yiin’s heir Wu-tsu Fa-yen % ii %& %%{ (Goso Hoen, 

1024 ?-1104). 

The main body of the work contains five brief accounts of the 

formal sermons and informal talks given by Shih-shuang while he 
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was residing successively at five different Zen temples, as well as 

the wén-ta Pil & (mondo), or exchanges of question and answer 

between himself and his students, that took place at each. It 

concludes with three additional sections, entitled respectively 

Hsing-lu 4 %& (Anroku), the record of the Master’s pilgrimage; 

K‘an-pien ¥) # (Kamben), short conversations with various monks 

and laymen; and Chieh-sung {fj Si (Geju), religious verse. The 

Hsing-lu and K‘an-pien sections were obviously patterned upon 

the two sections of like name in the Lin-chi lu (Rinzai roku). 

Selections from this work were included in chian 1 of the 

Hsii-k'ai ku-tsun-su yit-yao (1238) [ZZ 2: 23. 5. 422d—426d], and in 

chitan 11 of the Ku-tsun-su yit-lu (1267) [ZZ 2: 23. 2. 141b-145 c]. 

V AJRACCHEDIKA-PRAJNAPARAMITA-SOTRA The Scripture of the 

Perfection of Transcendental Wisdom That Cuts Through (or, 

Like a) Diamond; also known as the Vajracchedika, The Diamond 

Cutter Sutra, or the Diamond Sutra. 

This is a famous short sutra belonging to the Mahayana Per- 

fection of Transcendental Wisdom (prajidparamita) literature, 

which is concerned with the doctrine of Sanyata, or the Void, in 

all its ramifications. The original work in Sanskrit was produced 

in India some time before 400 A. D. The sutra purports to be a 

sermon given by the Buddha in the Jetavana in Sravasti, in which 

he answers the questions of the disciple Subhuti relating to the 

attainment of the Highest Perfect Awakening. A number of 

translations of the Sanskrit text have been made into western 

languages, but the latest, a most scholarly one, with a commentary 

by the translator, will be found in Buddhist Wisdom Books, by 

Edward CONZE, pp. 21-71, under the title “The Diamond Sutra.” 

Chin-kang po-jo po-lo-mi ching & (il WK 7 1% He BRK (Kongo hannya 

haramitsu kyo) The Diamond Perfection of Wisdom Sutra; also 

known as the Chin-kang ching # Will & (Kongo kyo) The Diamond 

Sutra. Translated into Chinese in 402 by Kum§rajiva, in 1 chiian 

[P62748617 2 752071 
This, the first Chinese translation of the Diamond Sutra, was 

made by the great Central Asian Buddhist scholar Kumarajiva 
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(Chiu-mo-lo-shih #§ #& #é ff Kumaraji, 350-ca.409) while he was 

working in Ch‘ang-an (Chéan). Several other Chinese versions 

by later translators followed under slightly varying titles, but 

that made by Kum§arajiva has remained the preferred version. 

Among the several English translations of this Chinese text, 

the following are the most recent: “The Kongogyo or Diamond 

Sutra,” a partial translation by D.T. SUZUKI, in Manual of Zen 

Buddhism, pp. 38-50; The Jewel of Transcendental Wisdom, by 

A.F. PRICE; and ‘The Diamond Cutter of Doubts,” in Ch‘an and 

Zen Teaching, First Series, by LU K‘uan Yii (Charles LUK), pp. 

149-206. The latter is a translation of the Chin-kang chiteh-i & 

Mi)  S (Kongo ketsugi) (ZZ 1: 39. 1. 57a-70a], the Kuméarajiva text 

with a commentary by Han-shan Té-ch‘ing 2% (lj # ## (Kanzan 

Tokusei, 1546-1623), a Zen master of late Ming. 

The Diamond Sutra has been a favorite scripture in the Zen 

Sect since the time of the Sixth Patriarch. The following pas- 

sage from it is traditionally said to have opened the Patriarch’s 

mind while he was still a seller of kindling wood: 

All the Bodhisattvas Mahasattvas should thus produce the pure 

mind. Not abiding in form, they should produce this mind; 

not abiding in sound, smell, taste, touch, or dharmas, they 

should produce this mind. Abiding nowhere, they should 

produce this mind. [T 8: 749c.20-23] 

Several phrases from the sutra are used as koans in Japanese 

Rinzai Zen today. 

The oldest known printed book the date of which can be ascer- 

tained is the copy of Kuméarajiva’s translation of the Diamond 

Sutra found in the caves at Tun-huang #4  (Tonko) by Sir Aurel 

STEIN. It is a scroll sixteen feet long printed from wood blocks, 

with a frontispiece depicting the Buddha, seated on the Lotus 

Throne and surrounded by a company of bodhisattvas and dis- 

ciples, about to begin instructing Subhiti, who kneels before him. 

It bears the date May 11, 868. [Cf. The Invention of Printing 

in China, by Thomas Francis CARTER, p. 56.] 

VIMALAKIRTI-NIRDESA, The Teaching of Vimalakirti. 

This is an important Mahayana scripture in which is set forth 
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the doctrine that the devout layman, living the householder’s life, 

may yet follow the way of the bodhisattva and attain emancipa- 

tion. No Sanskrit text is extant. 

The sutra opens with Buddha preaching the Dharma in the 

Amrapali Grove in Vaisali to a great assembly of bhikshus, bo- 

dhisattvas, gods, and other beings from the four quarters of the 

universe. To this gathering comes Ratnakita, son of a wealthy 

merchant of Vaisali, accompanied by the sons of five hundred 

other wealthy merchants. After paying adoration to Buddha, 

Ratnakita begs the Blessed One to preach on the way a bodhisat- 

tva ought to follow in order to reach the Pure Land. This Buddha 

does, concluding his sermon by manifesting the Pure Land to the 

assembly through his supernatural powers. 

The scene now changes, and we are introduced to the rich 

householder and lay disciple of Buddha, Vimalakirti—the name 

means “spotless fame””—who is lying ill at his home in Vaisali. 

Vimalakirti’s great virtues, including his surpassing eloquence, 

are extolled at length. He is the ideal Buddhist householder. He 

has brought on his own illness in order that he may use it as an 

opportunity to expound the Dharma to his many visitors—kings, 

ministers, high officials, householders, and laymen alike. Buddha 

now requests his disciples one by one to visit Vimalakirti to in- 

quire about his illness. One by one they excuse themselves as 

unworthy. They fear to face the great layman, since all have 

previously gone down to defeat before his critical eloquence. 

Finally the Bodhisattva MafijuSri agrees to go. All in the great 

assembly accompany him, to the number of tens of thousands, 

and all, through Vimalakirti’s miraculous powers, are accom- 

modated at the same time in the sick man’s ten-foot square room. 

Mafijusri now inquires about the householder’s illness, and 

Vimalakirti answers this and other questions in such a way as to 

describe fully the bodhisattva practices as they are carried out in 

the life of the devout householder. The climax of the interview 

is reached when Vimalakirti, having asked various bodhisattvas 

present about how a bodhisattva can enter the gate of non-duality, 

at Mafijusri’s request answers the question himself by his “Great 

Silence.” Vimalakirti now rises from his sickbed and, together 
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with the great company, joins Buddha in the Amrapali Grove and 

pays reverence to the Blessed One. The way of the bodhisattva 

is further explained and extolled by Buddha, and further super- 

natural wonders are manifested. 

The Vimalakirti-nirdesa became very popular in China, and 

at least six translations of it were made. The most important of 

these are as follows: 

Fo-shuo Wéi-mo-chieh ching p it iE BE Gh (Bussetsu Yuimakitsu 
kyo) The Vimalakirti Sutra Preached by Buddha. Translated by 

CHIH Ch‘ien % # (SHI Ken, n. d.) between 222 and 229, in 2 chitan 

[T 14: 519 a-536c]. 

This is the earliest translation. The text upon which it was 

based was obviously an early one, since the translation lacks 

certain material to be found in the later Chinese versions of the 

work. The translator CHIH Ch‘ien came from a family of Scythian 

origin, long resident in China. A very learned monk who knew 

many languages, he originally resided in Lo-yang (Rakuyo), but 

because of political troubles fled to the south in 220, where he 

became attached to the Wu 4 (Go) Court at Nanking. During 

the succeeding years he translated a large number of Buddhist 

texts into Chinese. In 253 he retired to the mountains, and there 

died at the age of sixty. 

Wéi-mo-chieh so-shuo ching i#é PS #& A ®t K (Yuimakitsu shosetsu 

kyo) Sutra of the Discourse of Vimalakirti; also known as the Wé:- 

mo ching i HE & (Yuima kyo) The Vimalakirti Sutra. Translated 

by Kumérajiva, in 3 chiian [T 14: 537a—557b]. 

This translation, made by Kumarajiva (Chiu-mo-lo-shih #5 -& #€ 

+ Kumaraji, 350-ca. 409) while he was living in Ch‘ang-an (Cho- 

an), has always been the preferred version of the sutra. This text 

was early brought to Japan, where it became a favorite of the 

Prince Regent Shétoku Taishi # #@ A F (673-621). Shotoku Tai- 

shi’s commentary on it, the Yuimagyo gisho it BE ® 38 ii, tra- 

ditionally held to have been written by his own hand in 613, is 

the earliest example of a Japanese calligraphic manuscript in ex- 

istence today. . 

Shuo Wu-kou-ch‘éng ching at 1 $6 HE RK (Setsu Mukusho kyo) Sutra 
of the Discourse on “Spotless Fame”; also known as the Wu-kow- 
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chéng ching 4 36 FER (Mukusho kyo) ‘““Spotless Fame” Sutra. 

Translated by Hsiian-tsang % % (Genjo, 6002-664) in 650, in 3 

chitan [T 14; 557c-588al. 

An English translation of the Kumarajiva version, by IDUMI 

Hokei ‘3 #, entitled “Vimalakirti’s Discourse on Emancipa- 

tion,’ appeared in The Eastern Buddhist, Vols. II (1922), Ill 

(1924-1925), and IV (1926-1928). 

Das Satra Vimalakirti, by Jakob FISCHER and YOKOTA Takezo 

fi Fz =, published in Japan in 1944, is a German translation of 

a Japanese rendering of a Chinese text, presumably Kumarajiva’s. 

L’Enseignement de Vimalakirti, translated and annotated by 

Etienne LAMOTTE and published in 1962, is a French translation 

based upon Hsiian-tsang’s text and that in the Tibetan Kanjur. 

THE VINAYA TEXTS 

Vinaya-pitaka, The Basket of the Discipline; also known as The 

Vinaya. 

This is the division of the Pali Tipitaka, the Canon of the 

Theravada School of Buddhism, which contains the works treating 

of the rules to be observed by members of the Sangha, the Con- 

fessional (Patimokkha), rules for admission to the Order, ob- 

servance of fast days, and related material. The entire Vinaya- 

pitaka has been translated into English by Isabel HORNER under 

the title The Book of the Discipline. 

A number of both partial and complete Vinaya texts were 

rendered into Chinese. None of these Chinese texts has as yet 

been translated into a European language. Among the Chinese 

versions of complete Vinaya texts made at a relatively early date 

are the following: 

Shih-sung lit + ii Gt (Jiju ritsu) The Ten-Section Vinaya. ‘Trans- 

lated by the Kashmirian monk Punyatara (Fu-jo-to-lo 9) 4 2 we 

Futsu’nyatara, 7. d.), Kumarajiva (Chiu-mo-lo-shih #5  #€ ff Ku- 

marajii, 350-ca. 409), and others, at Ch‘ang-an (Choan), between 

404 and 409, in 61 chiian [T 23: 1-469]. This is a version of the 

Sarvastivada-vinaya, the Vinaya of the Indian Hinayana Sarvas- 

tivada School. 

Ssu-fén lit VO 4 & (Shibun ritsu) The Four-Section Vinaya. Trans- 
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lated by the Kashmirian monk Buddhayagas (Fo-t‘o-yeh-shé {#6 

é Hb # Butsudayasha, n. d.), the Chinese monk Chu Fo-nien “ ff 

iss (Jiku Butsunen, x. d.), and others, in Ch‘ang-an, between 410 

and 412, in 60 chitan [T 22: 567-1014]. This is a version of the 

Dharmagupta-vinaya, the Vinaya of the Indian Hinayana Dhar- 

magupta School. (See also PART ONE, Note 23.) 

Mo-ho-séng-ch‘i lit FE 5) {8 IK 4 (Makasogi ritsw) The Mahasanghika 

Vinaya. Translated by the Indian monk Buddhabhadra (Fo-t‘o- 

pa-t‘o-lo (8 bE tk bE #é Butsudabatsudara, 359-429) and the Chinese 
monk Fa-hsien %& #i (Hokken, d. 422?), between 416 and 418, in 

Chien-k‘ang ! 8 (Kenko), modern Nanking, in 40 chiian [T 22: 
227-548]. This is a version of the Mahdsanghika-vinaya, the 

Vinaya of the Indian Hinayana Mahasanghika School. 

Mi-sha-sé-pu |ho-hsi] wu-fén lit 8 v> 3% Hh [#0 BE] HD 4 (Mishasoku- 
bu [wakei| gobun ritsu) The Five-Section Vinaya of the Mahi- 

§asaka School; also known as the Wu-fén lit Hi. 5} #4 (Gobun ritsu) 

The Five-Section Vinaya. Translated by the Kashmirian monk 
Buddhajiva (Fo-t‘o-shih (#6 SE {f Butsudaja, n. d.), the Chinese monk 

Chu Tao-shéng “ if 44 (Jiku Ddsho, 355-434), and others, at the 

Lung-kuang-ssu #é 965% (Ryuk6-ji), on the outskirts of present 

Nanking, between 423 and 424, in 30 chitan [T 22: 1-193]. This 
is a version of the MahiSdsaka-vinaya, the Vinaya of the Indian 
Hinayana Mahisasaka School. 

? 

WAN-SUNG LAO-JEN P‘ING-CH‘ANG T‘IEN-T'UNG CHUEH HO-SHANG 

SUNG-KU TS‘UNG-JUNG-AN LU & PKG A RK BM Ff BH 

ie Z fi BK (Bansho rojin hyosho Tendo Kaku oshé juko Shoyo-an 
roku) The Ts‘ung-jung Hermitage Record of the Commentary 
[Given by] Old Wan-sung on the Koan and Verse Collection of 
the Monk Chiieh of [Mount] T‘ien-t‘ung; also known as the Ts‘ung- 

jung lu tt #&&& (Shoyd roku) The Record of [the Hermitage] 
of Ease. Compiled by various disciples; published 1224, in 6 
chitan [T 48: 226a-292a. 22]. 

This work comprises a series of lectures by Wan-sung Hsing- 
hsiu #§ #4 47 4 (Bansho Gydshi, 1166-1246) on the Sung-ku po-tsé 
Sia GM) (Juko hyakusoku), or one hundred old koans with ap- 
pended original verses, which had been compiled by the Ts‘ao- 
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tung # i (Soto) master Hung-chih Chéng-chiieh Fe #4 IE Ht 

(Wanshi Shogaku, 1091-1157). Hsing-hsiu, like Hung-chih, was 

a Ts‘ao-tung master of the Yiin-chii 22 f (Ungo) line. Earlier in 

his life he had given a commentary on this text, but at the begin- 

ning of the Mongol invasion—Hsing-hsiu then lived in the north 

—the manuscript of his lectures, as compiled by his disciples at 

the time, was lost. In his later years, after he had retired to the 

Ts‘ung-jung-an (¢ A Ai (Shdyé-an), a small temple within the 

large ecclesiastical establishment known as the Pao-én Hung-chi- 

ssu # He we = (Hoon KoOsai-ji) in Yen-ching #€ m (Enkei), pre- 

sent Peking, his disciples requested him to give a commentary 

upon the text a second time. This second series of lectures was 

also recorded by the Master’s disciples, and published under the 

lengthy title given above. The name “ Wan-sung Lao-jén”’ derives 

from the Wan-sung-an #§ #4 J (Bansh6-an), a remote hermitage 

where Hsing-hsiu had lived before he retired to the Ts‘ung-jung- 

an. 

In format these lectures much resemble those which the Lin-chi 

(Rinzai) master Yuan-wu K‘o-ch‘in [32 8) (Engo Kokugon, 

1063-1135) had given on the similar collection of koans and verses 

made by Hsiieh-tou Ch‘ung-hsien & #% Hi &i (Setcho Juken, 980- 

1052) of the Yiin-mén (Ummon) School, and which comprise the 

Pi-yen lu #8 We & (Hekigan roku). The Ts‘ung-jung lu holds the 

same place of esteem in the Ts‘ao-tung School as that held by the 

Pi-yen lu in the Lin-chi School. 

WU-CHIA CHENG-TSUNG TSAN #. KE mB (Goke shoju san) Jn 

Praise of the Five Houses of the True School; also known as the 

Chéng-tsung tsan IE. 7% %& (Shoju san) In Praise of the True School. 

Compiled by Hsi-sou Shao-t‘an 4 £2 8 5% (Kiso Shoddon, n. d.); 

completed in 1254, in 4 chitan [ZZ 22: 8. 5. 452 a-498 c]. 

A collection of 74 biographies of eminent Zen monks arranged as 

follows: twelve men in the direct line from Bodhidharma through 

Hsiieh-féng I-ts‘un & i 3% 7 (Seppo Gison, 822-908); twenty six 

men of the Lin-chi kf # (Rinzai) School; fourteen men of the 

Ts‘ao-tung # il (Soto) School; fourteen men of the Yiin-mén = F4 

(Ummon) School; five of the Kuei-yang #8 {) (igyo) School; and 
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three of the Fa-yen ?#& fl (Hdgen) School. Each biography 

concludes with a verse of praise by the compiler, which, ac- 

cording to his preface, is designed to make clear the particular 

merits of the men each of the Five Houses of Chinese Zen. Shao- 

t‘an was of the Yang-ch‘i #% IK (Y6gi) line of the Lin-chi School. 

By chéng-tsung, “True School,” is meant the school that cor- 

rectly transmits the true Dharma as handed down from Bodhi- 

dharma. Originally, as it is in this work, the name was applied 

to the Zen School as a whole. The earliest instance of it in this 

usage seems to have been in the title of a work by Ch‘i-sung 32 

® (Kaisa, 1007-1072), published in 1064, entitled the Ch‘uan-fa 

chéng-tsung chi 1# %& IE 3 id (Dembod shoju ki) History of the 

Transmission of Dharma in the True School [7 51: 715 a-768c. 21]. 

Later, however, the term was conferred as a title upon the Lin- 

chi School, according to tradition by the Southern Sung emperor 

Kao-tsung i as (KOs6, rv. 1127-1162). In the Yiian 7G (Gen) dynasty 

(1260-1368) the title was Imperially bestowed upon the Ts‘ao-tung 

School as well. 

WU-CHIA YU-LU £. i & (Goke goroku) The Record of the Five 

Houses; also known as the Wu-tsung lu F. 3% & (Goshi roku) The 

Record of the Five Schools. Compiled by Yii-féng Yiian-hsin # 

jal El f= (Goftai Enshin, n.d.) and KUO Ning-chih $8 # 2Z (KAKU 

Gyoshi, n.d.), in 5 chitan and 3 prefaces; published about 1632, 

presumably at modern Hangchow, and brought to Japan shortly 

afterwards. 

This work is a collection of the recorded sayings of the found- 

ers of the Five Houses (wu-chia fi. R% goke) of Chinese Zen. 

The compilers, Yii-f€ng Yiian-hsin, a monk in the 24th generation 

of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) Zen, and Kuo 

Ning-chih, an unknown layman who styled himself Wu-ti-ti Chu- 

jén Li-méi Chii-shih #€ Hh th 3: A 3 Je JS t& (Mujichi Shujin Reibi 

Koji), worked together at Ching-shan # (1) (Kinzan), near present- 

day Hangchow, in the early part of the Ch‘ung-ch‘én & iii (Sitei) 

era (1628-1644) of Ming. 

Neither the Taisho nor the Zokuzdkyo reprint the text as a 

whole. Through the courtesy of Komazawa University i ## ~ ™ 
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it has. been possible to obtain a microfilm of their copy of the 

Ch‘ing jf (Shin) dynasty reprint made from the original blocks 

of the Ming edition. From a cursory examination of this micro- 

film copy, it would appear that in most cases the Wu-chia yit-lu 

texts are shorter than the earlier texts upon which its compilers 

drew, that the material has been differently arranged, and that 

some new material has been added. 

There is some variation in the arrangement of the text as given 

in the Ch‘ing reprint and as indicated or reprinted in the Taisho 

or the Zokuzokyo. The following analysis of the material accords 

with the Ch‘ing reprint. For such sections of the work as appear 

in both the Taishoé and the Zokuzdkyo, the Taisho reference only 

will be given; for such sections as appear only in the Zokuzokyo, 

reference will be to that collection. 

Prefaces: ; 

I: By Yii-mi Fa-tsang [i$ 4 i set (Omitsu H6z6, 1573-1635), 

an heir of Mi-yiin Yiian-wu # El f# (Mitsuun Engo, 1566— 

1642) [ZZ 2: 24. 5. 424 c—425b. 3]. 

Il: By the compiler Yi-féng Yiian-hsin [ibid., 504a.9-c. 8]. 

Ill: By Mi-yiin Yuan-wu, a fellow-disciple of the compiler 

Yii-féng Yiian-hsin [ébid., 503d.5-504a. 7]. This is lacking in 

the Ch‘ing reprint. 

Wu-tsung yian-liv-t'u Ea UR vi fal (Goshu genryuzu) Chart of 

the Transmission of the Five Schools [ibid., 425 a—c]. 

Lin-chi tsung-chih tii 98 %% & (Rinzai shushi) The Principles of 

the Lin-chi School, by Chiieh-fan Hui-hung *f #8 i #& (Kaku- 

han Eké, 1071-1128), in the 3rd generation of the Huang-lung 

#% #2 (Oryd) line of Lin-chi Zen [ZZ 2: 16. 1. 86a-88b]. 

Lin-chi-tsung Vii 38 3% (Rinzaishi) The Lin-chi School: Chén- 

chou Lin-chi I-hsitan ch‘an-shih S\N (iii BE XK WH fh (Ching 

Rinzai Gigen zenji). Omitted from both the Taisho and the 

Zokuzokyo. 

Kuei-yang-tsung ifs 1) 7 (Igyoshu) The Kuei-yang School: 

(a) T‘an-chou Kuei-shan Ling-yu ch‘an-shth YIN YS LL BR 

ih WR GR (Tansha Isan Reiyi zenji) [T 47: 577a—-582a. 6]. 

(b) Yuan-chou Yang-shan Hui-chi ch‘an-shih 3 YN AGN LL se 

"85 iil fii (Enshii Kydzan Ejaku zenji) [ibid., 582a.10-588a. 17]. 
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Tung-ts‘ao-tsung Wl ®§ 3 (Tosdshu) The Tung-ts‘ao, i.e. the 

Ts‘ao-tung, School: 

(a) Jui-chou Tung-shan Liang-chieh ch‘an-shth ii MN te 1 

Ur iB Ai (Zuisha Tozan Rydkai zenji) [ibid., 519b-526b). 

(b) Fu-chou Ts‘ao-shan Pén-chi ch‘an-shih i M8 (WA BL 

2 fii (Busha Sézan Honjaku zenji) [ibid., 536 c—540b). 

Fa-yen-tsung ¥& (i 3% (Hogenshi) The Fa-yen School: Chin-ling 

Ch‘ing-liang-yiian Wen-i ch‘an-shih 68 ti Ut Bre BC ak HE HiT 

(Kinryo Shoryo-in Bun’eki zenjt) [ibid., 588 a. 21-594 a]. 

Yun-mén-tsung © (Ummonsha) The Yin-mén School: 

Shao-chou Yiin-mén K‘uang-chén Wén-yen ch‘an-shih #8 \ & 

FA FE Se 3c (ER fii (Shosha Ummon Kyoshin Bun’en zenji). 

This section is omitted from both the Taishd and the Zoku- 

zokyo. 

WU-TENG HUL-YUAN £.%% & 5G (Goté egen) A Compendium of the 

Five Lamps; also known as the Hui-yiian @ 7G (Egen) A Com- 

pendium. Compiled by Ta-ch‘uan P‘u-chi A JI #4 Fe (CDaisen 

Fusai, 1179-1253). First published in 1253, in 20 chiian; second 

edition published in 1364, with two additional chiian devoted to 

a Table of Contents (mu-lu A mokuroku) [ZZ 2Z: 10.5.455¢e— 

11.4.416b]. 
This work, perhaps the most comprehensive of the traditional 

histories of Zen, was compiled by Ta-ch‘uan P‘u-chi, a monk in 

the 8th generation of the Yang-ch‘i (Yégi) line of Lin-chi (Rinzai) 

Zen through Ta-hui Tsung-kao (Daie S6kd). The compiler based 

his work upon the five earlier Zen histories or “records of the 

transmission of the lamp”: the Ching-té ch‘uan-téng lu (1004), 

the T‘ien-shéng kuang-téng lu (1036), the Chien-chung ching-kuo 

hsi-téng lu (1101), the Tsung-mén lien-téng hui-yao (1183), and 

the Chia-t‘ai p‘u-téng lu (1204), combining the accounts given in 

these traditional histories as well as adding new material. Ta- 

ch‘uan compieted his work in 1252, and it was published the 

following year. 

The work opens with accounts of the Seven Buddhas of the 

Past and the twenty-eight Indian patriarchs. These, together with 

the accounts of the six Chinese patriarchs and their important 
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descendants to the end of the T‘ang, follow the order found in 

the Ch‘nan-téng lu. The remainder of the work, from the Five 

Dynasties (Wu-tai fi ft Godai, 907-960) until the beginning of 

the 13th century, is arranged according to the Five Houses and 

Seven Schools (wu-chia ch‘i-tsung H.R GH goke shichishi). 

The Wu-téng hui-yiian has had a wide circle of readers both 

in China and in Japan, and has frequently been reprinted. The 

original edition, in 20 chitan, had no mu-lu. The editor of the 

Yiian edition (1364), however, removed the headings of the in- 

dividual sections, making from them a detailed Table of Contents 

in two additional chitan. The Zokuzokyo text is a reprint of the 

Yiian edition. A photographic reprint based upon the original 

text of 1252 was published in Ch‘ang-sha £ # (Chésha), China, 

in 1930. 

In Ch‘an and Zen Teachings, Second Series, by LU K‘uan Yi 

(Charles LUK), will be found English translations of material 

from the Wua-téng hui-yitan on Lin-chi (Rinzai), pp. 84-126; 

Ts‘ao-shan (Sézan), pp. 158-180; and Yiin-mén (Ummon), pp. 

LETH 214. 

WU-TENG YEN-T‘UNG Zi. ¥& fi #6 (Goto gento) The Corrected Lineage 

of the Five Lamps; also known as the Yen-t‘ung i ii (Gento) 

The Corrected Lineage. Compiled by Féi-yin T‘ung-jung # f& 

ii A (Hiin Tsiyd, 1593-1661), assisted by Po-ch‘ih Yiian-kung 

8 A ZX, (Hyakuchi Ganké, n.d.), in 25 chiian, with a Table of 

Contents (mu-lu A % mokuroku) in 2 additional chiian; published 

in 1654 [ZZ 2Z,: 12. 1-5. 522b]. 
The compiler of this work, Féi-yin T‘ung-jung, was a monk in 

the 25th generation of the Yang-ch‘i (Y6gi) line of Lin-chi (Rinzai) 

Zen, who lived and worked at Ching-shan # {1} (Kinzan), in 

modern Chekiang. 

The work itself is a voluminous history of the transmission of 

Zen in both India and China, beginning with the Seven Buddhas 

of the Past, and continuing up to and including men of the com- 

piler’s own time, the last years of the Ming dynasty. It includes 

detailed accounts of the transmission of Dharma from master to 

disciple, many of the sermons of the Zen patriarchs, and their 
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chi-yit #§ #8 (Rigo), that is, words by which they brought their 

disciples to satori. Special emphasis is put upon the formation 

of the Five Houses (wu-chia H.R goke), since the compiler’s 

primary aim was to correct what he considered to be the mistakes 

made in the earlier traditional Zen histories, such as the Ch‘uan- 

téng lu, the Kuang-téng lu, the Wu-téng hui-yiian, and others, as 

regards the transmission of Dharma in the orthodox lines of the 

Five Houses. In particular he wished to clarify the transmission as 

it related to the line of Nan-yiieh Huai-jang Pa 4% #2 # (Nangaku 

Ejo, 677-744) and the Lin-chi School which derived from it. Hence 

the title of the work. 

Féi-yin asserted that the Yiin-mén Ff] (Ummon) and the Fa- 

yen ¥ (8 (Hdgen) schools, which previously had been considered 

as stemming from the line of Ch‘ing-yiian Hsing-ssu 7% Jit {7 /& 

(Seigen Gydshi, d. 740), actually belonged to the line of Nan-yiieh. 

He further contended that the Ts‘ao-tung (S6t6) School, which, 

according to his view, alone stemmed from the Ch‘ing-yiian line, 

virtually came to an end with T‘ien-t‘ung Ju-ching K # MH 

(Tendd Nyojé, 1163-1228), the Chinese master of Dogen Kigen #8 

5 % %, founder of the Japanese Sdtd Sect. At the beginning of 

his work, Féi-yin introduced considerable evidence in support of 

his position, and criticised sharply other writings that presented 

the traditional views. 

Men in the Ts‘ao-tung School quickly and vigorously chal- 

lenged Féi-yin’s theories, and he as promptly retorted to his 

critics with a short work entitled Wu-téng yen-t‘ung chieh-huo lun 

Hi #8 BE WE BR 34 (Gotd gento gewaku ron) To Dispel Doubts on 

the Corrected Lineage of the Five Lamps [ZZ 22: 12.5. 522c— 

531c]. Modern scholars of Zen history do not agree with Féi- 

yin’s views, however, and on the whole consider the lineage as 

given in the traditional histories more or less correct. 

One of Féi-yin’s Dharma-heirs was Yin-yiian Lung-ch‘i fet 70 [# 

# (Ingen Ryaki, 1592-1673), founder of the Japanese Obaku 3 #€ 

Sect of Zen. Ingen, to give him his Japanese name, brought with 

him from China a copy of his master’s work, the Wu-téng yen- 

t‘ung, and had it reprinted in 1657 at the Fumon Fukugen zen-ji 

at f\4| iil 7c il ,a temple in Settsu # #,near present Osaka. Itis 
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this edition of the work that the Zokuzokyo reprints. 

YUAN-WU FO-KUO CH‘AN-SHIH YU-LU [Bl {8 6 3 i (ii #8 2 CEngo 
Bukka zenji goroku) The Record of the Zen Master Yuan-wu Fo- 

kuo; also known as the Yiian-wu yit-lu @ {8 #8 8 (Engo goroku) 

The Record of Yiian-wu, and the Yiian-wu lu A 1% && (Engo roku) 

Yuian-wu’s Record. Compiled by Hu-ch‘iu Shao-lung i 5: #4 /# 

(Kukya Jorya, 1077-1136); first printed in 1134, in 20 chitan;[T 47: 

713b.23-810c]. 
The sermons, discourses, verse, and prose writings of Yiian- 

wu K‘o-ch‘in fl {§ 5¢ #) (Engo Kokugon, 1063-1135), a famous 

master in the 4th generation of the Yang-ch‘i (Yogi) line of Lin- 

chi (Rinzai) Zen. Both Yiian-wu and Fo-kuo Ch‘an-shih were 

titles conferred upon the Master during his lifetime. The work 

was compiled by Yiian-wu’s heir Shao-lung, and contains prefaces 

by KENG Yen-hsi fk #€ if (KO Enki, ». d.) and CHANG Chiin 3& #% 

(CHO Shun, 1086-1154), both important officials who were lay 

disciples of Yiian-wu. 

Chiian 1 through the first half of chiian 8 are devoted to formal 
sermons from the high seat (shang-t‘ang jdd6o); the second 
half of chitan 8 through chiian 13, to informal discourses (hsiao- 
ts‘an !\\B shdsan). Chiian 14 through the first half of chitan 16 
contain suggestions for religious practice written for individual 
students (fa-yit 1 3% hégo); the second half of chitan 16 through 
the first half of chiian 18, prose comments on old koans (nien-ku 
ih 8 menko); the second half of chitan 18 through chitan 19, verse 
comments on old koans (sung-ku S47 juko); and chitan 20, miscel- 
laneous verse and prose writings. 

An amplified version of the material entitled Fa-yii [ibid., 775 ¢- 
788c. 21], as compiled by Hung-fu Tzu-wén #¢ if 3c (Kofuku 
Shimon, x. d.), another of the Master’s disciples, comprises the 
Yiian-wu hsin-yao. 

YUN-MEN K‘UANG-CHEN CH‘AN-SHIH KUANG-LU © f'] E i i@ (fi BE 
&k (Ummon Kydshin zenji korokw) The Comprehensive Record 
of the Zen Master K‘uang-chén of [Mount] Yiin-mén; also known 
as the Yéin-mén ho-shang kuang-lu & 4 #il {4 BE & (Ummon oshé 
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koroku) The Comprehensive Record of Master Yiin-mén; the Yiin- 

mén kuang-lu Z FER && (Ummon koroku) The Comprehensive 

Record of Yiin-mén; and the Yun-mén lu = FA & (Ummon roku) 

The Record of Yiin-mén. Compiled by Shou-chien *f &% (Shuken, 

n. d.), in 3 chitan; first published in 1076 [T 47: 544c. 28-576 c]. 

This is the complete collection of the sermons, sayings, and 

koans of Yiin-mén Wén-yen & FJ 2¢ f€ (Ummon Bun’en, 862/4-949), 

founder of the Yiin-mén School of Chinese Zen, compiled by his 

disciple Shou-chien. K‘uang-chén Ch‘an-shih E & iff fifi (Kyoshin 

Zenji) was the title bestowed upon the Master during his lifetime 

by the King of Nan-han. 

Chiian 1 of the work is entitled Tui-chi # #& (Tazikz). Tui-chi, 

literally “answers to questions,” refers specifically to the answers 

given by the Master to questions put to him on formal occasions, 

and thus differs somewhat from mondo, which are exchanges of 

question and answer that may take place at any time. This chiian 

contains 320 tsé fill (sokw), “cases,” or examples of these answers. 

It concludes with Yiin-mén’s poem, Shih-érh-shith ko ++ — hi HK 
(Juiniji ka) “Song of the Twelve Hours,” and a few of his re- 

ligious verses (chieh-sung {fj Si geju). 

The first section of chitan 2 is entitled Shih-chung yit-yao % 
an 22(Shitcha goyo) “Essential Words from the Inner Room,” and 

comprises 185 short remarks by Yiin-mén, each eliciting from 

some monk a question which the Master promptly answers. The 

second section of the same chiian is entitled Ch‘ui-shih tai-yit HE 

78 {& 8 (Suiji daigo) “Statements and Substitute Answers.” This 
title is a technical term for a method of instructing whereby the 

master makes a statement that demands a reply, and, when no 

one answers, states his own answer, or, in some cases, gives his 

own reply immediately without waiting for a response from the 

assembly. This section contains 290 tsé (cases). 

The first section of chiian 3, consisting of 165 short interviews 

between Yiin-mén and visiting or other monks, is entitled K‘an- 

pien it) # (Kamben). This is followed by the record of the 

Master’s pilgrimage, his last instructions to his disciples, and 

other short writings. 
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ZUDOKKO %& #% 3% The Poison-painted Drum. Edited by FUJITA 

Genro #& 1 & # (1880-1935); first published in 1917, in 1 volume. 

This anthology contains the major Zen koan collections and a 

few important Chinese and Japanese Zen texts. Among the works 

included are the Kozen Daité kokushi yuikai, the Wu-mén-kuan, 

the Hsieh-tou po-tsé sung-ku, the Katté shu, the Tojo goi hensho 

kuketsu, the Lin-chi lu, the Hsi-t‘ang lu: tai-pieh, and a short 

selection from the Kaiankoku go. 

Zudokko (Zokuhen) & %& & (#4 $i) The Poison-painted Drum (Second 

Series). Edited by FujiIra Genro; first published in 1922, in 1 

volume. 

This companion anthology to the Zudokko contains twenty- 

four short but important writings by Chinese and Japanese Zen 

masters, among which will be found Hakuin Zenji’s Dokugo shin- 

gyo, the Shih-niu-t‘u sung, the Tso-ch‘an i 4 i@ 8 (Zazen gi) 

Rules for Zazen, the Pao-ching san-méi, and the Ts‘an-t‘ung-ch‘1. 

It concludes with Kushu 4) § A Verse Collection, an anthology 

of phrases and verses patterned upon the Zenrin kushi. 

The Zudokko and the Zudokko (Zokuhen) are pocket-sized 

handbooks compiled especially for the use of Zen monks and lay 

students. In every case only the Chinese character text is given, 

without authors’ names, prefaces, introductions, or explanatory 

notes, and no indication is given as to the sources or versions of 

the texts included. 

INDEX TO TRANSLATIONS AND MODERN WORKS 

“The Altar Sutra of the Sixth Patriarch.” Eng. trans. of Yiian 
text of Liu-tsu t‘an-ching * iif 1 &, by Lu K‘uan Yii (Charles 
LUK), in Ch‘an and Zen Teaching, Third Series, pp. 15-102: 
404 

“Amitayur-Dhyana-Sitra: The Sutra of the Meditations on Amita- 
yus.” Eng. trans. of Kuan wu-liang-shou-fo ching ti 2% 
68, by J. TAKAKUSU, in Buddhist Mahayana Texts, Part 
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II, pp. 159-201: 385 

“ Avalokite$vara-Sitra.” Eng. trans. of Chap. XXIV of Saddharma- 

pundarika-sitra, by H. KERN, in The Saddharma-Pundarika, 

pp. 406-418: 336 
“Bendowa.” Eng. trans. of kan 1 of Shobdgenzod iE tk WR aK of 

Dégen Kigen 34707 %, by MASUNAGA Reiho J 7k ## JB, in 

The Sot6 Approach to Zen, pp. 133-161: 397 

Bi-ydn-lu: Meister Yiian-wu’s niederschrift von der Smaragdenen 

Felswand. Verdeutscht und erlautert von Wilhelm GUNDERT. 

Ger. trans. of Pi-yen lu ¥% it %& [Miinchen: Carl Hanser, 1960]: 

358 

The Blue Cliff Records: The Hekigan Roku. Eng. trans. of Pi- 

yen lu, edited and with commentary by R.D.M. SHAw D.D. 

[London: Michael Joseph, 1961]: 358 

The Bodhisattva Doctrine in Buddhist Sanskrit Literature, by 

Har DAYAL [London: Kegan Paul, 1931]: 337 

Bombun nyti Ryoga kyo 3&5 XAG WRK. Skr. text of Lankavatara- 

sutra, edited by NANJIO Bunyiu Mj ( 2¢ HE [Kyoto: Otani 

University Press, 1923]: 372 

The Book of Chao. Eng. trans. of Chao-lun '€ ii, with introduc- 

tion, notes, and appendices, by W. LIEBENTHAL. Monumenta 

Serica, Monograph XIII [Peiping: The Catholic University of 

Peking, 1948]: 346 

The Book of the Discipline. Eng. trans. of Pali Vinaya-pitaka, 

by Isabel HORNER. Sacred Books of the Buddhists, Vols. X, 

XI, XU, XIV, XX [London: Humphrey Milford, Oxford Uni- 

versity Press, 1938, 1940, 1942, 1951, 1952]: 424 

“Das Buch Genjékoan Bink A aus dem Shdbogenzd iE vs AR Hak 
des Zen Meisters Dégen i 7u.” Ger. trans. of kan 3 of Sho- 

bogenzo, with introduction and notes, by Heinrich DUMOULIN, 

S.J. Monumenta Nipponica, Vol. XV, 3-4 (1959-1960), pp. 227- 

DED 55307 

A Buddhist Bible, Revised and Enlarged. Edited by Dwight 

GODDARD [New York: E.P. Dutton & Co., 1938] and [Lon- 

don: George G. Harrap & Co., Ltd., 1956]: 404 

Buddhist Mahayana Texts. Sacred Books of the East, Vol. XLIX 

[Oxford University Press; London: Humphrey Milford, 1927]: 
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382.7383, 384) 385 

Buddhist Wisdom Books: The Diamond Sutra and The Heart 

Sutra. Eng. trans. of Skr. texts, with explanation, by Edward 

CONZE [London: George Allen & Unwin Ltd., 1958]: 382, 420 

Bukka hekigan hakan kyakusetsu (i 5 34 we WS ti) “2 8. The Kaga 

Daijo-ji JN K Fe text of Pi-yen lu, edited and annotated 

by SUZUKI Daisetsu £3 % X #, 2 vols. [Tokyo: Iwanami Sho- 

ten, 1924]: 358 

Bukkyé no kompon shinri th Bl © #2 A i FL The Fundamental Truth 
of Buddhism. Edited by MtyAMoTO Shéson # A iE & [ Tokyo: 

Sanseido, 1957]: 226 

A Catalogue of the Chinese Translation of the Buddhist Tripitaka. 

Compiled by NANJIO Bunyiu [Oxford: The Clarendon Press, 

1883]: 337 
A Catena of Buddhist Scriptures. Eng. trans. of excerpts from 

Chinese texts, by Rev. S. Beal [London: 1871]: 336, 377, 384 

Cat’s Yawn: The Miscellaneous Writings and Translations of Sokei- 

an SASAKI [New York: The First Zen Institute of America, 

Inc., 1947]: 81 
Ch‘an and Zen Teaching, First Series. Edited, translated, and 

explained by LU K‘uan Yii (Charles Luk) [London: Rider & 

Co., 1960]: 383, 421 
Ch‘an and Zen Teaching, Second Series. Edited, translated, and 

explained by LU K‘uan Yii (Charles Luk) [London: Rider & 

Col, 1961]'3°324) 352,381; '430 

Ch‘an and Zen Teaching, Third Series. Edited, translated, and ex- 

plained by Lu K‘uan Yi (Charles Luk) [London: Rider & Co., 

1962]: 404 

Ch‘an-mén nien-sung chi it# ffi S48. See Sdnmun yomsong chip 
Change: EightLectures on the J Ching. By Hellmut WILHELM. Trans. 

from the Ger. by Cary F. BAYNES. Bollingen Series LXII 

[New York: Pantheon Books, 1960]: 365 
“A Chapter on the Golden Lion.” Eng. trans. of Chin-shih-tzu 

chang <li =, in Sources of Chinese Tradition, pp. 369- 
373; 181 

Chodang chip iif *% $2 (Sodéd shi). Mimeographed copy of original 
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Haein-sa text, in 5 vols. [Kyoto: Hanazono Daigaku, 1962]: 353 

“Complément aux Entretiens du Maitre de Dhyana Chen-houei.” 

By Jacques GERNET. In Bulletin de l Ecole Frangaise dEx- 

tréme-Orient, XLIV (1954), pp. 453-458: 394, 395 

“Daito Kokushi’s Admonitions.” Eng. trans. from the Japanese of 

Kozen Daito kokushi yuikai $& i K KE BM fh et ak, by Daisetz 

Teitaro SUZUKI, in Manual of Zen Buddhism, pp. 147-148: 

368 

“Dankyo.” Tun-huang text of Liu-tsu t‘an-ching, edited by UI 

Hakuju ¥ # (4 #, in Zenshishi kenkya, Vol. U, pp. 117-172: 

402 

Dasabhimika-siitra et Bodhisattvabhimi. Skr. text, edited by J. 

RAHDER [Paris: 1926]: 337 

Dasabhimisvaro nama Mahdayanasitram. Skr. text revised and 

edited by KONDO Rytko if # 54 [Tokyo: 1936]: 337 

“The Dates of Kuméarajiva i BS #@1/ and Séng-chao f@ 3£ Reex- 

amined.” By TSUKAMOTO Zenryu *%& A # , and trans. from 

the Japanese by Leon HurRVITZ. In Silver Jubilee Volume 
of the Zinbun Kagaku Kenkyusyo, pp. 568-584: 282, 346 

DCZ. Abbr. for The Development of Chinese Zen after the Sixth 

Patriarch, for which see below 

“Deux Documents de Touen-houang sur le Dhyana chinois.” By 

Paul DEMIEVILLE, in Essays on the History of Buddhism 

Presented to Professor Zenryu Tsukamoto, pp. 1-27: 393 

The Development of Chinese Zen after the Sixth Patriarch. By 

Heinrich DUMOULIN, S.J., and trans. from the Ger. by Ruth 

Fuller SASAKI [New York: The First Zen Institute of America, 

Inc. 1953): 158, Abbr. DGZ 

“The Diamond Cutter of Doubts.” Eng. trans. of Chin-kang chiieh-i 

& fill 2 BE, a comy. on the Diamond Sutra, by LU K‘uan Yii 

(Charles LUK), in Ch‘an and Zen Teaching, First Series, pp. 

149-206: 421 

“The Diamond Sutra.” Eng. trans. of Skr. text of Vajracchedika- 

prajnaparamita-sutra, with commentary by Edward CONzZE, in 

Buddhist Wisdom Books, pp. 21-71: 420 

The Diamond Sutra. Eng. trans. from the Chinese, by A.F. PRICE 
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[London: The Buddhist Society, 1955]: 421. Idem The Jewel 

of Transcendental Wisdom, q.v. 

Les documents chinois découverts par Aurel Stein dans les sables 

du Turkestan oriental, by Ed. CHAVANNES [1913]: 393 

“Elucidating the Doctrine.” Eng. trans. of Ho-tsé ta-shih hsien- 

tsung chi tat XK fii i a ad, by Wing-tsit CHAN, in Sources of 

Chinese Tradition, pp. 396-400: 396 

The Empire of Min. By Edward H. SCHAFER [Rutland, Vermont: 

Charles Tuttle Co., for the Harvard-Yenching Institute, 1954]: 

294 

“English Translation of the Shingyo.” Trans. of Prajidpdaramita- 

hrdaya-sutra, by Daisetz Teitaro SUZUKI, in Manual of Zen 

Buddhism, pp. 26-30: 382 

L’Enseignement de Vimalakirti. Traduit et annoté par Etienne 

LAMOTTE. Bibliotheque du Muséon, Vol 51. French trans. 

of Tibetan and Chinese (Hsiian-tsang) versions of Vimalakirti- 

nirdesa {[Louvain: Publications Universitaires, 1962]: 424 

Entretiens du Maitre de Dhyadna Chen-houei du Ho-tsé. French 

trans. from the Chinese of sermons of Ho-tsé Shén-hui ‘if # 

itt €, by Jacques GERNET. Publications de ’Ecole Francaise 

d’Extréme-Orient, Vol. XXXI [Hanoi: 1949]: 393, 394, 395 

“Essay on the Golden Lion.” Eng. trans. of Chin-shih-tzu chang, 

with explanation, in A History of Chinese Philosophy, by 

FUNG Yu-lan, trans. by Derk BODDE. Vol. II, pp. 341-359: 181 

Essays on the History of Buddhism Presented to Professor Zenryu 

Tsukamoto (Tsukamoto Hakushi shoju kinen bukkyo shigaku 

ronshu R% AX fH ce BA we aC oe BR Be WE aii G8) [ Kyoto: Tsukamoto 

Hakushi Shoju Ki’nenkai, 1961]: 393 

Essays in Zen Buddhism, First Series. By Daisetz Teitaro SUZUKI 

[London: Rider & Co., for The Buddhist Society, London, 2nd 
Imp., 1958]: 399 

Essays in Zen Buddhism, Second Series. By Daisetz Teitaro 
SuzuUKI [London: Rider & Co., for The Buddhist Society, 

London, 2nd Imp., 1958]: 176, 226, 343, 358, 409, 410 

Essays in Zen Buddhism, Third Series. By Daisetz Teitaro SUZUKI 

[London: Rider & Co., for The Buddhist Society, London, 
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1958]: 341, 347, 382, 410 

The Essence of Buddhism. By Daisetz Teitaro SUZUKI [London: 

The Buddhist Society, 1957]: 181, 233 

The Essentials of Buddhist Philosophy. By J. TAKAKUSU [Hono- 

lulu: The University of Hawaii, 1947]: 182 

“The Five Positions of Prince and Minister.” Eng. trans. of 

Tung-shan wu-wei sung ile (UH AL A, by LU K‘uan Yii (Charles 

Luk), in Ch‘an and Zen Teaching, Second Series, pp. 135- 

FBS: Yeas ley 

The Gandavytha-siitra, Skr. text critically edited by SuzuKi 

Daisetsu #3 7 A Hi and IpuMI Hokei X75 & [Tokyo: The 

Society for the Publication of Sacred Books of the World, 

1949]: 338 
“The Gateless Gate.” Eng. trans. of Wu-mén-kuan #€ FA Bi, by 

Nyogen SENZAKI and Paul REPS, in Zen Flesh, Zen Bones, 

pp. 209-161: 343 

“Genjokoan.” Eng. trans. of kan 3 of Dogen Kigen’s Shobégenzo, 

by MasunaAGA Reiho, in The Soto Approach to Zen, pp. 125- 

182: 397 

‘““Gensha on the Three Invalids.“ Eng. trans. of Case 88 in Pi-yen 

lu, by Daisetz Teitaro SUZUKI, in Manual of Zen Buddhism, 

pp. 120-127: 358 
“On the Golden Lion.” Eng. trans. of Chin-shih-tzu chang, by 

Daisetz Teitaro SUZUKI, in The Essence of Buddhism, pp. 

54-60: 181 

Haiku, Vol. I. By R.H. BLYTH [Kamakura: Kamakura Bunko, 

1949]: 81 
“Hakuinkei kanna no ichikanken” || be #4 ah O — ‘BSL. An In- 

terpretation of the Koan in the Hakuin School. By SHIBA- 

YAMA Zenkei 3 ili  B, in Zengaku kenkyu, No. 38 (Dec. 

1943), pp. 1-80: 226 

“Hakuyishi no hito to sho” AMO A£#. Hakuyishi, the 

Man and His Calligraphy. By ITO Kazuo ff i #18, in Zen- 

bunka, Vol. Il, No. 6 (Nov. 1956), pp. 40-48: 217 
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“The Heart Sutra.” Romanized Skr. text of Prajnaparamita-hrdaya- 

sutra with Eng. trans. and comy., by Edward CONZE, in Bud- 

dhist Wisdom Books, pp. 77-107: 382 

The History of Buddhist Thought. By Edward J. THOMAS 

[London: Kegan Paul, Trench, Trubner & Co., Ltd., 1933]: 

337 

A History of Chinese Philosophy. By FUNG Yu-lan, and trans. 
from the Chinese by Derk BODDE, in 2 vols. (Princeton: Prince- 

ton University Press, 1952, 1953]: 181 

A History of Zen Buddhism. By Heinrich DUMOULIN, S.J., and 

trans. from the Ger. by Paul PEACHY [New York: Pantheon 

Books, Random House, 1963]: 226, 324 

“Hokydzammai.” Eng. trans. of Pao-ching san-méi $= UK, by 

MASUNAGA Reiho, in The Soto Approach to Zen, pp. 188- 

192: 319 

“From Hui-neng’s Tan-ching.” Eng. trans. of passages from Tun- 

huang text of Liu-tsu t‘an-ching, by Daisetz Teitaro SUZUKI, 

in Manual of Zen Buddhism, pp. 82-89: 402 

The I Ching, or Book of Changes. The Richard WILHELM German 

Translation Rendered into English by Cary F. BAYNES. Bol- 

lingen Series XIX [New York: Pantheon Books, 1950]: 365 

An Introduction to Zen Buddhism. By Daisetz Teitaro SUZUKI 

[London: Rider & Co., for The Buddhist Society, London, 

1949]: 226 
The Invention of Printing in China. By Thomas Francis CARTER. 

Second ed. rev. by L. Carrington GOODRICH [New York: The 

Ronald Press Co., 1955]: 421 

Inzan roku '& (| &. Japanese text, edited by Tsuji Tozan it ® WW 
[Gifu: Zuiryo-ji, 1942]: 365 

The Jewel of Transcendental Wisdom. Eng. trans. of Ch. text of 

Diamond Sutra, by A.F. PRICE [London: The Buddhist So- 
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trans., for which see above 
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SUZUKI Daisetzu and AKIZUKI Ryimin # A #2 #& [ Kamakura: 
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Sénmun yomsong chip We FY f5 A (Zemmon nenju sha). Mimeo- 

graphed copy of original Haein-sa text, in 10 vols. [Kyoto: 

Hanazono Daigaku, 1960-1962]: 406 

The Soto Approach to Zen. By MASUNAGA Reih6é [Tokyo: Layman 
Buddhist Society Press, 1958]: 397 

Sources of Chinese Tradition. Compiled by Wm. Theodore DE 

BARY, Wing-tsit CHAN, and Burton WATSON [New York: 

Columbia University Press, 1960]: 181, 347, 396, 402 
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“A Straight Talk on the Heart Sutra.” Eng. trans. of Po-jo po- 

lo-mi-to hsin-ching chih-shuo tt #5 i #2 & 2 1b Mia, by Lu 

K‘uan Yii (Charles LuK), in Ch‘an and Zen Teaching, First 

Series, pp. 207-223: 383 

Studies in the Lankavatara Sutra. By Daisetz Teitaro SUZUKI 

[London: Routledge & Kegan Paul Ltd., reprint, 1957]: 372 

Studies Presented to Yuen Ren Chao on His Sixty-fifth Birthday: 

Academia Sinica, Bulletin of the Institute of History and Philo- 

logy, Vol. XXIX, Part II [Taipei: 1958]: 394, 395 

“The Sutra Spoken by the Sixth Patriarch.” Eng. trans. of Yuan 

text of Liu-tsu t‘an-ching, by WONG Mu-lam. Edited by 

Dwight GODDARD, in A Buddhist Bible, pp. 497-561: 404 

Das Sutra Vimalakirti. Ubersetz von Jakob FISCHER und YOKOTA 

Takezo i fl #t =. Ger. trans. of a Japanese rendering of a 

Ch. version of Vimalakirti-nirdesa [Tokyo: The Hokuseido 

Press, 1944]: 424 

The Sutra of Wei-lang [or Hui-Neng]. Eng. trans. of Yiian text 

of Liu-tsu t‘an-ching, by WONG Mu-lam. Edited by Christmas 

HUMPHREYS [London: Luzac & Co., for The Buddhist Society, 

London, 1947]: 404 

Suvarnaprabhasottama-sitra: Das Goldglanz-sttra. Ein Sanskrit- 

text des Mahayana-Buddhismus. [-tsing’s Chinesische Version 

und ihre Tibetische Ubersetzung, in 2 bande, von Johannes 

NoBeL. A Ger. trans. of Chin-kuang-ming tsui-shéng-wang 

ching @ %6 2A i& WB EK (Leiden: E.J. Brill, 1958]: 408 

“10 Bulls.” Eng. trans. of Shih-niu-t‘u sung, by Nyogen SENZAKI 

and Paul REPS, in Zen Flesh, Zen Bones, pp. 165-187: 322 

“The Ten Oxherding Pictures.” Eng. trans. of Shih-niu-t‘u sung, 

by Daisetz Teitaro SUZUKI, in Manual of Zen Buddhism, pp. 

127-144: 322 

Tonké shutsudo Kataku Jinne zenji goroku }& } Hy +b fal 2% ah ie 

fifi 22 &. Photographic reproduction of Tun-huang Mss [Kyoto: 

SUZUKI Teitar6, 1932]: 392 

Idem. Steel type edition, critically edited by SUZUKI Teitaro and 

KOpA Rentaré6 [Tokyo: Morie Shoten, 1934]: 393 

Tonko shutsudo Rokuso dankyo '8 8 th + 7 1H Hf. Tun-huang 
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text of Liu-tsu t‘an-ching, critically edited by SUZUKI Teitaro 

and KOpA Rentard [Tokyo: Morie Shoten, 1934]: 402 

“Two Newly Edited Texts of the Ch‘an Master Shén-hui from 

the Pelliot Collection of Tun-huang Manuscripts at the Biblio- 

téque Nationale in Paris.” By Hu Shih, in Studies Presented 

to Yuen Ren Chao on His Sizty-fifth Birthday, pp. 827-882: 

394, 395 

“Uji.” Eng. trans. of kan 11 of Dagen Kigen’s Shobdgenzo, by 

MASUNAGA Reihd, in The Soto Approach to Zen, pp. 81-90: 

397 

“Vimalakirti’s Discourse on Emancipation.” Eng. trans. of Wét- 

mo-chieh so-shuo ching #2 2 Wht # K, with introduction, by 

Hokei IDUMI, in The Eastern Buddhist, Vol. I (1922-1923), 

pp. 358-366; Vol. III (1924-1925), pp. 55-69, 138-153, 224-242, 
336-349; Vol. IV (1926-1928), pp. 48-55, 177-190, 348-366: 

A424 

“The Wan-ling Record.” Eng. trans. of Huang-po Tuan-chi ch‘an- 

shih Wan-ling lu #¢ Sé i %& i# fi 96 BEB. By John BLOFELD 

(CHU Ch‘an), in The Zen Teaching of Huang Po on the 

Transmission of Mind, pp. 67-132: 363 

Das Wu-mén-kuan #& 9): Der Pass ohne Tor. Ubersetz und 

erklart von Heinrich DUMOULIN, S.J. Monumenta Nipponica 

Monographs, No. 13 [Tokyo: Sophia University Press, 1935]: 

344 

“Yasen Kanna 7 fi§ Bd #4: A Chat on a Boat in the Evening.” 

Eng. trans. from the Japanese of Hakuin Zenji, by R.D.M. 

SHAW D.D. and Wilhelm SCHIFFER, S.J. Monumenta Nipponica, 

Vol. XIEH, Nos. 1-2 (1956), pp. 701-127: 216 

The Yi King. Eng. trans. of Iching A, by James LEGGE. 

Unabridged text printed by photo-offset from Sacred Books of 

the East, Vol. XVI [New York: Dover Publications Inc., 1963]: 

365 
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Zemmon nenju shi WEIS SUR See Sdnmun ydmsong chip 
Zen Buddhism and Psychoanalysis. By D.T. SUZUKI, Erich FROMM, 

and Richard DEMARTINO [New York: Harper & Bros., 1960]: 

324, 347 

Zen in English Literature and Oriental Classics. By R. H. BLYTH 

[ Tokyo: The Hokuseido Press, 1948]: 81 

Zen Flesh, Zen Bones. A Collection of Zen and Pre-Zen Writings. 

Compiled by Paul REPS, and transcribed by Nyogen SENZAKI 
and Paul Reps [Rutland, Vt. and Tokyo, Japan: Charles E. 

Tuttle & Co., 1957]: 322, 343 

Zen, der lebendige Buddhismus in Japan, Ausgewahlte Stiicke 

des Zen-Textes tibersetzt und eingeleitet von Schte} OHASAMA, 

herausgegeben von August FAUST, mit Geleitwort von Rudolf 

Otto [Gotha/Stuttgart: Friedrich Andreas Perthes A.-G., 
1925]: 344 

“The Zen Master Dédgen.” By Heinrich DUMOULIN, S.J.. in A 

History of Zen Buddhism, pp. 151-174: 226 

“The Zen Mysticism of Hakuin.” By Heinrich DUMOULIN, S.J. in 

A History of Zen Buddhism, pp. 242-268: 226 

The Zen Teaching of Huang-po on the Transmission of Mind. 
Eng. trans. of Huang-po Tuan-chi ch‘uan-hsin fa-yao SBE 
BS AED EE SS and Wan-ling lu, by John BLOFELD (CHU Ch‘an) 
[London: Rider & Co., 1958] and [New York: Grove Press, 
Inc., 1959]: 363 

The Zen Teaching of Hui Hai on Sudden Illumination. Eng. 
trans. of Tun-we ju-tao yao-mén lun Si AS BPM, by John 
BLOFELD (CHU Ch‘an) [London: Rider & Co., 1962]: 415 

Zen for the West. By Sdhaku OGaTA [London: Rider & Co. 
for The Buddhist Society, London, 1959]: 343 

Zenkai ichiran @i8— WR. By IMAKITA Késen 4 it 88/I] (Kadsen 
Soon #€/I] 53a), in 2 kan [Yamaguchi City: Abe Junsuke, 
1876]: 224 

Zenrin kushi WH Edited by SHIBAYAMA Zenkei [Kyoto: 
Kichiido, 1952]: 80 

Zenshushi kenkya BRS BI. By Ur Hakuju, in 3 vols [ Tokyo: 
Iwanami Shoten, 1939, 1942, 1943]: 176, 192, 302, 305, 402 

Zudokko *8 GR. Edited by Fumtta Genro & HM XB [Kyoto: 
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Kennin S6d6, 1957]: 362, 268, 400, 434 

Zudokko Lokuhen) 44 @ SAK). Edited by Fusrra Genro [Kyoto: 

Kennin S6d6, 1957}: 80, 434 

JOURNALS 

Asia Major: A British Journal of Far Eastern Studies (London: 
Percy Lund, Humphries & Co., Ltd, Intro. vol. 1920; First 

Series (10 vols.), 1923-1949; New Series, 1949-], Semi-annual 

Bulletin de Vkcole Francaise d’E-xtréme-Orient (Paris: Ecole 
Francaise d’Extréme-Orient, 1901—; Hanoi, -1952; Saigon, 1954; 

Paris subsequently]. Semi-annual 

The Eastern Buddhist: A Pi-snonthly Devoted to the Study of 
Mahayana Buddhism [Kyoto: Eastern Buddhist Society, Otani 
University, 1921-1937: 1949-1957]. Temporarily suspended 

Monumenta Nipponica: Studies on Japanese Culture Past and Pre- 
sent [Tokyo: Sophia University, 1938-]. Semi-annual 

Zenbunka CZ Zen Culture [Kyoto: Institute of Zen Studies, 

Hanazono University, 1955-]. Issued irregularly 

Zengaku kenkyi @% F F Studies in Zen Buddhism [Kyoto: Hana- 
wono University, 1925-]. Originally issued irregularly, now 

annual 

INDEX To SANSKRIT, CHINESE, AND JAPANESE 
TEXTS 

A-mi-t'o ching ABLE (Amida kyé): 173, 174, 297, 384. Kumara- 

jiva’s Ch. trans. (Smaller) Sukhavati-vyiha 

Amida ky @BEE: idem Ami-t’o ching, av. 
Amitayur-dhyana-sitra;, Dhyana Sittra: 173, 174, 384-385. Restored 

Skr. title Kuan wwliang-shoufo ching, an. 

“Anhsin famén” &#PA (Anjin himon): 398, 399, 414, 415. 
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In Shoéshitsu rokumon 

“Anjin homon” # ot #& F4: idem “An-hsin fa-mén,” q.v. 

Anroku {3 ®: idem Hsing-lu, q.v. 

Avalokitesvara-siitra: 335-336. For Ch. trans. see Kuan-shih-yin 

pu-sa p‘u-mén p‘in. See also Saddharma-pundarika-sutra 

Avatamsaka-stitra; Mahdavaipulya buddhavatamsaka-sitra (Sk. 

title restored from Ch. trans.); Wreath Sutra: 179, 180, 184, 

272,303, 337-338) 339, 340,841 874, 377-- Por: Ch trans: 

see Ta-fang-kuang fo-hua-yen ching (““Old” and ‘“New’’). See 

also Gandavyuha-sutra and Dasabhimika-sutra 

Bansho rojin hyosho Tendo Kaku oshé juko Shoyd-an roku & 

GA HMB KR St SE BM ie SE A A BR: idem Wan-sung lao-jén 

ping-ch‘ang T“ien-t‘ung Chiieh ho-shang sung-ku Ts‘ung-jung- 

an lu, q.v. 

Baso shike roku 5 mih P4 A Bk: see Ssu-chia yit-lu 

“Bendowa” #38 ah: 396, 397. In Shobdgenzo 

Betsugo Hill i: idem Pieh-yii, q.v. 

“Bodai bon” # #é fh: idem “P‘u-t‘i p‘in, q.v. 
Bodaidaruma nanshi tei zehi ron * #2 % E A EE SE Hi: idem 

Pu-t‘t-ta-mo nan-tsung ting shih-féi lun, q.v. 
“Bodaidaruma ryakuben daij6 nyidd shigyo” * #2 & BK HK FE 

A 2 ft: idem “P‘u-t‘-ta-mo liieh-pien ta-ch‘éng ju-tao ssu- 
hsing,” q.v. 

Bommo kyo Ji #8: idem Fan-wang ching, q.v. 
Book of Changes: idem I ching, q.v. 
Bukka Engo Shinkaku zenji shin’yo (ip 5: (Gl {8 Bt wR Gi BE: idem 

Fo-kuo Yitan-wu Chén-chiieh ch‘an-shih hsin-yao, q.v. 
Bukka Engo zenji hekigan roku #5 4 \& f@ fii 2 WM 4: idem Fo- 

kuo Yiian-wu ch‘an-shih pi-yen lu, q.v. 
Bukkyo hennen tsiiron i # i iH: see Lung-hsing fo-chiao 

plen-nien t‘ung-lun 
Bushu Sézan Gensho zenji goroku #€ IN & (ll 7c 3 i@ fii 23 HK: 418 
Bushu Sozan Honjaku zenji #4 4 i ARAB A: idem Fu-chou 

Ts‘ao-shan Pén-chi ch‘an-shih, q.v. 
Bussetsu hdd hatsunaion gyd ih St Ti %& We VE WW: idem Fo-shuo 

fang-téng po-ni-yiian ching, q.v. 
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Bussetsu Yuimakitsu kyo (bs ak i6 BS iti #: idem Fo-shuo Wéi-mo-chieh 
ching, q.v. 

Busso rekidai tstisai (bi WE {© i 4K: idem Fo-tsu li-tai t‘ung-tsat, 

q.v. 

“Butsu fusen ron” 4% 4 38 iii: idem ‘“Wu-pu-ch‘ien lun,” q.v. 

Butsuun tstiki ) *8 iH id: see Lung-hsing fo-chiao pien-nien t‘ung- 

lun 

Ch‘an-kuan ts‘é-chin ii bi) OR 2 (Zenkan sakushin): 341-342; quoted, 

316 

Ch‘an-lin séng-pao chuan ii  (@ FG (Zenrin sdbo den): quoted, 

286-287 

Ch‘an-tsung wu-mén-kuan il Az EP BA (Zensha mumonkan); Wu- 

mén-kuan #& Ff CVMaumonkan): 20, 28, 152, 161, 201, 202, 

204, 205, 251, 273, 328, 342-344, 434; quoted, 44, 50, 54-55, 

DO, 09, 25159266)" 268.272, 274, 285; 328, 342, 343 

Ch‘ang a-han ching EM) @R (Jo agon kyo): 282. Ch. trans. 

Dirghagama 

“Ch‘ang-t‘i p‘u-sa p‘in” ‘7 i {GE A, (Jotai bosatsu bon): 237. In 

Ta-pojo po-lo-mi-to ching 

“Chao-chou Chén-chi ch‘an-shih hsing-chuang”’ # 4) i BX i fil 77 IK 
(Josht Shinsai zenji gy6jd): 344. In Chao-chou Chén-chi ch‘an- 

shih yit-lu 

Chao-chou Chén-chi ch‘an-shih  yii-lu #8 \\ i BR i fii a BR (Joshu 

Shinsai zenji goroku); Chao-chou tsu-shih yit-lu #2 )\\ m8 fii a Bk 
(Joshua soshi goroku); Chao-chou ho-shang yi-lu #8 \ #0 ie af 

(Joshi osho goroku); Chao-chou lu #8 \ (Joshi roku): 251, 

344-345. In Ku-tsun-su yii-lu 

Chao-chou ho-shang yii-lu ti MN #0 ij G8 B (Joshi osho goroku): 345. 

Also, abbr. title Chao-chou Chén-chi ch‘an-shih yii-lu, q.v. 

Chao-chou lu #8 {| &: abbr. title Chao-chou Chén-chi ch‘an-shih 

yi-lu, q.v. 

Chao-chou tsu-shih yit-lu i JN mH fil i Bk: alt. title Chao-chou Chén- 

chi ch‘an-shih yit-lu, q.v. 

Chao-lun ™& #i (Joron): 281, 282, 302, 345-346 

Chén-chou Lin-chi Hui-chao ch‘an-shih yit-lu $4 \\ ii 98 2 FR eR A 
&& (Chinju Rinzai Eshé zenji goroku); Lin-chi lu fii PR && CRin- 

449 



ZEN DUST 

zai roku): 28, 48, 156, 157, 346-347, 370, 412, 420, 434; quoted, 

48, 53, 71, 156, 157-158, 257, 270, 315, 322-323 

Chén-chou Lin-chi I-hsitian ch‘an-shih $f )\\ fii 94 2% XK AA (Chinga 

Rinzai Gigen zenji): 428. In Wu-chia yi-lu 

Chéng-fa-yen-tsang iF. th (ik #& (Shébogenzo), by Ta-hui Tsung-kao 

KM : 165, 347-348 
“Chéng-tsung-mén” iE af} (Shojamon): 350. In Hsa-téng lu 

Chéng-tsung tsan iE # #: abbr. title Wu-chia chéng-tsung tsan, 

q.v. 
Chia-t‘ai piu-téng lu 3% 2G EB (Katai futd roku); P‘u-téng lu 

Me KE Bk (Futd roku): 348-349, 429: quoted, 284-285 

Chiang-hsi Ma-tsu Tao-i ch‘an-shih yi-lu 1. 04 % ii 38 — i fi #8 
(Kozei Baso Doitsu zenji goroku): 407. In Ssu-chia yit-lu 

Chieh-sung {ij A (geju): in Hsii-téng lu: 350; of Hung-chih Chéng- 

chiieh: 364; of Shih-shuang Ch‘u-yiian, 420; of Yiin-mén Wén- 
yen: 433 

Chieh-tsan {fj ® (gesan): in Chia-t‘ai p‘u-téng lu: 348 

Chien-chung Ching-kuo hsii-téng lu #2 FA SG BA 81 KE BR (Kenchi Sei- 

koku zokuté roku); Hsii-téng lu i B (Zokutd roku): 349- 

350, 351, 413, 429 
Ch‘th-chou Nan-ch‘wan P‘u-yiian ch‘an-shih yit-yao th \ BS 2S ii 

ii# fifi 3 22 (Chishi Nansen Fugan zenji goyo): 274 
Chin-kang ching {| #€: abbr. title Ching-kang po-jo po-lo-mi 

ching, q.v. 

Chin-kang chiieh-i < Vill i B (Kongo ketsugi): 421 
Chin-kang po-jo po-lo-mi ching < Pil Wt #i 1% HE BK (Kongé hannya 

haramitsu kyo); Chin-kang ching ill €& (Kongé kyo); Dia- 
mond Sutra: 167, 192, 282, 374, 401, 420-421; quoted, 151, 
421. Kumiérajiva’s Ch. trans, Vajracchedika-prajnaparamita- 
sutra 

Chin-kuang-ming ching #6 V1 (Konkomyd kyo): 239, 408. Ch. 
trans. Suvarna-prabhasa-sutra 

Chin-kuang-ming tsui-shéng-wang ching #36 Vl #1 7 & (Konko- 
myo saishd-6 kyo); Tsui-shéng-wang ching 1 = & (Saisho-6 

kyo): 408. Ch. trans. Suvarna-prabhdsa-sitra 
Chin-ling Ch‘ing-liang-ytian Wén-i ch‘an-shih <2 W8 38 UG BEL 4 TA (i 

(Kinryo. Shoryo-in Bun’eki zenji): 429. In Wu-chia yit-lu 
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Chin-shth-tzu chang < fifi — % (Konjishi shod): 181 

Ching-té ch‘uan-téng lu 5 7% (8 Ki && (Keitoku denté roku); Ch‘uan- 

téng lu {EB CDentod roku): 153, 154, 167, 169, 186, 349, 

350-352, 353, 354, 360, 362, 391, 396, 399, 413, 414, 429, 430, 

431; quoted, 48, 154, 231, 241-243, 247-248, 256, 257, 259, 

267-268, 269-270, 273-274, 275, 280, 282, 286, 287, 288, 291, 

292, 300, 301—302, 303-305, 306-307, 307, 316, 319, 357 

Chinju Rinzai Eshé zenji goroku ‘4 NN fii 7% 3 FG me fi #8: idem 

Chén-chou Lin-chi Hui-chao ch‘an-shih yit-lu, q.v. 

Chinju Rinzai Gigen zenji SAIN Mi PY ae XK mR fi: idem Chén-chou 
Lin-chi I-hsiitan ch‘an-shth, q.v. 

Chisha Nansen Fugan zenji goyo ith NN MR a ML fe fi a 22: idem 

Ch‘ih-chou Nan-ch‘ian P‘u-yiian ch‘an-shih yii-yao, q.v. 

Chodang chip ith ®t & (Sodéd shui): 352-353; quoted, 290, 292-293 

Chou-i Jl A (Shitekz): alt. title I ching, q.v. 

“Chu-fang mén-jén ts‘an-wén yirlu” i 7 fA Bia #8 & (Shoho 

monjin sammon goroku): 414. In Tun-wu ju-tao yao-mén lun 

Chu Wéi-mo-chieh ching ¥ iff FE ii ® (Cha Yuimakitsu kyo): 281, 

282 

Chi Yuimakitsu kyé + #6 BE ERK: idem Chu Wéi-mo-chieh ching, 

q.v. 
Ch‘uan-fa chéng-tsung chi (8% t& iE FR id (Dembo shéjti ki): 427 

Chiuan-téng lu 1% i BR: abbr. title Ching-té ch‘uan-téng lu, q.v. 

Chuang-tzu #£f (Séji): 39, 281 

Chuang-yen-ching lun ‘E lit € iii: abbr. title Ta-ch‘éng chuang-yen- 

ching lun, q.v. 

Chihéd koroku ‘fi lé BB: see Tten-mu Chung-féng ho-shang 

kuang-lu 

Chuho oshé koroku FH te Fo ij BBR: see T‘ien-mu Chung-féng ho- 

shang kuang-lu 

Chihé zatsuroku A We HE Be: see Tien-mu Ming-pén ch‘an-shth tsa-lu 
Chung-féng ho-shang kuang-lu FP I& Fil i IK BR: abbr. title T%en-mu 

Chung-féng ho-shang kuang-lu, q.v. 

Chung-féng kuang-lu Fi le BE &&: abbr. title T‘ten-mu Chung-féng 
ho-shang kuang-lu, q.v. 

Chung-féng tsa-lu Fle #E Se: alt. title Ten-mau Ming-pén ch‘an- 

shih tsa-lu, q.v. 
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Chiung-k'o ku-tsun-su yii-lu YN @& 18 H8 BR (Jukoku kosonshuku 

goroku); Ku-tsun-su yii-lu & @ (4 #& 8 (Kosonshuku goroku): 

272; 274, 344, 345, 363, 370-371, 420 

Daibetsu {& il: idem Tai-pieh, q.v. 

Daibirushana kyo XK Fé jet i HB > idem Ta-p‘i-lu-ché-na ching, 4q.v. 

Daibontenné mombutsu ketsugi kyo KBE KR = fl HbR BE MK. idem 

Ta-fan-tien-wang wén-fo chiieh-i ching, q.v. 

Daichido ron X #4 EE ii: idem Ta-chih-tu lun, q.v. 

Daie buko K #2): see Tahui P‘u-chiieh ch‘an-shih tsung-mén 

wu-ku 

Daie Fukaku zenji goroku K # % it f@ fii Hk: idem Ta-hui Pu- 

chiieh ch‘an-shih yii-lu, q.v. 

Daie Fukaku zenji shiimon buko XK # *% $3 i@ fifi a PS ENR: idem 

Ta-hui P‘u-chiieh ch‘an-shih tsung-mén wu-k‘u 

Daie fusetsu K #& *§ #: see Ta-hui Chiieh ch‘an-shth p‘u-shuo 

Daie goroku *K # #8 &: see Ta-hui P‘u-chiieh ch‘an-shih yii-lu 

Daie Kaku zenji fusetsu *K # % f@ (ii % Bt: idem Ta-huc Chieh 

ch‘an-shih p‘u-shuo, q.v. 

Daie roku K #&: see Ta-hui P‘u-chiieh ch‘an-shth vyit-lu 

Daigo {i i: idem Tai-yii, q.v. 

Daihannya haramitta kyo Ki KR & M: idem Ta-pozo po- 
lo-mi-to ching, q.v. 

Daihatsu nehan gyo X% it Y # : idem Ta-po-nieh-p‘an ching, q.v. 

Daihatsu nehan gyo shige XK ie i 8 & £8 fH: idem Ta-po-nieh-p‘an 
ching chi-chieh, q.v 

Daihoko butsukegon kyo K Fi BK Wb HE fe MK: idem Ta-fang-kuang fo- 

hua-yen ching, q.v. 

Daihoko butsukegon kyo: Nyu fushigi gedatsu kyogai,; Fugen gyo- 

gan bon KA BBM ER: AKRBARRRA; EB a: 

idem Ta-fang-kuang fo-hua-yen ching: Ju pu-ssu-t chieh-t‘o 

ching-chieh; P‘u-hsien hsing-yiian p‘in, q.v. 

Daijo nyii Ryoga kyo K RAG MMR: idem Ta-ch‘éng ju Léng- 

chiieh ching, q.v. 

Daijo shogongyo ron K Fe t& fk RK fi: idem Ta-ch‘éng chuang-yen 

ching lun, q.v. 

Dainichi kyo K AK: see Ta-p‘i-lu-ché-na ching 

452 



BIBLIOGRAPHY 

Daio goroku X Wf #& &: abbr. title Enzi Daid kokushi goroku, q.v. 

Daishogon kyo XK 3H ike MK: see Fang-kuang ta-chuang-yen ching 

Daito kokushi goroku Ki Whi GB: abbr. title Rywhd kaisan 
tokushi Kozen Daito Kosho Shoto kokushi goroku, q.v. 

“Daitd kokushi gyojo” A ki BM fii 47 HR: 387; quoted, 232. In Ryuho 

kaisan tokushi Kozen Daito Kosho Shoto kokushi goroku 

Daito kokushi hogo X 6 BY fii HE HB: 234, 353-354, 368 

“Daito kokushi sansho goyo” X% ki Bl fii B ## HH Bi: 387. In Ryuho 
kaisan tokushi Kozen Daito Kosho Shoto kokushi goroku 

Daité roku XK *& &: abbr. title Rywho katsan tokushi Kozen Daito 

Kosho Shoto kokushi goroku 

“Daitoku goroku” X f@ 8 &: 366, 387. In Ryuhd kaisan tokushi 

Kozen Daito Shoto kokushi goroku 

Damamika-sitra: for Ch. trans. see Hsien-yit ching 

Dankyo t& &: Liu-tsu ta-shih fa-pao t‘an-ching 

Dasabhumika-stitra: Shih-ti ching + th (Jiji kyo): 179, 337, 338, 
339. See also Avatamsaka-sttra 

Dembo shoju ki (8 3& iE a ad: idem Ch‘uan-fa chéng-tsung chi, q.v. 

Denko roku 1% ¥6 #&: 354; quoted, 69, 318 

Dento roku {8 KE &: see Ching-té ch‘uan-téng lu 

Dharmagupta-vinaya: 177, For Ch. trans. see Ssu-fén li 

Dhyana Sutra: idem Kuan wu-liang-shou-fo ching, q.v. 

Diamond Sutra: idem Vajracchedika-prajnaparamita-sitra and 

Chin-kang po-jo po-lo-mi ching, q.v. 

Dirghagama: for Ch. trans. see Ch‘ang a-han ching 

“Dokugo shingy6” # dD &: 368, 434. In Keisd dokuzui shiti 

Egen @7t: see Wu-téng hui-yiian 

Eki kyo BRK: idem I ching, q.v. 

Emmyo kokushi gyojitsu nempu (Al Hi ee fii 77 EE AE : quoted, 201 

Engo Bukka zenji goroku (& f% Wh ie fil Ga Bk: idem Yiian-wu Fo- 

kuo ch‘an-shih yit-lu, q.v. 

Engo eee a] {8 #A &k: see Yiian-wu Fo-kuo ch‘an-shih yi-lu 

Engo roku |s t5 &: see Yiian-wu Fo-kuo ch‘an-shih yi-lu 

Engo shin’yo {A {8 1 8: see Fo-kuo Yiian-wu Chén-chiieh ch‘an-shih 
hsin-yao 

Enryo roku 8  &: see Huang-po Tuan-chi ch‘an-shih Wan-ling lu 
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Enshii Kyézan Ejaku zenji x2 \ 0 1) & ff fil: idem Yaan-chou 

Yang-shan Hui-chi ch‘an-shth, q.v. 

Enzi Daio kokushi goroku [Al i XK ME BM fii 3B; Daid goroku XK lf 

#8 #: 354-355, quoted, 206 

“Erh-chung-ju” = FB A (Nishu’nyi): 398, 399. In Shoshitsu roku- 

mon 

Fa-hua ching t& # 8: abbr. title Miao-fa lien-hua ching, q.v. 

Fa-yen ch‘an-shih yii-lu (d 1 i til 3 8% (Hoen zenji goroku): 285 

Fa-yit ¥2#8 (hégo): of Hung-chih Chéng-chiieh: 364; of Ta-hui 

Tsung-kao: 410; of Yiian-wu K‘o-ch‘in: 359, 432. See also 

Hogo 

Fan-wang ching *& #8 (Bommo kyo): 177 

Fang-kuang ta-chuang-yen ching Jj KKH bk MK CHoko daishogon 

kyo); Ta-chuang-yen ching X #£ bk ® (Daishogon kyo): 371— 

372: Divakara’s Ch. trans. Lalitavistara 

Fén-yang lu 1} 6% %: abbr. title Fén-yang Wu-té ch‘an-shih yit-lu, 

q.v. 

Fén-yang Wu-té ch‘an-shih yii-lu 1) GH He 7S WH GE BR (Fun yo Mutoku 
zenji goroku); Fén-yang lu i} i % (Fun yo roku): 12, 158, 

355-356 

Féng-hsiteh ch‘an-shih yit-lu JB 7X We (ili a && (CFuketsu zenji goroku): 

272; quoted, 271 

Fo-chiao pien-nien t‘ung-lun i #& wi F x6 am: abbr. title Lung-hsing 

fo-chiao pien-nien t‘ung-lun, q.v. 

Fo-kuo Yiian-wu ch‘an-shih pi-yen lu (6 5 (Bi 5 mH GID Et aR BR CBukka 
Engo zenji hekigan roku); Pi-yen lu %4 Be & (Hekigan roku): 

13, 28, 49, 161, 162, 163, 251, 259, 260, 265, 268, 273, 282, 

356-358, 362, 366, 379, 426; quoted, 48, 49, 55, 59, 61, 71, 

260, 274, 276, 277, 283, 294, 295-296, 309, 317, 319, 322 

Fo-kuo Yitan-wu Chén-chiieh ch‘an-shih hsin-yao ib 5 (A {5 iS ot 
fii 0» 2 (Bukka Engo Shinkaku zenji shin’ yo); Ytian-wu hsin- 

yao al {S10 2 (Engo shin’ yd): 163, 358-359, 432 

Fo-shuo fang-téng po-ni-yiian ching i ae Ti & A Ve MK (Bussetsu 

hodo hatsunaion gyd): 376-377. Dharmaraksa’s Ch. trans. 

Mahaparinirvana-sttra 

Fo-shuo Wéi-mo-chieh ching i it #€ PE ai ®& (Bussetsu Yuimakitsu 
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kyo): 281, 423. Earliest Ch. trans. Vimalakirti-nirdesa 

Fo-tsu li-tai t‘ung-tsai {p iH FE {X i # (Busso rekidai tstisai): quoted, 

187 

Fo-yiin t‘ung-chi (i # ii cd: alt. title Lung-hsing fo-chiao pien-nien 

t‘ung-lun, q.v. 

Four Section Vinaya: idem Ssu-fén li, q.v. 

Fu-chou Ts‘ao-shan Pén-chi ch‘an-shih # M\ &§ iL AS BE fe AM (Bushi 

Sozan Honjaku zenji): 429. In Wu-chia yii-lu 

“Fu daishi den” {@ A at f#: idem “Fu ta-shih chuan,” q.v. 

Fu daishi goroku {@ K + i &: see Shan-hui ta-shih yi-lu 

“Fu ta-shih chuan” {A a (# (Fu daishi den): 391. In Shan-hui 

ta-shih yii-lu 

Fu ta-shih yii-lu t& K — a8 &: alt. title Shan: hui ta-shth yii-lu, q.v. 

Fugen bosatsu gyo bon % '% 4 i fT fa: idem P‘u-hsien p‘u-sa hsing 

pin, q.v. 

Fuketsu zenji goroku Jil 7< i fii a &: idem Féng-hsiieh ch‘an-shih 

ytt-lu, q.v. 

Fun'yo Mutoku zenji goroku 13) i RR f i fh HB: idem Fén-yang 

Wu-té ch‘an-shih yii-lu, q.v. 

Fun yo roku v3 BH BR: see Reaseng Wu-té ch‘an-shih yi-lu 

Fué kokushi Genju-an shingi *% Wé wl fii 40 FE JAS 7 Bl: idem P‘u-ying 

kuo-shith Huan-chu-an ch‘ing-kuet, q.v. 

“Fushinki ron” 4 iB 2 if: idem “Pu-chén-k‘ung lun,” q.v. 

Futo roku 7% k &&: see Chia-t‘ai p‘u-téng lu 

Fuyé kyo %% 2: idem P‘u-yao ching, q.v. 

Gandavytha-sittra: 184, 338, 340-341. For Ch. trans. see Ta-fang- 

kuang fo-hua-yen ching: Ju pu-ssu-i chieh-t‘o ching-chieh; 

P‘u-hsien hsing-yiian p‘in. See also Avatamsaka-sitra 

Geju Si: of Hakuin Ekaku: 368. See also Chieh-sung 

“Genchumei” % #1 #%: idem ‘“‘Hstian-chung-ming,” q.v. 

Genju-an shingi 4J (E }& if Bi: see P‘u-ying kuo-shih Huan-chu-an 

ch‘ing-kuei 

Gento itt fi: see Wu-téng yen-t‘ung 

Gesan {fj &: idem Chieh-tsan, q.v. 

Gobun ritsu Fi. 5} @: see Mi-sha-sé-pu [ho-hsi] wu-fén li 

Goi no ju t. (i Bi: see Tung-shan wu-wéi sung 
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Goi kenketsu Ti. fl Mak: see Tung-shan wu-wéi hsien-chiieh 

Goke goroku #. R #8 &K: idem Wu-chia yit-lu, q.v. 

Goke sanshé yoro mon 1. KS # B BPA: 220, 359-360 

Goke shoju san FH. RiIER B: idem Wu-chia chéng-tsung tsan, q.v. 

“Gosho ron” fH HE ai: idem ‘“Wu-hsing lun,” q.v. 

Goshi genrytizu Ti. 8 Ui Hit lal: idem Wuw-tsung yitan-liu-t‘u, q.v. 

Gosha roku F. 7 &: see Wu-chia yit-lu 

Goto egen #.3% @ 7c: idem Wu-téng hut-yiian, q.v. 

Goto gento 4. %% fe #6: idem Wu-téng yen-t‘ung, q.v. 

Goto genté gewaku ron Fi. Ki bike ii We RS ii: idem Wu-téng yen-t‘ung 

chieh-huo lun, q.v. 

Goto roku th. é &: idem Wu-téng lu, q.v. 

“Hachidainingaku” “\K A %: 396. In Shobégenzé 

Hannya haramitta shingyo WK 7 i Ht B & i>: idem Po-jo po-lo- 
mi-to hsin-ching, q.v. 

Hannya haramitta shingyo jikisetsu Wk 45 i i BK & 1b KK IB BH: idem 
Po-jo po-lo-mi-to hsin-ching chih-shuo, q.v. 

“Hannya muchi ron” A 4 #€ A ii: idem “Po-jo wu-chih lun,” q.v. 

Hannya shingyo ik Gob: see Po-jo po-lo-mi-to hsin-ching 

“Haso ron” #¥ #4 a: idem P‘o-hsiang lun,” q.v. 

Heart Sutra: see Prajnaparamita-hrdaya-siitra; Mo-ho-po-jo po-lo- 

mi ta-ming-chou ching, and Po-jo po-lo-mi-to hsin-ching 

Hekigan roku #4 Wi 8: see Fo-kuo Yiian-wu ch‘an-shih pi-yen lu 

Hennen tsiron ii F iti iti: see Lung-hsing fo-chiao pien-nien t‘ung- 

lun 

Ho-tsé ta-shih hsien-tsung chi fej MX fii $3 #6 (Kataku daishi 

Renju ki): 395-396 

Hoen zenjt goroku ik (8 mH fii a &: idem Fa-yen ch‘an-shih yii-lu, 
q.v. 

Hogo t& if: of Daito Kokushi: 354; of Hakuin Ekaku: 368. See 
also Fa-yit 

Hoke kyo t& #2: see Miao-fa lien-hua ching 

Hoko daishogon kyo Fi BX HE lk M: idem Fang-kuang ta-chuang- 
yen ching, q.v. 

Hokyo zammai # Gi = WK: idem Pao-ching san-méi, q.v. 
Honzamban % | Wi (ed. of Shébogenzd): 397 
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Horin den ¥ tk (§: idem Pao-lin chuan, q.v. 

Hozo ron ¥ Hm ai: idem Pao-tsang lun, q.v. 

Ardaya-siitra: see Prajnaparamita-hydaya-siitra 

Hsiao-ts‘an /\\B (shosan): of Fén-yang Shan-chao: 355; of Yiian- 

wu K‘o-ch‘in: 432, See also Shdsan 

Hsien-yit ching Bi&K (Kengu kyo): 238. Ch. trans. Damamika- 

sutra 

Hsin-ching 14: abbr. title Pojo po-lo-mi-to hsin-ching, q.v. 

“Hsin-ching sung” i #€ M4 (Shingyo ju): 398. In Shoshitsu rokumon 

“Hsin-féng-yin” $f @ I4 (Shimpogin): 418. In Inshii Tozan Gohon 

zenjt goroku (Shigetsu Text) 

Asing-lu {i && (anroku): of Lin-chi Lhsiian: 347; of Shih-shuang 

Ch‘u-yiian: 420 

Hsiu Hua-yen ao-chih wang-chin huan-yiian kuan (& #8 i BG 
am Ut UBL CSha Kegon oshi mojin gengen kan): quoted, 183 

Hsit ch‘uan-téng lu 818 R&R (Zoku denté roku): 360-361; quoted, 
158-159, 171 

Hsii-k'ai ku-tsun-su yit-yao #4 bA H & fa HE (Zokkai kosonshuku 
goyo); Hsii-k‘an ku-tsun-su yi-yao Tl 4h @& (4 #8 Bi (Zokkan 
kosonshuku goyo); Hst ku-tsun-su yii-yao iu & is 3 BE (Zoku 
kosonshuku goyo): 266, 369-370, 420. 

Hisii-k‘an ku-tsun-su yii-yao tll & @& fa ch B: alt. title Hsi-k‘ai ku- 
tSun-su yu-yao, q.V. 

Hsii kao-séng chuan * i (8 1% (Zoku kosd den): 399; quoted, 373 
sit ku-tsun-su yii-yao S15 @& {4 # BZ: abbr. title Hsa-kai ku-tsun- 

Su yu-yao, q.V. 

Hsii-t‘ang ho-shang yit-lu iit #0 ii G8 B& (Kido oshoé goroku); Hsit- 
tang lu Sit *£ $k (Kido roku): 207, 361-362, 404; quoted, 207 

Asii-t‘ang lu ii, ® &&: abbr. title Hsi-t‘ang ho-shang yit-lu, q.v. 
HAsii-t‘ang lu: tai-pieh sii = 8 {X Gl) (Kidd roku: daibetsu): 28, 207, 

361, 362, 434. In Hsii-t‘ang ho-shang yii-lu 

Hsit-téng lu ®t Bk: abbr. title Chien-chung Ching-kuo hsii-téng 

YR OPNE 

“Hstian-chung-ming” %& FH 4% (Genchimei): 418. In Insha Tozan 
Gohon zenji goroku (Shigetsu Text) 

“Hstieh-mo lun” fil I i CKetsumyaku ron): 399; quoted, 230. In 
Shoshitsu rokumon 
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Hsieh-tou Ch‘ung-hsien yirlu & & i i Faw: alt. title Ming-chiieh 

ch‘an-shih vyit-lu, q.v. ‘ 

Hsiteh-tou lu & & %&: alt. title Ming-chiieh ch‘an-shih yiclu, q.v. 

Hsieh-tou po-tsé sung-ku & A MM CSetcho hyakusoku juko); 

Hsueh-tou sung-ku & BAH (Setché juko); Po-tsé sung-ku A 

fll S94 CAyakusoku juko): 12, 13, 160, 356, 357, 362, 379, 434 

Hsiteh-tou sung-ku %& BAH: abbr. title Hsteh-tou po-tsé sung-ku, 

q.v. 

Hua-yen ching # ji ®: abbr. title Ta-fang-kuang fo-hua-yen ching 

and Ta-fang-kuang fo-hua-yen ching: Ju pu-ssu-t chieh-t‘o 

ching-chieh; P‘u-hsien hsing-ytian pin, q.v. See also Avatam- 

saka-sutra and Gandavytha-sutra 

Hua-yen-ching su 4 ik fi (Kegon-kyo sho): 185 

Hua-yen i-ch‘éng shih-hsiian-mén #8 fe — FE + KPY (Kegon ichijo 

jugemmon): 261 

Hua-yen wu-chiao chih-kuan HE fie Ti Bt 1k Bl (Kegon gokyo shikan): 

261 

Huan-chu-an ch‘ing-kuei J f |4i tf Bi: abbr. title P‘u-ying kuo-shih 

Huan-chu-an ch‘ing-kuet, q.v. 

Huang-po Tuan-chi ch‘an-shih Wan-ling lu 3% 88 i Us We fib We, WE SR 

(Obaku Dansai zenji Enryé roku): Wan-ling lu ¥i be & (Enryo 

roku): 153, 362-363; quoted, 154 

Idem: Ssu-chia yii-lu text: 363, 407 

Hui-yiian @ 7c: abbr. title Wu-téng hu-yian, q.v. 

Hung-chih ch‘an-shih kuang-lu Zz #4 il fifi 1 && (Wanshi zenji koroku); 

Hung-chih kuang-lu %& #8 & (Wanshi koroku); Hung-chih lu 

42 28% (Wanshi roku): 171, 363-364; quoted, 172 

Hung-chih kuang-lu % #1 &: abbr. title Hung-chih ch‘an-shth 

kuang-lu, q.v. 

Hung-chih lu #& #4 %: abbr. title Hung-chih ch‘an-shih kuang-lu, 

q.v. 

Hung-chou Po-chang-shan Ta-chih ch‘an-shth yi-elu BM ARIK 

en 7 fil 8B (Kosha Hyakujozan Daichi zenji goroku): 407. 

In Ssu-chia yit-lu 

Hyaku ron f ii: idem Po-lun, q.v. 

Hyakujo kéroku & % BK: idem Po-chang kuang-lu, q.v. 

Hyakusoku juko #8 SJ Sih: see Hsiteh-tou po-tsé sung-ku 
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I ching &®& (Eki kyo); Book of Changes; also known as Chow-i 

Kl B (Shueki): 39, 216, 364-365, 380; quoted, 248 
Inshii Obakuzan Dansai zenji denshin hoyd 4 M\ # & (Ly) Bi BE i li 

fF 0 8 2: idem Yén-chou Huang-po-shan Tuan-chi ch‘an-shih 
ch‘uan-hsin fa-yao, q.v. 

Inshu Tozan Gohon zenji goroku % N\ ile il) a AS we fii 3B H&K; Tozan 
daishi goroku i (li X tii # Be; Tozan goroku ili (l) #8 %& (Shige- 
tsu Text): 298, 379, 417-418; quoted, 68, 296-298, 318 

Inzan roku be |) $: 222, 365. See also INDEX TO TRANSLATIONS 

AND MODERN WORKS 

Jén-t'ien yen-mu A XK lik A (Ninden gammoku): 152, 309, 312, 359, 

365 

The Jeweled-mirror Samadhi: idem Pao-ching san-méi, q.v. 

Jimyo osho goe goroku 3& i fl ii HB #4 Be: see Tzx‘u-ming ch‘an- 

shih wu-hui chu-ch‘th yit-lu 

Jimyo roku %& "W\ &: see Tz‘u-ming ch‘an-shih wu-hui chu-ch‘ih yit-lu 

Jimyo shike roku %& i AB: idem Tz‘u-ming ssu-chia lu, qv. 

Jimyo zenji goe juji goroku 3& BA ik hi H&E RAB BR: idem Te‘u- 

ming ch‘an-shih wu-hui chu-ch‘ih yii-lu, q.v. 

“Jirikio kesshi bon” #*& J £ tft iti fh: idem “Tz‘u-li-wang hsiieh-shih 
pin qe: 

Jo agon kyo fe li] RM: idem Ch‘ang a-han ching, qv. 

Jodo +."%: of Daido Kokushi: 355. See also Shang-t‘ang 

Joron “€ ii: idem Chao-lun, q.v. 
Joshi osho goroku #8 )\\ fl ij a &&: see Chao-chou Chén-chi ch‘an- 

shih yii-lu 

Joshi roku 8 N\ &&: see Chao-chou Chén-chi ch‘an-shih yii-lu 

Joshi Shinsai zenji goroku #8 N\ i BR itd Git GBB: idem Chao-chou 
Chén-chi ch‘an-shih yit-lu, q.v. 

“Joshua Shinsai zenji gyojo #8 )N iS 8% me i f7 HR: idem Chao-chou 
Chén-chi ch‘an-shih hsing-chuang,”’ q.v. 

Joshi soshi goroku #8 )\\ iH fii a B: see Chao-chou Chén-chi ch‘an- 

shih yit-lu” 

“Jotai bosatsu bon” ii Mi # We fim: idem “Ch‘ang-t‘i p‘u-sa p‘in,” q.v. 

“Ju-fa-chieh p‘in” A #& #4 (Nythokkai bon): 323, 339, 340-341. 

In Avatamsaka-siittra. See also Gandavytha-sitra 
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Ju Léng-chieh ching At MRK (Nyt Ryoga kyo): 374. Bodhi- 

ruci’s Ch. trans. Lankavatara-sutra 

Jugyizu ju + [al Si: idem Shih-niwt‘u sung, q.v. 

Jui-chou Tung-shan Liang-chieh ch‘an-shih ii MN ial WU Be fy ee Bh 

(Zuishi Tozan Rydkai zenji): 429. In Wu-chia yii-lu 

Jui-chou Tung-shan Liang-chieh ch‘an-shih yit-lu Fic M\ ied WU BE OT ie 

fii 3 B (Zuisha Tozan Rydkai zenji goroku); Tung-shan yii-lu 

i (| 3 & (Toézan goroku) (Yii-féng Text): 416. Idem Jui-chou 

Tung-shan Liang-chieh ch‘an-shih, in Wu-chia yii-lu 

Juji kyo + th: see Dasabhimika-sutra 

Juju ritsu + ii #2: idem Shih-sung li, q.v. 

Juko Site: of Daité Kokushi: 366, 387; of Hakuin Ekaku: 368. 

See also Sung-ku 

Juko hyakusoku 74 G sll: idem Sung-ku po-tsé, q.v. 

Jukoku kosonshuku goroku % Xi & a #4 &: idem Ch‘ung-k‘o ku- 

tsun-su yii-lu, q.v. 

“Janiji ka” + — RH: idem “Shih-érh-shih ko,” q.v. 

Kaiankokugo th @ Ml Gi: 366-367, 388, 434 

Kaien fusetsu Bi %é 4 #: abbr. title Sokké roku kaien fusetsu, q.v. 
Kaisan Shidé Bunan anju zenji anroku [id (Ll 2B x8 Re ME AE Ee Bi 

{3 &R: 220, 367 

Kamben i $#: idem K‘an-pien, q.v. 

Kan muryojubutsu kyo Wi Re st ee Hb KW: idem Kuan wu-liang-shou-fo 

ching, 4q.v. 

“Kankin bo” @  #: 360. In Goke sansho yoro mon 

Kannon gyo 1% &: see Kuan-shih-yin p‘u-sa p‘u-mén p‘in 

Kanzan shi Sendai kimon % (li # ld $2 ac i: 317; quoted, 317 

Kanzeon bosatsu fumon bon #38 tht = & we 2%] FY ak: idem Kuan-shth- 

yin piu-sa p'u-mén pin, q.v. 

K‘an-pien 4 #f (Ramben): of Lin-chi I-hstian: 347; of Shih-shuang 
Ch‘u-yiian: 420; of Yiin-mén Wén-yen: 433 

Kao-féng ho-shang ch‘an-yao & l& #0 i it 2! (Koho osho zen’yo): 
246; quoted, 246-247, 256 

Katai fut roku #4 & ¥% k BR: idem Chia-t‘ai p‘u-téng lu, q.v. 

Kataku daishi kenjit ki fat #2 X fii Bi AR acd: idem Ho-tsé ta-shih hsien- 

tsung chi, q.v. 
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Katto shu $3 i : abbr. title Shimon katté shi, q.v. 

Kegon gokyo shikan #2 jie H. ®& 1b Bi: idem Hua-yen wu-chiao chih- 

Ruan, q.v. 

Kegon ichijo jugemmon ¥ lik — Fe+ X%& Pl: idem Hua-yen i-ch‘éng 
shih-hsian-mén, q.v. 

Kegon kyo # lik &: see Ta-fang-kuang fo-hua-yen ching and Ta- 

fang-kuang fo-hua-yen ching: Ju pu-ssui chieh-t‘o ching-chieh; 

P‘u-hsien hsing-ytian p‘in 

Kegon-kyo sho ¥ i 6 Gi: idem Hua-yen-ching su, q.v. 

Keiso dokuzui Hii # %& 8: 63, 299, 323, 367-368; quoted, 63-72 

Keiso dokuzui shui Fii #8 & S874 3B: 368 

Keitoku dento roku i 8 (8% &&: idem Ching-té ch‘uan-téng lu, q.v. 

Kenchu Seikoku zokuto roku 2 A ii Bl Ri RE Bk: idem Chien-chung 

Ching-kuo hsii-téng lu, q.v. 

Kengu kyo ® i& &: idem Hsien-yit ching, q.v. 

“Ketsumyaku ron” ffl Jit i idem ‘‘Hsiieh-mo lun,” q.v. 

Kido osho goroku iit * #0 4 #8 Bk: idem Hsi-t‘ang ho-shang yii-lu, 

q.v. 
Kido roku lite = &: see Hsi-t‘ang ho-shang yii-lu 

Kido roku: daibetsu Wie * #: f& Bll: idem Hsé-t‘ang lu: tati-pieh, 

q.v. 
Kinryo Shoryo-in Bun’ eki zenji % BE te Ua Ge MC 4 TH Gi: idem Chin- 

ling Ch‘ing-liang-yiian Wén-i ch‘an-shih, q.v. 

Kissa yojo ki "4 # “EF ad: 196 

Koho osho zen’yo & lé FO if #8: idem Kao-féng ho-shang ch‘an- 

yao, q.v. 
Kongo hannya haramitsu kyo 3 il AR A Be He BE KE. idem Chin-kang 

pozo po-lo-mi ching, q.v. 

Kongo ketsugi & jill R : idem Chin-kang chiteh-t, q.v. 

Kongo kyo < tl) ®&: see Chin-kang po-jo po-lo-mi ching 

Konjishi sho < fifi $ #; idem Chin-shth-tzu chang, q.v. 

Konkomyo kyo 96 48: idem Chin-kuang-ming ching, q.v. 
Konkémyé saisho-6 kyo 46 85 $16 EK: idem Chin-kuang-ming 

tsui-shéng-wang ching, q.v. 

Koshi Hyakujozan Daichi zenji goroku #& IN AK WA $8 Ae AM a 
$: idem Hung-chou Po-chang-shan Ta-chih ch‘an-shth yit-lu, q.v. 

Kosonshuku goroku & & {A #8 &&: see Ch‘ung-k‘o ku-tsun-su yi-lu 
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Kosonshuku goyo 7h @ {f #8 8: idem Ku-tsun-su yii-yao, q.v. 
Koto roku i i &&: see Tien-shéng kuang-téng lu 

Kozei Baso Doitsu zenji goroku 7. 14 % ih 34 — i fii a BH: idem 
Chiang-hsi Ma-tsu Tao-i ch‘an-shih yii-lu, q.v. 

Koézen Daito kokushi yuikai FA fl K Ki BA fill wh: 236, 368, 434; 

quoted, 38 

Kozen gokoku ron $4 it # 4 jini: 196 

The Ku-tsun-su Collections: 369-371 
Ku-tsun-su yit-lu th & fa #8 &&: abbr. title Ch‘ung-k‘o ku-tsun-su ‘yit- 

WO. 

Ku-tsun-su yit-yao 4h @ 74 if 2 (Kosonshuku goyo): 345, 369. 
Ku zoshi % & i: 79 

Kuan-shih-yin p‘u-sa p‘u-mén pin #i th 2 2 2S PA ah (Kanzeon 
bosatsu fumon bon); Kuan-yin ching #17 (Kannon gyo); 

Kuan-yin Sutra: 26, 336-337, 390. Kumiérajiva’s Ch. trans. 

Avalokitesvara-sitra 

Kuan wu-liang-shou-fo ching #13 st BR (Kan murydjubutsu 

kyo); Dhyana Sutra: 173, 174, 384-385 

Kuan-yin ching #47 &: abbr. title Kwan-shih-yin p‘u-sa p‘u-mén 

pos mea O ie 

Kuan-yin Sutra: see Kuan-shih-yin p‘u-sa p‘u-mén pin 

Kuang-téng lu J# '& &&: abbr. title Ten-shéng kuang-téng lu, q.v. 

“Kusha” 4) #: 434. In Zudokko (Zokuhen) 

Lalitavistara: 371, 377. For Ch. trans. see P*u-yao ching and 

Fang-kuang ta-chuang-yen ching 

Lankdavatara-siitra: 53, 187, 192, 242, 270, 272, 372-373. For Ch. 

trans, see Léng-ch‘ieh a-pa-to-lo pao ching, Ju Léng-ch‘ieh 

ching, and Ta-ch‘éng ju Léng-ch‘ieh ching 

Lao-tzu & ¥- (Roéshi): 281 

Larger Sukhavati: see Sukhdavati-vyiha [Larger] 

Lé-tao ko 38 %& (Rakudé ka): 257; quoted, 257 

Léng-ch‘ieh a-pa-to-lo pao ching % (i Wl BR & He FR (Rydga abat- 
tara ho kyo); Léng-ch‘ieh ching ¥; tm ®& (Rydga kyd): 242, 270, 
373-374. Gunabhadra’s Ch. trans. Lankadvatdara-sitra 

Léng-ch‘ieh ching 1% MM ®&: abbr. title Léng-ch‘ieh a-pa-to-lo pao 
ching, q.v. 
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Léng-chiieh shih-tzu chi *% (hii @ id (Ryoga shiji ki): 399 

Lien-téng i: abbr. title Tsung-mén lien-téng hui-yao, q.v. 

Lien-téng hui-yao ‘i & : abbr. title Tsung-men lien-téng hui- 

yao, q.v. 
Lin-chi Hui-chao ch‘an-shih yii-lu fii #8 #8 '@ if fil Ga Bk (Rinzai Esho 

zenji goroku): 407. In Ssu-chia yii-lu 

Lin-chi lu fi 38 &: abbr. title Chén-chou Lin-chi Hui-chao ch‘an-shih 

yit-lu, q.v. 

Lin-chi tsung-chih fi 985 CRinzai shishi): 428. In Wu-chia 

yit-lu 

Liu-tsu ta-shih fa-pao t‘an-ching * iid X fifi H FE HB RK (Rokuso daishi 

hobé dankyo); Liu-tsu t‘an-ching 7\ Tih 38 CRokuso dankyo); 

T‘an-ching %8 (Dankyo); Sixth Patriarch’s Platform Sutra; 

Platform Sutra: 168, 228, 248, 403-404; quoted, 67,315, (Yiian 

Text) 

Liu-tsu t‘an-ching 7S ii #4: abbr. title Liw-tsu ta-shih fa-pao t'an- 

ching, q.v. 

Lo-ching Ho-tsé Shén-hui ta-shih yit %& FF tai HH awh @ X fl aa CRakuker 

Kataku Jinne daishi no go): 396 

Lo-yang ch‘ieh-lan chi ¥%&% ®4 #2 #2 (Rakwyd garan ki): 236 

Lotus Sutra: see Saddharmapundarika-sitra and Miao-fo lien-hua 

ching 

Lung-hsing fo-chiao pien-nien t‘ung-lun M B th 2 ti F iG ai (Rywko 

bukkyo hennen tsiron); Fo-chiao pien-nien t‘ung-lun 6 2 iia F 

ii Mi (Bukkyo hennen tsuron),; Pien-nien t‘ung-lun i AE iE a 

(Hennen tstiron); Lung-hsing fo-yiin t‘ung-lun Wa 5 Ob 3 3 ati 

(Ryuko butsuun tsuron); Fo-yiin t‘ung-chi OB $46 3H acd (Butsuun 

tsuki): 254, 374-376; quoted, 254 

Lung-hsing fo-yiin t‘ung-lun \& 98 #4 3H si: abbr. title Lung-hsing 

fo-chiao pien-nien t‘ung-lun, q.v. 

Ma-tsu ssu-chia lu F% ii PY RK Bk: alt. title Ssu-chia-yi lu, q.v. 

Mahdparinibbana-suttanta: 376 

Mahdparinirvana-sutra; Nirvana Sutra: 229, 303, STO 3 (0. 

For Ch. trans, see Fo-shuo fang-téng po-ni-yiian ching and 

Ta-po-nieh-p‘an ching 

Mahaprajnaparamita-Sastra: 320, For Ch. trans. see Ta-chih-tu lun 
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Mahaprajnaparamita-sitra: 237. For Ch. trans. see Mo-ho-po-zjo 

po-lo-mi ching and Ta-po-jo po-lo-mi-to ching 

Mahasdanghika-vinaya: for Ch. trans. see Mo-ho-séng-ch li 

Mahavaipulya buddhavatamsaka-sitra: restored Skr. title Avatam- 

saka-sutra, q.v. 

Mahdavairocana-siitra: for Ch. trans. see Ta-p‘i-lu-ché-na ching 

Mahayana-siitralamkara: 377-378. For Ch. trans. see Ta-ch‘éng 

chuang-yen-ching lun 

Mahisasaka-vinaya: for Ch, trans. see Mi-sha-sé-pi [ho-hsi] wu-fén 

lit 

Makahannya haramitsu daimyoju kyo PE R) Ae i WHE BE K FAST 

idem Mo-ho-po-jo po-lo-mi ta-ming-chou ching, q.v. 

Makahannya haramitsu kyo PE #4 i Ai WZ HE BK: idem Mo-ho-pojo 

po-lo-mi ching, q.v. 

Makashikan FS #3 1: #1: idem Mo-ho-chih-kuan, q.v. 

Makasogi ritsu FE #4 (¢ i Gt: idem Mo-ho-séng-chi lit, q.v. 

Mi-sha-sé-pu [ho-hsi| wu-fén lit i YD SE HB LAN BR] Te 5} Ht (Mishasokubu 

[wakei| gobunritsu); Wu-fén li 4.4548 (Gobunritsu): 425. 

Ch. trans. Mahisdsaka-vinaya 

Miao-fa lien-hua ching > tk 3 #2 (Myohd renge kyo): Fa-hua 

ching tk 3 # (Hoke kyo); Lotus Sutra: 23, 178, 188, 189, 210, 

211, 303, 320, 336, 390; quoted, 320. Kuméarajiva’s Ch. trans. 

Saddharma-pundarika-sitra 
Miao-fa-lien-hua ching hsiian-i Wh tk 3 4 KH (Myohorenge-kyo 

gengi): 320 

Miao-li yiian-ch‘éng-kuan it) ¥E (A BG (MM yori enjokan): 185 

Ming-chiieh ch‘an-shih yii-lu 1A St it# bi 38 & (Myogaku zenji goroku); 

Hsiieh-tou Ch‘ung-hsien yit-lu == & i 8 GB (Setcho Juken 
goroku); Hsiieh-tou lu = &&% (Setchd roku): 160, 378-379, 

387; quoted, 72, 323 

Ming-pén ch‘an-shih tsa-lu WV) A ii fili HEB: abbr. title T‘ien-mu 
Ming-pén ch‘an-shih tsa-lu, q.v. 

Mishasokubu [wakei| gobun ritsu ‘ ¥> 3€ # A RE] 4 HE: idem 
Mi-sha-sé-pu [ho-hsi] wu-fén lu, qv. 

Mo-ho-chih-kuan P& #1 it 81 (Makashikan): quoted 70, 321 
Mo-ho-po-jo po-lo-mi ching FE 3 At Fi 0% He BK (Makahannya hara- 

mitsu kyo): 237, 281. Kuméarajiva’s Ch. trans. Mahdaprajia- 
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paramita-sutra 

Mo-ho-po-jo po-lo-mi ta-ming-chou ching [BE #4 fit 45 We HE BK BA 
(Makahannya haramitsu daimydju ky6d): 382. Kumarajiva’s 

Ch. trans. Prajiapdramita-sitra 

Mo-ho-séng-chi li FE #4 (@ i 4! (Makaségi ritsu): 425. Ch. trans. 
Mahasanghika-vinaya 

Mgt myo kyo fF tb) RK: 270; quoted, 53. See also INDEX TO 

TRANSLATIONS AND MODERN WORKS 
Mujinto ron $i dk iti: abbr. title Shamon mujinté ron, q.v. 
Mukusho kyo #& $5 FER: see Shuo Wu-kou-ch‘éng ching 

Miulasarvastivadin-vinaya: 177 

Mumon osho goroku #€ F) #0 i a B: idem Wu-mén ho-shang yii-lu, 

q.v. 
Mumonkan € f'| BA: see Ch‘an-tsung wu-mén-kuan 

Muryoju kyo #& s x ®&: idem Wu-liang-shou ching, q.v. 

Myogaku zenji goroku '¥) t i# (ii i B&: idem Ming-chiteh ch‘an-shih 

yi-lu, q.v. 

Myoho renge kyo th i& 3 36K: idem Miao-fa lien-hua ching, q.v. 

Myohon zenji zatsuroku !\ A ih fil #E Bk: see Tien-mu Ming-pén 

ch‘an-shih tsa-lu 

Myohorenge-kyo gengi tt) ti 3 HE KH HE: idem Miao-fa-lien-hua 

ching hsiian-i, q.v. 

Myori enjokan i> Ff (Bl Bi: idem Miao-li yiian-chéng-kuan, qv. 

Nan-k‘o-méng PA t) & (Nanka no yume): 366 
Nan-tsung tun-chiao tsui-shang ta-ch‘éng mo-ho-po-jo po-lo-mi ching: 

Liu-tsu Hui-néng ta-shih yii Shao-chou Ta-fan-ssu shih-fa t‘an- 

ching PA 7 WB ie Lk K Fe PE Fel A Oe A EM: NW OE KS 

HON K ORS = Hi HE 28K (Nanshi tong yo saijo daijo makahannya 

haramitsu kyo: Rokuso Eno daishi Shoshu Daibonzi ni oite 

seho suru no dankyo): 228, 402; quoted, 231. Tun-huang text 

Liu-tsu ta-shih fa-pao t‘an-ching. 
Nan-yang ho-shang tun-chiao chieh-t‘o ch‘an-mén_ chih-liao-hsing 

tan-yit Fa Ba A El By fe eh PS TL ME BE (Nan’yo oshé ton- 
gyo gedatsu zemmon jikiryosho dango): 394-395, 396 

Nan-yang ho-shang wén-ta tsa-chéng i FA Bi FO ih FA & HE 1K He (Nan’yo 

osho mondo zatché gi): 392-393, 396 
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Nanka no yume Fat #: idem Nan-k‘o-méng, q.v. 

Nanshi tongyé saijé daijo makahannya haramitsu kyo: Rokuso 

Eno daishi Shoshtii Daibon-ji ni oite sehd suru no dankyo FA 

2 Bl Be ie LE AK Fe RE Fe A GR SN HE KFS IK 

ee Se Hi UE HA KK: idem Nan-tsung tun-chiao tsui-shang ta-ch‘éng 

mo-ho-po-jo po-lo-mi ching: Liu-tsu Hui-néng ta-shih yit Shao- 

chou Ta-fan-ssu shih-fa t‘an-ching, q.v. 

Nan’yo oshd mondé zatchd gi PA Bi Fil i FA HE 3%: idem Nan- 

yang ho-shang wén-ta tsa-chéng i, q.v. 

Nan’y6é oshé tongyd gedatsu zemmon jikiryésho dango PA bh ME 

TE Be SF Mee PA TL HE B8 GB: idem Nan-yang ho-shang tun-chiao 

chieh-t‘o ch‘an-mén chth-liao-hsing t‘an-yit, q.v. 

Nehan gyo Vf 8 #&: see Ta-po-nieh-p‘an ching 

“Nehan mumyo ron” 7 4 4 % im: idem “Nieh-p‘an wu-ming lun,” 

q.v. 

Nempyo sambyakusoku fund go h # = & Hil 4A ae a: 198-199 

Nenju sha $5 S42: see Sinmun yomsong chip 
Nenko #74: of Daito Kokushi: 366, 387. See also Nien-ku 

Nenko hyakusoku $& 4 A All: idem Nien-ku po-tsé, q.v. 
Nieh-p‘an ching i % &: abbr. title Ta-po-nieh-p‘an ching, q.v. 
“Nieh-p‘an wu-ming lun” 7 & #® % i (Nehan mumyo ron): 283, 

345-346. In Chao-lun 

Nien-ku #5 th (nenko): in Chia-t‘ai p‘u-téng lu: 348; in Hsi-téng 

lu: 350; of Hsiieh-tou Ch‘ung-hsien: 379; of Hung-chih Chéng- 

chiieh, see Nien-ku po-tsé; of Yiian-wu K‘o-ch‘in: 432. See 

also Nenko 

Nien-ku po-tsé 4475 & ll) (Nenko hyakusoku): 172, 364. In Hung- 
chih ch‘an-shih kuang-lu 

Ninden gammoku A XK fk A: idem Jén-t‘%en yen-mu, q.v. 

Nirvana Sutra: see Mahdaparinirvana-siitra and Ta-po-nieh-p‘an 

ching 

“Nishuw’nya” — ff A: idem “Brh-chung-ju,” q.v. 

Nyt Rydga kyo A. in: idem Ju Léng-ch‘ieh ching, qv. 
“Nyuthokkai bon” A %& A fi: idem “Ju-fa-chieh p‘in,” q.v. 

Obaku Dansai zenji Enryé roku # 8% 0 WE i@ (ili 90 BE SK: idem Huang- 
po Tuan-chi ch‘an-shih Wan-ling lu, q.v. 
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Pao-ching san-méi # % = IK (Hokyo zammai); The Jeweled-mirror 

Samadhi: 63, 166, 185, 298, 299, 310, 319, 379-381, 416, 418, 

434; quoted, 75, 327 

Pao-lin chuan ¥ * (& (Horin den): 351 

Pao-tsang lun Pi #& ii (Hozd ron): 282, 400 

Pi-yen lu %&  ®&: abbr. title Fo-kuo Yiian-wu ch‘an-shih pi-yen lu, 

q.V. 
Pieh-yit 5l| H (betsugo): of Fén-yang Shan-chao: 356; of Hsii-t‘ang 

Chih-yui: 361 
Pien-nien t‘ung-lun i *F i Hi: abbr. title Lung-hsing fo-chiao pien- 

nien t‘ung-lun, q.v. 

Po-chang kuang-lu FR && (Hyakujo kéroku); 407. In Ssu-chia 

yit-lu 
Po-jo hsin-ching i #00: abbr. title Po-jo po-lo-mi-to hsin-ching, 

q.v. 
Po-jo po-lo-mi-to hsin-ching Wk ¥i 32 HEB & 0b ®&: (Hannya haramitta 

shingyod); Po-jo hsin-ching i Fi ib #& (Hannya shingyo); Hsin- 

ching 0 (Shingyo); Heart Sutra: 26, 296, 368, 382-383. 

Hsiian-tsang’s Ch. trans. Prajiapdaramita-hrdaya-sutra 

Po-jo po-lo-mi-to hsin-ching chih-shuo WK i BL HEH & iD MAA oot 

(Hannya haramitta shingyd jikisetsu): 383 

“Po-jo wu-chih lun” Ax #5 #€ Al #i (Hannya muchi ron): 281, 3465. 

In Chao-lun 

Po-lun i #§ (Hyaku ron): 282, Kumiarajiva’s Ch. trans. Sata-Sastra 

Po-tsé sung-ku & fl) M8: abbr. title Hsiieh-tou po-tsé sung-ku, q.v. 

“P*‘o-hsiang lun” B& fA Hi (Hasd ron): 398. In Shoshitsu rokumon 

Prajiaparamita-hrdaya-sitra; Hrdaya-siitra,; Heart Sutra: 336, 

381-382. For Kumi§rajiva’s Ch. trans]. see Mo-ho-po-jo po-lo-mi 

ta-ming-chou ching; for Hsiian-tsang’s Ch. trans. see Pozyo po- 

lo-mi-to hsin-ching 

“Py-chén-k‘ung lun” % i 4 ii (Fushinka ron): 345. In Chao-lun 

The Pure Land Sutras: 383-385 

P‘whsien p‘u-sa hsing p‘in % & 4% B17 i (Fugen bosatsu gyd bon): 

341. See also Avatamsaka-sitra and Gandavyuha-sutra 

P‘wténg lu 3% 6: abbr. title Chia-t‘ai p‘u-teng lu, q.v. 

“P%u-ti pin” # #244 (Bodai bon): quoted, 313-314. In Ta-ch‘éng 

chuang-yen-ching lun 
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“Py-t‘i-ta-mo liieh-pien ta-ch‘éng ju-tao ssu-hsing” # fe = BM FX 

Fe A W4 PY 7 (Bodaidaruma ryakuben daijé nyidd shigysd): 399. 

In Ching-té ch‘uan-téng lu 

P‘u-t%i-ta-mo nan-tsung ting shih-féi lun # $28 3% FE PA ARE fe FP ahi 

(Bodaidaruma nanshi tei zehi ron): 393-394; quoted, 193 

P‘u-yao ching ¥% YE (Fuyod kyo): 253, 371; quoted 253. Dharma- 

raksa’s Ch. trans. Lalitavistara 

P‘u-ying kuo-shih Huan-chu-an ch‘ing-kuei % (6 (fii 4) PE Wis 1 Be 

(Fuo kokushi Genjii-an shingi); Huan-chu-an ch‘ing-kuei J fF 

Ki i BL (Genja-an shingt): 151, 385 

Rakudo ka 4% #8 Hk: idem Lé-tao ko, q.v. 

Rakuyo garan ki ¥% %& tn # #: idem Lo-yang ch‘ieh-lan chi, q.v. 
Rakukei Kataku Jinne daishi no go % i ta ith @ X fih HH: idem 

Lo-ching Ho-tsé Shén-hui ta-shih yit, q.v. 

Rento Iii Ki: see Tsung-mén lien-téng hui-yao 

Renté eyo Sh @ B: see Tsung-mén lien-téng hui-yao 
Rinzai Esho zenji goroku: tii ¥%  9Q we fi ah Bk: idem Lin-chi Hut- 

chao ch‘an-shih yii-lu, q.v. 
Rinzai roku fii #8 : see Chén-chou Lin-chi Hui-chao ch‘an-shih 

yit-lu 

Rinzai shushi fii #% HS: idem Lin-chi tsung-chih, q.v. 

“Rohatsu jisha” [if 7 7%: 360. In Goke sansho yoro mon 
Rokuso daishi hobo dankyo 7 ii X ih t& FE HE MK: idem Liw-tsw ta- 

shih fa-pao t‘an-ching, q.v. 

Rokuso dankyo 7 iii 8 #&: see Liu-tsu ta-shih fa-pao t‘an-ching 

Roshi 4: idem Lao-tzu, q.v. 

Ryoga abattara hé kyo ty Wn fel Bt & HE FR: idem Léng-ch‘ieh a-pa- 

to-lo pao ching, q.v. 

Ryoga kyo t% tm: see Léng-ch‘ieh a-pa-to-lo pao ching 

Ryoga shiji ki tm fii Baa: idem Léng-ch‘ieh shih-tzu chi, q.v. 

Rytiho goroku #é& # if B: abbr. title Rywho kaisan tokushi Kozen 

Daitoé Kosho Shoto kokushi goroku, q.v. 

Rytho kaisan tokushi Kozen Daité Kosho Shoto kokushi goroku: 

He 2 GA iL) ee PR el A RE ey BR TE SE BM fil BH BR; Daitod kokushi go- 

roku XK 6 BM fifi # Bk: Daito roku KER; Rywho goroku fF 

aa 2k: 234, 366, 368, 385-388 
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Ryuko bukkyo hennen tsuron We #8 Hh Be hi TF iG iti: idem Lung-hsing 

fo-chiao pien-nien t‘ung-lun, q.v. 

Rytiké butsuun tsiiron be FR Hh 1 38 ii: see Lung-hsing fo-chiao pien- 
nien t‘ung-lun 

Ryutaku kaiso Jinki Dokumyo zenji nempu #6 7% GA iH ith BS 3) > ite 
fil 42 #: 220, 388 

Saddharma-pundarika; Lotus Sutra: 303, 313, 335, 336, 388-390, 

408. For Kuméarajiva’s Ch. trans. see Miao-fa lien-hua ching 

Saisho-6 kyo i '§ = &: see Chin-kuang-ming tsui-shéng-wang ching 

“Sambo yawa”’ (li & %& #4: idem “Shan-fang yeh-hua,” q.v. 

Sandokai & {a 32: idem Ts‘an-t‘ung-chi, q.v. 

Sarvastivada-vinaya: 177, For Ch. trans. see Shih-sung li 

Sata-Sastra: for Ch. trans, see Po-lun 

Sekiso Soen zenji goroku 4 #4 4# Al ith fii we Be: see Tz‘u-ming ch‘an- 

shih wu-hui chu-ch‘th yii-lu 

Setcho hyakusoku juko = & A Hl) Sith: idem Hsieh-tou po-tsé sung- 
Ru, q.v. 

Setcho Juken goroku = & Mi ih BR: see Ming-chiieh ch‘an-shih 

yii-lu 

Setcho juko = tH: see Hstieh-tou po-tsé sung-ku 

Setcho roku = & %: see Ming-chiieh ch‘an-shih yii-lu 

Setsu Mukusho kyo ih #8 36 BERK: idem Shuo Wu-kuo-ch‘éng ching, 

q.v. 
“Shan-fang yeh-hua”’ (1 & 7% é&§ (Sambo yawa): 153; quoted 4-7 

Shan-hui ta-shih yit-lu * K+ i Bk (Zenne daishi goroku); Fu 

ta-shih yit-lu {@ K + i && (Fu daishi goroku): 264, 390-391; 

quoted, 49, 264-265 

Shang-t‘ang | (jodo): of Fén-yang Shan-chao: 355; of Ta-hui 

Tsung-kao: 409; of Yiian-wu K‘o-ch‘in: 432. See also Jodo 

Shao-chou Yiin-mén K‘uang-chén Wén-yen ch‘an-shih 8 JN 3S PAE 
i AC (E fl ih (Shosha Ummon Kyoshin Bun’en zenji): 429. In 
Wu-chia yii-lu 

“Shashin bon” #4 fa: idem “Shé-shén p‘in,” q.v. 
“Shé-shén p‘in” #4 fa (Shashin bon): 239 

The Shén-hui Sermons: 392-396 

Shibun ritsu V4 453 #2: idem Ssu-fén lit, q.v. 
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“Shih-érh-shih ko” +> — BF 8 (Janiji ka): Chao-chou’s, 344; Yiin- 

mén’s, 433 

Shth-niu-t'u sung + 4 WM (Jtigyizu ju): 434; quoted, 71, 322 

Shih-shuang Ch‘u-yitan ch‘an-shih yi-lu GH BEA RAR: alt. 

title Ts‘u-ming ch‘an-shth wu-hut chu-ch‘th yit-lu, qv. 

Shih-sung la + 3 (Jiu ritsu): 424. Ch. trans. Sarvastivada- 

VINAVA 

Shih-ti ching + 8k: Ch. trans. DaSabhiimika-siitra 

Shike goroku 4 RR: idem Ssu-chia yit-lu, qv. 
Shike roku MRR: see Ssu-chia yit-lu 

“Shimpégin™  & &: idem “Hsin-féng-yin,” q.v. 

Shingyé 8: see Po-jo po-lo-mi-to hsin-ching 

“Shingyd ju” oO XS: idem “Hsin-ching sung,” q.v. 

Shinsan BB: idem Chén-tsan, q.v. 
Shébegensé iE RRR (of Ddgen Kigen): 19, 198, 199, 348, 396— 

397; quoted, 19, 69, 318 

Shobégenzé iE t& §R & (of Ta-hui Tsung-kao): idem Chéng-fa-yen- 

fsang, q.v. 

Shébdogenzé goshé iE & RAH: 396 

Shégongyé ron ¥ER XM: see Ta-ch‘éng chuang-yen-ching lun 

“Shohd monjin sammon goroku” 3&7 FY A 3 Hi SS &: idem “Chu- 

fang mén-jén ts‘an-wén yii-lu,” q.v. 

Shoju Dokyo Etan anju anroku ES & SW RE AR: 215, 220, 
397, 398 

Shoju rojin shi TES A &: 215, 397-398; quoted, 215. See also 

INDEX TO TRANSLATIONS AND MODERN WORKS 

Shojé san iE B: Wu-chia chéng-tsung tsan 

“Shojamon” iE & FA: idem “Chéng-tsung-mén,” q.v. 

Shosan 1})\ 8: of Daid Kokushi: 355. See also Hsiao-ts‘an 

Shoéshitsu rokumon /\)\ 3% Fi; Shoshitsu rokumon shit #)) SF PSR: 

230, 398-399 

Shoshitsu rokumon shi /)\ 3 WFUR: alt. title Shdshitsu rokwmon, 

q.v. 

Shoshi Ummon Kyéshin Bun’en zenji BNSRMERNERNR: 
idem Shao-chou Yitn-mén K‘uang-chén Wén-yen ch‘an-shih, qv. 

Shoyd roku & BR: see Wan-sung lao-jén ping-ch‘ang T*ien-t'ung 
Chiieh ho-shang sung-ku Ts‘ung-jung-an lu 

470 



BIBLIOGRAPHY 

Shi Kegon oshi méjin gengen kan BR BAA GHABAEG@: idem 

Hsiu Hua-yen ao-chih wang-chin huan-yiian kuan, gv. 

Shuieki 8 ZB: see I ching 

“Shihongi” 7% A: idem “Tsung-pén-i,” qv. 

Shimon katté shia ARAB GE; Katté shi BEB: 28, 399-400, 

434; quoted, 44, 60, 248, 288-289 

Shimon mujinté ron 7% 3H 4 Ba; Mujinto ron % di Vi Ze: Toron 
4: 219, 268, 400-401; quoted, 51, 268 

Shimon rento eyo MBA EZ: idem Tsung-mén lien-téng hui- 

yao, LN. 

Shuo Wukouwch’éng ching 4% 5B BE (Setsu Mukushé kyd); Wu- 

hou-ch‘éng ching # $178 (Mukushé kyd): 423-424. Usiian- 

tsang’s Ch. trans. Vimalakirtt-nirdesa 

The Sixth Patriarch’s Platform Sutra: 401-404 

Smaller Sukhavati: see Sukhavati-vyiha {Smaller | 

Stanka @&: idem Ts‘ao-an-ko, qv. 

Sodé shi @#Z&: idem Chodang chip, qv. 
“Sofuku goroku” #42@#ZB: 366, 387. In Ryithé kaisan tokushi 

Kézen Daité Koéshé Shoté kokushi goroku 

Sogen tsiy6 @Y BEB: idem Tsu-ytian t‘ung-yao, 4. 

Ségo bon ### (ed. of Shabégenzd): 396 

Saji #2: idem Chuang-tzu, qv. 

“Sokko roku hydésh6 jogo” BHA ABA RB: 404. In Sokko roku 

kaien fusetsu 

Sokké roku kaien fusetsu BRBABZH B&B; Kaien fusetsu ZY 

#2: 41, 46, 57, 404-405; quoted, 41-43, 46-47, 58 

Song of Zazen: idem Zazen wasan, qv. 

Sénmun yomsong chip @M7E BB (Zemmon nenju shi); Yémsong 

chip 45 BB (Nenju shit): 253, 405-406; quoted, 56, 253, 254, 

278 

Sotei jion GF Hi: idem Tsu-t‘ing shih-yiian, qv. 

Sot6 nishi roku 4 ij —i#: 418 
Sézan goroku 4#\i#B#@ (Gimoku Text): 417 

Ssu-chia lu BAB: abbr. title Ssw-chia yirlu, qv. 
Ssu-chia yirlu 8Y2B (Shike goroku); Matsu ssu-chia lu % 

4. Ye (Baso shike roku); Ssu-chia lu V83ZY (Shike roku): 363, 

406-407 
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Ssu-fén li WG 53 #4 CShibun ritsu); Four-Section Vinaya: 177, 178, 

424-425. Ch. trans. Dharmagupta-vinaya 

Sui-ch‘u-t‘ang shu-mu & #) % & A (Suishodo shomoku): 406 

Suishodo shomoku & #) = # A: idem Sui-ch‘u-t‘ang shu-mu, q.v. 

Sukhavati-vyuha [|Larger|; Larger Sukhavati: 172-173, 174, 383. 

For Ch. trans. see Wu-liang-shou ching 

Idem [Smaller]; Smaller Sukhavati: 173, 174, 384, For Ch. trans. 

see A-mi-t‘o ching 

Sung-ku Sth (juko): in Chia-t‘ai p‘u-téng lu: 348; in Hsii-téng lu: 

350; of Fén-yang Shan-chao: 356; of Hsiieh-tou Ch‘ung-hsien, 

see Hstieh-tou po-tsé sung-ku; of Hung-chih Chéng-chiieh, see 

Sung-ku po-tsé; of Yiian-wu K‘o-ch‘in: 432. See also Juko 

Sung-ku po-tsé 24 E Sl (Juko hyakusoku): 171, 172, 364, 425. 

In Hung-chih ch‘an-shih kuang-lu 

Suvarna-prabhasa-sutra: 407-408. For Ch. trans. see Chin-kuang- 

ming ching and Chin-kuang-ming tsui-shéng-wang ching 

Ta-ch‘éng chuang-yen-ching lun XK Fé © ie ii (Daijo shogongyé 

ron); Chuang-yen-ching lun $£ ik ii (Shégongyo ron): 314, 

315, 378; quoted, 67, 313-314. Ch. trans. Mahdaydana-sitra- 

lamkara 

Ta-ch‘éng ju Léng-ch‘ieh ching K A I (Daijé nyt Ryéga 

kyo): 374. Siksananda’s Ch. trans. Lankdvatdra-sitra 

Ta-chth-tu lun XK #8 HE ii (Daichido ron): 320. Ch. trans. Maha- 

prajnaparamita-sastra 

Ta-chuang-yen ching X 4 i : abbr. title Fang-kuang ta-chuang- 

yen ching, q.v. 

Ta-fan-t‘ien-wang wén-fo chiieh-i ching K 3K K = fd Wb BK (Dai- 
bontenno mombutsu ketsugi kyo): 152 

Ta-fang-kuang fo-hua-yen ching XK Fi BK Wb HE RK ~(Dathoko butsu- 

kegon kyo); Hua-yen ching ¥ ie # (Kegon kyo); Wreath Sutra: 

“Old Trans.” (chiu-i # # kuyaku), in 60 chiian: 179, 180, 181, 

182, 184, 260, 261; 323, 338-339, 340, 341: “New Trans.” 

(hsin-i # w shin’yaku), in 80 chitan: 180, 181, 183, 254, 323, 

339-340, 341; quoted, 254. Ch. trans. Avatamsaka-sitra 

Ta-fang-kuang fo-hua-yen ching: Ju pu-ssu-i chieh-t‘o ching-chieh; 

P‘u-hsien hsing-yiian p‘in K Fi BK WB HE ie RK: A AK AS RR fe lt BS 
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FH; WS EB fy ii ih (Daihokobutsukegon kyo: Nyi fushigi gedatsu 
kyogai; Fugen gyogan bon): Hua-yen ching %! i ® (Kegon 
kyo): 184, 340-341. Ch. trans. Gandavytha-sitra 

Ta-hui Chiieh ch‘an-shih: p‘u-shuo XK #8 %t ii (ii 2%% 3 (Daie Kaku 
zengt fusetsu); Ta-hui pu-shuo XK #824 at (Daie fusetsu): 165, 
408-409, 410 

Ta-hui lu XK & 8k: abbr. title Ta-hui P‘w-chiieh ch‘an-shih yit-lu, q.v. 
Ta-hui P‘u-chiieh ch‘an-shih tsung-mén wu-k'u K #8 2% Bb ii fii SPY 

i li (Date Fukaku zenji shiimon buko); Ta-hui wu-kiu *K #8 # 
li (Date buko): 165, 410-411 

Ta-hui P‘u-chiieh ch‘an-shih yii-lu K #% *% BF if (ili HB (Daie Fukaku 
zenjt goroku); Ta-hui yii-lu K # G8 8 (Daie goroku); Ta-hui 
lu K 2% & (Daie roku): 165, 409-410; quoted, 44, 163, 255 

Tahu p‘u-shuo K#%% #: 410. Also abbr. title Tahui Chiieh 
ch‘an-shih p‘u-shuo, q.v. 

Tahui wu-k'u KRG: abbr. title Ta-hui P‘u-chiieh ch‘an-shih 
tsung-mén wu-k‘u, q.v. 

Tahui yii-lu XK 2 ih &: abbr. title Ta-hui P‘u-chiieh ch‘an-shih yit- 
lu, q.v. 

Tajth ching XA: alt. title Ta-p‘i-lu-ché-na ching, q.v. 
Ta-p'i-lu-ché-na ching X H8 iit #8 IB (Daibirushana kyo): Tajih 

ching KA RK (Dainichi kyo): 190. Ch. trans. Mahdvairocana- 
sutra 

Ta-poyo po-lo-mi-to ching XK it Fi I HE BK & *€ (Daihannya haramitta 
kyo): 237. Hsiian-tsang’s Ch. trans. Mahdaprajiaparamita-sitra 

Ta-po-nieh-p'an ching X Kk i 88 # (Daihatsu nehan gy); Nieh-p‘an 
ching (@ 8 & (Nehan gyo); Nirvana Sutra: “Northern Text”: 
168, 229, 243, 278, 319, 373, 377; quoted, 58, 69, 151; “Southern 
Text,” rev. by Hui-yen: 377. Dharmaksema’s Ch. trans. Ma- 
haparinirvana-sitra 

Ta-po-nieh-p‘an ching chi-chieh XK Wx V1 8 RK 4B fi (Daihatsu nehan 
gyo shige); quoted, 229 

Tai-pieh {X ill (daibetsu): of Hsii-t‘ang Chih-yii, see Hsii-t‘ang lu: 
tai-pieh 

Tai-yi {Xai (daigo): of Fén-yang Shan-chao: 356; of Hsii-t‘ang 
Chih-yii: 361; of Yiin-mén Wén-yen: 433 

Taiki # #&: idem Tut-chi, q.v. 
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Taishi zuid hongi kyo XK ¥ fia WE A tM: idem T'ai-tzu jut-ying 

pén-chi ching, q.v. 

T‘ai-tzu jui-ying pén-chi ching K ¥- Sit WE A HE MK (Taishi zuid hongt 

kyé): 239 
Tanshi Isan Reiyit zenji #1 N\ #8 1L SE wh fH fii: idem T“an-chou Kuetr- 

shan Ling-yu ch‘an-shth, q.v. 

T‘an-ching %&%&: abbr. title Liu-tsw ta-shih fa-pao t‘an-ching, q.v. 

T‘an-chou Kuei-shan Ling-yu ch‘an-shih ¥ N\ i WL) 38 Wh ie fil (Tansha 

Isan Reiya zenji): 428. In Wu-chia yii-lu 

Temmoku Chiho osho koroku K A A i Fil fei BE KK: idem T“zen-mu 

Chung-féng ho-shang kuang-lu, q.v. 

Temmoku Mydéhon zenji zatsuroku K Fi WA A id fil HE ek: idem T"zen- 

mu Ming-pén ch‘an-shih tsa-lu, q.v. 

Tensho koto roku K 8 BRR: idem T‘ien-shéng kuang-téng lu, 

q.v. 

T‘ien-mu Chung-féng ho-shang kuang-lu K A A le Fil ies Be BK (Tem- 

moku Chihé oshé koroku); Chung-féng ho-shang kuang-lu 

i #0 i R&R (Chaho osho koroku); Chung-féng kuang-lu i lt 

= && (Chiho koroku): 4, 151, 153, 411, 412; quoted, 4-7 

T‘ien-mu Ming-pén ch‘an-shih tsa-lu K A BA A ie i HE Bk (Temmoku 
Myohon zenji zatsuroku); Ming-pén ch‘an-shih tsa-lu WV} 4 ie 
fifi #E Bk (Myohon zenji zatsuroku); Chung-féng tsa-lu FP le #E 

8 (Chuho zatsuroku): 151, 411-412 

Tiien-shéng kuang-téng lu K 38 FR kB (Tensho koto roku); Kuang- 

téng lu BE @ (Koto roku): 152, 349, 412, 413, 429, 431, quoted, 

ZOD 

“T6jo goi hensho kuketsu” dd  # fl tid IEA aR: 299, 368, 434; 

quoted, 63-72. In Keisoé dokuzut 

Tongo musho hannya ju 1 18 #6 HE AK GS: idem Tun-wu wu-shéng 

poyjo sung, q.v. 

Tongo nytidéd yomon ron WAR A a PY a: idem Tun-wu ju-tao 

yao-mén lun, q.v. 

Tongo yomon ‘i tH 2 FY: see Tun-wu ju-tao yao-mén lun 

Toron 6 #i: abbr. title Shumon mujinto ron, q.v. 

Tosotsu Etsu zenji go ‘it As tht ff Ga: idem Tou-shuat Yiieh ch‘an- 

shih yii, q.v. 

Tou-shuai Yiieh ch‘an-shih yi St 4s tht fe til aa (Tosotsu Etsu zenji 
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go): 266 

Tozan daishi goroku iel (| X bili # 8%: abbr. title Inshi Tézan Gohon 

zenjt goroku, q.v. 

Tozan Gohon zenji goroku ill (Li) fH A ith Hi #8 BK; Tozan goroku Wi 
ili #& && (Gimoku Text): 416-417 

Tozan goi no ju il (HAL Si: idem Tung-shan wu-wéi sung, q.v. 
Tozan got kenketsu il lH ht HR: idem Tung-shan wu-wéi hsien- 

chiieh, q.v. 

Tozan goroku ial (ll i &: abbr. title Tozan Gohon zenji goroku 
(Gimoku Text), q.v. 

Idem: abbr. title Inshti Tézan Gohon zenji goroku (Shigetsu Text), 

q.v. 
Idem: see Jui-chou Tung-shan Liang-chieh ch‘an-shih yit-lu (Yii- 

féng Text) 

Tozan goroku no yo il (li a BZ BR: 417 

Tripitaka: 257, 383; Korean: 353, 406; Sung: 348, 349; Ming: 361, 

370 

Ts‘an-t‘ung-chi B || % (Sanddkai): 185, 302, 379, 380, 434 

Ts‘ao-an-ko © }& Hk (Sdanka): 302 

Tso-ch‘an i 4&4 ii BE (Zazen gi): 434. In Zudokko (Zokuhen) 

Tsu-t‘ing shih-yiian ih KE 34 58 (Sotei jion): 230; quoted, 229-230 

Tsu-yiian t‘ung-yao WH JR i 2 (Sogen tstiyd): 351-352 

Tsui-shéng-wang ching $x 8 -F. &€: abbr. title Chin-kuang-ming tsui- 

shéng-wang ching, q.v. 

Tsung-mén lien-téng hui-yao Ag {Wh ki ZB Shimon rento eyo); 

Lien-téng hui-yao ‘i ki & 8 CRenté eyo); Lien-téng Wh ® CRen- 
to): 349, 412-413, 429; quoted, 255, 285 

“Tsung-pén-i” 4 AX # (Shihongi): 345. In Chao-lun 

Ts‘ung-jung lu tt & %&: abbr. title Wan-sung lao-jén p‘ing-ch‘ang 

T‘ien-t‘ung Chiteh ho-shang sung-ku Ts‘ung-jung-an lu, q.v. 

Tui-chi # #& (taiki): in Hsii-t‘ang lu: 350; of Yiin-mén Weén-yen: 

433 

Tun-wu ju-tao yao-mén lun With A i BFA im (Tongo nyudé yomon 

ron); Tun-wu yao-mén if 2 FY (Tongo yémon): 315, 413- 

415; quoted, 314 

Tun-wu wu-shéng po-jo sung With RH KAS (Tongo mushd 

hannya ju): 395 
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Tun-wu yao-mén %& {8 8 |: abbr. title Tun-wau ju-tao yao-mén lun, 

q.v. 
The Tung-shan Records: 415-418 

Tung-shan wu-wéi hsien-chieh if \l) H ft Bi ak (Tozan goi kenketsu); 

Wu-wéi hsien-chiieh TH. (1 Bi (Goi kenketsu): 417, 418 

Tung-shan wu-wéi sung wa Wl HAL SM (Tézan goi no ju); Wu-wet 

sung Hh 8 (Goi no ju): Verses on the Five Ranks: 64, 67, 

998, 309, 381, 417, 418; quoted, 67, 68-69, 70; Tiny ci, 

315, 318, 321, 322, 323 

Tung-shan yit-lu il | a 8: abbr. title Jui-chou Tung-shan Liang- 

chieh ch‘an-shih yii-lu (Yi-féng Text), q.v. 

“Tz‘u-li-wang hsiieh-shih p‘in” %% 7) = if ffé ih (Jirikio kesshi bon): 

238. In Hsien-yit ching 

Tz‘u-ming ch‘an-shih wu-hui chu-ch‘th yi-lu %& Wi i fh He EF a8 

& (Jimyd zenji goe juji goroku); Tz‘u-ming ho-shang wu-hui 

yi-lu 3% Wi Al Mi Hh. & HB BK (Jimyo osho goe goroku); Shih-shuang 

Chiu-yitan ch‘an-shih yi-lu © #3 #8 [Al ie hil a6 Bk CSekiso Soen 

zenji goroku); Tz‘u-ming lu %& 1A && (Jimyo roku): 212, 419— 

420; quoted, 48, 262 

Tzu-ming ho-shang wu-hui yit-lu %% 84 #1 4  @ ah Bk: abbr. title 

Tz‘u-ming ch‘an-shih wu-hui chu-ch‘th yii-lu, q.v. 

Tz‘u-ming lu #% "A &: abbr. title T'z‘u-ming ch‘an-shth wu-hui chu- 

ch‘th yit-lu, q.v. 

Tz‘u-ming ssu-chia lu #% Wi WR Bk (Jimyo shike roku): 419 

Ummon koroku = FARK R&: see Yin-mén K‘uang-chén ch‘an-shth 

kuang-lu 

Ummon Kyoshin zenji koroku & [| E ie 1 fii BE Bk: idem Yiin-mén 

K‘uang-chén ch‘an-shih kuang-lu, q.v. 

Ummon osho koroku & F4 Fil i BE BR: see Yiin-mén K‘uang-chén 
ch‘an-shih kuang-lu 

Ummon roku % f : see Yin-mén K‘uang-chén ch‘an-shih kuang-lu 

Vajracchedika: abbr. title Vajracchedika-prajnaparamita-sutra, q.v. 

Vajracchedika-prajnaparamita-stitra, Vajracchedika,; Diamond Su- 

tra: 420. For Kuméarajiva’s Ch. trans. see Chin-kang po-jo 
po-lo-mi ching 
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Verses on the Five Ranks: see Tung-shan wu-wéi sung 

Vimalakirti-nirdesa: 421-423. For Ch. trans. see Fo-shuo Wéi-mo 

chieh ching; Wéi-mo-chieh so-shuo ching, and Shuo Wu-kou- 

ch‘éng ching 

Vinaya-pitaka: 176, 424 

The Vinaya Texts: 424-425 

Wan-ling lu ¥i 02%: abbr. title Huang-po Tuan-chi ch‘an-shih 

Wan-ling lu, q.v. 

Wan-sung lao-jén p‘ing-ch‘ang T‘ien-t‘ung Chiieh ho-shang sung-ku 

Ts‘ung-jung-an lu TRS AIR RR Be BE AO teh BT CA Pes 

(Banshé réjin hydsh6 Tendo Kaku oshé juko Shoyo-an roku); 

Tsung jung lu (& A & (Shdyd roku): 364, 425-426 

Wanshi koroku #& #4 FEB: see Hung-chih ch‘an-shih kuang-lu 

Wanshi roku %# #4: see Hung-chih ch‘an-shih kuang-lu 

Wanshi zenji koroku # ® WH (i BB: idem Hung-chih ch‘an-shih 

kuang-lu, q.v. 

Wéi-mo-chieh so-shuo ching 6 ER i& i HRM (Vuimakitsu shosetsu 

kyo); Wéi-mo ching itt FE & (Yuima kyo): 281, 400, 423; quoted, 

322, 400. Kumiérajiva’s Ch. trans. Vimalakirti-nirdesa 

Wéi-mo ching FE: abbr. title Wét-mo-chieh so-shuo ching, q.v. 

Wreath Sutra: see Avatamsaka-sutra 

Wu-chia chéng-tsung tsan E.R iE xB (Goke shoju san); Chéng- 

tsung tsan iE ®& (Shoji san): 153, 426-427; quoted 153 

Wwehia yi-lu F. RK 3 & (Goke goroku); Wu-tsung lu F. 7% $% (Goshu 

roku): 416, 427-429 

Wu-fén lu £5 #: abbr. title Mi-sha-sé-pu [ho-hsi] wu-fén lu, q.v. 

“Wu-hsing lun” {% #€ #i (Goshé ron): 398. In Shéshitsu rokumon 

Wu-kou-ch'éng ching 3h: abbr. title Shuo Wu-kou-ch‘éng 

ching, q.v. 

Wu-liang-shou ching 4 & #®& (Murydju kyo): 172-173, 174, 383- 

384, Ch. trans. [Larger] Sukhdadvati-vyuha 

Wwmén ho-shang yit-lu $F #0 4 3 && (Mumon oshé goroku): 205 

Wu-mén-kuan #& FB: abbr. title Ch‘an-tsung wu-mén-kuan, q.V. 

“Wu-pu-ch‘ien lun” '% 7 x@ ai (Butsu fusen ron): 340. In Chao-lun 

Wu-téng hui-yiian £8 7G (Goto egen): Hut-yiian @ 7u (Egen): 

351, 429-430, 431 

A77 



ZEN DUST 

Wu-téng lu Fi. t§ # (Goto roku): 349 

Wu-téng yen-t‘ung i. ¥& ite #6 (Gotd gentd); Yen-t‘ung | i (Gento): 

430-432; quoted, 203-204 

Wu-téng yen-t‘ung chieh-huo lun Fi Ki lik it iE RR ii (Gotd gento 
gewaku ron): 431 

Wu-tsung lu Ti. a &: alt. title Wu-chia yii-lu, q.v. 

Wu-tsung yitan-liu-tu Fi. ir U5 Hit lel (Goshu genryuzu): 428. In Wu- 
chia yii-lu 

Wu-wéi hsien-chiieh Fi. (ii Bi: abbr. title Tung-shan wu-wéi hsien- 

chiieh, q.v. 

Wu-wéi sung Ti. bi Si: abbr. title Tung-shan wu-wéi sung, q.Vv. 

Yasen kanna Vé HWS PA aE: 215, 216. See also INDEX TO TRANSLA- 

TIONS AND MODERN WORKS 

Yen-t‘ung lk #6: abbr. title Wu-téng yen-t‘ung, q.v. 

Yomsong chip 4h S: abbr. title Sdmmun yomsong chip, q.v. 

Yuima kyo if FER: see Wéi-mo-chieh so-shuo ching 

Yuimagyo gisho it FE RK #8 Hi: 423 

Yuimakitsu shosetsu kyo it FES aii At dh RM: idem Wéi-mo-chieh so-shuo 
ching, q.v. 

Yitan-chou Yang-shan Hui-chi ch‘an-shih ¥ J (0) \l) 2 BE i ffi (Ensha 
Kyozan Ejaku zenji): 428. In Wu-chia yii-lu 

Yitan-wu Fo-kuo ch‘an-shih yii-lu [2 1S fe Fe fe fii HL (Engo Bukka 

zenjt goroku); Yttan-wu yi-lu [al {Bi & UEngo goroku); Yiian- 

wu lu lel f§ B (Engo roku): 163, 359, 432 

Yitan-wu hsin-yao [Bl fF ity 8: abbr. title Fo-kuwo Yiian-wu Chén-chiieh 

ch‘an-shih hsin-yao, q.v. 

Yiian-wu lu [el 1% &: abbr. title Yiian-wu Fo-kuo ch‘an-shih yit-lu, 
q.v. 

Yiian-wu yit-lu JA {Rah Bk: abbr. title Yuan-wu Fo-kuo ch‘an-shih 

yut-lu, q.v. 

Yin-chou Huang-po-shan Tuan-chi ch‘an-shih ch‘uan-hsin fa-yao 

5B | Se BE (Ly or a AT EU He BE CInshai Obakuzan Dansai zenji 
denshin héyo): 407. In Ssu-chia yit-lu 

Yiin-mén ho-shang kuang-lu = "| #0 i BE&K: abbr. title Yun-mén 

K‘uang-chén ch‘an-shih kuang-lu, q.v. 

Yiin-mén kuang-lu FZ f'| BBk: abbr. title Yin-mén K‘uwang-chén 
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ch‘an-shth kuang-lu, q.v. 

Yiin-mén K‘uang-chén ch‘an-shih kuang-lu © 4 E i i@ fit RE && (Um- 

mon Kyoshin zenji koroku); Yiin-mén ho-shang kuang-lu © F'4 

Ail ii ER Bk (Ummon oshé koroku); Yiin-mén kuang-lu © 4 5 

(Ummon koroku); Yiin-mén lu 348% (Ummon roku): 161, 

163, 362, 432-433; quoted, 53, 268, 317 

Yiin-mén lu 2 PY: abbr. title Yiin-mén K‘uang-chén ch‘an-shih 

kuang-lu, q.v. 

Zazen gi Aé it RE: idem Tso-ch‘an i, q.v. 
Zazen wasan A&é jf #1 ; Song of Zazen: 44, 251, 268; quoted, 44, 

53, 251-253 

Zemmon nenju shi ie F414 BS: idem Sdnmun yomsong chip, q.v. 
A Zen Phrase Anthology: idem Zenrin kushu, q.v. 

Zenkai ichiran i #fé — ti: 224. See also INDEX TO TRANSLATIONS 

AND MODERN WORKS 
Zenkan sakushin ie BA OR 4: idem Ch‘an-kuan ts‘é-chin, q.v. 

Zenne daishi goroku  & XK +: # KR: idem Shan-hui ta-shih yii-lu, q.v. 

Zenrin kusha it tk $2; A Zen Phrase Anthology: xv, xxi, 28, 

79-81, 434; quoted, 81-122 
Zenrin sobo den iil * f@ #8: idem Ch‘an-lin séng-pao chuan, q.v. 

Zenshu mumonkan it ax BE PA BA: idem Ch‘an-tsung wu-mén-kuan, q.v. 

Zokkai kosonshuku goyo i bi th & 78 #8 2: idem Hsii-k‘ai ku-tsun-su 

yu-yao, q.V. 

Zokkan kosonshuku goyo *€ Til h & 14 #8 Bi: see Hsi-R‘ai ku-tsun-su 

yu-yao 

Zoku dento roku #8 8% BR: idem Hsu ch‘uan-téng lu, q.v. 

Zoku koso den Bt : idem Hs kao-séng chuan, q.v. 

Zoku kosonshuku goyo #4 15 & (@ #& 2: see Hsit-k‘ai ku-tsun-su yti-yao 

Zokuto roku 4% &&: see Chien-chung Ching-kuo hsii-téng lu 
Zuishi Tozan Rydkai zenji fii MWA UR fy AM: idem Jui-chou 

Tung-shan Liang-chieh ch‘an-shih, q.v. 

Zuisha Tozan Rydkai zenji goroku Fa M) wal 1 ES ft i fi 3B Bk: idem 

Jui-chou Tung-shan Liang-chieh ch‘an-shih yit-lu, q.v. 

Zudokko %& % &: 362, 368, 399, 400, 434. See also INDEX TO TRANS- 

LATIONS AND MODERN WORKS 
Zudokko (Zokuhen) %& # 5 i fi): 80, 434. See also INDEX TO 

TRANSLATIONS AND MODERN WORKS 
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APPENDICES 

TABLE OF CHINESE DYNASTIES 

Former (Ch‘ien) Han fff # (Zen Kan) 206 B.C.-25 A.D. 

Later (Hou) Han ~%# 7} (Go Kan) 25-220 

Wéi $i (Gi) 220-265 

Wu & (Go) 222-280 

Western (Hsi) Chin fa & (Sei Shin) 265-316 

Earlier (Ch‘ien) Liang fff §{ (Zen Ryo) 313-376 

Eastern (Tung) Chin & & (To Shin) 317-420 

Later (Hou) Chao # # (Go Cho) 319-352 

Earlier (Ch‘ien) Ch‘in ij 4 (Zen Shin) 351-394 

Later (Hou) Ch‘in # # (Go Shin) 384-417 

Northern (Péi) Liang jt %{ (Hoku Ryo) 397-439 

Northern (Péi) Wéi Jk # (Hoku Gi) 386-534 

Liu Sung #) 4 (Ryu So) 420-479 

Chi 7 (Sei) 479-502 

Liang # (Ryd) 502-557 

Western (Hsi) Wéi PY # (Sei Gi) 535-556 

Ch‘én fi (Chin) 557-589 

Northern (Péi) Chou Jk Jf (Hoku Shi) 557-581 

Sui f§ (Zui) 581-618 

T‘ang Bf (TO) 618-907 

Five Dynasties (Wu-tai)  f& (Godai) 907-960 

Northern (Péi) Sung Ji #% (Hoku So) 960-1127 

Southern (Nan) Sung pg % (Nan So) 1127-1279 

Yiian 7G (Gen) 1260-1368 

Ming 898 (Min) 1368-1644 

Ch‘ing #7 (Shin) 1644-1912 
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ZEN DUST 

TABLE OF JAPANESE ERAS 

Nara 

Heian ¥ & 

Kamakura $f @ 

Nambokucho pg JE A 

Muromachi 3 ff] (Ashikaga {2 AiJ) 

Momoyama fi [LJ 

Edo 7 A (Tokugawa 74 JI) 

Meiji 4A YG 

Taisho XK jE 

Showa f4 Ai 

486 

710-794 

794-1192 

1185-1333 

1332-1392 

1338-1573 

1573-1603 

1603-1867 

1868-1912 

1912-1926 

1926— 



GENEALOGICAL CHARTS OF ZEN LINES 



Fa-jung 

t& fal (694-657) 
Hoya 

1 

Two generations 
! 

Fa-ch‘ih 

YE $4 (635-702) 

H6ji 

Chih-wéi 

ge (646-722) 
Chii 

Hsiian-su Hui-chung 

KR #8 6 (683-769) 
Genso Beha 

Ching-shan Tao-ch‘in 

#8 Ly ati Bk (714-792) 
Kinzan Ddkin 

Bodhidharma 

1 $2 a WE (d. 932) 
Bodaidaruma 

Hui-k‘o 

#§ HJ (487-593) 
Eka 

Séng-ts‘an 

ja 4% (d. 606) 
Sdsan 

Tao-hsin 

34 {2 (580-651) 

Ddshin 

Hung-jén 

5h 4 (601-674) 
Gunin 

Chih-shén Shén-hsiu 

#1 3% (609-702) fifi’ =F (6052-706) 

Chisen Jinsha 

Ptu-chi 
a + (651-739) Nan-yang Hui-chung 

Fujaku Ad Be KR (d. 776) 

Nan’yo Echa 

Tao-hsiian Nan-yiieh Ming-tsan Tan-yitian Ying-chén 

wi = BR (702-760) Pa ek WI PE Ie vet We i 
Dosen Nangaku Mydsan Tangen Oshin 
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CHART I 

EARLY CHINESE LINES: NIv-T‘ou 4% (Gozu), 
PELTSUNG 1b ey NAN-TSUNG fa 3% 
(Nanshi), and Ho-TSE 7?! (Kataku). 

Ch‘ing-yiian pee (IL) 

7 Jel 47 I (d. 740) 
Seigen Gydshi 

ui-neng 

#e #2 (638-713) 

Nan-ytieh Chien-ku — Ho-tsé Shén-hui Nan-yiieh Huai-jang (II) 

; Ad St SS [ol fei 52 al €F (670-762) Pad 4k (8 ae (677-744) 
; Nangaku Kengo Kataku Jinne Nangaku Ejo 

Wu-t‘ai Wu-ming 

HS AR (722-793) 
Two generations Godai Mumy6 

mem eerrn- 6 ---- 

Sui-chou Tao-yiian 

| BN iH i 
| Suishi Dden 

Kuei-féng Tsung-mi 

se & 52 BE (780-841) 

Keihd Shtmitsu 
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Nan-ytieh Huai-jang 

raj Sik til ae (677-74 
Nangaku Ej6 

Ma-tsu Tao-i 

& i si — (709-78 
Baso Déitsu 

Yen-kuan Ch‘i-an Po-chang Huai-hai 

ie Ee Pe Re (7507-842) : ox Bi x (720-81 
Enkan, Saian Hyakuj6 Ekai 

Hsiian-tsung I-k‘ung 

a 2 
Senso Gika 

Ch‘ang-ch‘ing Ta-an Kuei-shan Ling-yu Huang-po Hsi-yiin 

FE BE K 2 (793-883) 18 ill ME iii (771-853) #6 BR FH (d. 850 
Chokei Daian Isan Reiyi Obaku Kiun 

Ling-shu Ju-min Ling-yiin Chih-ch‘in Yang-shan Hui-chi Lin-chi I-hsiian (V) 

i Wf 0 fe (d. 918) @ =e ( i. 8% BL (807-883) Be WH BE XK (a. 866 
Reiju Nyobin Reiun Shigon Kydézan Ejaku Rinzai Gigen 
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CHART II 

NAN-YUEH fast (Nangaku) and KUEI-YANG 

#8 {1 (Igyd) LINES. 

bs 

 Kuei-tsung Chih-ch‘ang Wu-hsieh Ling-mo Nan-ch‘tian P‘u-yiian 
Bi as EY FS i 1 BR FR (747-818) Aa FR PY BB (748-835) 
Kisa Chijé Gosetsu Reimoku Nansen Fugan 

ay Ue Ch‘ang-sha Ching-ts‘én Chao-chou Ts‘ung-shén LU Kéng 
Laas > iB IN G8 3B (778-897) BR EE (764-834) ee Chésha Keijin Joshi Jéshin RIKU Ko 

Hsiieh-tou Ch‘ang-t‘ung Chin-hua Yen-ling 
a SB Se HE fig BE 
| = Setché Jotsi Kinka Genrei 

) Ch‘én Tsun-su 

| BR & 7 (7802-877?) 
/ Chin Sonshuku 
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Ch‘uan-tzu Té-ch‘éng 

YF tee aah 
Sensu Tokujo 

Chia-shan Shan-hui 

AE Ly) ee fF (805-881) 
Kassan Zenne 

Wén-an Ssu-tsung 

TH} J ine) AS 
Mon’an Shishi 

Tung-ming Hui-jih 

Tao-wu Yiian-chih 

i Al #4 (769-835) 
Dogo Enchi 

Shih-shuang Ch‘ing-chu 

41 i BE i (807-888) 
Sekis6 Keisho 

Ch‘ing-yiian Hsing-ssu 

#7 Ji 47 I (d. 740) 
Seigen Gydshi 

Shih-t‘ou Hsi-ch‘ien 

44 i 7G 1 (700-790) 
Sekits Kisen 

Yiieh-shan Wéi-yen 

BE IL HE thie (745-828) 
Yakusan Igen 

Yiin-yen T‘an-shéng 

Az pM HE HL (7802-841) 
Ungan  Donjo 

Tung-shan Liang-chieh 

ahd (1) DL fff (807-869) 
Tézan Rydkai 

Ts‘ao-shan Pén-chi 

WHE IL] AX 3Bé (840-901) 

Sozan Honjaku 

Hui-hsia Kuang-hui 

Eka Woki 

Tan-hsia Tzu-ch‘un 

(d. 1119) 
Tanka Shijun 

Hung-chih Chéng-chiieh 
We ET IE BE (1091-1157) 

Wonehi Shogakn 

Tzu-té Hui-hui 

A && Mt 
Jitoku Eki 

Three generations 
i] 

Yiin-wai Yiin-hsiu 

BR OWA RA (1272-1340) MN = inh 
Tomei E’nichi Ungai Unsht 

Chén-hsieh Ch‘ing-liao 

i MK fa 
Shingetsu Shoryd 

1 

’ 

Two generations 
1 
( 

T‘ien-t‘ung Ju-ching 

K HM WF (1163-1228) 
Tendd Nyojé 

Dogen Kigen (XII) 

i 70 7a XK (1200-1253) 

Tung-ling Yung-yii 

TE BE ak HL (d. 1365) 

Torys Eiyo 



CHART Il 

CH'ING-YUAN 7 Jal (Seigen) and Ts‘Ao-TUNG 

i al (Soto) LINES. 

| T‘ien-huang Tao-wu (IV) 

A fa 3 1G (748-807) 
Tenno Dogo 

Yiin-chii Tao-ying Lung-ya Chii-tun Su-shan Kuang-jén at fa aE Ie Cd. 902) iid 2° Jah SIR (885-923) BR LN 1G {= (837-909) Ungo Doyo Ryige Koton Sozan K6nin 1 
t 
1 

{ 

Four generations 

~— T‘ou-tzu I-ch‘ing 

: HY & 3 FF (1032-1083 

ae Gisei 

~ Fu-jung Tao-k‘ai 

Fuyd Dédkai 

: K‘u-mu Fa-ch‘éng 

A AN US DM 
Komoku Hojo 

! 

Eighteen generations 
| 

Yiin-mén Yiian-ch‘éng 

af} Bl w (1561-1626) 
Ummon Encho 

Ming-shéng 

WW) a 
Mydsho 493 



Hsien-t‘an Tzu-kuo 

Kantan Shikoku 

Po-chao Chih-yiian 

Al Jk & (al 
Hakuché Shien 

Ta-lung Chih-hung 

K ie HE 
Dairyd Chiké 

Yen-t‘ou Ch‘iian-huo 

the GE az BE (828-887) 
Gantd Zenkatsu 

Lo-shan Tao-hsien 

él) ia PS 
Rasan Dokan 

Ku-shan Shén-yen 

a (Ly) ith 2 (863-939) 
Kuzan Jin’an 

Hsiian-sha Shih-péi 

K wD bi fii (835-908) 
Gensha Shibi 

Lo-han Kuei-ch‘én 

ae WK FE ER (867-928) 
Rakan Keijin 

Fa-yen abe 

ve AR 3C ff (885-958) 
Hogen Bun’eki 

—_t— 
Po-chang Tao-héng T‘ien-t‘ai Té-shao 

Bt of fal KG th 4 (891-972) 
Hyakujd Doko Tendai Tokusho 

Ch‘éng-shih Yung-ming Yen-shou 

RE int Fk WA HE te (904-975) 

Chéshoku Yomy6d Enju 

A494 

Ts‘ui-yen Ling-ts‘ar 

A lk 3 B 
Suigan Reisan 

Té-shan Ytian-m 

(es (Ly Re HE 
Tokusan Emmits 

' 

Two generation 
' 

' 

Ch‘-sung 

40 48 (1007-1072 

Kaisa 



: T‘ien-huang Tao-wu 

: RK fa iH 18 (748-807) 
Tennd Dogo 

Lung-t‘an Ch‘ung-hsin 

We Wl Se fa 
| Rydtan Sishin 

/Té-shan a 

fe (Ll) et Gi (780/2-865) 
Tokusan Senkan 

Hsiieh-féng I-ts‘un 

ae ide ZF (822-908) 
Seppo Gison 

Yiin-mén Wén-yen 

= PY 3c (E (862/4-949) 
Ummon Bun’en 

_ Hsiang-lin Ch‘éng-yiian 

<< BME 
| Ky6érin Chdon 
/ 

_- Chih-mén Kuang-tsu 

#8 FY 96 iF (d. 1031) 
Chimon Késo 

| 

| Tsiich-tou Ch‘ung-hsien 

| 2g Ti Bj (980-1052 
Setchd Jaiken 

T‘ien-i I-huai 

KK Hw 
Tenne Gikai 

Hui-lin Tsung-pén 

| ak DK ae AN 
Erin Séhon 

1 
' 
' 
' 

Three generations 
| \ 

‘ 
' 
‘ 

€i-an Chéng- shou 

iit Mi 1E 3 (1146-1208) 
Raian Shdju 

CHART IV 

T‘IEN-HUANG XK (Tennd), YUN-MEN 
=< /'] (Ummon), and Fa-YEN ?& iff (Hégen) 
LINES. 

Pao-fu Ts‘ung-chan 

FR iis TE fe (d. 928) 
Hofuku Jiten 

Ch‘ang-ch‘ing Hui-léng 

§S BE AE BE (854-932) 
Chokei Eryd 

Shou-chien Pa-ling Hao-chien Wéen-téng 

OK Cl BE Re Bs AG Ag 
Shuken Hary6 Kokan Buntoé 

Ching Yiin 

ist Bj 
Sei or Jo In 

WEI Kai-chu 

(eae ee 
I Gaijiku 

Yiian-t‘ung Fa-hsiu 

Enza Hoshi 

Fo-kuo Wéi-po 

Ob ed HE A 
Bukkoku Ibyaku 



LI Tsun-hsii 

4 i@ §& (d. 1038) 
RI Junkyoku 

Yii-yin Yiin-ts‘ung 

4 SE A HA (965-1032) 

Yokuin Unso 

Chin-shan T‘an-ying 

4 {l) 58 SH (985-1060) aS 

Kinzan Don’ei 

Hsi-yii Kung-ch‘én 

Pa AR HE he 
Seiyo Késhin 

496 

Shé-hsien Kuei-shéng 

He Bi A 
Shoken ‘Kisei 

Ytian-chien Fa-yiian 

El 4 we (991-1067 

Enkan Hoen 

Ch‘ing-su 

im Se (RR 
Shéso (Jisha) 



Lin-chi I-hstian 

his BA ae XK (d. 866) 
Rinzai Gigen 

Hsing-hua Ts‘un-chiang 

Bl {t, YE (830-888) 
Koke Zonshd 

Nan-yiian Hui-yung 

Ba Se = BR Cd. 930) 

Nan’in Egyd 

“€ng-hstieh Yen-chao 

Jl 7X RE YA (896-973) 
Fuketsu Ensho 

Shou-shan Shéng-nien 

Boil & & (926-993) 
Shuzan Shénen 

Fén-yang Shan-chao 

10 Ba * WA (947-1024) 
Fun’y6 Zenshd 

Shih-shuang Ch‘u-yiian 
Fi i #8 (986-1039) 
Sekis6 Soen 

Yang-ch‘i Fang-hui (VII) 

Bs I Ty @ (992-1049) 
Yogi Hoe 

CHART Vv 

LIN-CHI fifi 74 =CRinzai) LINE. 1 
i] 

San-shéng Hui-jan 

= me 
Sanshd Enen 

Huang- lung Hui-nan (VI) 

# pg (1002-1069) en oe Hie 
Ory6d E’nan 
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Huang-lung Hui-nan 

Fé #& Re (1002-1069) 
Ory6 E’nan 

Hui-t‘ang Tsu-hsin Yiin-kai Shou-chih 

tS acca 12 2 FM (1025-1115) 
Maid6 Soshin Ungai Shuchi 

J 
! 

Five generations 
1 

1 
Hsii-an Huai-ch‘ang 

Mite FAS 48 fa 
Kian Esho 

Myédan Eisai 

AY #5 38 pG (1141-1215) 

Ry6nen Myézen Gyoyi 

JT SR AA @ (1184-1225) 47 & (1163-1241) 

498 



CRAIN: I 

HUANG-LUNG Wf (Oryd) LINE OF 
| LIN-CHI SECT. 

— | 
Pao-féng K‘o-wén 

B@ & Fe 2x (1025-1102) 

H6dbd Kokumon 

aveh-fan Hui-hung Tou-shuai Ts‘ung-yitieh Chan-t‘ang Wén-chun 
4 i) 2 AE (1071-1128) SH As FE ft (1044-1091) ive TE AC HE (1061-1115) 

’ Kakuhan Eko Tosotsu Jietsu Tandd Bunjun 

499 



Yang-ch‘i Fang-hui 

BAK Fa  ~=(992-1049) 

Yogi Hoe 

Po-yiin Shou-tuan 

A 22 Sf iy §=(1025-1072) 

Hakuun Shutan 

Wu-tsu Baer 

F. WA Ye fH (1024-1104) 

Goso Héden 

Fo-yen Ch'‘ing-ytian Ta-sui Yiian-ching K‘ai-fu Tao-ning 

4s Ai va x8 (1067-1120) K ba 7G Ht (d. 1135) Ba iia 1 
Butsugen Seion Daizui Genjo Kaifuku oe 

Chu-an Shih-kuei K‘uo-an Shih-yiian Yiieh-an Shan-kuo 

7t & +: EE (1083-1146) 6 Jas fill see AW FR 
Chikuan Shikei Kakuan Shion Gettan Zenka 

Séng-t‘ing Shou-tsé Lao-na Tsu-téng 

ff BE NY fhe G 48 mA Ke 
Sdtei Shusaku R6nd Sotd 

Yiieh-lin Sheen 

FA OPK fii BL 143-1217 
Gatsurin Shikan 

a 
Ku-féng Té-hsiu Wu-mén Hui-k‘ai 

I 4 8 F ane fi] BE BA (1183-1266 
Kohd Tokusht Mumon Ekai 

Huan-shan Chih-ning 

Re WU Ib be : 
ues ae P‘u-ching CHENG Ch‘ing-chih 

Tati Mt aS 78 zw (d. 1251) 
ee Ge Wat) Fukei TEI Seishi 
fk 2G : ; (or An-wan [lf Amban) 

okui 
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Hung-fu Tzu-wén 

BE ii FBC 
Kofuku Shimon 

| 

MENG Kung 

| ae Ht (d. 1246) 
| MO Ko 

CHART VII 

YANG-CH‘I #3 IIK% (Y6gi) LINE OF LIN-CHI 

SECT, including THE JAPANESE SHINCH 

at» Sih LINE. 

Tsung-shao 

Shtshd 

Yiian-wu K‘o-ch‘in (VIII) 

lal fi 5a Wy (1063-1135) 
Engo Kokugon 

Shinchi Kakushin 

iC» ty 4 0» (1207-1298) 

Kohé Kakumys 

EA lee Be Ny 

Bassui Tokusho 

RR 4 WS (1327-1387) 
Shun’s Reizan 

We 23 45 (ly (1344-1408) 

501 

Kochiku 

ike 4’p (d. 1298) 



Hu-kuo Ching-yiian 

6 I 7 
Gokoku Keigen 

Huo-an Shih-t‘i 

By 7 fli #8 (1108-1179) 

Wakuan Shitai 

Yitian-wu K‘o-ch‘in 

lel {& 5a By (1063-1135) 
Engo Kokugon 

Hu-ch‘iu Shao-lung 

Ke Ee it M& (1077-1136) 
Kukya Jorya 

' 
' 

One generation 
! 
4 
, 
' 

Mi-an Hsien-chieh (IX) 

5 AE | WE (1118-1186) 
Mittan Kanketsu 

502 

P‘u-chao 

ail 
Fusho 

Tsu-ch‘ing 

mA be 
Sokei 

Ta-ch‘uan P‘u-chi 

A JIL 2 wR (1179-1253) 
Daisen Fusai 



| CHART VII 
YUAN-WU I fS (Engo) LINE. 

Ta-hui Tsung-kao 

K = Sz 3 (1089-1163) 

Daie Soks 

‘ 

Yiin-wén Two generations Fo-chao Té-kuang “ao-ch‘ien 

ia uf fi = ' fb FR fe 96 (1121-1203) 
Doken Ummon Hui-wéng Wu-ming Bussh6 Tokko 

Ms <3 TR HA 
Maid Gomysd 

! 

'Ching-shan Ju-yen Po-chien Chii-chien 

AK il) Wo BE dé a FS fi Two generations 
Kinzan Nyoen Hokkan Kokan ! 

Hui-yen Chih-chao Wu-ch‘u Ta-kuan Yiian-sou Hsing-tuan 

Wig We EM HS HD) 0) K Hd yu 47 Mj (1254-1341) 
| Maigan Chishé Busso Daikan Gens6 Gyédtan 

Chiieh-hsin Hui-chi Yiian-hsi 

SE OD is Es Jo RE 
Kakushin Maiki Genki 

| | 
Hsiao-yin Ta-hsin 

SE he K ar 
| Shéin Daikin 

| Tsung-lé T‘ing-chiin 
= iff (1318-1391) KE ff (1299-1368) 
Séroku Teishun 
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4ug WJ Be PE 
Mumysé Esho 

| 
Lan-hsi Tao-lung 

Rankei Doryi 

Four generations 
1 
‘ 

Yiian-chi Chii-ting 

El ke FB JA (d. 1404) 

Enki Kocho 

Wu-ming Hui-hsing 

fi ae @ (213-1278) 

Mi-an Hsien-chieh 

5 HS Je HE (1118-1186) 
Mittan Kanketsu 

Sung-yiian Ch‘ung-yiieh 

RA YA & fe (1139-1209) 
Shogen Sagaku 

Yiin-an P‘u-yen 

ie fae PG Me (1156-1226) 
Un’an Fugan 

Hsii-t‘ang Chih-yii 

ie et 23 Be (1185-1269) 
Kidd Chigu 

Nampo Jémy6 (X) 

Ra WHT #3 WA (1235-1309) 

Wu-hsiieh Tsu-ytian 

4 4 i Ze (1226-1286) 
Mugaku Sogen : 

Kehs Kennichi q 
#5 We Bi A (1241-1316) 

Mus Soseki | 
BE we Fi 275-1351) 

Seven generations : 

Po-yiin Wu-liang 

Hakuun Mury6é 
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| 
| 
| i 
| 
| 

| 
| 

CHAR ADS 

ML-AN 3% ¥# (Mittan) LINE, including 

JAPANESE BRANCHES. 

P‘o-an Tsu-hsien 

Be He gH 4 (1136-1211) 
Hoan Sosen 

Wu-chun Shih-fan 

Age HE PG HE (1177-1249) 
Bushun Shihan 

Enni Ben’en Hsiieh-yen Tsu-ch‘in Hsi-sou Shao-t‘an 

Al es 3% [al (2201-1280) a pt i $x FB a we 

Setsugan Sokin Kis6 Shédon 

Mukan Fumon Kao-féng Ytian-miao 

4g BY ME FR (1212-1291) i IE JR WD (1238-1295) 
K6oho Gemmyd 

Chung-féng Ming-pén 

rfl tee WA AS (1263-1323) 

Chthd Myéhon 

Po-t‘ing Tz‘u-chi Ch‘ien-yen Yiian-ch‘ang 

dk we + #6 70 fe (1284-1357) 
Hokutei Jijaku Sengan Genché 

Yiian-ching Tsu-ying Ta-cho Tsu-néng 

i RH FRE A Hii wi HE (1313-1377) 
Onjd Sod Daisetsu Sond 

Eight generations 

Huan-yu Chéng-chuan 

4) @ IER 
Gen’yai Shéden 

ee 
Mi-yiin Yuian-wu Yu-féng Yiian-hsin 

ag Se || fH (1566-1642) ae al AY fe 
Mitsuun Engo Goft Enshin 

Yii-mi Fa-tsang Féi-yin T‘ung-jung 

FS BE HE | (1573-1635) 2 (Sw A (1593-1661) 

Omitsu H6z6 Hiin Tsayd 

Yin-ytan Lung-ch‘i 

ba at M& Ef (1592-1673) 
Ingen Ryitki 



Nampo Jémyé6 
Pa ili #1 WI] (1235-1309) 

Sosh6 Sdshin (d. 1351) Shiho Mydchs 

ma {a ae OID Fe IE Wb tA (1282-1338) 

Tettd Gik6 Sédtei Shoéchi Kanzan Egen 

fil B BEF (1295-1369) m A ae Ba Wl #& %& (1277-1360) 

Gongai Sdchi Jud Sdhitsu 

BM 3s RA (1315-1390) 2 A aX fi (1296-1380) 

1 

One generation 
' Four generations 

iL AR St (1974-1643) 2 AS Bz BZ (1573-1645) 
: potas Mujaku Décht 

AR 23 3H A (1653-1745) 

Zenko ' 

el Sel 

Six generations Tokuhd Zenketsu 

8 J FL HE (1419-1506) 

Daikya Sokyi 

K 6K 8 
Shorei Sdkin 

Ke $a 7 aT 1 ' 
t 
t t 
1] ' 

Shun’oku Sden Ittd Joteki ; ' 

& EK — i 4 Six, generations 

Eight generations 
Kogetsu Sdgan Takuan Sdhd i ' 

1 H 

t 
i 
H 

Kogetsu Zensai 

ra 4 el #4 (1667-1751) 

Gessen Zen’e 

AA M8 #@ #8 (1702-1781) 
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CHART Ox 

NAmpo fiiili (Daio Kokushi X ifé 24 fil) 

LINE. 

Toyd Eichs 

HE PH Be HW] (1429-1504) 

Five generations : 
Y6zan Keiyo 

fee iL Se We 

Three generations 
Gud6é Toshoku 

Qi HE (1579-1661) 

Shid6 Bu’nan 
| Bankei Yotaku 

2S ie 4 HE (1603-1676) 

| A EE Ae HR (1622-1693) 

Dokys Etan 

ii Ht AE we (1642-1721) 

Hakuin Ekaku (XI) Doju Sdkaku 

4S # 6 (1686-1769) 3H Rid GE BE (1679-1730) 
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Hakuin Ekaku 

El be Se @s (1686-1769) 

Torei Enji Gasan Jit6 Ichidaku Gen’yaku 

R aa (A & (1721-1792) We LL) #4 fi (1727-1797) = ae I 

Daikan Monju 

K $A ac WH (1766-1842) 

Inzan Jen 

be WW HE Be 751-1814) 

| 
Taigen Shigen 

KG Ft 

Gisan Zenrai 

48 LU # 28 (1802-1878) 

Kédsen Sdon 

HE Jl AS Yi (1816-1892) 

Kogaku Sden 

Ok ER AS WH (1859-1919) 

Hogaku Jiko Tetsud Sdkatsu 

BE kK 3 4 AK 7H (1870-1954) 
or 

SEIGO Hégaku 

1 te TR AK Zuigan Sdseki Shigetsu Sdshin 

Tig He ae BY 
or 

GOTO Zuigan 

1% We Fit ie (1879-1965) 

508 

ta Hm a 
or 

SASAKI Shigetsu 

fe X AR $8 A (1882-1945) 



Cli D xl 

HAKUIN [1 f& LINE. 

Toko Muin Tairei Zen’ ichi 
ee ENDS a Zenjo Zenso Tenkei 

Ri o& te HW (d. 1804) Ae, al 8a al ie EM 

Takujai Kosen 

el ON i) fB 760-1833) 
1 
! 
' 
! 
| 
! 
! 
' 
1 
' 
' 

e Three generations 

Dokutan Sdsan 

38 3 [i = (1840-1917) 

Mukai Kory6 

ge He cH ue (1864-1935) 
or 

KONO Mukai 

inl BY Be Hs 

NAKAMURA Tatyti 

Ha Af 2& Tih (1886-1954) 

MIURA Isshi 

= ii — ft (1903- ) 
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Hokys Jakuen 

Ht BE BL IA 

Giun 

% = 

CHART XII 

DOGEN i#i7t (Japanese S6to) LINE. 

Dogen Kigen 

38 JG #7 %& (1200-1253) 

Koun Ej6 

A & SE (1198-1280) 

Tettsi Gikai 

(1253-1333) sue 

Keizan Jokin 

AS il) #4 HE (1268-1325) 

1 
Gasan Joseki 

wa LL a A 

Twenty three generations 

Shigetsu Ein 

ts AA A (d. 1764) 

Katsud6 Honko 

Ke at AS HE 

510 

, 

Three generations 
i] 

Gentd Sokucht 

Xx BI A (a. 1807) 

Myoho Sotetsu 

Wee G 

1 
Sixteen generations 

Gessht’ Soko 

A it ae aA 

' 

Four generations 
' 

Gimoku Genkai 

AR YX 3 



GENERAL INDEX 



ABBREVIATIONS 

alt. 

Bit 

Bud. 

Ch. 

Chim 

Ci 

comdt. 

emp. 
fdr. 
hdars. 
Ind. 

ISCia; 

J 
JBTT 
med. 
mod. 
N. 

orig. 
pat. 
posth. 

RZia 

S: 
sch. 
spec. ref. 
SZ 

AAUP 

alternate 

Buddhist technical term 
Buddhist 
Chinese 
Chinese Buddhist technical term 

Ch‘an technical term 
commandment 

emperor 
founder 
headquarters 
Indian 

INDEX TO SANSKRIT, CHINESE, 
and JAPANESE TITLES 

Japanese 
Japanese Buddhist technical term 
meditation 

modern 
North or Northern 

originally 
patriarch 
posthumous 
Rinzai Zen technical term 
South or Southern 
school 
specific references 
Sots Zen technical term 

Zen (Chinese and Japanese) 
technical term 
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GENERAL INDEX 

THIS detailed interlocking multilingual INDEX is designed to function not 

only as a reference to all the names of persons, places, temples, sects, schools, 

doctrines, terms, etc. appearing in the MAIN TEXT, NOTES, and BIBLIOG- 

RAPHY of Zen Dust, but also, within the limits of the material presented, as 

a dictionary answering the needs of students of Zen. Sanskrit, Japanese, and 

English entries are, with few exceptions, referred back to the language of 

their origin where full identification is given. 

The more important place names will be found on the accompanying maps 

of China and Japan. Where the places are ancient or unimportant, the name 

of the modern province (in China) or prefecture (in Japan) which follows 

indicates their approximate location. 

All persons not otherwise designated may be assumed to be Lin-chi or 

Rinzai Zen monks. The roman numerals following the names of these latter, 

or of the lines or schools deriving from them, refer to the accompanying 

GENEALOGICAL CHARTS on which their lineages are traced. Laymen may 

be identified by their capitalized family names. Since most modern Japanese 

roshis are best known under a combination of their family and religious name, 

this nomenclature has been adopted here. All authors, compilers, and editors 

mentioned in Zen Dust are included in this INDEX, with page reference to 

the literary material they have produced. 
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ZEN DUST 

English language titles, terms, or phrases within quotations are the author’s 

translation; those without quotation are the generally accepted English equiva- 

lents. 

To those unacquainted with the sounds of the Chinese language, the 

alphabetical: arrangement of the INDEX may seem confusing. It is a com- 

bination of the English alphabet and the Wade-Giles system of Chinese 

romanization. Aspirated consonants follow unaspirated consonants; the 

diaeretic # follows the unmodified wu, viz. chu, ch‘u, chit. ch'ii. 

a-lai-yeh-shih, see Glaya-vijiana 
A-mi-t‘o fo, see Amitabha Buddha 
a-t‘o-na-shih, see &dana-vijndna 
A-yii-wang-shan fa] @ = uj (Aiku- 

dzan), in Chekiang: 207, 415 
Abe ¥ f%, in Shizuoka: 205 
“Abrupt Teaching,” see tun-chiao 
addana-vijiana; a-t‘o-na-shih {aj $e 

FS 2 (adanashiki), 7th, or “Hold- 
ing-on-to’”’ Consciousness, alt. name 

klista-mano-vijnana, BTT: 312 
relation to Universal Nature 
Wisdom: 314 

adanashiki, see &Addna-vijtidna 
ddarca-jndnam; ta-yiian-ching-chih 
K Bl SE (daienkyodchi) Great 
Perfect Mirror Wisdom, Mirror 
Wisdom, BTT: 66, 311, 313, 314 

relation to Dharmakaya and 8th 
Consciousness: 314 

adhicilam; chieh-hsiieh 7% & (kai- 
gaku), “study of rules of discipline,” 
BrTy Sit 

See also trini ciksani 
adhicittam ; ting-hsiieh E = jogaku), 

“study of meditation,” BTT: 311 
See also trini ciksani 

adhiprajna; hui-hsiieh = (egaku), 
“intellectual study,” BTT: 311 
See also trini ciksani 

“ Admonitions,” see kuei-chien, yuikai 
“Adoration to Amitabha Buddha,” 

see Na-mo A-mi-t‘o fo 
“after-satori” practice, see gogo 

See also ch‘ang-yang 

Aikudzan, see A-yii-wang-shan 
Ajatasgatru, Ind. prince: 385 
Akagagarbha Bodhisattva; Hsii-k‘ung- 

tsang Ptu-sa ae 2 BRS EE (Koku- 
zo Bosatsu): 210 

AKIZUKI Ryaimin fk A fe ER: 345, 
44] 

Glaya-vijidna; a-lai-yeh-shih [ml 
HB S (erayashiki), Alaya, 8th, or 
“Storing” Consciousness, BTT: 
66, 312 

doctrine of, in Mahaydna-sitra- 
lamka@ra: 378 

relation to Great Perfect Mirror 
Wisdom: 314 

“almsgiving of the Great Dharma,” 
see ta-fa-shih 

Amban, see CHENG Ch‘ing-chih 
Amida Butsu, see Amitabha Buddha 
Amitabha Buddha, Amitayus; A-mi- 

t‘o fo fa] 98 fe #8 (Amida Butsu): 
172 

vows of: 173 
worship of 

in pure Land Schools: 174— 
175 

in other sects, 16, 174 

See also Dharmakara, nien-fo, Pure 
Land Schools, Sukhavati 

Amitayus, see Amitabha Buddha 
Amoghavajra; Chih-tsang #3 #§ (Chi- 

zO); Pu-k‘ung A 2 (Fuki), 3rd 
Chén-yen pat.: 190-191 

Amrapali Grove: 422, 423 
amrta; kan-lu 1 & (kanro), “nectar 
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of immortality”: 240 
AN Lu-shan ¥ # {| (AN Rokusan), 

rebellion of: 194 
AN Rokusan, see AN Lu-shan 

AN Seiké, see AN Shih-kao 

AN Shih-kao ‘ {it — (AN Seiko), 
Parthian monk: 383 

An-wan, see CHENG Ch‘ing-chih 

Ananda: 64, 305, 309, 383, 409 

anroku, see hsing-lu 
“ answer, alternate,” see pieh-yii, tat- 

pieh, tat-yii 
“answer corresponding to understand- 

ing of questioner,” see tui-chi 
“Apparent, The,” see p‘zen 
“Apparent within the Real, The,” 

rank of, see chéng-chung-p‘ien 
arayashiki, see Glaya-vijnadna 
arhat, ideal in Hinayana: 228 
“ Arrival at Mutual Integration, The,” 

rank of, see chien-chung-shth 
asathkhyeya kalpas, three, see san-a- 

séng-chi chieh 
Asanga; Wu-cho 4 2 (Mujaku), 

co-founder Yogacara Scheansil3s 

378 
ASHIKAGA Yoshimitsu f Fil #§ im, 

J. Shogun: 208 
asta-vijnanani; pa-shih J\ ith has- 

shiki), ‘Eight Consciousnesses,” 

BL sit 

relation to Four Wisdoms and 

Three Bodies: 313-314 
“attached verse,” see cho-yii, sung- 

ku 
“ Auditory Cognition,” see : Srotra- 

vijndana 
Avalokitesvara Bodhisattva; Kuan- 

shih-yin P‘u-sa #1 ttt = #4 je CKan- 
zeon Bosatsu), Kuan-yin #l =f 

(Kannon) 
in Avalokitesvara-sitra: 335- 

336 

in Hrdaya-sitra: 381 

awakening, see wu 

INDEX 

BA Bo, see MA Fang 
Baisen-ji # $8 =f: 222 
Baiyo, see Méi-yang 
Bankei Yotaku #% EE i HF: 221-222, 

x 
Bankoku Osho #§ fd #0 M4: 221-222 
Bansh6é Gyoshu, see Wan-sung Hsing- 

hsiu 
Bansh6 Rojin, see Wan-sung Hsing- 

hsiu 
Bansh6-an, see Wan-sung-an 
Baso, see Ma-tsu Tao-i 
Baso Doitsu, see Ma-tsu Tao-i 

Bassui Tokusho $% B& 7 [: 328, VI 
BAYNES, Cary F.: 365, 436, 440 

BEAL, Rev. S.: 336, 377, 384, 436 
Benry6, see K‘ai-féng 
Benwa Hoshi, see Pien-ho Fa-shih 

betsugo, see pieh-yii 
Bicha {ij FA, in Okayama: 195 
Bin, see Min 

“birth-and-death,” see samsadra 

bishiki, see ghrana-vijndna 
“black lacquer, tub of,” see ch‘i-t’ung 
Bliss, land of, see Sukhavati 
“Bliss-body,” see Sambhogakaya 

BLOFELD, John, (Chu Ch‘an): 363, 

415, 445, 446 

BLYTH, R.H.: 81, 439, 446 

bo see pang 
Boatman Monk, see Ch‘uan-tzu Té- 

ch‘éng 

Bodaidaruma, see Bodhidharma 

Bodairushi, see Bodhiruci 

BODDE, Derk: 181, 438, 440 

Bodhidharma; P‘u-t‘i-ta-mo # #2 @ 

(Bodaidaruma): 5, 147, 150, 

188, 191, 193, 196, 236, 237, 240, 

242, 243, 263, 360, 427, I 

biographies of: 348, 399 

and Hui-k‘o: 38-40, 236, 242 

and Lankavatdra-sitra: 187, 

19229373 

his robe and bowl: 168, 169, 

193, 197, 231, 242, 249 

his “special message”: 54, 153, 

229-230 
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ZEN DUST 

treatises attributed to: 230, 398— 

399, 414 
See also Koans 

Bodhiruci; P‘u-t‘i-liu-chih # #2 #f 
(Bodairushi), Ind. monk: 374 

and Pure Land School: 174 
bodhisattva,; p‘u-sa * jg (bosatsu) 
Commandments: 177-178, 200 
ideal in Mahayana: 228 
vehicle, in Lotus Sutra: 389 

See also p‘u-sa ting-to 
Bokuan Zenky6, see Mu-an Shan- 

ch‘ing 
Bokus6, see Mu-tsung 
bosatsu, see bodhisattva 
bosatsu chéda, see p‘u-sa ting-to 
Bosht Ff NY, present Chiba: 210 
BUCHNER, Hartmut: 322, 442 

Buddha, the, see Shakyamuni Buddha 
Buddha-dharma; fo-fa fi Y (buppd), 

leddibg UO). A. ey. 778, Jil, SIK0 

Shih-t‘ou Hsi-ch‘ien on: 301 
Buddha-mind; fo-hsin {#8 iC) (busshin), 

ZiAV ADE. Uf 

Buddha-nature; fo-hsing (8 PE (dus- 
sho) BIT 69312 

doctrine of, in Zen: 228-229 

in Mahdaparinirvana-sitra: 58, 
376 

Tao-shéng and: 229 
buddha-realm, see buddhaksetra 
Buddhabhadra; Fo-t‘o-pa-t‘o-lo {fs BE 

tk bE #é (Butsudabatsudara), Ind. 
monk: 338, 425 

Buddhajiva; Fo-t‘o-shih fs pe ++ 
(Butsudaju), Kashmirian monk: 425 

buddhaksetra; fo-kuo-t‘u {fs BI + 
(bukkokudo), “buddha-realm,” BTT: 

causal conditions for: 70, 320 
Buddhaya§as; Fo-t‘o-yeh-shé 6 Be Hf 

@=  (Butsudayasha), Kashmirian 
monk: 177, 282, 338, 425 

Bukka Zenji, see Yiian-wu K‘o-ch‘in 

Bukkoku Ibyaku, see Fo-kuo Wéi-po 
bukkokudo see buddhaksetra 
Bun’en, see Wén-yiian 

Buns6, see Wén-tsung 

Buntei, see Wén-ti 

Bunté, see Wén-téng 
buppd, see Buddha-dharma 
BURNOUF, Eugéne: 389, 442 
Burd, see Wu-lao 

Busha ff J, see Fu-chou 
Busha #% J, see Wu-chou 

Busha gt), present Tokyo area: 
328 

Bushun Shihan, see Wu-chun Shih- 

fan 
Bus6, see Wu-tsung 
busshin, see Buddha-mind 

bussh6, see Buddha-nature 

Busshé6 Tokko, see Fo-chao Té-kuang 
Busso Daikan, see Wu-ch‘u Ta-kuan 

Butsudabatsudara, see Buddhabhadra 

Butsudaji, see Buddhajiva 
Butsudayasha, see Buddhayaégas 
Butsugen Zenji, see Wu-mén Hui-k‘ai 
Butsugo Jinshd Zenji, see Torei Enji 
Butsuji Enshd Kode Zenji see Chung- 

féng Ming-pén 
Butsunichi, see Ta-hui Tsung-kao 
“Butter Method,” see nanso no ho 
byakushi-butsu, see pratyeka-buddha 
bydddshichi, see samata-jnianam 

caksur-vijndna; yen-shih if 2 (gen- 

shiki), “Visual Cognition,” 1st 

Consciousness, BTT: 311 

relation to Perfecting-of-action 
Wisdom: 314 

Canton, see Nan-hai 

“capping phrase,” see cho-yii 
CARTER, Thomas Francis: 421, 440 

catuari-jnanani; ssu-chih Jy #4 (shi- 
chi), Four Wisdoms, BTT: 66, 67, 
ZOSe Olle Olea oA wells) 

relation to Three Bodies and 
Eight Consciousnesses: 313- 
314 

catuary aryasatyani; ssu-shéng-ti VY 

Ho Fifi (shishétai), Four Noble 
Truths, BIT!'227, 308) S21. 281 

“causal conditions,” see hetupratyaya 
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“Cave of Dharma,” see hokkutsu 

“certificate [of transmission],” 
yin-chéng 

ch‘a-pieh miao-ch‘u F §l| W Ke (sha- 
betsu no mydsho), “marvelous 
realm of differentiation,” ZTT: 49, 

50, 265 
CHAN, Wing-tsit: 181, 396, 402, 438, 

442, 443 

Chan-t‘ang Wen-chun jt if ar He 
(Tand6 Bunjun): 163, VI 

Ch‘an jit (Zen) 
Absolute Mind, foundation of: 9 

apocryphal origin of: 151-152 
doctrine of Buddha-nature in: 228- 

229 

early methods of instruction in: 
8-10 

experience of early masters of: 
7-8 

Five Houses of, see wu-chia 
Hua-yen doctrines in: 184-185 
meditation basic practice in: 7 
Ming: 15-16 
modern: 16 
patriarchal lineage of: 243 
pivot of teaching method: 231 
principles of, attributed to Bodhi- 

dharma: 54, 153, 229-230 

Pure Land practices in: 16, 174,175 

reasons for rise of: 184 
requirements for study of: 42-43, 

246-247 

Seven Schools of, see ch‘i-tsung 
training methods in: 3, 4 
transmission lines in: 147-149 
ultimate aim of practice in: 73 
vows in: 228 
See also Fa-yen-tsung, Kuei-shan- 

tsung, Lin-chi-tsung, Ts‘ao-tung- 
tsung, Yiin-mén-tsung, Zen 

ch‘an-shth jf fifi (zenjz), meditation 
master, Bi; Zen Master, ZIT, 

243 

See also rdshi ; 
CHANG Chiin 4 # (CHO Shun): 164, 

432 

see 

INDEX 

CHANG Ming-yiian 4 AA i 
Meien): 357 

CHANG Po 4 {4 (CHO Haku): 202 
CHANG Shang-ying if 7% %& (CHO 

ShGdei); Wu-chin Chii-shih 4 4 & 
+ (Mujin Koji): 266 

CHANG Ts‘an 4 3% (CHO San): 202 
CHANG Yiieh 4 #t (CHO Etsu): 187 
Ch‘ang-an {% # (Chdan), in Shensi: 

168, 177, 179, 180, 181, 184, 186, 
190, 194, 260, 267, 280, 281, 338, 
Se0r- SAN e168 of eo1 2031 4.2007, 
378, 382, 384, 390, 421, 423, 424, 
425 

Ch‘ang-ch‘ing, see Ch‘ang-ch‘ing Hui- 
léng 

Ch‘ang-ch‘ing Ho-shang, see Ch‘ang- 
ch‘ing Hui-léng 

Ch‘ang-ch‘ing Hui-léng & be 
(Chékei Eryd); Ch‘ang-ch‘ing Ho- 
shang % fs #7 fa] (Chokei Osho); 
Ch‘ang-ch‘ing 8 (Chokei); 
posth. title, Ch‘ao-chiieh Ch‘an- 

shih @ @ jf fil (Chokaku Zenji): 
61, 291-294, 353, IV 

For his satori and satori verse, 

see wu 
Ch‘ang-ch‘ing Ta-an & ff *% #& (Cho- 

kei Daian); Ta-an Ch‘an-shih K & 
fia fii (Daian Zenji): 319, I 

his “White Ox”: 69, 319 
Ch‘ang-ch‘ing-yiian £ f (%% (Chokei- 

in); orig. Hsi-yiian [§ f% (Sai-in): 
292, 293, 294 

Ch‘ang-hsi £ % (Chokei), in Fukien: 
287 

Ch‘ang-lo £ 4% (Choraku), in Fukien: 
292, 293 

Ch‘ang-sha {& ¥%> (Chdsha), in Hunan: 
274, 302, 430 

Ch‘ang-sha Ching-ts‘én > A 
(Chésha Keijin); Ch‘ang-sha Ho- 
shang £ ¥%> #11 fl} (Chdsha Osho); 
Ts‘én Ta-ch‘ung 4 % # (Jin Dai- 
cha); posth. title, Chao-hsien Ta- 

shih #4 & XK fifi (Shdken Daishi): 
273, 274-275, II 

(CHO 
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See also Koans 
Ch‘ang-sha Ho-shang, see Ch‘ang-sha 

Ching-ts‘én 
Ch‘ang-t‘i Ptu-sa, see Sadapralapa 

Bodhisattva 
ch‘ang-yang {% #£ (chdyd), “ripening 

[of satori],” ZTT: 401 
Kanzan Egen’s: 74, 325 
Shahd Mydcho’s: 74, 233 

See also gogo 
Chao Fa-shih, see Séng-chao 
Chao-ch‘ing-yiian 44 f f% (Shodkei- 

in): 293, 353 
Chao-chou jf J{{ (Jdsha), in Hopeh: 

250 
Chao-chou (Ch‘an master), see Chao- 

chou Ts‘ung-shén 
Chao-chou Ts‘ung-shén #8 i 7 22 

(J6sht Jaishin); Chao-chou # JJ 
(J6sha); posth. title, Chén-chi 
Ch‘an-shih i& & jimi (Shinsai 
Zenji): 249-251, 273, IL 

poems: 344 
“Record”: 251, 344-345 

Wu! 4 WMu!): 82 
See also Koans 

Chao-chiieh-ssu ff} @¢ 4 ~=(Shdkaku- 
ji): 162 

Chao-hsien Ta-shih, see Ch‘ang-sha 
Ching-ts‘én 

Ch‘ao-chiieh Ch‘an-shih, see Ch‘ang- 

ch‘ing Hui-léng 
CHAVANNES, Ed.: 393, 438 
Ché-chiang ¥f 7 (Sekko), mod. 

Chekiang 
chén-ch‘éng i Fe (shinjo), True 

Vehicle, BTT: 39, 240 

Chén-chi Ch‘an-shih i 38g if fifi see 
Tou-shuai Ts‘ung-yiieh 

Chén-chi Ch‘an-shih i& B& jf fifi see 
Chao-chou Ts‘ung-shén 

Chén-ching s& }§§ (Shinjo): 266 

Chén-chou § ){ (Chinshia), in Hopeh: 
155 

Chén-chiieh Ch‘an-shih, see Yiian-wu 
K‘o-ch‘in 

Chén-ju-yiian i fq B% (Shinnyo-in): 

164 

Chén-kuo Hai-ch‘ang-yiian $8 FY #9 
— 2 (Chinkoku Kaisho-in): 294 

Chén-tsung i@ 3 (Shinsd), N. Sung 
emp.: 351, 375 

Chén-yen-tsung i@ & 3 (Shingon- 
shai); Mi-chiao ™ # (Mikkyd); 
True Word Sect, Ch. Bud. sect: 
18, 189-191 

Pure Land doctrines in: 174 
scripture of: 190 
vows in: 227 

See also Shingon-shu, Yogacara 
School 

ch‘én, see guna 
Ch‘én Tsun-su fi @ 7G (Chin Son- 

shuku): 213, II 
and the koan: 154 
and Yiin-mén Wén-yen: 160 

chéng {E (sho), “The Real,” ZTT: 

299, 321 
See also Tung-shan wu-wéi 

CHENG Ang 4 § (TEI KO): 351 
CHENG Chf‘ing-chih &§ 7 2 (TEI 

Seishi); An-wan ¥& [if (Amban): 
343, VII 

Chéng-chou #f { (Teisha), in Honan: 
Lae 

chéng-chung-lai (FE FA 46 (shdchirai), 
“The Coming from within the 
Real; ‘rank of) ZED 366.705, 312: 
321 
See also Tung-shan wu-wéi 

chéng-chung-p‘ien {EF FA fig (shdchir- 
hen), “The Apparent within the 
Real,” rank of, ZIT: 66, 67-68, 
695° 3125-315 
See also Tung-shan wu-wéi 

chéng-fa yen-tsang {EF YE AB HR (shobo 
genz6), “True Dharma Eye,” ZTT: 
A5, 152, 255-256, 326 

Chéng-kan jE # (Shokan): 209 
chéng-tsung {FE az (shdjz), “True 

School”: 427 
Ch‘éng-kuan 7% #1 (Chdkan); Ch‘éng- 

kuan Kuo-shih }%& #4] &@ fif (Chokan 
Kokushi); Ch‘ing-liang Ta-shih jij 
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i KK fii (Shoryd Daishi), 4th Hua- 
yen pat.: 183-184, 254-255, 340 

Ch‘éng-kuan Kuo-shih, see Ch‘éng- 

kuan 
ch‘éng-ming Fi % (shdmyd), “ invoca- 

tion of the Name,” Pure Land TT: 

174 

See also nien-fo 
Ch‘éng-shih }% #! (Chdshoku) 344, 

IV 

ch‘éng-so-tso-chih, see krtyadnusthana- 
jiadnam 

Ch‘éng-tu BY #8 (Seito), in Szechwan: 
162, 283 

Chi-chou 7 f\ (Kisshi), in Kiangsi: 
268, 285, 300 

chi-kuan K& B4 (Rikan), “interlockings 
of differentiation,” ZTT: 49-51, 52, 

265 

koans: 50, 57 
chi-yit BE # (Rigo), “crucial words,” 
ZET 430 

Ch‘i-chou if { (Kishi), in Hupeh: 
162, 284 

Ch‘i-sung 42 #& (Kaisa): 403, 427 
chii-tsung + 3 (shichishii), Seven 

Schools [of Ch‘an]: 149, 170, 430 

chii-tung YE fi (shittsa), “tub of 
black lacquer,” 57, 278 

Chia-hsing 3 ffl (Kako), in Kiangsi: 
160 

chia-sha 32 & (kesa), “shoulder robe,” 

BIT: 204 

Chia-shan ¥&é |{j (Kassan), in Hunan: 
162, 258 

Chia-shan Ho-shang, see Chia-shan 
Shan-hui 

Chia-shan Shan-hui 4 lj #4 @ (Kas- 
san Zenne); Chia-shan Ho-shang 
Aé (Ll) #1 fig (Xassan OshO) : 257-259, 
286, 316, IIL 

“Green Grotto” verse: 259, 357 

See also Koans 
Chiang-chou ## Jf (Kdsha), in Shansi: 

303 
Chiang-hsi 7, fg (K6zei), mod. Ki- 

angsi 

INDEX 

Chiang-liang-yeh-shé, see Kalayasas 
Chiang-ling 71. # (K6ryS), in Hupeh: 

186, 257 
Chiang-nan j. #4 (KG6nan), 

Kiangsu and Anhwei 
Chiang-su YT. @% (K6so), mod. Kiangsu 

chie, see prajnd 
Chief Abbot, see kanché 

CHIEH Ning fi? &{ (KAI Nei); Ching- 
shan Chi-shih ## (| -& (Seizan 
Koji): 406, 407 

chieh-hsiieh, see adhicilam 
chieh-sung {fi Si (geju), “religious 

verse,” ZIT: for spec. refs. see 
ISCJT 

See also chieh-tsan 
chieh-t'an 3% ti (kaidan), command- 

ment platform, Ch. and J. BIT: 

178 
chieh-tsan {fj #% (gesan), “religious 

poems,” ZTT: for spec. refs. see 
ISCJT 

See also chieh-sung 
chich-wén #4 fil] (Ritsumon), “oan 

devised by a master,” ZTT: 356 
Chien To-k‘ou, see Pa-ling Hao-chien 
Chien-ch‘ang #4! & (Kensho), in Ki- 

angsi: 305 
Chien-chén 4% i (Ganjin), fdr. J. 

Rissha: 178 
chien-chiao i #t (zenky6), Gradual 

Teaching, ZTT: 187, 191, 192 

separation from Sudden Teaching 
confirmed: 194 

See also Péi-tsung 
Chien-chou ft 

Fukien: 414 
chien-chung-shih 4 FA 38 (Renchiishi), 

“The Arrival at Mutual Integra- 

tion,” rank of, ZTT: 66, 70-71, 

CU, eye 

See also Tung-shan wu-wéi 
chien-chung-tao 4 FH BI) (kenchito), 

“Unity Attained,” rank of, ZTT: 
66; MET 273il25 323 

See also Tung-shan wu-wéi 
Chien-fu-ssu # jj $2 (Xempuku-ji), 

mod. 

(Kensha), in 
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orig. Po-jo-t‘ang fit 74 = (Hannya- 
do): 209 

chien-hsing {PE (kenshd), “seeing 
into one’s own nature,” ZTT : xix, 29, 

224, 228-230, 354 

Dait6 Kokushi on: 38 
definition of: 37 
as first satori: 29 
Hakuin on: 41-43 
importance of for Zen: 38 
role of koan in attainment of: 
SOA 

ines Zor 

way of attainment of: 37-38, 40 
See also wu 

chien-hsing ch‘éng-fo Fa VE RG HB 
(kensh6 jobutsu): 229-230 

Chien-k‘ang, see Nan-ching 

CH‘IEN Hung-ch‘u £8 3h fl (SEN 
Késhuku), King of Wu-yiieh: 290 

Ch‘ien-chou sé J{{ (Kensha), in Ki- 
angsi: 265 

Ch‘ien-fu-ssu =F ji@ 4: (Sempuku-ji): 
267 

Ch‘ien-yen Yitian-ch‘ang -F Bt 7p fe 
(Sengan Genchd): 208, IX 

Chigi, see Chih-i 
Chigon, see Chih-yen 
CHIH Ch‘ien #% #@ (SHI Ken), Sino- 

Scythian layman: 239, 423 
Chih-ché Ta-shih, see Chih-i 

Chih-chii #4 {& (Chiko) or Hui-chii 
#6 48 (Eko): 351 

Chih-chiieh Ch‘an-shih, see Chung- 
féng Ming-pén 

Chih-hsiang Ta-shih, see Chih-yen 
chih-hui, see prajnda 
Chih-i #9 $8 (Chigi); Chih-ché Ta- 

shih #9 4% XK fifi (Chisha Daishi), 
fdr. T‘ien-t‘ai Sect: 188-189, 320, 

321 
chih-kuan, see Samatha-vipasyana 
Chih-mén Kuang-tsu #9 fA 4 iif 

(Chimon K@so): 159, 369, IV 

Chih-shén #9 # (Chisen): 175, I 
Chih-tsang, see Amoghavajra 
Chih-wéi #4 g& (Chii), 5th Niu-t‘ou 

patrol 

Chih-yen #9 { (Chigon) ; Chih-hsiang 
Ta-shih 38 #4 X fifi (Shisd Daishi), 
2nd Hua-yen pat.: 180, 261, 339 

Chih-yiian ## #% (Chion), med. mas- 

ter: 168 

Ch‘ih-chou jf, {{ (Chisha), in Anhwei: 
ZAG 2a 

Chii, see Chih-wéi 
Chikaku Zenji, see Chung-féng Ming- 

pen 
Chiko, see Chih-chii 
Chikuan Shikei, see Chu-an Shih-kuei 

Chimon K6so, see Chih-mén Kuang- 
tsu 

Chin Sonshuku, see Ch‘én Tsun-su 

Chin-hua Yen-ling 45 # ff ## (Kinka 
Genrei): 275, II 

Chin-kang-chih, see Vajrabodhi 
Chin-shan T‘an-ying 4 || BS 

(Kinzan Don’ei): 351, V 

Chin-shin-tzu 43 fifi f (Konjishi), 
“Golden Lion,” Fa-tsang’s  dis- 
course on the: 181 

Ch‘in, King of, see YAO Hsing 
ching 38 (ky6), “state,” BTT: 259 
Ching # (Sei or Jd): 352-353, IV 
Ching-chiieh 4 ## (Jdkaku): 399 
Ching-hsiu Ch‘an-shih, see Wén-téng 
Ching-k‘uo $i (1 (Keiké), in Kiang- 

su: 208 

Ching-shan # ||; (Kinzan), in Che- 
kiang: 164, 165, 200, 205, 206, 
415, 416, 427, 430 

Ching-shan Chii-chih, 
Ning 

Ching-shan Hsii-t‘ang Chih-yii, see 
Hsii-t‘ang Chih-yii 

see CHIEH 

Ching-shan Ta-hui Tsung-kao, see 
Ta-hui Tsung-kao 

Ching-shan Tao-ch‘in #€ jl) 38 # 
(Kinzan Dékin): 183, I 

Ching-té-ssu & f#i = (Keitoku-ji): 
MAO, ALGAE, » shoyss 

Ching-t‘u, see Sukhavati 

Ching-tz‘u-ssu 7 2% 4 (Jinzu-ji): 205, 
207 
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Ch‘ing-liang-shan, see Wu-t‘ai-shan 
Ch‘ing-liang Ta-shih, see Ch‘éng-kuan 
Ch‘ing-su jf # (Shdso): 265-266, V 
Ch‘ing-yiian Hsing-ssu 7f JA 77 A 

(Seigen Gydshi): 148, 170, I, III 
and Shih-t‘ou Hsi-ch‘ien: 300 

Ch‘ing-yiian 7} JH (Seigen) Line: 160, 
166, 185, 194, 212, 257, 259, 287, 
289, 290, 291, 296, 303, 305, 350, 
431, Il 

Ch‘ing-yiian-shan 7§ JH |l) (Seigen- 
zan), in Kiangsi: 300 

Chinkoku Kaish6-in, see Chén-kuo 
Hai-ch‘ang-yiian 

Chinshi, see Chén-chou 

Chinul #7 #4 (Chitotsu), fdr. Chogye 
Sect: 405 

Chion, see Chih-yiian 

Chisen, see Chih-shén 
Chisha Daishi, see Chih-i 

Chisht, see Ch‘ih-chou 

Chitotsu, see Chinul 

Chiu-mo-lo-shih, see Kuméarajiva 
Ch‘iu-na-pa-t‘o-lo, see Gunabhadra 
Chizo, see Amoghavajra 
CHO Etsu, see CHANG Yiieh 
CHO Haku, see CHANG Po 
CHO Meien, see CHANG Ming-yiian 
CHO San, see CHANG Ts‘an 
CHO Shoei, see CHANG Shang-ying 
CHO Shun, see CHANG Chiin 
cho-yii 25 (jakugo), “capping 

phrase,” “attached verse,” “verse 

commentary,” ZTT: xvi, 12, 80-81 

in Hakuin Zen: 28-29 
See also sung-ku 

Chéan, see Ch‘ang-an 
Chogye #7 (Sokei), Korean Zen 

Sect : 405, 406 
Chikaku Zenji, 

Hui-léng 
Chokan, see Ch‘éng-kuan 
Chokan Kokushi, see Ch‘éng-kuan 
Chokei £ , see Ch‘ang-ch‘ing Hui- 

léng 
Chokei & %&, see Ch‘ang-hsi 
Chokei Daian, see Ch‘ang-ch‘ing 

see Chf‘ang-ch‘ing 

INDEX 

Ta-an 

Chokei Eryé, see Ch‘ang-ch‘ing Hui- 
léng 

Chékei Oshé, see Ch‘ang-ch‘ing Hui- 
léng 

Chokei-in, see Ch‘ang-ch‘ing-yiian 
Choraku, see Ch‘ang-lo 
Chésha, see Ch‘ang-sha 
Chdsha_ Keijin, see 

Ching-ts‘én 
Chésha Osho, see Ch‘ang-sha Ching- 

ts‘én 
Chéshoku, see Ch‘éng-shih 
chéy6 see ch‘ang-yang 
Chu Ch‘an, see John BLOFELD 
Chu Fa-hu, see Dharmaraksa 
Chu Fo-nien  (#§ 2 (Jiku Butsunen), 

early Ch. monk: 282, 425 
chi kaisan ABA, “restoring 

founder,” JZTT: 208 
See also kaisan 

Cha Kokushi, see Nan-yang Hui- 
chung 

Chu Tao-shéng 34 4& (Jiku Déshd); 
Tao-shéng 34 4: (DéshS), early Ch. 
monk: 281, 425 

and doctrine of Buddha-nature: 
229 

Chu-an Shih-kuei 47 4 -E HE (Chiku- 
an Shikei): 369, VII 

chu-fo fa-yin i 8 HE El) (shobutsu 
hoin), Dharma Seal of All the 
Buddhas, BTT: 40, 240 

Chu-hung #& 9 (Shuk6): 341-342 
chu-shih = 33 (shuji), “monk in 

charge of temple affairs,” CTT: 
288 

ch‘uan-fa-yin {#1 YE) (dembdin), 
“Seal of Transmission of Dharma,” 
“Transmission of Dharma”; also 
yin-k‘o —I) BJ (inka), “Seal of Ap- 
proval,” ZIT: 18, 148, 150, 451, 

168, 196-197, 201, 244, 271 

to Kanzan Egen: 325 

to Lin-chi I-hstian: 270 
to San-shéng Hui-jan: 156 
to Shahd Mydché: 232 

Ch‘ang-sha 
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See also yin-chéng 
Ch‘uan-tzu Ho-shang, see Ch‘uan-tzu 

Té-ch‘€ng 
Ch‘uan-tzu. Té-ch‘éng fit} (4 3h 

(Sensu  Tokujé); Ch‘uan-tzu Ho- 
shang if} +: #1 fa) (Sensu Osho); 
Boatman Monk: 258, 316, II 

chido, see eed 
Chigaku Risshi ;& & #4 fifi, J. comdt. 

master: 200 
Chih6, see Chung-féng 

Chah6 Myshon, see Chung-féng 
Ming-pén 

chithonzan fi A {\, “secondary head- 
quarters,” JZTT: 329 

ch‘ui-shih We 7R (suai), “introductory 
statement,” ZTT: 265, 357 

ch'ut-shith tat-yit EAR {RGB (sutji 

daigo), “statement and substitute 
answer,” ZIT: 433 

Chiko-ji, see Pao-lin-ssu 

CH‘UN-YU Fén j@ = # (JUN’U Fun): 
366 

Chung Kuo-shih, see Nan-yang Hui- 
chung 

Chung-féng FH i (Chihd), in Che- 
kiang: 151, 385 

Chung-féng Ming-pén Ff il AY A 
(Chtihs Myéshon); title, Fo-tz‘u 
Yiian-chao Kuang-hui Ch‘an-shih 

8 3S (Bl FR BE SS eR Ai (Butsuji En- 
shd KGe Zenji); posth. titles, Chih- 
chiieh Ch‘an-shih #9 ## jj fifi (Chi- 
kaku Zenji); P‘u-ying Kuo-shih % 
\fé (8 fii CFud Kokushi): 150-151, 
208, 246, IX 

on the koan: 4-7 
literary works: 385, 411-412 
“Record”: 411 

Chung-hsing-ssu, see Pao-lin-ssu 
Chung-ling #( (ShGdryd), in Ki- 

angsi: 305 

Chung-nan-shan # §4 (Lj (Shinanzan), 
in Shensi: 177, 179, 180, 183, 260, 
261, 262 

chung-tao HAG (chiidd), Middle 
Way, BIT: 70, 3820 

Chung-tsung FA 3 (Chisd), Tang 
emp.: 168, 181, 187 

Chis6, see Chung-tsung 
chii-shih fe +: (koji), “lay- ee id 

ZTT: 168, 348 

Ch‘tian-chou 4 {{ (Zenshi), in 
Kwangsi: 212 

Ch‘tian-chou 4 ff (Senshi), in 
Fukien: 291, 292, 353 

Chiieh-fan Hui-hung #7 #j *# ye 
(Kakuhan Ek6): 428, VI 

Chiieh-hsin ## j~) (Kakushin), woman 
lay-student: 370-371, VIII 

“Coming from within the Real, The,” 

rank of, see chéng-chung-lai 
“‘commandment master,” see lii-shih 
“commandment platform,” see chieh- 

t‘an 

Commandment Sect, see Vinaya Sect 
Commandments 

“Complete and Immediate,” see 
endon-kai 

Ten, see shih-ch‘ung chin-chien 
See also Vinaya 

“commentary,” see p‘ing-ch‘ang 
“compassionate heart”: 7, 228 
“concentrated reflection,” see kung-fu 
Confucianism: 8, 161, 163, 184, 186, 

224, 244 

in Zen: 21, 224 

Confucius: 39, 365 
Analects of: 245 

“Consciousness Only” School, see 

Vijnanamatra 
CONZE, Edward: 381, 382, 420, 436, 

437, 440 

“crucial words,” see chi-yii 

Daian Zenji, see Ch‘ang-ch‘ing Ta-an 
daibetsu, see tai-pieh 
Daibon-ji, see Ta-fan-ssu 
Daichi-ji, see Ta-chung-ssu 
Daidé Enkan Zenji, see Takujii Kosen 
Daie Oshé, see Ta-hui Tsung-kao 
Daie Sdk6, see Ta-hui Tsung-kao 
Daie Zenji, see Ta-hui Ch‘an-shih 
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daienkyochi, see Gdarca-jradnam 
Daifu’nei-ji, see Ta-p‘u-ning-ssu 
daifunshi, see ta-fén-chih 
daigijo, see ta-i-ch‘ing 
daigo {X #8, see tai-yii 
daigo fit Hi], see t°z-hu 
Daigoku Yuiichi ~% fik ff —: 
Daigu, see Kao-an Ta-yii 

daihdké, see mahavaipulya 
dathose, see ta-fa-shih 

datichigitai, see ti-1-1-tt 

daijt, see ta-shth 
daijiun, see ta-tz‘u-yiin 
Daij6-ji K Fe 3, SOtS temple: 358 
Daikaizan, see Ta-wéi-shan 
Daikan Monju X% #1 4c HR: 359, XI 
Daikan Zenji, see Hui-néng 
daikatsu, see ta-huo 
Daiko-ji K 56 #: 218 
Daimin Kokushi, see Mukan Fumon 

Dainichi Nyorai, see Mahavairocana 
Buddha 

Daid Kokushi, see Nampo Joémyé 
Dairyd Chiko, see Ta-lung Chih-hung 
Dairy6ézan, see Ta-lung-shan 

Daisen Fusai, see Ta-ch‘uan P‘u-chi 

Daisetsu Joen KK HH HK fH: 224 

Daisetsu Sond X # fH #& (Ta-cho 
Tsu-néng); posth. title, Koen Myo- 

kan Zenji (& (Bl AS a mH fii: © 20, 
207-209, IX 

daishi ichiban, see ta-ssu 1-fan 
daishinkon, see ta-hsin-kén 
Daishé Zenji, see Nan-yang Hui-chung 
Daisho-ji K HP 24: 23, 24 
Daishu Ekai, see Ta-chu Hui-hai 

Daiso, see Tai-tsung 

Daits Kokushi, see Shaho Mydcho 

Daitoku- ji ~& ji +; mountain name, 
Rythdzan #2 #1, RZ  hdgrs. 
temple: xvii, xxi, 38, 205, 206, 
KO, QA PE, PAS, Ps, LESS By BP 

366, 386, 387 
history of: 234-235 
origin of: 233-234 

Daitsa Zenji, see. Shén-hsiu 
Daiun-ji, see Ta-yiin-ssu 

326 

INDEX 

Daiyu Peak, see Ta-yii-ling 
Daiyurei, see Ta-yii-ling 
Danrin ff #K, J. empress-consort: 18, 

295 
Dansai Zenji, see Huang-po Hsi-yiin 
Datsumagyuta, see Dharmagupta 
DAYAL, Har: 337, 435 
DE BARY, Wm. Theodore: 181, 347, 

443 
Death, the Great, see ta-ssu i-fan 
“Death Verses,” see i-chieh 

death, Zen masters and, 

masters and death 
DEMARTINO, Richard: 324, 347, 446 
demboin, see ch‘uan-fa-yin 
DEMIEVILLE, Paul: 393, 437 
Dengy6d Daishi, see Saichd 
“destruction of Dharma,” age of, see 

mo-fa 
Dharma; fa ¥%& (hd), BIT, meaning 

of in Buddhism: xx—xxi 
See also Buddha-dharma 

Dharma Master, see fa-shih 
Dharma Master Jd, see Séng-chao 
Dharma Seal, see fa-yin 
Dharma Seal of All the Buddhas, 

see chu-fo fa-yin 
“Dharma-body,” see Dharmakaya 

Dharma-wheel, see dharmagakra 

dharmacakra; fa-lun } tj (horin) 
Dharma-wheel, BTT: 70, 71, 321 

Shakyamuni’s true turning of: 
56, 278 

Dharmadhatu; fa-chieh ji: Yi (hok- 
kai), BTT: 254 

as Hua-yen TT, see li-fa-chieh, 
shih-fa-chieh, ssu-fa-chieh 

Dharmagupta; Ta-mo-chi-to 3% /B8 %& 
% (Datsumagytta), Ind. monk: 
336, 390 

Dharmagupta Sect, Vinaya of, in 
China: 177, 425 

Dharmakdala, fdr. Ch. Comdt. Sect: 

ILPAGy IECEC 

Dharmakara; Fa-tsang jf: jg (620), 
later Amitabha Buddha: 172-173 

Dharmakdaya; fa-shén je & (hos- 

see Zen 
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shin), “Dharma-body,” “Law-body,” 
“Tyuth-body,” BIT: 47-49, 52, 
257, colo woke 

characterized in Nirvana Sutra: 
376 

Chia-shan Shan-hui on: 258 
relation to Great Perfect Mirror 

Wisdom: 314 
Sixth Patriarch on: 67 

See also Trikdya 
Dharmakaya Buddha, Lin-chi I-hsiian 

on: 48 

Dharmakesma(?); T‘an-wu-ch‘an “% 
4 dj (Dommusen), Ind. monk: 373 
377, 408 

Dharmaraksa; Chu Fa-hu & ~#§ # 
(Jiku Hdgo), Scythian monk: 338, 
yh Oia 

“dharmas,” realm of all,” see shih- 
fa-chieh 

Dharmodgata Bodhisattva; Fa-yung 
Plu-sa }: j§j # BE (Hoya Bosatsu): 
237-238 

Dhyana, Patriarchal, see tsu-shih- 
ch‘an 

‘differentiation, realm of,”: 49 

“difficult to pass through,” see nan- 
tou 

Dipamkara Buddha; Ting-kuang 
36 (Joko): 239 

“directly-pointing-to-the-ultimate,” 
see hsiang-shang chih-chih 

“discipline, study of rules of,” see 
adhigilam 

Divakara; Ti-p‘o-ho-lo $j %& zal #4 
(Jibakara), Ind. monk: 372 

do, see tao 

Déchi Zenji, see Tao-chih Ch‘an-shih 
Dégen, see Tao-yiian 

Dogen Kigen 8 70 4%; Eihei x 
3B, fdr. S6td Sect: 18-19, 69, 166- 
167, 200, 318, 319) 348, 354, 417, 
431, Ill, XI 

characteristics of his Zen: 19 
and the “Five Ranks”: 310 
his “‘koan collection”: 198-199 
and the Pi-yen lu: 358 

quoted: 69 
writings: 396-397, 417 

See also Sét6-shi 
Dégen if 75 (or Sdtd-sha) Line: XII 
Dogo Enchi, see Tao-wu Yiian-chih 
ddjo, see tao-ch‘ang 
Doju Sdkaku i i 5 @: 214, 215, X 
Doken, see Tao-ch‘ien 
dokkaku, see pratyeka-buddha 
DOKKO Hai, see TU-KU Pi 
Dokutan Sdsan & # [fh =: 244, XI 
Doky6é Etan 34 $%  W4; Shoju Rojin 

IE % % A; Saishos # | “Old 
Pine Planter”: 64,. 65, 213-215, 
220, 309, 367, X 

“biography”: 397 
and “Five Ranks”: 64, 66, 310 
and Hakuin Ekaku; 24, 214-215 
verses: 215, 397-398 

For his Death Verse, see i-chieh 

Dommusen, see Dharmaksema 
Donran, see T‘an-luan 

Donrin, see T‘an-lin 

Désen, see Tao-hsiian 

Dosen Risshi, see Tao-hsiian Lii-shih 

Déshaku, see Tao-ch‘o 
Déshin, see Tao-hsin 

Dédshod 34 FJ, J. med. master: 17 
Dosho i@ 44, see Chu Tao-shéng 
Désui, see Tao-sui 

Doteiko, see Tung-t‘ing-hu 
“doubt, ball of,” see 7-t‘uan 

“doubt, great feeling of,” see ta-i- 
ch‘ing 

Dragon King’s Daughter, story of in 
Lotus Sutra: 389, 390 

DUMOULIN, Heinrich, S.J.: 226, 324, 
344, 397, 435, 437, 440, 445, 446 

on Lin-chi’s formulas: 158 
“dusts,” see guna 
dvadasanga-pratityasamitpada ; 

shih-érh yin-yiian + = R&R (jini 
innen), Twelve-fold Chain of 
Causation, BTT: 308 

in Hrdaya-sitra: 381 
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East Mountain, see Huang-méi-shan 
Eastern Capital, see Lo-yang 
Echt, see Hui-chung 
Edo 7 Fi, mods) Tokyo: 213, 220) 

291, 222. 293 400 
egaku, see adhiprajnia 
Egen, see Kanzan Egen 
Egon, see Hui-yen 
Eiboku-ji, see Yung-mu-ssu 
Eigan-ji i pe +e: 24 
“Eight Consciousness,” see asta- 

vijnanani 
Eihei, see Dogen Kigen 
Eihei-ji 7 YZ 2¢, S6t6 hdqrs. temple: 

19, 318, 396 
Eiitsu Ejin, see Yong’tl Hyesim 
Eiko-ji 3c BH =e: 224 
Ein Shigetsu #€ FJ #§ A, Soto monk: 

198 
Einei-ji, see Yung-ning-ssu 
Eisai, see Myédan Eisai 
Eis6, see Ying-tsung 
Ej6, see Koun Ej6 
Eka #8 GJ, see Hui-k‘o 
Eka #€ 68, see Hui-hsia 
Eka Daishi, see Hui-k‘o 
Ekaku, see Hui-chiieh 

Ekaydadna; i-ch‘éng — Fe (ichijd), 
“One Vehicle,’ BTT: 70, 320 

in Lotus Sutra: 389 
Ekishi, see I-chou 

Eko, see Chih-chi 
“elder monk,” see shang-tso 
Emmyo Kokushi, see Shinchi Kaku- 

shin 
Emon, see Hui-wén 
endon-kai || ti #2, “Complete and 

Immediate Commandments,” Ten- 
dai TT: 178-179 

engaku, see pratyeka-buddha 
Engaku-ji | # 2, RZ hdqrs. temple: 

xiii, 199, 208, 209, 224, 225 
Engo Kokugon, see Yiian-wu K‘o- 

ch‘in 
Engo Line, see Yiian-wu Line 
Engo Zenji, see Yiian-wu K‘o-ch‘in 

Enkan, see Yen-kuan 

INDEX 

Enkan H6en, see Yitian-chien Fa-yiian 
Enkan Saian, see Yen-kuan Ch‘i-an 
Enkei, see Yen-ching 
Enki Koché, see Yiian-chi Chii-ting 
enlightenment, see wu 
Enni Ben’en [Al @ #f (A): 197-198, 245, 

IX 

Ennin [2] {<, Tendai monk: 393 

End, see Hui-néng 

Enryaku-ji {iE #& +, Tendai hdars. 
temple: 197 

Enry6, see Wan-ling 
Enshé, see Yen-chao 

Enzan ft |lj, in Yamanashi: 328 
Enzu Daid Kokushi, see Nampo 

J6mys6 
Eon #% %%, see Hui-yiian 
Eon #% 3%, see Hui-yiian 

érh-k‘ung — 2 (niki), “two voids,” 
BI Ts 64, 307 

érh-shih, see Srotra-vijfiana 
Eshi, see Hui-ssu 

Eshé Zenji, see Hui-chao Ch‘an-shih 
Eshd Zenji (posth. title), see Lin-chi 

I-hsiian 
Eshi, see Huai-chou 
Esshu, see Ytieh-chou 
Etatsu, see Hui-ta 
Etst, see Hui-t‘ung 

“exchange of question and answer,” 
see wén-ta 

fa, see Dharma 
fa-ch'i }E38 (hoki), “vessel of 
Dharma,” ZTT: 40, 240 

fa-chieh, see Dharmadhatu 
fa-chieh yiian-ch‘t He: Fe Et (hokkai 

engi), Universal Causation of the 
Dharmadhatu, Hua-yen TT: 182 

Fa-ch‘ih %& # (H6ji), 4th Niu-t‘ou 
Pata Lonel 

Fa-ch‘iian-ssu, see Pao-lin-ssu 
Fa-hai yj: § (Hokai): 402, 403, 404 
Fa-hsiang, see Vijnaptimatrata 

Fa-hsien jf: { (Hokken), early Ch. 
monk: 425 
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Fa-hsing-ssu #£ #E 4 (Hdsh6-ji): 168, 
403 

Fa-jung #£ gt (Hoyt), fdr. Niu-t‘ou 
School: 148, 175, I 

Fa-lé-ssu } 4% = (Horaku-ji): 294 
fa-lun, see dharmagakra 
Fa-pao Ta-shih, see Lo-shan Tao- 

hsien 
fa-shén, see Dharmakaya 
fa-shih ¥ fifi (hdshi), Dharma Master, 

CBIT: 168, 243 

Fa-shun, see TU Shun 

Fa-tsang ?£ 9% (H6zd); Hsien-shou 
Ta-shih & 2 X fifi (Genju Daishi); 
Kuo-i Fa-shih — ¥ fifi (Koku- 
ichi Hoshi), 3rd Hua-yen pat.: 
180-183, 185, 339, 340 

Fa-tsang, later Amitabha 
see Dharmakara 

Fa-yen ¥: fff (Hogen) Line: 175, 345, 
351, 427, IV 

Fa-yen Wén-i 

Buddha, 

Ye A AC 4 «©0( Hogen 
Bun’eki), fdr. Fa-yen-tsung: 148, 
247, IV 

influence of Hua-yen on: 185 
“Record”: 429 

Fa-yen-tsung }£ fff 3 (Hodgen-shi), 
Ch‘an school: 148, 149, 345, 351, 

3093 427,40 

fa-yin ¥&£) (Adin), Dharma Seal, 
Bre 

in Hinayana: 240 
in Mahayana: 240 

See also ch‘uan-fa-yin, yin-chéng 
Fa-yung P‘u-sa, see Dharmodgata 

Bodhisattva 
fa-yit %& # (hégo), “instructions for 

religious practice”; for spec. refs. 

see ISCJT 
Fa-yiin ch‘an-ssu ~& = jii# 2 (Houn 

zen-ji): 349 
“faith, great root of,’ see ta-hsin- 

kén 
Fan-yang 4fj § (Han’yd), in Hopeh: 

167 
fang-chang Jj %& (hojo), “abbot’s 

quarters,” ZIT: 259 

FAUST, August:.344, 446 
Féi-yin T‘ung-jung #7? § 3 @ (Hin 

Tstyd): 430-431, IX 
Fén-chou #4 #{{ (Funsha), in Shansi: 

158, 212 
Fén-yang Shan-chao jj & 2 IA 

(Fun’y6 Zensho); posth. title, Wu- 
té Ch‘an-shih 4#€ /@ jf fii (Mutoku 
Zenji): 158-159, 212, V 

“biography”: 360 
introduces “Five Ranks” into 

Lin-chi. Ch‘an: 158, 310, 356 

koan collections: 12, 28, 356, 

362 

“Record”: 12, 355-356 
For his death, see Zen masters 

and death 
Féng-hsiieh Yen-chao  /al 7v 4E 

(Fuketsu Enshd): 154, 270-272, V 
For his koan, see Koans 

For his Death Verse, see i-chieh 
Féng-hsiieh-shan fal 7 [Lj (Fuketsu- 

zan), in Honan: 271 
Féng-hsiieh-ssu fal 7v = (Fuketsu-ji): 
Di 

Fifth Patriarch, see Hung-jén 
Fifth Patriarch’s Mountain, 

Huang-méi-shan 
“fire-blooming lotus,” see hut-li lien- 

hua 
First Zen Institute of America: xili 
FISCHER, Jakob: 424, 444 

Five Houses [of Ch‘an], see wu-chia 
Five Peaks: 243 
“Five Ranks,” see Tung-shan wu-wéi 
Five Teachings, see wu-chiao 

Five Wisdoms, see wzu-chih 
five yaksas, the, see yaksas 
“fixation in a lower rank of bodhi- 

sattvahood,” see p‘u-sa ting-to 
“flowering hedge,’ Yiin-mén’s, see 

hua-yao-lan 
Fo-chao Té-kuang {#§ Fa 5% (Bus- 

shd Tokko): 370, VII 
fo-fa, see Buddha-dharma 
fo-hsin, see Buddha-mind 
fo-hsing, see Buddha-nature 

SEE 
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Fo-jih, see Ta-hui Tsung-kao 
Fo-kuo Ch‘an-shih, see Yiian-wu 

K‘o-ch‘in 
Fo-kuo Wéi-po (#8 BY #& (] (Bukkoku 

Ibyaku): 349, IV 
fo-kuo-t‘u, see buddhaksetra 
Fo-t‘o-pa-t‘o-lo, see Buddhabhadra 
Fo-t‘o-shih, see Buddhajiva 
Fo-t‘o-yeh-shé, see Buddhayagas 
Fo-tz‘u Ytian-chao Kuang-hui Ch‘an- 

shih, see Chung-féng Ming-pén 
Fo-yen Ch‘an-shih, see Wu-mén Hui- 

k‘ai 
FOUCAUX, P.: 371, 441 
“founder,” see kaisan 
Four Dharmadhatu, see ssu-fa-chieh 
Four Groups: 74, 324 
Four Noble Truths, see catvdary 

aryasatyant 

“Four Positions of Subject and 
Object,” see ssu-liao-chien 

“Four Propositions,” see ssu-chii 
Four Shouts, see ssu-ho 
Four Universal Vows, see ssu hung- 

shth-yiian 
Four Vows, see ssu hung-shih-yiian 

Four Wisdoms, see catvdri-jndnani 
Fourth Patriarch, see Tao-hsin 
FROMM, Erich: 324, 347, 446 
FU Daishi, see FU Ta-shih 

Fu Hsi, see FU Ta-shih 

Fu Kya, see FU Ta-shih 

Fu Ta-shih (@- fifi (FU Daishi); 
Fu Hsi {& 4; (FU Kya); Shan-hui 
Ta-shih 3 #8 4 + (Zenne Daishi), 
early Bud. layman: 262-264 

“biography”: 391 
“Record”: 264, 390-391 

For his koan, see Koans 

Fu-chou # ){ (Busha), in Kiangsi: 
286 

Fu-chou jg { (Fukusha), in Fukien: 
160, 287, 290, 292, 294, 349, 369 

Fu-jo-to-lo, see Punyatara 
Fu-shan } {lj (Fuzan), in Anhwei: 

283 . 
Fu-tsung Ch‘ung-yii ft 2 #2 #§ (Fushi 

INDEX 

Saya): 415 
fu-tzu ##§ -- (hossu), “ whisk,” Bud. 

ecclesiastical article: 195 
Chao-chou’s: 250 

Fufu-an Enji, see Torei Enji 
Fugan, see Nan-ch‘tian P‘u-yiian 
Fugen Bosatsu, see Samantabhadra 

Bodhisattva 
Fujaku, see P‘u-chi 
FUJITA Genro jf FA %& Bg: 4383, 434, 

446, 447 
FUJIWARA Morotsugu jf J& fit Re: 

201 

Fukaku Zenji, see Ta-hui Tsung-kao 
Fukakusa 7 BY, near Kyoto: 200, 

396 
Fuke, see P‘u-hua 

Fuke-an }% {, fa: 203 
Fuke-shi *% (4, 32, J. Zen school: 

202, 203 

Fukei, see P‘u-ching 
Fuketsu Ensh6, see Féng-hstieh Yen- 

chao 
Fuketsu-ji, see Féng-hsiieh-ssu 
Fuketsuzan, see Féng-hsiieh-shan 
Fuki, see Amoghavajra 
Fukuoka jij ff], in Kyushu: 205, 234 
Fukushi, see Fu-chou 
Fumon Fukugen zen-ji 2% fA ia 36 
4: 431 

“Fundamental Principle,” see tsung- 
chih 

FUNG Yu-lan: 181, 438, 440 
Funshi, see Fén-chou 

Fun’y6 Zenshd, see Fén-yang Shan- 
chao 

Fu6 Kokushi, see Chung-féng Ming- 
pen 

Furi-in, see P‘u-li-yiian 
FURUTA Kazuhiro 4 | #0 $A : xxi 
FURUTA Shokin 74 A #4 x: 226, 441 
Fush6, see P‘u-chao 
Fushi Saya, see Fu-tsung Ch‘ung-yii 
Futswnyatara, see Punyatara 

Fuzan, see Fu-shan 
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Ganjin, see Chien-chén 

Gantod Zenkatsu, see Yen-t‘ou Ch‘iian- 
huo 

Gantdzan, see Yen-t‘ou-shan 

Gasan Jitd i Ll) & fA: 28, 220-221, 
222, XI 

and Inzan Jen, 222 

and Takuji Kosen: 223 
and Torei Enji: 359 

“Gate of Sweet Dew,” see kan-lu- 

mén 
Gatsurin Shikan, see Yiieh-lin Shih- 

kuan 
geju, see chieh-sung 
Gekkoku Sochi 9 4 3 fH, Zen lay- 

man: 324 

GEN Daisan, see YEN Ta-is‘an 

Gen’e %& &{, Tendai monk: 233 
Genjé, see Hsiian-tsang 
genjo kéan, see hsien-ch‘éng kung-an 
Genju Daishi, see Fa-tsang 
Gensha Shibi, see Hsiian-sha Shih- 

péi 
genshiki, see caksur-vijhidna 
Genshoku % fit: 404, XI 
Genso, see Hsiian-tsung 

Gent6 Sokucht “% eI, Sots 

monk: 397, XII 
Gen’yaku JR #: 404, XI 
GERNET, Jacques: 393, 394, 395, 437, 

438 
gesan, see chieh-tsan 

Gessen Zen’e ff fff ff #£: 220, 221, 
Vil. Wk 

ghee, see t‘i-hu 

ghrana-vijnadna; pi-shih & 3 (bi- 
shiki), “Olfactory Cognition,” 3rd 
Consciousness, BTT: 311 

relation to Perfecting-of-action 
Wisdom: 314 

Gi, see Wéi 
gidan, see i-t‘uan 

Gifu, see Wéi-fu 

Gifuku, see I-fu 
Gij6, see I-ching 
Gika, see I-k‘ung 
Gimoku Genkai ‘fy #& % 32, Soto 

monk: 416-417, XI 

Gisan Zenrai (§ {lj #¢ 36: 224, XI 
Gish, see I-hsiang 
Giun #§ 22, Sotd monk: 396-397, XII 
Gizen-ji, see I-shan-ssu 
go, see wu 
Go-Daigo #% Mz MJ, J. emp.: 202, 233, 

234, 245 

Go-Etsu, see Wu-Yiieh 
Go-Tsuchimikado @) +- 78] F4, J. emp.: 

218 
Go-Uda #% =F #&, J. emp.: 202, 205, 

PEM, PASO) 

gochi, see wu-chih 
Godai Mumyé, see Wu-t‘ai Wu-ming 
Godaizan, see Wu-t‘ai-shan 
GODDARD, Dwight: 404, 435, 444 
Gofa Enshin, see Yu-féng Ytian-hsin 
gogo t%f2, “after-satori” practice, 

RZT Es 26 

Kanzan Egen’s: 325 

Shahs Myéchd’s: 233 
Torei Enji’s: 219, 400 

See also ch‘ang-yang 
Gohon Daishi, see Tung-shan Liang- 

chieh 
goi, see Tung-shan wu-wéi 
Goi Koans: 67, 68-69, 70, 71, 72 

See also, Koans, kung-an 
goke, see wu-chia 
Gokoku Ninn6-ji, see Hu-kuo Jén- 

wang-ssu 
Goki Zenji, see Yen-kuan Ch‘i-an 
goky6, see wu-chiao 

“Golden Lion,” Fa-tsang’s discourse 
on the, see Chin-shih-tzu 

gonsen, see yen-ch‘iian 
Gonsen Koans: 54-56 

See also Koans, kung-an 
GOODRICH, L. Carrington: 440 
goroku, see yil-lu 
Gosetsu. Reimoku, see Wu-hsieh 

Ling-mo 
Goso, see Hung-jén 
Goso Gunin, see Hung-jén 
Goso Héen, see Wu-tsu Fa-yen 
Gosozan, see Huang-méi-shan 
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GOTO Zuigan 7% jf fii Be; Zuigan 
Soseki Ha Bi 52 AA: xxi, 225, 365, 
XI 

Gozu Line, see Niu-t‘ou Line 

Gozu-shi, see Niu-t‘ou-tsung 

Gozuzan, see Niu-t‘ou-shan 

“Gradual” School, see Péi-tsung 
Gradual Teaching, see chien-chiao 
Grdhrakita; Vulture Peak: 152 

in Lotus Sutra: 388 
“special transmission of”: 5, 151- 

#5, 
in Sukhavati-vyiha: 383 

Great Compassion, Cloud of, see ta- 
tz‘u-ytin 

Great Death, see ta-ssu i-fan 
Great Life, see ta-huo 

Great Matter, see ta-shih 

Great Perfect Mirror Wisdom, see 

adar¢a-jnadnam 
Great Sun Buddha, see Mahavairocana 

Buddha 
“green grotto,” see pi-yen 

guna; ch‘én & (jin), “dusts,” BTT: 
69, 318 

Gunabatsudara, see Gunabhadra 

Gunabhadra; Ch‘iu-na-pa-t‘o-lo 3% Ff 
Be Be #  (Gunabatsudara), Ind. 
monk: 270, 373, 374 

GUNDERT, Wilhelm: 358, 435 
Gunin, see Hung-jén 

“Gustatory Cognition,” see jihvda- 
vynana 

Gyo, see Yeh 
Gyohys 7 #, early J. monk: 17 
Gyokuh6-in = JA Ge: 217 
Gyokusen-ji, see Yi-ch‘iian-ssu 
Gyoyii Zenji 7 3 i# ffi: 200, VI 

> 

Hachidji 7. = Ff, near Tokyo: 328, 

343 
Haein-sa ff Fi) +4 (Kaiin-ji), Korean 

temple: 353, 405 
HAI Kya, see P‘EI Hsiu 
Hai-mén fg f4 (Kaimon), in Kiangsu: 

294 

INDEX 

“Hail to the Lotus of the Wonderful 
Dharma,” see Namu myodhé renge 
kyo 

Hakata f# %, in Kyushu: 195, 208 
Hakuchd Shien, see Po-chao Chih- 

yuan 

Hakugaizan, see Po-ai-shan 
Hakuin Ekaku fy & # #4: SUGI- 
YAMA Iwajird * (l| 4 Mm BB; lit- 
erary names, Kokurin 44 #f; Sendai 
ffi] #2; posth. title, Jinki Dokumyo 
fii KE 3 WD: xiv, xv, xvii, 22-27, 150, 
220)4221592362248,)-256,. 308; 1309, 
SIAN 215 S16)o1 74 B16) 31 9Na23, 
327, 342, 359, 388, 397, 400, 401, 
YG OXI 

attitude to other sects: 27, 41 

“biography”: 388 
disciples: 27, 28, 221, 223 
and Dokys Etan: 24, 214-215 
on the “Five Ranks”: 310, 381 

quoted: 63-72 
and Hakuyiishi: 24, 26, 215-216 
influence on Rinzai Zen: 27-30 
on the “Jeweled-mirror Sama- 

dhi,” 380 

literary works: 
367-368, 404 

original koans: 25, 28, 251 
on “seeing into one’s own na- 

ture”: 41-43, 46-47 
his “Song of Zazen” quoted: 

53, 251-253 
teaching methods: 25-26 
and Torei Enji: 26, 219-220 

For his koan, see Koans 

For his satori, see wu 
Hakuin & f& Line: 150, 327, 365, XI 

Hakuin Zen: 27-30, 220, 222, 317 
Torei Enji’s synopsis of: 400-401 

Hakuun Muryé, see Po-yiin Wu-liang 
Hakuun Shutan, see Po-yiin Shou- 

tuan 

Hakuunzan, see Po-yiin-shan 
Hakuyiishi, see ISHIKAWA Jishun 

Han-shan # |lj; (Kanzan), Ch. poet: 
oly, 

317, ‘366-367, 
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Han-shan Té-ch‘ing # ,Lj (@@ jaf (Kan- 
zan Tokusei): 383, 421 

Hanazono #£ f®, near Kyoto: 218 
Hanazono 7€ &, J. emp.: 217, 233, 

234, 325, -004 
Hanazono Daigaku #é fl A ™, orig. 

Hanazono Daiky6-in 7£ Fl K FX fe: 
218; 24405353; 406.0437, 443 

Hanazono Daikyé-in, see Hanazono 
Daigaku 

Hang-chou #7 { (Kdshai); Yiti-hang 
#R ft (Yokd), mod. Hangchow: 
150, 162, 164, 188, 200, 203, 204, 
206, 270, 290, 294, 370, 411, 414, 
416, 427 

Hangchow, see Hang-chou 
Hannya, see Prajfia 

hannya, see prajnia 

Hannya-dé, see Chien-fu-ssu 
Han’y6, see Fan-yang 
Hara JA, in Shizuoka: 23, 24, 25, 

ZG 2713663018 401 

Harahamittara, see Prabhamitra 
Harima 4% f#, in Hyogo: 231 
Hary6, see Pa-ling 
Hary6 Kodkan, see Pa-ling Hao-chien 
Haryd Osho, see Pa-ling Hao-chien 
Hasei, see Pa-hsi 
hasshiki, see asta-vijnadnani 
Hattd Zenji, see Shinchi Kakushin 

“head monk,” see shang-tso 
“head monk, Ming the, see Ming 

shang-tso 
“headquarters temple,” see honzan 
hekigan, see pi-yen 
hekikan, see pi-kuan 
hen, see p‘ien 
henchishé, see p‘ien-chung-chéng 
Héng-yang fj (§ (K6dys), in Hunan: 

164, 347 

hensho ego, see p‘ien-chéng hui-hu 
hetupratyaya ; yin-ytian  & (innen), 

“causal conditions,” BTT: 70, 320 

Hiei, Mount ft @ il, near Kyoto, 
hdqrs. Tendai Sect: 18, 178, 195, 
197, 205, 208,210; 216 

Higashiyama # |||, near Kyoto: 201, 

2053-233), 244) 

Hiin Tsiiy6, see Féi-yin T‘ung-jung 

himpotsu, see ping-fu 
Hinayana Buddhism 

arhat as ideal of: 228 
Dharma Seal in: 240 
Vinayas of, in China: 176-177, 

424-425 

Hitachi ‘4 (#, in Ibaraki: 208 
Ho! i (Katsu!), Zen shout: 83, 251 

Lin-chi’s “Four Shouts”: 157 
Lin-chi’s “stick and shout”: 156 
Ma-tsu’s: 156-157 

ho He, see Dharma 
Ho #§ (Kaku), in Shantung: 249 
Ho-nan jAj BY (Kanan), mod. Honan 
Ho-péi yaj ft (Kahoku), mod. Hopeh 
Ho-tsé 77 # (Kataku) Line: I 

Ho-tsé Shén-hui fa }4 jit & (Kataku 
Jinne); Shén-hui jf & (Jinne): 148, 
170, 183, 187, 192-194, 392, I 

new material on: 194, 392-396 

Ho-tsé-ssu fy 4 = (Kataku-ji): 193 
Ho-tsé-tsung if #4 52 (Kataku-shi), 

Ch‘an school: 148, 170, 183, 184, 

194, 255 

H6bd Daishi, see Lo-shan Tao-hsien 

H6dbd Kokumon, see Pao-féng K‘o- 
wen 

Hofuku Jaten, see Pao-fu Ts‘ung-chan 

Hofuku-in, see Pao-fu-yiian 

Hoégaku Jikd, see SEIGO Hégaku 

Hodgen Bun’eki, see Fa-yen Wén-i 
Hégen Line, see Fa-yen Line 
Hodgen-shi, see Fa-yen-tsung 

hégo, see fa-yit. See also ISCJT 
hdin, see fa-yin 

H6din Yiji-ji, see Pao-yin Yu-t‘zu-ssu 
H6ji, see Fa-ch‘ih 
hojé, see fang-chang 
Hdjo jt Government: 206 

Regent, see Nagatoki 
H6j6 Zenji, see Pao-ching Ch‘an-shih 
H6ju-in # & f%, Shingon temple: 

376 
H6jun, see TU Shun 
Hokai, see Fa-hai 
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hoki, see fa-ch‘i 
hokkai, see Dharmadhatu 
hokkai engi, see fa-chieh yiian-ch‘i 
Hokken, see Fa-hsien 
hokkutsu + #, “Cave of Dharma”: 

58, 278 
Hokushi, see Péi-tsung 
Hokushii Line, see Péi-tsung Line 

Hokutei Jijaku, see Po-t‘ing T‘zu-chi 
hokys zammai, see pao-ching san-méi 
“Holding-on-to” Consciousness, see 

adana-vijndna 
Honk6 Katsudé A 5¢, FE Be, or Katsu- 

dé Honké, Sots monk: 198, XII 
honsoku, see pén-tsé 
honzan X |}, “headquarters temple,” 

TERT 2S5 

H66 Osho, see Nan-yiian Hui-yung 
H6o-in, see Pao-ying-yiian 
Hoon Koko zen-ji, see Pao-én Kuang- 

hsiao ch‘an-ssu 
Hoon Kosai-ji, see Pao-én Hung-chi- 

ssu 
Horaku-ji, see Fa-lé-ssu 
horin, see dharmagakra 
Horin-ji, see Pao-lin-ssu 
HORNER, Isabel: 424, 435 

“horns of a rabbit and hairs of a 

tortoise,” see t‘u-chiao kuei-mao 

Horyo Hoshi, see Pao-liang Fa-shih 

Hdsen-ji, see Pao-lin-ssu 

héshi, see fa-shih 
hoshin, see Sambhogakaya 
Hosh6-ji, see Fa-hsing-ssu 
Hoshi, see P’éng-chou 

HOSOKAWA Moritatsu #4 JI| #@ X7: 

Xvll 
hosshin, see Dharmakaya 
Hosshin Koans: 48-49 

See also Koans kung-an 
Hoss6, see Vijiiaptimatrata 

hossu, see fu-tzu 

Hotts Emmyoé Kokushi, see Shinchi 

Kakushin 

Hottd Zenji, see Shinchi Kakushin 

Houn zen-ji, see Fa-yiin ch‘an-ssu 

Hoyt, see Fa-jung 

INDEX 

Hiya Bosatsu, see Dharmodgata 

Bodhisattva 
H6z6, see Dharmakara, later Amita- 

bha Buddha 
H6z6, see Fa-tsang, Hua-yen pat. 
Hsi-ch‘an-yiian pq ji %% (Seizen-in): 

267 

Hsi-chou $f Jf (Kyiisha), in Anhwei: 
280 

Hsi-chou ff J) (Shtisht), in Shansi: 
170 

Hsi-ch‘uan Téng-shih-po, see Wu-tsu 
Fa-yen 

Hsi-hsien-yiian fi & f% (Seiken-in): 
344 

Hsi-hu 7 37 (Seiko), West Lake, 
near Hangchow: 204 

Hsi-shan 7§ {lj (Seizan), in Kwang- 
tung: 168 

Hsi-sou Shao-t‘an 7 # #4 &@ (Kiso 
Shddon): 426-427, Ix 

Hsi-yi Kung-ch‘én pa 4 Ht fix (Seiyo 
Késhin); Kung-ch‘én #t fe (Ko- 
shin): 351, V 

Hsi-yiian, see Ch‘ang-ch‘ing-yiian 
Hsi-yiin, see Huang-po Hsi-yiin 

hsiang-shang chih-chih {fA) § 18 #4 
(Rojo jikishi), “ directly-pointing- 
to-the-ultimate,” ZTT: 63, 307 

Hsiao-hsi /|\ %@& (Shokei), in Fukien: 
164 

Hsiao-shan #¥ jl; (Shdzan), in Che- 
kiang: 294 

hsiao-ts‘an 1\\ & (shdsan), “informal 
talks,’ ZTT: for spec. refs. see 
ISCJT 

Hsiao-tsung #32 (Koso), S. Sung 

emp.: 165 
hsien-ch‘éng  kung-an 

(genjo koan), ZTT: 154 
in Ddgen Kigen’s Shdbigenzd: 

397 
Hsien-shou Ta-shih, see Fa-tsang 
Hsien-t‘ing {li = (Kentei), in Kwang- 

tung: 257 
Hsien-tsung #3 (Kens6d), 

emp.: 169, 254 

T‘ang 
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Hsin-chéng ¥ § (Shintei), in Honan: 
272 

Hsin-chou ¥f ){ (Shinshi), in Kwang- 
tung: 167, 169 

Hsin-féng {=  (Shimpd), in Kiang- 
Sicms03 

Hsin-féng-shan {2 ||; (Shimpdzan), 
in Kiangsi: 297 

Hsin-k‘ai-yiian ¥f BH Be (Shinkai-in): 
205 

Hsin-kan #7 ¥ (Shinkan), in Kiang- 
si: 285 

Hsing-hua Ts‘un-chiang fil (b, 7 4, 
(Koke Zonshd): 154, 156, 271, 347, 
V 

hsing-lu 43 && (anroku), “record of 
pilgrimage,” ZTT: for spec. refs. 
see ISCJT 

Hsing-shéng Wan-shou ch‘an-ssu fil 
He == il 22 (Kosho Manju zen- 
ji): 415 

Hsii-an Huai-ch‘ang ji? 4 $8 fp (Kian 
Eshd): 195, VI 

Hsii-k‘ung-tsang P‘u-sa, see Akaéa- 
garbha Bodhisattva 

Hsii-t‘ang, see Hsii-t‘ang Chih-yii 

Hsii-t‘ang Chih-yii jf¢ #f #9 SB (Kids 
Chigu); Ching-shan  Hsii-t‘ang 
Chih-yii # {Ly ji? f #7 SB (Kinzan 
Kidd Chigu); Hesii-t‘ang jf & 
(Kid) 220, 205206207, 234/327, 
IX 

literary name: 404 
“Record”: 361-362 

Hakuin’s lectures on: 404-405 
his tai-pieh: 207, 361 

For his Death Verse, see i-chieh 
Hsiian-ch‘éng & 4% (Senjd), in An- 

hwei: 163, 273 
Hsiian-chou ‘& fj (Senshi), in An- 

hwei: 280 
Hstian-sha = Shih-péi —-&_ Y fifi HH 

(Gensha Shibi): 291, IV 

Hsiian-tsang % 4 (Genjd), Ch. 
scholar-monk: 17, 177, 180, 237, 
308, 382, 383, 424, 467 

Hsiian-tsung % 42 (Gensd), Tang 

emp.: 191 
Hsiian-tsung 1‘ 5 (Senso), Tang 

emp.; LI Ch‘én 2 ({ (RI Chin); 
Yu-kuang 4 96 (Yuko): 294-295, 
363,41 

Hsiieh-féng I-ts‘un 2} I 38 7 (Seppo 
Gison): 160, 276, 290, 352, 353, IV 

“biography”: 426 
and Ch‘ang-ch‘ing Hui-léng : 292— 

293 
Hsiieh-féng-shan = I& |{| (Seppdzan), 

in Fukien: 290, 293 
Hsiieh-tou Ch‘ang-t‘ung & @ if if 

(Setch6 Jotsa): 275, II 
Hsiieh-tou Ch‘ung-hsien & 4 H #4 

(Setché Jiaken); posth. title, Ming- 
chiieh Ta-shih AW #7 fii (Myo- 
gaku Daishi): 12, 159-160, 171, 
207, 322j)-323; (3645 A26,.1V 

his Po-tsé sung-ku: 12-13, 160, 

362 

Yiian-wu’s lectures on: 13, 356— 

meson 
quoted: 55, 59, 61, 276, 283, 

295-296, 317 
“Record”: 160, 323, 378-379 

Daitd Kokushi’s com’y on: 387 
Hsiieh-tou-shan =} # {lj (Setchdzan), 

in Chekiang: 159, 205, 207 
Hu Shih #9 3% (KO Teki): 194, 392, 

393, 394, 395, 396, 443, 445 
Hu-ch‘iu Shao-lung #2 F: #3 (Ku- 

kya Jorya): 163, 359, 432, VII 
Hu-chou jf | (Koshi), in Chekiang: 

289 
Hu-kuo Jén-wang-ssu # fi {= EF 3 

(Gokoku Ninno-ji): 200, 204 

Hu-t‘o 7 ¥& (Koda), river in Hopeh: 
155 

hua-shén, see Nirmanakaya 

Hua-t‘ai }#@ 4 (Katsudai), in Honan: 
193 

Hua-t‘ing 3 = (Katei), in Kiangsu: 
258 

hua-t‘ou #& GA (wats), “koan,” ZTT: 
248 

hua-yao-lan 4§ 88K  (kayakuran), 
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Yiin-mén’s “flowering hedge”: 48, 

260 
Hua-yen Tsun-ché, see P*‘u-chi 

Hua-yen-ssu # [7% = (Kegon-ji): 180 

Hua-yen-tsung #£ % 4 (Kegon-shi), 
“Wreath” Sect: 170, 179-186, 254, 

255, 260, 261, 287, 346 
basic texts of: 179, 337-341 
“New Translation”: 180-181, 

183, 323, 339-340, 341 
Ch‘an influences on: 183-184 
doctrines of: 182, 183, 296, 299, 

312, 321 
in Ch‘an: 184-185 

in Korea: 180 
“New” School of: 183-184, 340 

See also Kegon-shi 
Huai-chou 4 }{{ (Esha), in Honan: 

48, 262 

Huang-lung Hui-nan 7 #2 & PA 

(Ory6 E’nan), fdr. Huang-lung Line 
of Lin-chi Ch‘an: 149, 213, 265, 

419, V, VI 

Huang-lung # #2 (Oryd) Line of 
Lin-chi Ch‘an: 149, 163, 195, 213, 
265, 428, VI 

in Japan: 149 
Huang-méi Hung-jén, see Hung-jén 

Huang-méi-shan #§ fi [|| (Obaizan), 
Yellow Plum Mountain; Wu-tsu- 

shan #. fi {lj (Gosozan), Fifth Pat- 
riarch’s Mountain; Tung-shan iff 
ij (T6zan), East Mountain, in 
Hupeh: 162, 168, 186, 249, 284 

Huang-po Hsi-yiin #f #% F% j42 (Obaku 
Kiun); Hsi-yiin #% j# (Kiun); posth. 
title, Tuan-chi Ch‘an-shih & #% if# 
fifi (Dansai Zenji): 156, 160, 209- 
210, 231,273; 

and the koan: 153-154 
and Lin-chi I-hsiian: 155, 270 

“Records”: 362-363, 406, 407 

Huang-po-shan #f # |{j (Obakuzan): 
in Fukien: 22, 209 

in Kiangsi: 209-210 
Huang-po-ssu #f #% 2% (Obaku-ji): 209 
Huang-po-tsung #f #2 5 (Obaku-shi) 

INDEX 

Ch‘an sch.: 176 
Hui-chao Ch‘an-shih # fa jf (if 

(Esh6 Zenji): 303 
Hui-chao Ch‘an-shih, (posth. title), 

see Lin-chi J-hsiian 
Hui-chung #% fi (Ech): 183, I 
Hui-chii, see Chih-chii 
Hui-chiieh ## # (Ekaku), early monk: 

238 
Hui-hsia # 

monk: 418, Il 

hui-hsiieh, see adhiprajna 
Hui-k‘o #€ fy (Eka); Hui-k‘o Ta-shih 
4 Ty fifi (Eka Daishi); Shén- 
kuang jit ¥¢ (Jinko); Second Pat- 
riarch: 147, 236, 240-243, I 

receives Lankavatara-sitra from 
Bodhidharma: 187, 242, 373 

For his satori, see wu 
Hui-k‘o Ta-shih, see Hui-k‘o 

Hui-kuo 4 4 (Keika), 4th Chén-yen 

pat. 191 
hui-li lien-hua 1k #8 $i 1E (Rari no 

renge), “fire-blooming lotus”: 71, 

322 

Hui-néng * #& (End); Liu-tsu 7X if 
(Rokuso), Sixth Patriarch; Ts‘ao- 

hsi Ta-shih #4) AX fifi (Sdkei 
Daishi); the layman LU fi (RO); 
posth. title, Ta-chien Ch‘an-shih 
Ke f@ fifi (Daikan Zenji): 14, 44, 
67, 148, 149, 160, 166, 167-170, 

186, 231, 248, 249, 288, 315, 403, 

405, I 
heirs: 150, 156, 169-170, 194, 

209, 267, 296, 360, 392 
“Platform” sermons: 401-404 
relation to Diamond Sutra: 167, 

192, 373-374, 401, 421 

and Shén-hsiu: 186 
and Shén-hui: 192 
and Shih-t‘ou Hsi-ch‘ien: 300 
his “Sudden” teaching: 168, 187, 

191, 192, 193, 401 

For his koan, see Koans 
For his death, see Zen masters 

and death 

Ts‘ao-tung (Eka), 
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See also Nan-tsung, tun-chiao 
Hui-shih Shih-ming Mig 3 fifi HA (Mai- 

shitsu Shimei): 369-370 
Hui-ssu #% @ (Eshi), Lotus School 

monk: 188 
Hui-ta #€ ## (Etatsu), early Ch. 

monk: 345 
Hui-tsung #32 (Kiso), N. Sung 

emp.: 162, 349, 375 
Hui-t‘ung mi jf (Etsa): 344 
Hui-wén #£%¢ (Emon), fdr. Lotus 

School: 188 
Hui-wéng Wu-ming fg # f& AA (Maia 

Gomy6): 413, VUI 
Hui-yen # ff (Egon), Ch. monk: 377 
Hui-yen Chih-chao iM #¢ #9 AA (Mai- 

gan Chishd): 365, VIII 
Hui-yiian ## %§ (Eon), Hua-yen mas- 

ineses IUSie! 

Hui-yiian #§ # (Eon), Lotus School 
monk: 174 

HUMPHREYS, Christmas: 404, 444 
“hundred negations,” see po-féi 
Hung-chih Ch‘an-shih, see Hung-chih 

Chéng-chtieh 

Hung-chih Chéng-chiieh % #9 [TE # 
(Wanshi Shdgaku); posth, title, 
Hung-chih Ch‘an-shih 7% #4 7 fii 
(Wanshi Zenji), Ts‘ao-tung master: 
170-171, I 

controversy with Ta-hui Tsung- 
kao: 14, 164 

descendants in Japan: 19, 199 
and koans: 171-172 
“Record”: 171, 363-364 

Com’y on: 425-426 
For his Death Verse, see i-chieh 

Hung-chou j£ f¥ (Kdsha), in Kiangsi: 
266, 294, 297,303,305 

Hung-fu Tzu-wén jt jif§ - ac (Kofuku 
Shimon); Tzu-wén -f: 4% (Shimon): 
358-359, 432, VII 

Hung-jén §f @ (Gunin); Wu-tsu = 
fil (Goso), Fifth Patriarch; Wu-tsu 
Hung-jén # 7H 34 2 (Goso Gunin): 
Huang-méi Hung-jén #8 #§ Gh 
(Obai Gunin): 148, 162, 167, 168, 

169, 175, 186, 231, 249, 284, I 
Hung-ming Ch‘an-shih, see Yiin-mén 

Wén-yen 
Hung-tao Ta-shih, see Ytieh-shan 

Wéi-yen 
Huo-an Shih-t‘i at # fii #4 (Wakuan 

Shitai): 370, VIII 
HURVITZ, Leon: 346, 437 
Hyakuchi Ganké, see Po-ch‘ih Yiian- 

kung 
Hyakuj6, see Po-chang Huai-hai 
Hyakujé Ekai, see Po-chang Huai-hai 
Hyakuj6zan, see Po-chang-shan 
hyappi, see po-féi 
hydshé, see p‘ing-ch‘ang 

Z, see wei 
I Gaijiku, see WEI Kai-chu 
i-ch‘éng, see Ekaydna 
i-ch‘éng yiian-chiao — Fe Bl A (ichyo 

engyo), Perfect Teaching of the 
One Vehicle, Hua-yen TT: 182 

i-chieh 3# {}§ (yuige), “Death Verse,” 
EATar 

Dokyd Etan: 215 
Féng-hsiieh Yen-chao: 271 
Hsii-t‘ang Chih-yii: 207 
Hung-chih Chéng-chiieh: 171 
Nampo Jémy6é: 206 
Séng-chao: 282 
Shihs Myoché: 234 
Su-shan Kuang-jén: 287 

See also Zen masters and death 
I-ching #§ 4 (Gijd), scholar-monk: 
NG Shoe Wen v40rs: 

I-chou # #{ (Ekisha), in Szechwan: 
48, 159; 262 

i-fa-yin — }#& Ffl (ichihdin), the “ One 
Dharma Seal,” BTT: 240 
See also shih-hsiang-yin 

I-fu 3§ jj (Gifuku), N. School monk: 
192 

I-hsiang #§ }{] (Gishd), Korean Hua- 
yen monk: 180 

i-hsin ch‘uan-hsin VJ ily (ity (Cishin 
denshin), ‘transmission of Mind 
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by mind”: 38, 230-231 
I-hsing — 7 (Ichigys), N. School 

monk: 190 
I-k‘ung 3§ 2 (Gika), 

monk; 18, 295, II 
I-shan-ssu 3§ 3 3 (Gizen-ji): 261 
i-shih, see mano-vijhiana 
i-t‘uan & [Gl (gidan), “ball of doubt”: 

43, 247 

See also ta-i-ch‘ing 
i-tzu-kuan — *¥¢ |i) (ichijikan), Yin- 

mén’s “One Word Barriers”: 82, 
161 

Ibuka ff ¥£, in Gifu: 74, 217, 325, 326 
icchantika, BTT: 229, 376 

Ichidaku — ##§: 366, XI 
Ichigyd, see I-hsing 
ichihéin, see i-fa-yin 
ichijikan, see i-tzu-kuan 
ichij6, see Ekayana 
ichijo engyd, see i-ch‘éng yiian-chiao 
IDUMI Hokei # 4 #4: 338, 424, 439, 

445 

Igy6d Line, see Kuei-yang Line 
Igyd-shi, see Kuei-yang-tsung 
liyama 4% |], in Nagano: 213 
Ijashi — + +: 80 
Ikegami 7H [£, in Tokyo: 211 
“illusory and the real,” the, Fa-tsang 

on: 183 

IMAKITA Késen 4 Jk, #t JI]; Kosen 
Soon #t JI| 2 YB: 224-225, 446, XI 

immolation in Ch. Buddhism: 264 
In, see Yiin 

“Tndividuating Consciousness,” 

klista-mano-vijnidna 

Indra; Ti-shih-t‘ien #7 EK (Tai- 
shakuten): 238, 321 

Indra’s Net, Fa-tsang’s exposition of: 
181 

“informal talks,” see hsiao-ts‘an 
Ingen Ryaki, see Yin-yiian Lung-ch‘i 
inka, see ch‘uan-fa-yin 
innen, see hetupratyaya 
insho, see yin-chéng 
Insh6-ji, see Yin-shéng-ssu 
Inshi, see Yiin-chou 

S. School 

see 

INDEX 

Inshi Hoshi, see Yin-tsung Fa-shih 
“instructions for religious practice,” 

see fa-yii 
“intellectual study,” see adhiprajna 
“interlockings of differentiation,” see 

chi-kuan 
“Intrinsic Wisdom,” see prajnia 

Bodhisattva of, see Mafijusri Bo- 

dhisattva 
“introductory statement,” see ch‘uz- 

shth 
“introspecting-the-koan” 

k‘an-hua ch‘an 
“investigation of words,” see yen- 

ch‘iian 
“invocation of the Name,” see ch‘éng- 

ming 
Inzan Ien f jlj HE PE; posth. title, 

Shots Enshd Zenji {FE % |Al Ae il 

fifi, fdr. Inzan School of Rinzai Zen: 

28, 221-222, XI 

“Record”: 365 
See also Inzan School 

Inzan §@ {lj School of Rinzai Zen: 
223-224 

koans in: 28 
jakugo in: 29 
present monasteries of: 224 © 

See also Rinzai-shi. Takuji School 

IRIYA Yoshitaka A #8: %Xi, 
393, 395 

Isan Reiyi, see Kuei-shan Ling-yu 
IsHII Manuscripts: 392-393 

IsHII Mitsuo 4 FF 5t HE: 392 
ISHIKAWA Jishun % }I| & 4; Haku- 

yishi Fy by fF: 216 
and Hakuin Ekaku: 24, 26, 215— 

216 
his “Precepts to Myself”: 216— 

ZAG 
ISHIKAWA Jozan 7 Ji| x jl: 216 

ishiki, see mano-vijndna 
ishin denshin, see i-hsin ch‘uan-hsin 
Issha Rodshi, see MIURA Isshi 
ITO Kazuo fF i #1 HB: 216, 217, 439 
Iwakuni 4 fi, lord of: 224 
Izumo +4 22, in Shimane: 417 

Zen, see 
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jakugo, see cho-yii 
Janakutta, see Jhanagupta 
Jén Ch‘an-shih, see Su-shan Kuang- 

jén 
Jén-tsung {= 3 (Jinsd) 

N. Sung emp.: 160, 375, 412 

Yiian emp.: 151 
Jetavana: 384, 420 

“ Jeweled-mirror Samadhi”: see pao- 
ching san-méi 

ji see shih 
Jibakara, see Divakara 

jihokkai, see shih-fa-chieh 
jihva-vijndna; shé-shih 7 #K (zes- 

shiki), “Gustatory Cognition,” 4th 
Consciousness, BTT: 311 

relation to Perfecting-of-action 
Wisdom: 314 

jut muge hokkai, see shih-shih wu-ai 
fa-chieh 

Jiku Butsunen, see Chu Fo-nien 

Jiku Déshd, see Chu Tao-shéng 
Jiku Hodgo, see Dharmaraksa 
Jimbun-kagaku kenkyisho A. %¢ Ft} 
1 it 32 Af (Zinbun Kagaku Ken- 
kyusyo), The Research Institute of 
Humanistic Studies: 346, 443 

Jimy6d Soen, see Shih-shuang Ch‘u- 
yuan 

Jimyd Zenji, see Shih-shuang Ch‘u- 
yuan 

jin, see guna 
Jin Daichi, see Ch‘ang-sha Ching- 

ts‘én 
jingi-ji jth Fe +: 200 
Jinki Dokumyé, see Hakuin Ekaku 

Jinks, see Hui-k‘o 

Jinne, see Ho-tsé Shén-hui 
Jinshi, see Shén-hsiu 
Jins6d, see Jén-tsung 
Jinzu-ji, see Ching-tz‘u-ssu 
Jirikis, see Maitribala 
Jiron, see Ti-lun 

Jisshananda, see Siksananda 

jisso, see shth-hsiang 
jiss6 musd, see shih-hsiang wu-hsing 
jiss6in, see shih-hsiang-yin 

Jhanagupta; Shé-na-chiieh-to fA FS Whit 
% (Janakutta), Ind. monk: 336, 390 

Js, see Ching 
Jo Hoshi, see Séng-chao 

Joboku  #: 343 

Jodo } +, see Sukhavati 
jodd |. t#, see shang-t‘ang 
jogaku, see adhicittam 
JégyS Bosatsu, see 

Bodhisattva 
Jékaku, see Ching-chtieh 
Jok6, see Diparhkara Buddha 
J6k6, early Ch. monk, see Ting-kuang 

Jorin-in, see Ting-lin-yiian 
joshosachi, see  krityadnusthdna- 
jnanam 

Joshi 3 Wf, see Ju-chou 
Joshi £¥ JJ, see Shu-chou 
Joshi #8 /\, see Chao-chou 
Joshi (Ch‘an master), see Chao-chou 

Ts‘ung-shén 
Joshi Jiashin, see Chao-chou Ts‘ung- 

shén 
Joshi Zenji, see Wén-téng 
Jétai Bosatsu, see Sadapralapa Bodhi- 

sattva 
joza, see shang-tso 
ju, see sung 
Ju-chou ¥& \ (Joshi), in Honan: 154, 
WO RZ ONeill 

ju-i fi # (myoi), Zen master’s short 
stick: 40, 246 

Ju-min Ch‘an-shih, see Ling-shu Ju- 
min 

Ju-t‘ung, see Manavaka 
Juds, see Manavaka 

Jufuku-ji 2 fa 24: 196, 200 
jagemmon, see shih-hsiian-mén 
jiaju kinkai, see shih-ch‘ung chin- 

chieh 
jukd, see sung-ku 

juni innen, see duddasanga-pratitya- 
samitpada 

Juntei, see Shun-ti 
JUN’U Fun, see CH‘UN-YU Fén 
Jud Sdhitsu #% HH FR iy: 326, X 

Visistacaritra 
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Ka!  (Ka!); ka-ti i-hsia [Al Hh — 
-F (Raji ichige); ka-ti i-shéng |A]| 
th — BE (Raji issei), Zen shout: 67, 
82, 316 

ka-ti i-hsia, see Ka! 

ka-ti i-shéng, see Ka! 
Kaga jl 4, in Ishikawa: 358 
Kahoku, see Ho-péi 

KAI Nei, see CHIEH Ning 
K‘ai-féng §§ 4} (Kaihd); Pien-liang 
7k # (Benryd); Tung-ching HR 
(Tokei), mod. Kaifeng, in Honan: 
163, 193, 349 

K‘ai-yiian-ssu. BA gp 22 =©(Kaigen-ji): 
303 

kaidan, see chieh-t‘an 
kaigaku, see adhigilam 
Kaigen-ji, see K‘ai-yiian-ssu 

Kaiho, see K‘ai-féng 
Kaiin-ji, see Haein-sa 
Kaikei, see K‘uai-ch‘i 

Kaimon, see Hai-mén 

kaisan é (, “founder,” JZTT: 386 
See also cha kaisan 

Kaisi, see Ch‘i-sung 
kaji ichige, see Ka! 
kaji issei, see Ka! 
Kako, see Chia-hsing 

kako shichibutsu, see kuo-ch‘ii ch‘i-fo 
Kaku, see Ho 
KAKU Gyéoshi, see KUO Ning-chih 
Kakuan Shion, see K‘uo-an Shih-yiian 
Kakuhan Eko, see Chiieh-fan Hui- 

hung 
Kakushin, see Chiieh-hsin 

Kalayagas; Chiang-liang-yeh-shé # 
fa HS & (Ky6ryoyasha), Ind. monk: 
385 

Kamakura $f @, in Kanagawa: xiil, 
19, 20, 196, 198, 199, 200, 205, 206, 

D0 208 2 dll 22 Ape 23192324324 

Kambayashi ji ff, in Nagano: 199 

kamben, see k‘an-pien 
Kameyama 4 (lj, J. emp.: 201, 202, 

244 

Kan! see Kuan! 
KAN Muto, see KUAN Wu-tang 

INDEX 

Kan Tako, see Pa-ling Hao-chien 
kan-lu, see amrta 
kan-lu-mén HH #8 FH (Ranromon) 

“Gate of Sweet Dew,” BTT: 39, 

240 

R‘an-hua ch‘an & FF iil (Ranna zen), 
“introspecting-the-koan” Zen, ZTT: 
14, 18, 165 

k‘an-pien ij 3 (Ramben), ZTT: 347 
For spec. refs. see ISCJT 

Kanan, see Ho-nan 

KANASEKI Hisao 4 fj @ HK: xxi 
Kanazawa Bunko 4 }# 4 ji: 199 
Kanché * £, Chief Abbot, JZ title: 

224, 244 

K‘ang Séng-k‘ai, see Sanghavarman 
kanjissd, see kuan-shih-hsiang 
Kanjo # J, see Kuan-ting 
Kanjo & J, see Kuan-ch‘éng 
kanna zen, see k‘an-hua ch‘an 
Kannon, see Avalokitesvara Bodhi- 

sattva 
Kannon-in, see Kuan-yin-yiian 

kanro, see amrta 
kanromon, see kan-lu-mén 

Kansai University Library Bj fg K @ 
Ht Fe 3s: 216 

Kanshi, see Kuang-hsi 
kansd, see kuan-hsiang #i, *E 
Kanton, see Kuang-tung 
Kanzaki jit ig, in Shiga: 218 
Kanzan, see Han-shan 

Kanzan Egen ff |l| #& %; Egen 5 Hk; 

posth. titles, Mus6 Daishi 4 #4 XK 
fifi; Kanzan Kokushi #§ (Ll fd fi: 
14, 217-218; 222, 9234, 324-327, 

rote oe 4 
his heirs: 79, 327, 367, 397 

For his koan, see Koans 
For his death, see Zen masters and 

death 
Kanzan Kokushi, see Kanzan Egen 
Kanzan Tokusei, see Han-shan Té- 

ch‘ing 
Kanzeon Bosatsu, see Avalokitegvara 

Bodhisattva 
kanzd, see kuan-hsiang #il (KR 
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Kao-an Ta-yii  #% KK & (Koan Dai- 
gu); Ta-yi X B (Daigu): 155, I 

Kao-ch‘ang  & (KoshO), in Turfan: 
238 

Kao-féng Ho-shang, see Kao-féng 

Yiian-miao 
Kao-féng Yiian-miao 7 Il J Wb>CKohS 

Gemmy6); Kao-féng Ho-shang & Il# 
fa fa} (Kohd Osho): 150, IX 

quoted: 246-247, 256 
Kao-tsung 32 (K6sd), S. Sung 

emp.: 162, 171, 427 

Kao-yao & & (Koyo), in Kwangtung: 
300 

kari no renge, see hui-li lien-hua 
Kassan, see Chia-shan 
Kassan Osho, see Chia-shan Shan-hui 
Kassan Zenne, see Chia-shan Shan-hui 

Kasyapa, see Mahakasyapa 
Kataku Jinne, see Ho-tsé Shén-hui 
Kataku Line, see Ho-tsé Line 

Kataku-ji, see Ho-tsé-ssu 
Kataku-shi, see Ho-tsé-tsung 
Katakura, lord of, see OE Morochika 
Katei, see Hua-t‘ing 
Katsu! see Ho! 
Katsudai, see Hua-t‘ai _ 

Katsud6 Honk6, see Honké Katsud6 

kaya-vijndna; shén-shith & #% (shin- 
shiki); “Tactile Cognition,” 5th 
Consciousness, BTT: 311 

relation to Perfecting-of-action 
Wisdom: 314 

kayakuran, see hua-yao-lan 
Kegon Sonja, see P*u-chi 

Kegon-ji, see Hua-yen-ssu 
Kegon-shi # fi 32, J. Bud. sect: 17, 

178, 185-186 
Kegon-shi (Ch. Bud. sect), see Hua- 

yen-tsung 

Keihé Shimitsu, see Kuei-féng Tsung- 
ml 

Keika, see Hui-kuo 
Keiko, see Ching-k‘uo 
Keid Gijuku fe ff 35 34, later Keid 

University: 224 
Keish6-nand6, see Kyéngsang-namdo 

Keitoku-ji,. see Ching-té-ssu 
Keizan Jokin 4% {lj 44 £4, 4th Soto 

pat.: 19, 354, XII 
Kempuku-ji, see Chien-fu-ssu 
Kencho-ji  £ =, RZ hdars.: 198, 

199, 205, 206, 208, 224, 231, 324, 
300 

kenchishi, see chien-chung-shih 

kenchuto, see chien-chung-tao 
KENG Yen-hsi fk 4 jf (KO Enki): 

432 
Kenko, see Nan-ching 
Kennei-ji, see Kennin-ji 
Kennin-ji {<= 4; temp. named 

Kennei-ji @ i +, RZ hdars.: 18, 
196, 197-198, 200, 224 

Kenshé, see Chien-ch‘ang 
kenshé, see chien-hsing 
kensh6 jobutsu, see chien-hsing 

ch‘éng-fo 
Kensht @ )¥, see Chien-chou 
Kenshi ££ JW, see Ch‘ien-chou 
Kens6, see Hsien-tsung 
Kentei, see Hsien-t‘ing 

KERN, -H::. 256, 9335, 386, 3890435, 
443 

kesa, see chia-sha 
keshin, see Nirmanakaya 
Khotan: 340, 390, 392, 393 
Kian Eshé, see Hsii-an Huai-ch‘ang 
KIDA Gansho #% Hf 7 Ha: 367-368 
Kid6, see Hsii-t‘ang Chih-yii 
Kid6é Chigu, see Hsii-t‘ang Chih-yii 
kigo, see chi-yii 
kikan #¥ li, see chi-kuan 

kikan %i G4, see kuet-chien 

Kikan koans: 50 
See also kung-an, Koans 

King Compassionate Power, see 
Maitribala 

Kinka Genrei, see Chin-hua Yen-ling 
Kinzan, see Ching-shan 
Kinzan Daie Sdk6, see Ta-hui Tsung- 

kao 
Kinzan Dodkin, see Ching-shan Tao- 

ch‘in 
Kinzan Don’ei, see Chin-shan T‘an- 
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ying 
Kinzan Kidd Chigu, see Hsii-t‘ang 

Chih-yii 
Kishi @f AY, see Ch‘i-chou 
Kishi & WV, see Kuei-chou 
Kisd, see Hui-tsung 
Kiso Shddon, see Hsi-sou Shao-t‘an 
Kisshi, see Chi-chou 

kitsumon, see chieh-wén 

Kiun, see Huang-po Hsi-yiin 
Kiyozumi }f #, monastery of: 210 
klista-mano-vijiadna; mo-na-shih 

HK 2% =(manashiki), 7th or “In- 
dividuating’’ Consciousness; alt. 
name, a@ddna-vijiidna, BTT: 312 

relation to Universal Nature 
Wisdom: 314 

“kneeling cloth,” see tso-chii 
KO Enki, see KENG Yen-hsi 
Ko Oshd, see Kung Ho-shang 
K6 Sdgai, see Sanghavarman 
Ko Teki, see HU Shih 

kéan, see kung-an; also chieh-wén, 

hua-t‘ou 
Koan Daigu, see Kao-an Ta-yii 
“koan devised by a master,” see 

chieh-wén 
“koan difficult to pass through”: 

see nan-t‘ou hua-t‘ou 

“koan interview,” see sanzen 

Koan Zen 

beginning of: 10 
development of: 12-13 
Hakuin’s: 28-30 
See also Koans, kung-an 

Koans 
“ After the Great Death,” Chao- 

chou Ts‘ung-shén: 309 
“The Apparent within the Real,” 

Five Ranks: 67, 315 

“The Arrival at Mutual Integra- 
tion,” Five Ranks: 71, 322 

“Buddha Holds up a _ Golden 
Flower”: 151-152 

“Chao-chou’s Four Gates,” Chao- 
chou Ts‘ung-shén: 55, 274 

“Chao-chou’s Wu!” Chao-chou 

539 

INDEX 

Ts‘ung-shén: 44, 154, 202, 203, 

214, 223,244 20 343 
“The Coming from within the 

Real,” Five Ranks: 70, 321 
“The Cows of MHuai-chou and 

Horses of I-chou,” Tu Shun: 

48, 262 

“The Cypress Tree in the Gar- 
den,” Chao-chou’ Ts‘ung-shén: 
50, 266 

“East Mountain Walks over the 
River,” Yiin-mén Wén-yen: 163 

“Empty-handed, yet Holding a 
Hoe,” FU Ta-shih: 48-49, 264- 

265 
“The Flower in the Garden,” 

Nan-ch‘tian P‘u-yiian: 58, 283 
“The Flowering Hedge,” Ytin-mén 

Weéen-yen: 48, 260 
“The Formless Dharmakaya,” 

Chia-shan Shan-hui: 48, 259 

“Four Ho!” Lin-chi I-hsiian: 157 
“The Four Positions of Subject 

and Object,” Lin-chi I-hsiian: 
157, 

“The Four Propositions and Hun- 
dred Negations,” Ma-tsu Tao-1: 
269-270 

“Fragrant Grasses and Falling 
Blossoms,” Ch‘ang-sha Ching- 
ts‘én: 55, 276 

“The Indestructible Dharmakaya,” 
Ta-lung Chih-hung: 48, 260 

“ Kuan!” Yiin-mén Weéen-yen: 61, 

Cy PV OURO 

“The National Teacher Calls 
Three Times,” Nan-yang Hui- 
chung: 50, 268 

“No Birth, No Death,” Kanzan 

Egen: 326 
“Not Thinking of Good or of 

Evil,” Hui-néng: 44, 248-249 
“The Real within the Apparent,” 

Five Ranks: 68-69, 318 

“Repose of Mind,” Bodhidharma: 
AO 

“The Rhinoceros-horn Fan,” Yen- 
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kuan Ch‘i-an: 61, 295 
“The Seamless Tower,” Nan-yang 

Hui-chung: 267-268 
“Separate from Speech and Si- 

lence,” Féng-hsiieh Yen-chao: 
54-55, 272 

“The Sound of the Single Hand,” 
Hakuin Ekaku: 25, 44, 251 

“The State of Chia-shan,” Chia- 

shan Shan-hui: 258-259 
“Su-shan’s Memorial Tower,” Su- 

shan Kuang-jén: 60, 288-289 
“The Ten Commandments”: 74 
“This Blind Ass,” Lin-chi I-hsiian: 

156 
“This Is Not Mind,” Nan-ch‘tian 

Ptu-yiian: 55, 274 

“ Three Barriers,” 
Ts‘ung-yitieh: 50, 266 

“Three Phrases,” Lin-chi I-hsiian: 

157-158 
“Three Pivotal Words,” Pa-ling 

Hao-chien: 55, 277 

“Ts‘ui-yen’s Eyebrows,” Ts‘ui-yen 
Ling-ts‘an: 60-61, 294 

“Unity Attained,’ Five Ranks: 
71-72, 323 

“A Water-buffalo Passes through 
a Window,” Wu-tsu Fa-yen: 59, 
285 

“koans, old, with prose comments,” 

see nien-ku 
“koans, old, with verse comments,” 

see sung-ku 
Kobo Daishi, see Kikai 

KOBORI Enshii /J\ Sf 38 WV: 235 

Kochiku Zenji, see YORITAKE Ryden 
Koda, see Hu-t‘o 
KODA Rentard 4 Hy it A Ais: 393, 

394, 402, 441, 444, 445 

K6d6 Daishi, see Yiieh-shan Weéi-yen 
KG6e-ji, see Kuang-hui-ssu 

Koden Myédkan Zenji, see Daisetsu 
Sond 

Tou-shuai 

K6fuku Shimon, see Hung-fu Tzu-wén 

Kogaku Sden, see SHAKU Sden 

Koégaku-ji [aj 2 4: 328 

Kégetsu Sdgan jf. 9 3 bt; Sdgan 
$c: 386, X 

quoted: 386 
Kogetsu Zensai -y AL itd $f: 218, 220, 

XxX 

Kogetsu-ha 74 AA jim: 220 
kégo, see kuang-yii 
Kohd Gemmyés, see Kao-féng Yiian- 

miao 
Koho Kennichi © i 8 A: 231, IX 
Kohs6 Osho, see Kao-féng Yiian-miao 
koji, see chii-shih 
kdjo jikishi, see hsiang-shang chih- 

chih 
Koke Zonshé, see Hsing-hua Ts‘un- 

chiang 
Kokeizan jf @& lj, monastery, in 

Gifu: 244 

Koken # 3: J. empress: 178 
Koken-in & #4 fi: 220 
Koki, see Kuang-hui 
Kokoku-ji §@ BY 2; orig. Saihd-ji py 
Fj +R: 201, 202, 343 

Kokuichi Hoshi, see Fa-tsang 

Kokuon-ji, see Kuo-en-ssu 
Kokurin, see Hakuin Ekaku 

Kokusei-ji, see Kuo-ch‘ing-ssu 
Kokiz6 Bosatsu, see Akagagarbha 

Bodhisattva 
Komazawa Daigaku [fy }$ 7 St: 406, 

427 
Kominato /]\ #8, in Chiba: 210 
Komoku H6j6, see K‘u-mu Fa-ch‘éng 
komusd jig #E (8, “Monks of No- 

thingness”: 202 
Komy6 Zenji, see Yiin-mén Wén-yen 
Konan, see Chiang-nan 

KONDO Ryako $F #& KE 52: 337, 437 
Kongochi, see Vajrabodhi 
Konjishi, see Chin-shih-tzu 
KONO Mukai jaj f ¥§ ¥; Nanshin- 

ken Bg $f HF Roshi; Mukai Koryé 
Se ¥e Th ee: xiv, 40, 243-244, 245- 
246, XI 

on Zen practice; 58-59 
Koon-ji BX fa 2; Tosotsuzan Kéoon- 

ji OU 2S [l BE BEAR: xiii, xiv, 244, 
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328-329 
“Admonitions” of: 75-76 
and the Mumonkan: 328, 343 

Korea 

monks of, see Chinul, Shén-hsiang, 

Yong’tl Hyesim 
temple of, see Haein-sa 
Tripitaka printed in: 353, 406 
Zen school of, see Chogye 
Zen works printed in, see Chodang 

chip, Sinmun yomsong chip, in 
ISCJT 

Kori zen-in, see Kuang-li ch‘an-yiian 
Kory6, see Chiang-ling 
Kosen Sdon, see IMAKITA Késen 

K@éshin, see Hsi-yii Kung-ch‘én 
K6sh6, see Kao-ch‘ang 

K6dshd Manju zen-ji, see Hsing-shéng 
Wan-shou ch‘an-ssu 

Kosho Shots Kokushi, see Shihs 

Mydchs 
Koshi #J MN, see Hu-chou 
Koshi #€ JY, see Chiang-chou 
Koéshi fit JN, see Hang-chou 
Koésha ft \, see Hung-chou 
Koshi if JN, see Kuang-chou 
Koso 7T. #k, see Chiang-su 

Kos6 2 52, see Hsiao-tsung 
Koso a, see Kao-tsung 
K6tai zen-in, see Kuang-t‘ai ch‘an- 

yuan 

Kotaku-ji, see Kuang-ché-ssu 
K6tdku-ji fil ft + 

in Fukuoka: 205, 355 

in Gifu: 221 

Koun Ejo #2 gat; Ejo wy ae, 
52nd Sété pat.: 354, 396, XII 

Koya, Mount & #¥ lj, in Wakayama, 
hdqrs. Shingon Sect: 200, 376 

Koyo ff (3, see Héng-yang 
Koy6é 32, see Kao-yao 
Kozei, see Chiang-hsi 

Kozen Dait6 Kokushi, see Shaho 
Myocho 

Koz6, see Ku-tsang. 

krityadnusthadna-jndnam;, ch‘éng-so- 
tso-chih fF VE #4 ~=(goshosachi), 

INDEX 

Perfecting-of-action Wisdom, BTT: 
66; S115 313=314 

relation to Nirmdnakdya and 
first five consciousnesses: 314 

Ku-shan @ {lj (Kuzan), in Fukien: 
369 

Ku-shan Shén-yen ||| ji 4 (Kuzan 
Jin’an): 291, IV 

Ku-shan-ssu #§ |[| 2¢ (Kuzan-ji): 369 
Ku-tsang i jee (Kozd), in Kansu: 

281,373, 377,408 
K‘u-mu Fa-ch‘éng #4 At: BY (Ko- 
moku H6jd), Ts‘ao-tung monk: 
170, UI 

K‘uai-ch‘i @ # (Kaikei), in Cheki- 
ang: 296 

Kuan! () (Kan!), Ytin-mén’s “Bar- 

rier”: 61, 82 

See also Koans 
KUAN Wu-tang ii] 4% ‘@& (KAN Muto): 

356, 367 
Kuan-ch‘éng 52 # (Kanjo), in Honan: 

242 

kuan-hsiang ¥#(@ (Rkanz6), “con- 
templation of figure [of A-mi-t‘o],” 
Pure Land practice: 174, 175 

kuan-hsiang #1 #8 (kansd), “contem- 
plation of marks and virtues of 
[A-mi-t‘o],” Pure Land practice: 
174 

kuan-shih-hsiang } ‘EX kA (Ranjisso), 
“contemplation of Dharma-body 
[of A-mi-t‘o],” Pure Land practice: 
174 

Kuan-shih-yin P‘u-sa, 

kitesvara Bodhisattva 
Kuan-ting #£ JQ (Kanjo), T‘ien-t‘ai 

monk: 189, 320, 321 

Kuan-yin, see Avalokitegvara Bodhi- 
sattva 

Kuan-yin-yiian #1 = { (Kannon-in): 

250 
Kuang-ché-ssu 5, 4 2 ~=(K6taku-ji): 

267 

Kuang-chou ff {| (Kdsha), in Kwang- 

tung: 257 

Kuang-hsi Bf PG 

see Avalo- 

(Kanshi), mod. 

O41 



ZEN DUST 

Kwangsi 
Kuang-hui ff (Koki), Ts‘ao-tung 

monk: 418, Il 
Kuang-hui-ssu jf 2 2¢ (KGe-ji): 271 
Kuang-li ch‘an-yiian BX Fi) ji# é (Kori 

zen-in): 419 
Kuang-t‘ai ch‘an-ytian 9 2 if GE (KO- 

tai zen-in): 161 
Kuang-tung [i #{ (Kanton), mod. 

Kwangtung 

kuang-yii [i #8 (kogo), “long ser- 
mons,” ZTT: 348 

See also ping-fu, shang-t‘ang 
K‘uang-chén Chf‘an-shih, see Yiin- 
mén Wén-yen 

K‘uang-chiu-ssu EE #¢ $$ (Kydkya-ji): 
242 

kuei-chien 4% # (Rikan), “ Admoni- 
tions,” ZTT: 75, 327-328 

of Koon-ji: 75-76 
Kuei-chou ¢{ fj (Kishi), mod. Kwei- 

chow 
Kuei-féeng Tsung-mi = I % &, 

(Keihé Shimitsu), 5th Hua-yen and 
Ho-tsé-tsung pat.: 170, 184, 254- 

255, I 
Kuei-shan Ling-yu 7§ {1 ## qf (isan 

Reiya), co-fdr. Kuei-yang-tsung: 
148,275,286, 2927319, 11 
“Record”: 428 
and Tung-shan Liang-chieh: 296 

Kuei-yang 7 {) ([gyd) Line: 426, Il 

Kuei-yang-tsung 7 {f) =< ([gy6-shi), 
Ch‘an school : 148, 149, 275, 359, 426 

kufi, see kung-fu 
Kikai 22 ¥#; posth. title, Kobo Dai- 

shi 5, #& X% fii, fdr. Shingon Sect: 
191, 200, 295, 376 

Kukya Joryi, see Hu-ch‘iu Shao-lung 
Kumarajiva; Chiu-mo-lo-shih jg & 

we + (Kumaraji), Cent. Asian 
scholar-monk: 177, 229, 237, 320, 
322, 336; 338,°346, 377, 382,384, 
390, 420-421, 423, 424, 447 

and Séng-chao: 281, 282, 345, 

346 
Kumaraji, see Kumarajiva 

Kung Ho-shang fi #1 fa] (KO Osho): 
203 

kung-an 7 3% (kéan), ZTT 
as aids to enlightenment: 7, 32 
characteristics of: 10-11, 12 
Chung-féng Ming-pén on: 4-7 
collections of: 12-13, 28 
earliest usage of term: 10, 153-154 
meaning of word: 4-6 
methods of instruction in 

early Chinese: 11 
early Japanese: 21-22 
Hakuin’s: 25-26 
later Chinese: 15 
present, in Rinzai Zen: 29-30 

number of: 5, 153 
problems in use of: 11-12 
purpose of: 5-6 
in Sots Zen: 19 
sources of, in Rinzai Zen: 28, 282 

types of, in Hakuin Zen 
First: 44 
Goi: 67-72 

Gonsen: 54-55 
Hosshin (Dharmakaya): 48-49 
Kikan: 49-50 
Nanto: 59-61 

See also Koan Zen, Koans 
Kung-ch‘én, see Hsi-yii Kung-ch‘en 
kung-fu 1. # or Ty K (kufa), “con- 

centrated reflection,’ ZTT: 47, 51, 

257 
Kung-kung-shan $8 4 |[j (Kydkézan), 

in Kiangsi: 294 

Kuo Ning-chih #38 #2 (KAKU 
Gyodshi); Wu-ti-ti Chu-jén Li-méi 

Chii-shih € +h 4h = A 28 Ja BE 
(Mujichi Shujin Reibi Koji): 416 
427 

Kuo-ch‘ing-ssu_ [aq jf 4 (Kokusei-ji), 
T‘ien-t‘ai temple: 188 

kuo-chiti chii-fo ih # + 8 (kako 
shichibutsu), Seven Buddhas of the 
Past, apocryphal histories of: 350, 
352, 413, 429, 430 

Kuo-en-ssu fj Al 4 (Kokuon-ji): 169 
Kuo-i Fa-shih, see Fa-tsang 
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K‘uo-an Shih-yiian gf j4g fifi af (Kaku- 
an Shion): 322, VII 

Kuzan, see Ku-shan 
Kuzan Jin’an, see Ku-shan Shén-yen 
Kuzan-ji, see Ku-shan-ssu 
kyo, see ching 
Kyogo « , Sots monk: 396 
Kyodkézan, see Kung-kung-shan 
Kydkyi-ji, see K‘uang-chiu-ssu 
Kydngsang-namdo_ fi fj Ra 3 (Kei- 

shd-nand6), in Korea: 353, 405 
Kydrydyasha. see Kalayasgas 
Kydshin Zenji, see Yiin-mén Wén-yen 
Ky6zan Ejaku, see Yang-shan Hui-chi 
Kyishi, see Hsi-chou 

LAMOTTE, Etienne: 424, 438 
Lan-hsi Tao-lung fj %& 34 M& (Rankei 

Dorya): 198, 205, IX 
Lang-chou §§ }{ (Rdsha), in Hunan: 

259, 303 

Lao-tzu #% - (Roshi): 39 
“Law,” see li 

“Law-body,” see Dharmakaya 
“lay-student,” see chii-shih 
“lecture master,” see tso-chu 
LEGGE, James: 365, 445 

Léi-an Chéng-shou # /4% [FE 3% (Raian 
Shoju): 348, IV 

LEVI, Sylvain: 378, 442 
li $1 (ri), CBTT 
SIU EN eS PAUL 
“Noumenon,” Hua-yen TT: 299 

See also li-fa-chieh, li-shih wu- 
ai fa-chieh 

Li fff (Rd, I ching hexagram, in 
“Five Ranks”: 380 

LI Ao 4 §¥ (RI Ko): 303 
and Yiieh-shan Wéi-yen: 304-305 

LI Ch‘én, see Hsiian-tsung 

Li Tsun-hsii 4: 3 § (RI Junkyoku): 
Alea V, 

LI T‘ung-hsiian 4: jf % (RI Tsiigen), 
Hua-yen scholar: 183 

Li-chou ¥){ (Reisha), in Hunan: 
162, 258, 303, 306 

INDEX 

li-fa-chieh }i Y= Yt (rihokkaz), “realm 
of Noumenon,” ‘realm of the 
Principle,” Hua-yen TT: 182, 183 

li-shih wu-ai fa-chieh ¥H 3 4h Wet HE 
K (riji muge hokkai), “realm of 
unhindered mutual penetration of 
Noumenon and phenomena,” Hua- 
yen l DAG6ssoe3 2 

Li-tsung fH! 52 (Risd), S. Sung emp.: 
204, 342 

Liang Wu-ti #% # #7 (Ryd no Butei), 
Liang emp.: 263 

Liang-chu # #% (Rydsho), in Che- 
kiang: 203 

Liang-ti Kuo-shih, see Nan-yang Hui- 
chung 

Liang-tuan %& yt (Rydtan), in Hunan: 
302 

LIEBENTHAL, Walter: 346, 395, 435, 
443 

lin & (rin), “unicorn”: 300 

Lin-an ff % (Rin’an), near Hang- 
chow: 164 

Lin-chi fa #% (Rinzai) Line: 4, 10, 
12a 2 HONEZS SH SDos oOU F419! 

426, 431, V 
in Japan: 18, 20 

Lin-chi I-hsiian fig #§ 38 %& = (Rinzai 
Gigen); posth. title, Hui-chao 
Ch‘an-shih ## f& ji (fi (Esho Zenji), 
fdr.. Lin-chi-tsung: 21, 148, 150, 
154-157, 160, 202, 210, 273, Il, V 

his formulas: 10, 157-158 
Hua-yen influence on: 185 

“Record”: 346-347, 370, 406, 
407, 412, 420, 428 

on the “Three Bodies”: 315 
transmission from Huang-po: 270 

For his koans, see Koans 

Lin-chi-tsung ff #% 5% (Rinzai-sha), 
Ch‘an sch.: 4, 12, 148, 149, 154, 
156, 212, 412, 426, 431 

absorption of other schools: 13- 
HAL Misys wal) 

division of, into Yang-ch‘i and 
Huang-lung lines: 148-149, 213 

entry into Japan: 18, 20, 150 
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Féng-hsiieh Yen-chao’s impor- 
tance for: 270, 271 

the kan-hua ch‘an of: 14, 18, 

165 
literary activities in: 12, 14-15 
named ‘True School”: 427 
“stick” and “shout” in: 156-157 
Ts‘ao-tung doctrines in: 149, 158, 

302, 310 
of Yiian and Ming: 15-16, 149 

Pure Land practices in: 16, 
176 

See also Rinzai-sht 
Lin-chi-yiian fig 7% % (Rinzai-in): 155 
Ling-ch‘tian yiian # 58 fe (Reisen-in): 

16259258.) 2599 357 
Ling-mo Ch‘an-shih, see Wuc-hsieh 

Ling-mo 
Ling-shu Ju-min #2 ff i #¢ (Reiju 

Nyobin); Ju-min Ch‘an-shih 40 
ji fii CNyobin Zenji): 161, Il 

Ling-shu-yiian # ff f% (Reiju-in): 
161 

Ling-t‘ao 44 #§ (Rydtd): 404 
Ling-yiin Chih-ch‘in #2 xk Sy) 

(Reiun Shigon): 292, II 
For his satori verse, see wu 

Liu #J (RYO) family, of Nan-han: 
161 

Liu Chéng 8] 3 (RYU Cho): 393 
Liu I-min i # KH (RYO Imin): 345 
liu-hsiang 7< #4 (rokusd), “sixfold 

characteristics of all dharmas,” 

Hua-yen TT: 182 

Liu-tsu, see Hui-néng 
Lo-ch‘ang #4 & (RakushO), in Kwang- 

tung: 168 
Lo-fu-shan #6 & {Ly 

Kwangtung: 300 

Lo-han Kuei-ch‘én ¥ j& #: 2 (Rakan 
Keijin): 247, IV 

For his satori verse, see wu 

Lo-shan 4 ||; (Rasan), in Fukien: 
288 

Lo-shan Tao-hsien #6 {l| 34 B§ (Rasan 
Dokan); Fa-pao Ta-shih # #% 
fii (Hobo Daishi): 60, 287-288, IV 

(Rafuzan), in 

For his death, see Zen masters 
and death 

Lo-yang ¥#% § (Rakuyod); Tung-tu 
#6 (Toto), Eastern Capital: 174, 176, 

186, 190, 192, 193, 194, 236, 237, 

344, 372, 374, 383, 384, 408, 423 
“Jong sermons,” see kuang-yii 
Lotus School: 188, 189 

See also T‘ien-t‘ai-tsung 
Lou Chao ## (4 (RO Sho): 391 
Lou Ying ## 4 (RO Ei): 391 
Lu, the layman, see Hui-néng 
Lu Kéng [ & (RIKU KS): 273, 

279-280, I 

and Nan-ch‘iian P‘u-yiian: 
280 

Lu K‘uan Yi (Charles LUK): 324, 

352, 381, 383, 404, 421, 430, 434, 
436, 437, 439, 443, 444 

Lu-shan J {lj (Rozan), in Kiangsi: 
174, 188, 285, 344, 345 

Lu-yiian-shan [f§ ¥§ {1 (Rokuonzan), 
in Hunan: 265 

Lu-yiian-yiian f§ 4 6% (CRokuon-in): 
274 

LUK, Charles, see LU K‘uan Yui 

lun, see Sastra 
Lung-hsiang-ssu #£ #4 + (Ryasho-ji): 

342 

Lung-hsing { fl (Ryakso), in Ki- 
angsi: 375 

Lung-hsing-ssu #¢ 8 2 (Ryako-ji): 
192 

Lung-kuang-ssu #2 96 = «=(Ryako-ji): 
425 

Lung-mén Hsiang-shan #€ F4 ¥& (ly 
(Rytimon K@6zan), in Honan: 241 

Lung-ts‘é-ssu #2 ft 4 (Ryidisaku-ji): 
290 

Lung-ya Chii-tun #2 4° & iH (Ryige 
Koton): 256, II 

quoted: 256 
Lung-ya-shan #£ 4 (|| (Ryigezan), 

in Hunan: 257 
LU Hsia-ch‘ing 4 & Je (RYO Kakei): 

379 

LU Shun & mf (RYO Shun), and Ta- 

59, 
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hui Tsung-kao: 164 
lit-shih 2 (ifi (risshi), “ command- 

ment master,” CBTT: 178 

Lii-tsung, see Vinaya Sect 
liieh-chuan, see t‘a-chi 

MA Fang §& {fj (BA Bo): 347, 370 
Ma-tsu, see Ma-tsu Tao-i 

Ma-tsu. Tao-i §% fHifi— (Baso 
Daitsu): 156, 269-270, 272, 294, 

296, 302, 303, 305, 406, II 

“Record”: 407 
and Ta-chu Hui-hai: 314, 414 

For his koan, see Koans 

Mahakaéyapa; Kasyapa, Zen legend 
of Shakyamuni’s transmission of 
Dharma to: 152, 255-256, 326 

Maharata; Mo-ho-lo-t‘o & 25] #é fe 
(Makarada): 239 

Mahasanghika School, Vinaya of, in 
China: 176, 425 

Mahasattva; Mo-ho-sa-to 20] ji it 
(Makasatta): 239-240 

mahavaipulya; ta-fang-kuang Fj XK 
3 (daihoko), BIT: 337 

Mahavairocana Buddha, Vairocana; 
Ta-jih ju-lai 7% A ml Ae (Dainichi 
Nyorai); Great Sun Buddha: 178, 

185, 189, 339 

Tower of: 341 
Mahayana Buddhism 

bodhisattva as ideal of: 228 
Dharma Seal in: 240 
doctrine of Buddha-nature in: 229 
elements of, in Nan-shan Lii-tsung: 

177-178 

vows in: 228 
Mahiéasaka School, Vinaya of, in 

China: 425 

Maigan Chishé, 
chao 

Mais Gomyés, see Hui-wéng Wu-ming 

Maishitsu Shimei, see Hui-shih Shih- 

ming 

Maitreya; Mi-lé | #§ # (Miroku), 

Buddha of the Future: 266 

see Hui-yen Chih- 

INDEX 

in Avatamsaka-sittra: 341 
FU Ta-shih’s relation to: 263, 

264 
See also Tusita Heaven 

Maitribala; Tz‘u-li-wang *4{ 7 
(Jirikis), ‘King Compassionate 

Power”: 238-239 

makati, see mo-chieh 
Makarada, see Maharata 
Makasatta, see Mahasattva 
Mampuku-ji (Ch. temple), see Wan- 

fu-ssu 
Mampuku-ji #§ jig #7, Obaku 

Sect hdqrsis 22; 6272209 

man-ta-la, see mantra 

man-t‘o-lo, see mandala 
manashiki, see klista-mano-vijnana 
Manavaka; Ju-t‘ung {% # (Judé): 

239 
mandala; man-t‘o-lo & BE HE (man- 

dara), BTT: 190 
mandara, see mandala 
Manju-ji (Ch. temple), see Wan-shou- 

ssu 

Manju-ji of # # 
in Kamakura: 231 
in Kyoto: 205, 355 

Maiijuéri Bodhisattva; Wén-shu P‘u- 

sa 30% = He (Monju Bosatsu), 

Bodhisattva of Intrinsic Wisdom: 

OT, kewl 
in Avatamsaka-siutra: 180, 339, 

341 

requests Shakyamuni to turn the 

Wheel of Dharma: 56, 278 
Tu Shun’s relation to: 180, 

261-262 
and Vimalakirti: 422 

See also Wu-t‘ai-shan 
Mankin, see Wan-chin 
Mannen, see Wan-nien 

mano-vijhana; i-shih %& ik (ishiki), 

“Mental Cognition, ” 6th Conscious- 

ness, BIT: 311 

relation to Marvelous Observing 

Wisdom: 314 
mantara, see mantra 

Zen 
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mantra; man-ta-la 7& \A #4 

(mantara), BTT: 189 

mappo, see mo-fa 
Mara, the Destroyer: 279 

“world of,” see mo-chieh 
“Marvelous Mind of Nirvana,” 

nieh-p‘an miao-hsin 
Marvelous Observing Wisdom, 

pratyaveksana-jndnam 
“Marvelous Principle,” see miao-li 
“marvelous realm of differentiation, ” 

see ch‘a-pieh miao-ch‘u 
MASUNAGA Reiho !@ 3 # JA: 397, 

435, 439, 440, 443, 445 

MATSUDAIRA fA 28, Lord: 213 
Matsushiro #A 4%, lord of: 213 
Meditation Hall, see zendé 

meditation master, see ch‘an-shih 

“meditation, study of,” see adhicit- 
tam 

meditation, Zen, see tso-ch‘an 
Meghasri Bisa: Té-yiin @@ <2 (Toku- 

UN) ia. 323 
Mei, see Ming 

Méi-yang #fg [4 (Baiyd) in Kwangtung: 
165 

see 

see 

Meiji’ BAe, Je and Kanzan 

Egen: 326 
Meiji, J. era 

persecution of Buddhism in: 30, 235 
proscription of Fuke Sect in: 203 
Rinzai Zen masters of: 30, 224-225 

Meishi, see Ming-chou 
Mempeki-an, see Mien-pi-an 

MENG Kung i Ht (MO K6); Wu-an 
Chii-shih 4 4 f@ -—+ (Muan Koji): 
343, VII 

Menshu, see Mien-chou 

“Mental Cognition,” 

vinana 
Mi-an 2% 7% (Mittan) Line, with J. 

Branches: IX 

Mi-an Hsien-chieh % #& JaG jt (Mittan 
Kanketsu); VIL, IX 

“biography”: 348 
Mi-chiao, see Chén-yen-tsung 
Mi-lé, see Maitreya 

emp., 

see mano- 

mi-yin, see mudrda 
Mi-yiin Yiian-wu % 2 |B] {& (Mitsu- 

un Engo): 428, IX 
Miao-hsieh i H+ (Mydkyd), T‘ien- 

t‘ai monk: 413, 414, 415 
miao-kuan-ch‘a-chih, see pratyavek- 

sana-jridnam 
miao-li i> il (myéri), “Marvelous 

Principle,’? BTT: 39, 237 
See also Principle 

Miao-yiian i> jf (Mydgen): 361 

Middle Way, see chung-tao 
Mien-chou ## { (Menshi), in Szech- 

wan: 283 

Mien-pi-an jf 
237 

Miharu = #, in Miyagi: 220 
Mikkys, see Chén-yen-tsung 
Min fj (Bin), Kingdom of, in Fukien; 

288, 292, 294 

MINAMOTO Yoriie ji #8 3 : 196, 197 
Mind, Absolute: 9, 13, 15, 27, 309 

See also Principle 
Ming A (Mei), Later Han emp.: 375 

Ming shang-tso 4 [ KE (Myé6 jéza), 
the head monk Ming: 249 

Ming-chou #9 #{ (Meisha), in Che- 
kiang: 170, 195, 290 

Ming-chiieh Ta-shih, see Hsiieh-tou 
Ch‘ung-hsien 

Ming-shéng HA # (Mydshd), Ts ao- 
tung monk: 345, II 

Mino = #, in Gifu: 43, 221, 222 
Minobu & %£, in Shizuoka: 211 
Miroku, see Maitreya 
Mirror Wisdom, see ddarca-vijianam 
Mishima = 6, in Shizuoka: 26, 219 

mitsuin, see mudrda 

Mitsuun Engo, see Mi-yiin Yiian-wu 
Mittan Kanketsu, see Mi-an Hsien- 

chieh 
Mittan Line, see Mi-an Line 

MIURA Issha = ff — Jit; Isshi — 4} 

é j¥ (Mempeki-an): 

Roshi: xiii-xiv, xv, xvi, xvii, xvili, 
xxi 26, 8155244 2689270, 277329; 
343, XI 

MIYAMOTO Shoson ‘s 7 JE @: 436 
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MO K6@, see MENG Kung 
mo-chao ch‘an #8 FQ jt (mokushé 

zen), ‘“‘silent-illumination Zen,” 

ZUR TA 

Hakuin on: 27, 405 
Ta-hui Tsung-kao on: 165 

mo-chieh [B&F (makai), “world of 
Mara BPE 58; 279 

mo-fa # t= (mapps), age of “dest- 
ruction of Dharma,” BTT: 211 

Mo-ho-lo-t‘o, see Maharata 

Mo-ho-sa-to, see Mahasattva 
mo-na-shih, see klista-mano-vijitana 
mokushéd zen, see mo-chao ch‘an 
Mon’an Shishi, see Wén-an Ssu-tsung 

monastery, Zen, see sddd, also Sem- 

mon dojo 
mondo, see wén-ta 
Monju Bosatsu, see Mafijugri Bodhi- 

sattva 

“Monks’ Hall,” see sddd 
“Monks of Nothingness,” see komusd 
“Morning Star,” legend of: 253-254 

Mu! see Wu! 
Mu-an Shan-ch‘ing fi #8 3 Jil (Boku- 

an ZenkyS): 230 
Mu-tsung # 32 (Bokus6), T‘ang emp.: 

302 
Muan Koji, see MENG Kung 

mudra ; mi-yin & FI) (mitsuin), BTT: 

189 
Mueshi, see YOng’il Hyesim 
Muin #% f&: 400, 401, XI 
Mujaku, see Asanga 

Mujichi Shujin Reibi Koji, see KUO 
Ning-chih 

Mujin Koji, see CHANG Shang-ying 
mujo seppo, see wu-ch‘ing shuo-fa 
Mujii Daishi, see Yiin-yen T‘an-shéng 
Mukan Fumon 4 (§ 2% 4; title, 

Daimin Kokushi ~% Af fed fifi: 245, 
IX 

Mukai Koryé, see KONO Mukai 
Milasarvastivadin School, Vinaya of, 

in China: 177 
MULLER, F. Max: 382, 383, 384, 441 

443 

INDEX 

Mumon, see Wu-mén Hui-k‘ai 
Mumon Ekai, see Wu-mén Hui-k‘ai 
Musai Daishi, see Shih-t‘ou Hsi-ch‘ien 
Musod Daishi, see Kanzan Egen 
Muso Soseki # 2 BR A: 208, 218, 

IX 

Mutoku Zenji, see Fén-yang Shan-chao 
Muiija, see Ydng’til Hyesim 
My6 jdza, see Ming shang-tso 
Myoan Eisai AA 4 44 py; Eisai 4 pu: 

18, 195-196, 197, 200, VI 

Mységaku Daishi, see Hstieh-tou 

Ch‘ung-hsien 
Myégen, see Miao-yiian 
myokansatchi, see pratyaveksanda- 
jndnam 

Myoko-ji # 3¢%: 201, 203 
Myoky6, see Miao-hsieh 
myori, see miao-li 
Myoshin-ji % i) =#, RZ hdgrs.: xxi, 

25, 74, 79, 195, 217-218, 222, 223, 

294, 225, 234, 243, 244, 245, 325, 
SOMeoOF 

origin of name: 326 
Myédsho, see Ming-shéng 

Na-mo A-mi-t‘o fo F¥% 4 bal FB BE WB 
(Namu Amida Butsu), “ Adora- 
tion to Amitabha Buddha,” Pure 
Land invocation: 173, 174 

See also nien-fo 
Nagarjuna, Ind. pat.: 179, 272, 320 
Nagata 3k FH, near Tokyo: 221, 222, 

220 
Nagatoki RF, Hojo Regent: 211 
NAKAMURA Taiya FA ff #& iii: Taiyo 

%= ji} Roshi: xiv, 244, XI 
Nakano FA #f, in Nagano: 324 

Nalanda, Ind. place: 190 
Nampo Jomyo £4 ji #4 AA; titles, 

Enzu Dais Kokushi [ji X If 
& fifi; Daido Kokushi ~ i Bd fim: 
20, 150, 205-206, 207, 231, 234, 235, 
SOAS EX 

and the Hsii-t‘ang yii-lii: 361 
“Record”: 206, 354-355 
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and Shahé Myéché: 231-232 
For his Death Verse, see i-chieh 

Nampo p¥ }#j (Daid Kokushi) Line: 
150, 206, 213, 327, X 

Namu Amida Butsu, see Na-mo A- 
mi1-t‘o fo 

Namu myohé renge kyo Py ME Wb ve 
xi SE KK, “Hail to the Lotus of 
the Wonderful Dharma,” Nichiren 
Sect invocation: 210, 211 
See also Nichiren-shi 

Nan-ching jj # (Nankin); Chien- 
k‘ang @ [g¢ (Kenko), mod. Nanking, 
in Kiangsu: 239, 263, 361, 373, 
377, 385, 423, 425 

Nan-ch‘tian Ptu-yian Bg Fa te jae 
(Nansen Fugan); P*‘u-yiian we AR 
(Fugan); WANG = (0), “old man”: 
249, 250, 272-274, 296, II 

and LU Kéng: 59, 273, 280 
“Record”: 274, 369 

For his koans, see Koans 
For his death, see Zen masters and 

death 
Nan-ch‘iian-shan pj 48 [Lj (Nansen- 

zan): in Anhwei: 249, 272 
Nan-ch‘tian-yiian pa BE (Nansen- 

in): 273, 274 
Nan-hai 74 ¢ (Nankai), mod. Canton, 

in Kwangtung: 167, 168, 373, 401, 
403 

Nan-han 7 j (Nankan), Kingdom 
of: 161 

King of, and Yiin-mén Wén-yen: 
161, 433 

See also Liu family 
Nan-hua #4 3} (Nanka), in Shantung: 

154 
Nan-in, see Nan-yiian 
Nan-ji, see Nan-ssu 
Nan-k‘ang pj §§¢ (Nanko), in Kiangsi: 

303 
Nan-shan Lii-shih, see Tao-hsiian 
Nan-shan Lii-tsung pj {Ll @t (Nan- 

zan Risshi); Ssu-fén Lii-tsung py 
a} 2 32 =~ (Shibun Rissha), Ch. 
comdt. sect: 177 

in. Japan: 17, 178-179 
scriptures of: 177, 424-425 

Nan-ssu pg 4 (Nan-ji): 300 
nan-t‘ou ‘#4 G (nanté), “difficult to 

pass through,” ZTT: 57, 278 
nan-t‘ou hua-t‘ou #4 4 2% GA (nanto 

watd), “koan difficult to pass 
through,” ZTT: 248 

Nan-tsung 74 32 (Nansha), Southern 
School, “Sudden” School, of 
Ch‘an: 186, 187, 191-194, I 

arrival in Japan: 18, 295 
basic doctrine of, see tun-chiao 
becomes orthodox Ch‘an-school: 

194 

“Patriarchal Dhyana” of, 191 
Shén-hui’s activities for: 192, 

193-194, 392 
Nan-tsung #% 3 (Nansha), Southern 

School, Line: 18, I 
Nan-yang #§ § (Nan’yd), in Honan: 

192, 267 
Nan-yang Hui-chung Bj (2 

(Nan’ys Echi); titles, Liang-ti 
Kuo-shih py FF BY fii (Rydtei Koku- 
shi); Chung Kuo-shih & fig fit 
(Cha Kokushi); posth. title, Ta- 
chéng Ch‘an-shih ~& 2% jf fifi (Dai- 
shé Zenji): 266-268, I 

his “preaching of Dharma by 
the sentientless”: 296 

For his koans, see Koans 
For his death, see Zen masters 

and death 
Nan-yiian —§ fj (Nan-in): 154 
Nan-yiian _ Hui-yung Pa be SS Ha 

(Nan’in Egyd); Pao-ying Ho-shang 
#% IE #01 i (HOS Oshd): 154, 270, 
2 Toa, 

and Lin-chi’s formulas: 10 
Nan-yiian-shan pq JH (I (Nangenzan), 

in Kiangsi: 419 
Nan-yiieh #4 # (Nangaku), in Hunan: 

300, 301, 303 
Nan-yiieh Chien-ku # $f EX [EH] (Nan- 

gaku Kengo): 301, I 
Nan-yiieh Huai-jang 54 #6 8 3 (Nan- 
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gaku Ejd): 148, 150, 301, I, I 
“Record”: 370 

Nan-yiieh 4 3 (Nangaku) Line: 156, 
Gil, JEO, WE BAC), Oe Ae eval 

303, 350, 369, 431, II 
Nan-yiieh Ming-tsan py $k FH) HE (Nan- 

gaku Myosan): I 
quoted: 257 

Nangaku, see Nan-yiieh 
Nangaku Ejé, see Nan-yiieh Huai- 

jang 
Nangaku Kengo, see Nan-yiieh Chien- 

ku 
Nangaku Line, see Nan-yiieh Line 
Nangaku Myésan, see Nan-yiieh 

Ming-tsan 
Nangenzan, see Nan-yiian-shan 
Nan’in Egy3d, see Nan-yiian Hui-yung 
NANJIO Bunyiu py (K 4C HE: = 337, 

S245 406 

Nanka, see Nan-hua 
Nankai, see Nan-hai 
Nankan, see Nan-han 
Nankin, see Nan-ching 

Nanking, see Nan-ching 
Nanko, see Nan-k‘ang 

Nansen Fugan, see Nan-ch‘iian P‘u- 

yuan 

Nansen-in, see Nan-ch‘iian-yiian 

Nansenzan, see Nan-ch‘tian-shan 
Nanshinken Réshi, see KONO Mukai 

Nanshi, see Nan-tsung 
Nanshi Line, see Nan-tsung Line 

nanso no ho if HK O te, “Butter 
Method”: 216 

nant6, see nan-t‘ou 

Nanto Koans: 59-61, 248 

See also Koans, kung-an 
nant6 watd, see nan-t‘ou hua-t‘ou 

Nan’y6, see Nan-yang 

Nan’y6 Echi, see Nan-yang Hui-chung 
Nanzan Risshi, see Tao-hsiian 

Nanzan Risshi, see Nan-shan Lii- 

tsung 

Nanzan Rissha 7g {| At 4%. J. comdt. 
seet= 175, 179" 
See also Vinaya Sect 

INDEX 

Nanzen-ji 9% jf +, RZ hdars.: xiii, xiv, 

xv, 40, 199, 224, 244-246 

relation to Kiéon-ji: 329 
Nara 4, in Nara: 17, 18, 178, 179, 

196, 200 
“nectar of immortality,” see amrta 
nehan mydshin, see nieh-p‘an miao- 

hsin 
Neis6, see Ning-tsung 

nembutsu, see nien-fo 
nenko, see nien-ku 
nensh6 zeichi, see nien-ch‘éng shih-i 
Nichiren ff si; Renchd 3 {; Zen- 

nichimaro 3 FA jf, fdr. Nichiren- 
shi: 210-212 

Nichiren-sha { 34 32, J. Bud. sect: 
210, 211-212 

basic text of: 211, 390 

formula of: 210, 211 
influence of, on Hakuin: 23 

nieh-p‘an miao-hsin jf AE Wit (ne- 

han myoshin), “Marvelous Mind 
of Nirvana”: 45, 152, 255-256, 326 

nien-ch‘éng shih-i 2, FE  — (nenshé 
zeichi), “thought and voice are 
one,” Pure Land teaching: 174 

nien-fo 2 ifs (nembutsu), Pure Land 
ADH] 2710 

in Ch‘an schools: 16, 175-176 

Hakuin on: 41, 252, 405 
Japanese proverb on: 47, 256 
practices: 173, 174-175 

See also Amitabha Buddha, ch‘éng- 

ming, Pure Land Schools 
nien-ku +47 (nenko), “old koans 

with prose comments,” ZTT: for 
spec. refs. see ISCJT 

niki, see @rh-k‘ung 
Nin Zenji, see Su-shan Kuang-jén 

Ning-tsung 32 (Neiso), S. Sung 

emp.: 348 

Nirmanakaya; hua-shén tt, & (ke- 
shin), “Transformation-body,” BTT : 

313 
relation to Marvelous Observing 

and Perfecting-of-action Wis- 
doms: 314 
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Sixth Patriarch on: 67 
See also Trikadya 

Nirvana: 43, 56, 68, 278 

Shin-t‘ou Hsi-ch‘ien on: 302 
Nirvana School: 229 

“Northern” and “Southern”: 377 
nishiki, see Srotra-vijnadna 

Niu-t‘ou 4 gf (Gozu) Line: I 
Niu-t‘ou-shan 4- §§ {lj (Gozuzan), in 

Kiangsu: 148, 175 
Niu-t‘ou-tsung 4¢ §§ 3 (Gozu-shi), 

“Ox-head” School, early Ch‘an 
school: 148, I 

doctrines of, in “New” Hua-yen 
School: 183 

Pure Land practices in: 175 
NOBEL, Johannes; 408, 444 
Northern School of Ch‘an, see Péi- 

tsung 

Northern School Line, see Péi-tsung 
Line 

“Noumenon,” see li 

“Noumenon, realm of,” see li-fa-chieh 
“Noumenon and phenomena, realm 

of unhindered penetration of,” see 
li-shih wu-ai fa-chieh 

Numazu 7 #, in Shizuoka: 23, 24 
Nyobin Zenji, see Ling-shu Ju-min 
nyol, see ju-t 

O, “old man,” see Nan-ch‘tian P‘u- 
yuan 

O Empin, see WANG Yen-pin 
O Shinchi, see WANG Shén-chih 
O Y6, see WANG Jung 
Obai Gunin, see Hung-jén 
Obaizan, see Huang-méi-shan 
Obaku Kiun, see Huang-po Hsi-yiin 
Obaku-ji, see Huang-pe-ssu 

Obaku-sha #§ 8% 32, J. Zen sect: 22, 
lb0 116," 2097 826, 43h 
Obaku-shi (Ch. Ch‘an sch.), see 

Huang-po-tsung 
Obakuzan, see Huang-po-shan 
Observing Wisdom, see pratya- 

veksana-jndnam 

ODA Nobunaga # FA {2 FE: 222, 235 
ODA Nobuo £#% FA {2 RE: 222-223 
OE Morochika X iT fifi #4, lord of 

Katakura Fy & ti FE: 328 
OGATA Sohaku #&% Fy 5 f#: 343, 442, 

446 

OHASAMA Schiiej: 344, 446 
OHTSU, R.: 442 
OKA Teruo fit] Fa ME: xxi 
“Old Pine Planter,” see Doky6 Etan 
“Olfactory Cognition,” see ghrdana- 

vijnana 
Omitsu H6z6, see Yii-mi Fa-tsang 

One Dharma Seal, the, see 7-fa-yin 
“One Night Hekigan”: 358 
“One Vehicle,” see Ekaydna 
“One Word Barriers,” Yiin-mén’s, see 

i-tzu-kuan 
Onin no ran IE { © §L, Onin War: 

218, 245, 386 

Onin War, see Onin no ran 
Ontatsu ® 3#, S6t6 monk: 397 
Oryd Line, see Huang-lung Line 
Oryo E’nan, see Huang-lung Hui-nan 

“original case,” see pén-tsé 
Oshin, see Tan-yiian Ying-chén 
Osha 2 JN, in N.E. Japan: 220 
OTTO, Rudolph: 446 
Owari & 46, lord of: 223 
“Ox-head ” School, see Niu-t‘ou-tsung 

Pa-hsi F! pg (Hasei), in Szechwan: 
283 

Pa-ling 1 f& (Haryd), in Honan: 277 
Pa-ling Hao-chien -) S& 34 8 (Harys 

Kokan), Pa-ling Ho-shang  $& #9 
ij (HaryS Oshd); Chien To-k‘ou 
#8 % (| (Kan Takd): 276-277, 319, 
UNE 

For his koans, see Koans 

Pa-ling Ho-shang, see Pa-ling Hao- 
chien 

pa-shth, see asta-vijianani 
pang 4 (bd), “stick,” ZTT: 251 

Lin-chi’s use of: 156 
Pao-ching Ch‘an-shin 3% # f@ fi 
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(H6dj5 Zenji), meditation master: 
241 

pao-ching san-méi #& $i = WK (hokyo 
zammai), “ Jeweled-mirror Sama- 
dh? eZ 

state of: 66, 69, 319, 380 
poem on: for spec. refs. see ISCJT 

Pao-én Hung-chi-ssu #% Al ft pe 
(Hodon KGsai-ji): 426 

Pao-én Kuang-hsiao ch‘an-ssu #% Al 
HG & ji 4: (Hoon Koko zen-ji): 403 

Pao-féng K‘o-wén # il 54 a (Hobo 
Kokumon): 265, VI 

Pao-fu Ts‘ung-chan & jf 7 fE (Ho- 
fuku Jiten): 61, 290-291, IV 
For his death, see Zen masters 

and death 
Pao-fu-yiian (& jf {% (Hofuku-in): 291 

Pao-liang Fa-shih 7% 7% ¥& fifi (H6rys 
Hoshi), Nirvana Sch. monk: 229 

Pao-lin-ssu #% #{ 2 (HGrin-ji); later 
Chung-hsing-ssu_ FA fill  (Chiko- 
ji) then Fa-ch‘tian-ssu ~& He + 
(Hosen-ji): 167, 168, 169 

pao-shén, see Sambhogakaya 
Pao-yin Yu-t‘zu-ssu. ¥% fA ih} KH 

(Hoin Yaji-ji): 204 
Pao-ying Ho-shang, see 

Hui-yung 

Pao-ying-yiian # / f% (H6dd-in): 154 
“Patriarchal Dhyana,” see tsu-shih- 

ch‘an 
patriarchal lineage: 243 
PEACHY, Paul: 440 
Péi-tsung jt a (Hokusha), Northern 

School; “Gradual” School, of 

Ch‘an: 148, 184, 185, 186-187, 192, 
193 

basic doctrine of, see chien-chiao 

Nan-yiian 

differentiated from Southern 
School: 193, 194 

in Japan: 17 
and Lankavatara-sitra: 370, 374 

Shén-hui’s attacks on: 193-194, 

392 
Péi-tsung jk, 3 (Hokusha), Northern 

School, Line: 178, 188, 190, 257, I 

INDEX 

P‘EI Hsiu 38 fk (HAI Kya): 209, 363 
Peking, see Yen-ching 
pén-tsé A Hl) (honsoku), 

case,” ZIT: 357 

“to penetrate into the Fundamental 
Principle,” see tsung-t‘ung 

“to penetrate into the teachings,” 
see shuo-t‘ung 

P@ng-chou #% { (Hdshi), in Szech- 
wan: 161 

Perfect Teaching of the One Vehicle, 
see i-ch‘éng yiian-chiao 

Perfecting-of-action Wisdom, 
krityanusthana-jnadnam 

Persecution of Buddhism 
in China: 295 
in Japan: 30, 235 

“phenomena,” see shih 
“phenomena, realm of,” see shih-fa- 

chieh 
“phenomena and phenomena, realm 

of unhindered interpenetration of,” 
see shih-shih wu-ai fa-chieh 

“ original 

see 

pi-kuan HE #1 (hekikan), “wall- 

gazing,” ZIT: 38, 237 

pi-shth, see ghrana-vijidna 
pi-yen 2 (hekigan), “green 

grotto,” Chia-shan Shan-hui’s verse 

on: 259 
p‘i-chih-fo, see pratyeka-buddha 
pieh-yit §l| #8 (betsugo), “alternate 

answer,” ZTT: 12, 356, 361-362 

For spec. refs. see ISCJT 
See also tai-pieh, tat-yit 

Pien-ho Fa-shih # #11 fii (Benwa 
Hdshi), lecture master: 243 

Pien-liang, see K‘ai-féng 

p‘ien fj (hen), “the Apparent,” ZTT: 
299, 321 

piien-chéng hui-hu fj 1E. (Bl A. (hensho 
ego), “reciprocal interpenetration 
of the Apparent and the Real,” 
ZED si 655,310 

piien-chung-chéng yj FATE (henchir- 
sho), “the Real within the Ap- 
parent,” ZTT: 66, 68-70, 312, 318 

ping-fu FF Hi (himpotsu), “sermon,” 
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ZEN DUST 

ZTT: 409-410 

See also shang-t‘ang 
piing-ch‘ang FIA (hydsho), “com- 

mentary,” ZIT: 357 

p‘ing-téng-hsing-chih, 
jnanam 

Po-ai-shan £4 Wifi jl) (Hakugaizan), in 
Honan: 267 

Po-chang, see Po-chang Huai-hai 
Po-chang Huai-hai & aX [88 yf 

(Hyakuj6 Ekai); Po-chang Wx 
(Hyakujo): 156, 209, 231, 270, 273, 
305, 319, 406, II 
“Record” "407 

Po-chang-shan Fy % {l) (Hyakujézan), 
in Kiangsi: 197 

Po-chao Chih-yiian J Jk #& [8] (Haku- 
cho Shien): 259, IV 

Po-ch‘th Yitian-kung | $f fi A 
(Ayakuchi Ganko): 430 

po-féi & FF (hyappi), “hundred ne- 
gations,” BTT: 53, 269 

Po-jo, see Prajfia 

po-jo, see prajna 

Po-jo-t‘ang, see Chien-fu-ssu 
Po-lo-p‘o-mi-to-lo, see Prabhamitra 
Po-t‘ing Tz‘u-chi Jt, fé %& 3% (Hokutei 

Jijaku): 411, IX 

Po-yiin Shou-tuan fy 2 ¥f ti (Haku- 
un Shutan); Shou-tuan Ch‘an-shih 
2 vt iB (i; (Shutan Zenji): 283, VIL 

“Record”: 419 
Po-yiin Wu-liang 4 © #€  (Hakuun 

Muryd): IX 
on the Ka! 316 

Po-yiin-shan (4 2 {[) (Hakuunzan), in 
Anhwei: 284 

“poisoned drum”: 5, 151 
Prabhamitra; Po-lo-p‘o-mi-to-lo j% 4 

Wa 3 & #e (Harahamittara): 378 

Prajfia; Po-jo ff¥ #§ (Hannya), Kash- 
mirian monk: 184, 340 

prajnad; po-jo i #5 (hannya); chih- 
hui #4 #8 (chie); “Intrinsic Wis- 
domvaBii 277 

Bodhisattva of, see Maiijusri 
pratyaveksana-jnainam; miao-kuan- 

see samata- 

ch‘a-chih ib A & #4 (myokansat- 
chi), Marvelous Observing Wisdom, 
Observing Wisdom, BTT: 66, 70, 

Sie SisyrsZy 

relation to Nirmadnakdya and to 
6th vijwana: 314 

pratyeka-buddha; tu-chiieh ij GF 
(dokkaku); ytian-chiieh # "7 (en- 

gaku); p‘t-chih-fo RE & i (byaku- 
shi-butsu), BTT: 64, 68, 308-309 

in Lotus Sutra: 389 
“preaching of Dharma by the sen- 

tientless,” see wu-ch‘ing shuo-fa 
PRICE, A.F.: 421, 437, 440 
Principle, the: 9, 11, 43, 53, 54, 157, 

270 
“realm of the,” see li-fa-chieh 

See also Mind, Absolute 
Pu-k‘ung, see Amoghavajra 
P‘u-chao *# f@ (Fushd): 356, 357, VII 
P‘u-chi #% 47 (Fujaku); Hua-yen Tsun- 

ché 3 ji @ 4% (Kegon Sonja), N. 
Sch. monk.2 178, 1853.0192,...257, 
SOI 

P‘u-ching 3 ff (Fukei): 205, VII 
P‘u-chtieh Ch‘an-shih, see Ta-hui 

Tsung-kao 
P‘u-hsien P‘u-sa, see Samantabhadra 

Bodhisattva 
Pu-hua *# 4h, (Fuke): 202 
Plu-li-yian 2% fj fé (Furi-in): 297 
p‘u-sa, see bodhisattva 

pu-sa ting-to “= 6 JA SR (bosatsu 
chéda), “fixation in a lesser rank 
of bodhisattvahood,” BTT: 70, 320 

P‘u-t‘i-liu-chih, see Bodhiruci 
P‘u-t‘i-ta-mo, see Bodhidharma 

P‘u-ying Kuo-shih, see Chung-féng 
Ming-pén 

P‘u-yiian, see Nan-ch‘tian P‘u-yiian 
Punyatara; Fu-jo-to-lo #75 &% 

(Futsw’nyatara), Kashmirian monk: 
177, 424 

“Pure Land,” see Sukhavati 

Pure Land Schools: 16, 172-176, 227, 
390 
scriptures of: 172-174, 383, 385 
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“purpose, great tenacity of,” see ta- 

fén-chih 

Rafuzan, see Lo-fu-shan 

RAHDER, Johannes: 337, 437 
Raian Shdju, see Léi-an Chéng-shou 
Rajagrha, Ind. place: 152, 383 
Rakan Keijin, see Lo-han Kuei-ch‘én 
Rakush6, see Lo-ch‘ang 

Rakuy6, see Lo-yang 
“rank,” see wé2z 

Rankei Doryi, see Lan-hsi Tao-lung 
Rasan, see Lo-shan 
Rasan Dokan, see Lo-shan Tao-hsien 
Rashdmon: 295 
“Real, the,” see chéng 
“Real within the Apparent, the” see 
p‘ien-chung-chéng 

Reality, experience of: 32, 50 
“reciprocal interpenetration of the 

Apparent and the Real,” see p‘zen- 
chéng hui-hu 

“Record,” see yii-lu 
“record of pilgrimage,” see hsing-lu 
“‘recorded sermons,” see yii-lu 
Reiju Nyobin, see Ling-shu Ju-min 
Reiju-in, see Ling-shu-yiian 
Reimoku Zenji, see Wu-hsieh Ling- 

mo 
Reisen-in, see Ling-ch‘iian-yiian 
Reishi, see Li-chou 
Reiun Shigon, see Ling-yiin Chih- 

ch‘in 
“religious poems,” see chieh-tsan 
“religious verse,” see chieh-sung 
Rencho6, see Nichiren 
“Representation Only,” see Vijfiapti- 

matrata 

REPS, Paul: 322, 343, 439, 444, 446 

“restoring founder,” see chi kaisan 
“ Reward-body,” see Sambhogakaya 
“rhinoceros of doubt,”? Hakuin’s: 64, 

65 

ri, see li 
Ri (hexagram), see Li 
RI Chin, see Hsiian-tsung 

INDEX 

RI Junkyoku, see LI Tsun-hsii 
RI Ko, see LI Ao 
RI Tsagen, see LI T‘ung-hsiian 

rthokkai, see li-fa-chieh 

rijt muge hokkai, see li-shih wu-at 

fa-chieh 
RIKU K6, see LU Kéng 
RIKUGAWA Taiun | J[| #6 Ze: 
rin, see lin 

Rin’an, see Lin-an 

Rinsho-in je Wt BR: 221 
Rinzai Gigen, see Lin-chi I-hsiian 
Rinzai-in, see Lin-chi-yiian 
Rinzai-sha fa #% 5, J. Zen sect: xix, 

20-22, 150 
and Chinese Ts‘ao-tung masters: 

19, 199 
“Five Ranks” in: 310-311 
founder of: 18, 195-196 
influence of Hakuin on: 27-28 
influence of Ingen Ryaki on: 22 
koan collection: 399-400 
koan study in: 29-30 
in Meiji Era: 30-31 
post-war: 31-32 
teaching lines of: 150 

See also Inzan School, Takuji 
School 

Rinzai-sha (Ch. Bud. sect), see Lin- 
chi-tsung 

Risd, see Li-tsung 

risshi, see lii-shih 

Risshi, see Vinaya Sect 
Ro, the layman, see Hui-néng 
RO Ei, see Lou Ying 

RO Sho, see Lou Chao 
Roben fA #¥%, J. Kegon monk: 185 

Rohatsu O Sesshin [i$ 7. -K BE iD, 
RZ leadorac! 

Torei Enji on: 360 
Rokuon-in, see Lu-yiian-yiian 
Rokuonzan, see Lu-yiian-shan 

Rokuso, see Hui-néng 
rokuso, see liu-hsiang 
ron, see Sastra 

ronin jk A: 203 

Roshi, see Lao-tzu 
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