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FOREWORD
by Myokyo-ni

When in 1965 the late Master Sesso of Daitoku-ji monastery
gave Teisho on Master Torei’s ‘Inexhaustible Lamp’, he
recommended that I should obtain a copy of Master Daibi’s
commentary to it. Following this advice, I found it not only of
help but realized that Master Sesso, as so often, had put a
veritable jewel within my reach.

Master Torei Enji (1721 — 1792) is one of the heirs of Master
Hakuin Ekaku (1686 — 1769), the great reorganizer and
restorer of Rinzai Zen in Japan.

Master Daibi Unkan gave his commentary on the text in the
1930s. His great scholarly learning and deep insight shine
through his words. Like Master Torei, and indeed all great
masters of the line, he shows deep concern that Zen training
be undergone in its entirety so that it may quicken many and
continue undiminished for the sake of all sentient beings.

The Torei text sets out what might be called the Hakuin
system of traditional Rinzai Zen training in Japan. It is short and
terse, full of allusions, and takes complete familiarity with the
Buddhist background for granted. It is, however, unique in that
it sets out, step by step, what the training is about, why it is as it
is, the logical necessity of its stages, and what goes wrong or
goes awry if its sequence is not followed or is cut short.
Moreover, it touches our heart, for it is a passionate plea of
Master Torei’s to give ourselves into the training and to
continue with it to full deliverance. "

We, who lack the total familiarity with Buddhist texts and
teachings, would find Master Torei’s writings hard to follow,
and so Daibi’s extensive commentary is invaluable, filling in the
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background for us, and presenting a full course of Mahayana
teachings with his elucidation of the text.

Ever since having listened to Master Sesso’s Teisho and —
with my inadequate Japanese — read the Torei text with the
Daibi commentary, I have been conscious of how important a
book this would be for Western Zen students. Within my
limitations of language and time, I have been trying for some
twenty years to make this book available.

Having returned from Japan and having started a diminutive
journal, serialization of the ‘Inexhaustible Lamp’ seemed an
obvious must — and together with two of our students we
struggled through the early stages. Then we had the good
fortune of meeting Yoko Okuda, here to complete her English
studies, and coming to our Zazen meetings. She joined our
translation committee, generously took over, and in an
unprecedented marathon left a handwritten translation of the
whole book before returning to Japan. All that was necessary
was editing, typing, and supplying an index.

The short chapter on the Shingon school has profited by
having the translation of its technical terms checked by Stephen
Hodge whose practice in Japan made him familiar with the
vocabulary.

After much consideration and discussion it was decided to
omit the very last chapter in which Master Torei gives specific
advice how this attitude in training may be practised also by
followers of the Pure Land school, by adherents of Shinto and of
the Confucian way, etc. This seemed gratuitous and detracting
rather than helpful to Western readers of today.

Peter Le Marchand patiently typed the first MS, with John
Swain and particularly Kersti Haliste and Fred Zeserson going
through proofs and getting the translation ready for publication.
John Swain also designed the cover. Without them, the
translation would not have come to be. Though scholarly in
part, the text addresses the practitioner rather than the
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scholar.

Although far from being perfect — what translation could
do justice to so grand a theme — this book is presented also in
the hope that it may clarify the stages and sign-posts on the Zen
Way as well as show that the Zen Way and the Buddha’s Way, in
the time-honoured Zen phrase, ‘are not two’.

Shobo-an Myokyo-ni
April 1990



FOREWORD
by Master Daibi

Now that we are about to begin to read The Discourse on the
Inexhaustible Lamp of the Zen School, | remember a story
concerning Master Gasan, who was Lord Abbot of Tenryu-ji in
Saga (Kyoto) in the Meiji period (1868 — 1912). At the age of
seventeen, he wished to get clear quickly about the One Great
Matter!. So he trained as a pupil of the Abbot Tairyo of Shogen-
ji in Ibuka, Mino Province. As the time approached for him to
depart, he asked his teacher, "What books should I read for my
instruction, from the very beginning of the practice of the Zen
Way right through to when I finally settle the Great Matter?’ The
Master replied, ‘Make one book, Master Torei’s The Discourse
on the Inexhaustible Lamp, your standard from beginning to
end.

Many years ago, when I was about to enter a monastery
(Sodo)?, | was advised to join Master Gasan’s assembly. [ also
wished to do so, and it was decided that I should enter Tenryu-ji
Sodo in the spring of the following year (1901) when [ was
twenty. However, that October, Master Gasan suddenly died at
the age of forty-eight. | was for a time deeply disappointed at the
death of the teacher I had hoped to train under, Finally I decided
to place myself under Master Takai Seigu of Nanshu-ji in Kaishi,
who was Master Gasan’s Sanzen brother?. Then I remembered
the above anecdote concerning Master Gasan's pilgrimage
1 One Great Matter — the matter of life and death. Itis the sole concern of the
Zen school; truly seeing into it is deliverance. A term frequently used in
Zen texts,

2 Monastery (Japan. Sodo) — better considered as a religious training
seminary.
3 Sanzen — the private interviews with the master of a monastery. Always on

atheme (Koan), and usually extremely short. Sanzen brother — trained under
the same master.
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(Angyo), and decided to make the Mujinto-ron the standard of
my training, too. Setting out from Kambura, on my way to
Kaishi in [zumi Prefecture, I bought a copy in Kyoto. | have
always kept the book ready to hand, and have read it over and
over again. Whenever [ became the slightest bit lazy, [ took it up
and was invigorated by it.

More than thirty years have passed since then, and this old
Zen monk! has happened to get into the line of transmission in
some minor capacity?. [ have annotated the text, commented on
it, and made it a Koza® book. When these days I reflect on how
my confused thinking has been tested by just this text, [ am
deeply moved.

Now let us read (the text) starting with Master Torei’s own
preface.

1 This old Zen monk — often also “old mountain monk’, the usual way in
which a master refers to himself

2 In some minor capacity — such and similar phrases (see note 1 above) are
best taken in the sense of Master Rinzai’s advice, Just be ordinary and do not
give yourself airs.”

3 Koza — also Teisho, During the retreat terms, the master reads a Zen text

and comments on it The comments are not scholarly expositions; in them the
master reveals his insight.






PREFACE

Daibi Introduction In general, each Buddhist school
stresses particular points and has particular characteristics.
As for our Zen school, practisers of its Way, monks and
laymen alike, must know what these are. It is said in the
Lankavatara Sutra, ‘Take the heart of the Buddha'’s teachings
as the Principle, take the gateless gate as the Dharma-
Gate.!

This clearly states the principle of our Zen school. All the
other schools have their own scriptures upon which they
depend; by these they establish their doctrines, and so set
up a gate (teaching) in the gateway (of the Dharma). But our
school is based on,

‘A special transmission outside the teachings,

Not depending on the written word,

Directly pointing to the human heart,

Seeing into its nature, and becoming Buddha.”

Our school does not depend on any scripture. There is
only the transmission of the Heart Seal from one to another,
from Buddha to Buddha, from patriarch to patriarch, like the
pouring of water from one vessel into another — the
‘transmission from heart to heart’. For this reason, it would
be better to call our school the ‘Buddha Heart school’ rather
than the ‘Zen school’.

As for the expression ‘the heart of the Buddha’s
teachings’, there is a saying of Master Baso Doitsu who long
ago in the Kiangsi Province of China spread our school, ‘If
you want to understand the heart of the teachings of the

1 Reference to The Gateless Gate (Mumonkan), a basic Zen text; Gate also
stands for ‘“Teaching'’.

2 This verse, setting out the essence of the Zen school, is attributed to
Bodhidharma.
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Buddha, the words at this moment, here and now, are no
other than the heart, and the heart is no other than Buddha.’
In other words, the heart of the Buddha’s teachings is the
Buddha Heart.

Further, instead of regarding one Sutra as authoritative,
in the Zen school all the Sutras of the Tripitaka can be used
according to the demands of the moment. From a still wider
point of view, both ‘fine words and coarse’, all return to the
first Principle. Thus one can sing the song of the Zen school
directly from every kind of folk song or nursery rhyme, and,
of course, also from the totality of the world’s science and
philosophy. Just this is the reason for taking the gateless gate
as the Dharma-Gate.

The title for our text, ‘Inexhaustible Lamp’, is taken from
the Bodhisattva chapter of the Vimalakirti Sutra, “There is a
Dharma teaching called the Inexhaustible Lamp, which
must be studied carefully. The Inexhaustible Lamp can be
likened to a single lamp kindling thousands of lamps. All
dark regions are illuminated, and yet the light is not
exhausted. In the same way, a single Bodhisattva leads
hundreds of thousands of sentient beings to liberation,
inciting them to arouse the heart’s aspiration towards
incomparable supreme enlightenment, and this activity of
his is also inexhaustible.” So it signifies the lamp of the
Buddha Heart kindling thousands of lamps, the lamps
kindling one another, and hearts transmitting (the Heart
Seal) from one to another without limit, illuminating the
boundless Dharmakaya. Thus already in his title, Master
Torei truly set a standard for trainees of later generations.
And since his title fully expresses the essence, his preface
must be carefully read.

TOREIPREFACE  If you really want to grasp this Discourse, you
should painstakingly follow its exposition from cover to cover.
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It would be wrong to select words and phrases as fancy
dictates.

Daibi Comment The text is divided into ten chapters,
1. Concerning the Lineage of Our School; 2. Faith and
Practice; 3. The Realm of Delusions; 4. Authentication of
Attainment; 5. Passing the Barrier; 6. Advanced Practice;
7. Strength and its Functioning; 8. Transmission from the
Teacher; 9. Long Maturation; 10. Turning the Wheel of the
Dharma. The thread of the discourse becomes clear only if
these chapters are taken as a continuous, interconnected
whole. Readers should therefore carefully go through it
from beginning to end, as a unity, and must not choose bits
here and there according to their own inclination. (What
Torei says) truly takes the words out of my own mouth.
People these days say that they are busy, and in spite of
being cautioned against it, will try to extract the gist by
picking and choosing. But in the practice of training one’s
heart, one cannot gain strength without being collected and
thorough.

TOREIT I will start with the lineage of our school, and some
details pertaining to it.

Daibi Comment = Master Torei shows up the affinity links
(Innen)! behind the continued inheritance of our school. Its
purpose is seen in the verse,

‘A special transmission outside the teachings,

Not depending on the written word,

Directly pointing to the human heart,

Seeing into its nature, and becoming Buddha.’

1 Innen — an untranslatable term, something like affinity links. Innen may be
with a person, or with a place, or a teaching. Totally different from enthusiasm,
without emotional overtones. There is a saying that one comes and if there is
Innen one stays; if there is no Innen, one leaves.
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It is also said that in the historical transmission of the
Heart Seal, all patriarchs had the Single Eye!' of the
school.

TOREITl  One has to know (how to) practise with Faith in the
Heart (cf.the Third Patriarch’s poem with this title).

Daibi Comment  When we speak of Faith in the Heart, we
are inclined to think of prayers for future rebirths or for
bettering our present conditions. However, by faith here is
meant sincerity. There the faithful heart is the True Heart.
‘Faith” usually implies that we are apart from and other than
gads or Buddha, or from anything other than the known.
However, when one speaks of Faith in the Heart, there are
no such objects in opposition to oneself. The phrase simply
states that within oneself is the True Heart, which is the
heart pure and unalloyed. The task is to bring out this Faith
in the Heart, and to train with pure dedication. The second
chapter, ‘Faith and Practice’, shows the form that this
practice takes.

TOREI I One should be aware of the errors of little
knowledge and insight (the Realm of Delusions).

Daibi Comment People who have done but little training
in the true spirit may have ‘experiences’, and those who
train with wilful ferocity experience strange states (Kyogai)®.
For example, when doing Zazen with all their might, they
may feel asif they are rising up high into the air; oragain as if
they are sinking down to the very bottom of the earth. Also,

1 Single Eye — a frequent term in Zen texts, denoting genuine insight.

2 Kyogai — though here translated as ‘states’, the term means literally the
present world, our surroundings and circumstances, or simply objects, things.
Buddhistically the term also denotes the world of Karma. Hence these “states’
are not outside or above the known — as the following text passage makes
clear.
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when cutting off wrong and delusory imaginings, the chest
may feel cool, and a strange world appear in which they feel
that they are embedded as if in rock crystal. It may happen
that extraordinary states such as these arise, but all are just
manifestations of the present world. While one’s experience
in training is yet shallow, one repeatedly mistakes such
manifestations for Satoril. If one recognizes them as
illusions they become useful stepping-stones, but if one is
attached to them, they become worlds of delusion and
erroneous fancies. The Ryogen (Surangama) Sutra describes
in detail fifty kinds of such delusory worlds. Do not draw
such misfortune upon you! You should be able to see clearly
and so to distinguish between right and wrong. This is set
forth in the third chapter, ‘The Realm of Delusions’.

TOREI IV Genuine insight into one’s True Nature only
emerges in the midst of Great Doubt and Great Faith; it is not
the result of accumulated learning and discrimination. When
the time is ripe, it appears of itself. Following this ripening
process step by step is the purpose of this book. It is relatively
easy to accomplish the important matter of insight into one’s
True Nature, but uncommonly difficult to function freely and
clearly (according to this understanding), in motion and in rest,
in good and in adverse circumstances. Please make strenuous
and vigorous efforts towards this end, otherwise all the
teachings of Buddha and patriarchs become mere empty words,
rather than the living Dharma. Tread the path of sincere practice
with uninterrupted concentration, and once things have
become clear, then it is the time to take up and penetrate the
sayings (of the Sutras and Masters).

Daibi Comment  The aim of all practice is to see into one’s

1 Satori — the attainment of genuine insight. It is better not thought of as an
‘experience’, for it is not something that I can have.
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True Nature. To say that this emerges in the midst of Great
Faith and Great Doubt may seem paradoxical; yet when
there is Great Faith, Great Doubt inevitably emerges from it.
In order to smash this Great Doubt, we have to summon up
Passionate Energy! to crush our very bones?. The old
masters also stressed that the three essentials of practice are
the ‘Root of Great Faith’, the ‘Ball of Great Doubt’ and
‘Passionate Energy’. There is also a saying, ‘Beneath the
Great Doubt there lies Great Satori’. Whereas most other
religions insist on absolute faith as sine qua non, the Zen
school teaches, ‘If there is doubt, doubt hard. Doubt coming
and doubt going — only when the Ball of Doubt is smashed
can Great Satori and Great Faith arise.” Accordingly, from
faith doubt arises, and from doubt Satori arises. Small,
literally-inclined minds cannot reach there, nor can wordy
analysis and discrimination; it can be attained only by the
steady and undeviating process of crushing our bones. To
say that ‘when the time is ripe, it will appear’ certainly does
not mean that one should idly await a miracle®. Everywhere
and always, if people only apply themselves with spirit,
their own nature will appear of itself. The very place where
one’s feet stand, this is the place of true insight into one’s

1 Passionate Energy (Daifunshi) or Great Determination — is the third of the
three preconditions for Zen training, the other two being the Root of Great
Faith, and the Ball of Great Doubt. It exceeds the strength at the disposal of 1
and my will.

2 Crush bones, bone-crushing, bone-breaking — a usual expression
conveying the effort necessary for training, the ceaseless effort possible only
by means of Passionate Energy (see note 1 above).

3 Literally, something like ‘Rice dainties do not jump down from the larder-
shelf into one’s mouth’. The translation renders it according to the meaning.
Though this seems self-evident, we human beings are peculiarly one-sided,
either this or that, never this and that. We either hope, idly — or we strive,
convinced that where there is a will there is a way. Yet there is a time for doing
one’s utmost, and a time for giving in. But giving in too easily (i.e. ‘giving up’),
or not giving in at all — both miss the mark. A Dutch sailing proverb applies,
‘God helps the sailor, but steer he must himself’.
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True Nature; this very body is the essence and origin of the
Discourse on the Inexhaustible Lamp.

The various schools rely on Sutra study or on Invocation
of the Name! to become Buddha; but since ‘direct seeing
into man’s True Nature™ is becoming Buddha, seeing into
one’s nature is the vital point. Though this Great Matter of
seeing into one’s nature calls for the crushing of one’s bones,
it is not uncommonly difficult to get it clear. What is hard to
achieve is to have it function freely and clearly, always and
everywhere, in motion and in rest, in good and adverse
circumstances. Only then do insight and its function match,
and wisdom is in accord with action. Bodhidharma said,
‘Many know the way, few walk it

But seeing just once into one’s True Nature is not
enough. Dedicated effort and real determination are
necessary until insight has become familiar and can be used
freely. Master Hakuin says in his Flour-Milling Song, ‘When
alone, think you are in the midst of others — you will not
then behave carelessly.” For though your heart may be wide
and free when quietly by yourself and your very body may
feel spacious, yet you tense up when meeting a crowd and
experience a kind of coercion. This is because your training
and practice are still insufficient. There is a proverb, ‘At
home a tiger, in public a pussy-cat.” In one’s own home one
plays the tyrant, but one step outside and one dwindles to
the uncertainty of a cat in strange surroundings. Very
awkward!

Among the sayings which my late master Ryugen Kutsu
always kept by him there was one which exactly matches the
quotation from the Flour-Milling Song, ‘When with guests

1 Invocation of the Name — the Namu Amida Butsu; Invocation of the Pure
Land school.

2 Direct Seeing into one’s True Nature — i.e. the Nature of the human heart.
The fourth line of Bodhidharma’s transmission verse (see p.13).
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be as if alone. When alone, be as if with guests.’

Inside and outside are one, movement and stillness are
the same. In all these, functioning needs to be free and clear.
If this is not so, then all the Buddha’s holy Sutras and all the
sayings of the patriarchs become mere tangles of empty
words, and the Way of Zen and the Buddha-Dharma also
become dead things.

Therefore, you who practise, do not get exercised as to
whether you have grasped or not grasped the sayings of the
old masters. Each one by yourselves carefully continue your
practice from where your own feet stand, and with un-
deviating heart push through the various configurations
until Samadhi arises. A seasoned student will see deeply
into the Dharmakaya; to an immature student a shallow
aspect of the Dharmakaya appears. With this, Sanzen study
of the sayings of the Buddha and patriarchs can be
undertaken, and is to be continued until they are penetrated.
An old master said, ‘Students who have not yet penetrated
should work on the meaning; those who have penetrated
should work on the sayings.’

The above concerns the fourth chapter, ‘Authentication
of Attainment’.

TOREIV  Always check your ordinary functioning, and above
all cultivate right seeing. What is extremely difficult is to
function in accordance with all situations whether deep or
shallow, coarse or fine. In order to get this differentiation clear,
carefully and minutely study the sayings of the Buddha and
patriarchs, and ardently strive to attain that wonderful place.
This is called ‘The Single Eye of Passing the Barrier’.

Daibi Comment With the stage of Authentication of
Attainment attained, the next chapter, on Passing the
Barrier, stresses the importance of the functioning of the
insight in everyday life. Continuous right thinking and right
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acting are essential for checking this functioning. ‘Once-
only Satori’ is quite useless for such free continuous
functioning within all differentiations, deep and shallow,
coarse and fine.

For the checking of the ability to function thus in all
circumstances, there are from of old many sayings of
Buddha and patriarchs. These are the so-called Nanto and
Nange Koans!. To study carefully and minutely the sayings
on differentiation, and to penetrate them in Sanzen, is to
attain freedom within the realm of differentiation. The old
sayings of Buddha and patriarchs are by no means a
senseless tangle! On the contrary, each one is a Dharma-
Gate (teaching) of deliverance. To gain entry into this
wonderful place is called ‘The Single Eye of Passing the
Barrier’.

TOREI VI  Have deep faith in the Advanced Practice; work
now with utmost effort and do not allow yourselves to slacken.
Penetrate one by one the barriers set up by the Buddha and
patriarchs. This is not an easy task, but reflecting on the reality
within yourselves again and again in Sanzen, get the Nanto
Koans of the old masters clear. In them is hidden the essence of
the patriarchal transmission. But unless this is done by diligent
practice under a qualified teacher, little will be gained.

Daibi Comment This concerns the sixth chapter on
Advanced Practice. The barriers set up by Buddha and
patriarchs are the above Nanto and Nange Koans, the
Dharma-Gates of deliverance. Though with utmost effort
you may have smashed through these barriers, there
remains yet the matter of final Advanced Practice. The true
life of our school lies in this. It can also be called the final

1 Nanto and Nange Koans — a series of Koans difficult to penetrate. See Miura
and Sasaki, The Zen Koan, 1965, p.57.



20 The Inexhaustible Lamp

phrase. An old master put it like this, ‘With the final phrase
one arrives at last at the prison gate.’

Practisers must have faith in this and should exert
their utmost effort without even a moment’s slackening,
Examples of this are Rinzai’'s ‘Breaking the Summer Retreat’,
Hyakujo’s ‘One More Sanzen’, and Hakuun’s ‘Not Yet
There’. Because these are truly difficult, reflect on the reality
within yourselves — steadily and honestly deepen your
insight by ceaseless practice. From of old there have been
many practising the Way but they generally give up at the
stage of Insight into one’s True Nature. Though they are
fortunate in achieving this insight, but with yet insufficient
strength, the insight does not go deep enough. So they give
up when it comes to breaking their backs on the Nanto
Koans. Very few go deeply into Advanced Practice.

The essence of our school is the patriarchal trans-
mission, the transmission from heart to heart. It has come
down like water poured from one vessel into another. For
this (transmission), Advanced Practice is essential. But
without being forged by diligent practice under an en-
lightened master of the school, and without the fusion of
vital energy face to face, the patriarchal transmission cannot
be inherited. An old master said that self-styled Satori
without a master goes naturally astray.

TOREI v The strength and its functioning vary greatly
according to the depth or shallowness of insight, and the
corresponding freedom of action. It is for this reason that now as
in the past students with the same insight and training differ as
to strength and virtuel.

Daibi Comment  The seventh chapter deals with strength
and its functioning. The strength referred to is the power of

1 Virtue — in the sense of ‘by virtue of; moral fertitude, or inner strength,
cultivated in the training.
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the Way. The functioning is its active mode, energy in
motion. Only those who can let the right attitude always
prevail and thus continue Advanced Practice, are capable of
the free use of great strength and great functioning. Though
it may be said that Kensho! is the same, yet ‘strength and
functioning’ are dependent on the depth or shallowness of
insight. For some the seeing is no more than by the light of a
fire-fly, for some as by the glow of an incense-stick, for
others as by the light of a paraffin lamp, or as by the beam of
an electric torch, or as by the light of ten candles, or of a
hundred, or of ten thousand candles. Though all may be
called Kensho, yet the depth and penetration vary with the
degree of effort made. After Kensho, too, differences in the
strength of insight show in whether its everyday functioning
has become completely familiar or is as yet uncollected. For
this reason, even among students of the same insight and of
the same practice, and who have made the same bone-
crushing efforts under the same teacher, differences in their
power of the Way and in their strength of insight become of
themselves evident.

TOREI VIl  For the sake of the one important matter of the
transmission from the teacher, and out of gratitude and
reverence to the Dharma, do not turn back even if it costs your
life. Throughout history all the patriarchs showed their
gratitude in this way. Crushing the bones and breaking the body
is not enough — but if only one or two genuine seedlings are
raised, this is the beginning of requital.

Daibi Comment The transmission from the teacher is the
inheritance of the riches of the teacher, the transmission of
the Heart Seal of Buddha and patriarchs from master to

1 Kensho — literally, ‘seeing into (one’s True) Nature’; but as it is also a
technical term and has become known as such in relevant literature, it is left
here as such (cf. p-17, note 2).
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pupil. This is the one important matter.

The sayings of the Buddha were collected and became
the Sutras. These were transmitted from India to China. The
translated works were studied deeply, and based on these,
various schools formed and flourished. However, in our
school a special transmission was passed down to this day,
from Sakyamuni to Kasyapa, and through twenty-eight
Indian patriarchs to Bodhidharma. He brought it to China,
where it continued through the Sixth Patriarch to Master
Rinzai, and all along the line of patriarchs who followed
after. Hence the transmission from the teacher is of the
utmost importance. Keeping the line of the Dharma true, the
line of transmission from master to pupil clear, together
with reverent gratitude to the Dharma, these are the
foundations of requital. Even with your lives at stake, do not
fail in this One Great Matter. All patriarchs throughout
history have maintained and transmitted this great Dharma
with no thought for their own lives. Gratitude is the same,
whether past or present. Regarding the vastness and
limitlessness of gratitude to the Dharma, we, who are today
heirs to it, are also to put our lives in the balance out of this
gratitude.

Thus, raising even one or two genuine seedlings who
can truly pass on this great Dharma is a small requital of our
gratitude. But in today’s system of the school, monks enter a
monastery just to become the incumbent of a temple. With
the essential points of the training thus ignored, successors
to the great Dharma are no longer found. Indeed, thinking
of the great Dharma, I cannot contain my grief.

TOREIIX Now whether withdrawn on a mountain, or retired
in a city, or whatever, the essential thing is the long maturation.
For this, it is good to keep the examples of the old masters in
mind, or we shall be pulled back into the dust and delusion of
the world.
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Daibi Comment  The ninth chapter deals with maturation
— the long maturation of the holy heart. When the training
has come to an end!, this maturation is of utmost importance.
Whether it takes place in remote mountains or in a crowded
city depends on the affinity links of the individual. Thereis a
poem by Master Kanzan, ‘The little retreat is to hide among
wooded hills; the great retreat is to vanish in the capital.” But
the choice of place does not indicate that one person is
better than another. For their maturation, Daito Kokushi?
lived with the beggars under a bridge in the busiest part of
Kyoto, and Kanzan Kokushi became a herdsman in the
Ibuka mountains of Mino. In some such way it has always
been settled, for it is of utmost importance not to be pulled
back into the dust and delusion of the world. We may take
the two masters Daito and Kanzan as examples.

TOREI X  Turning the Wheel of the Dharma is the beginning
and end of the whole training. With this aspiration one starts
giving one’s whole heart to the training; with one’s heart in it,
one does it. Depending on it, one looks for the wonder-
arousing, mysterious state behind the differentiations. That
attained, the transformation of one’s life has been completed.
One grasps the fangs and claws of the Dharma-cave, and
without let or hindrance freely walks the way of the gods,
entering the coarse and the fine, the real and the seeming,
raising one or two genuine seedlings and transmitting the
Dharma to one’s heirs, so that it can continue for ever as a
brilliant light shining upon the world.

This light, which is inexhaustible, shines for the benefit of all.

1 The training having come to an end is the formal training under the guidance
of the master. It is said that the training itself is endless. .

2 Daito Kokushi and Kanzan Kokushi, respectively the founders of Daitoku-ji
and Myoshin-ji monasteries in Kyoto. Master Kanzan was Master Daito’s
‘most illustrious heir’. Kokushi is a title bestowed on outstanding masters and
literally means ‘Teacher of the Nation'.
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From life to life, from world to world, we make our abode in the
Six Realms of Being! and the Four Modes of Birth2. Having faith
that the freedom of liberation, the freedom to benefit all, accrues
from the training after Satori, we believe that this wonder-
arousing, mysterious state can be reached. With this faith we can
continue to forge and temper ourselves again and again.

Daibi Comment The tenth chapter is concerned with
Turning the Wheel of the Dharma, which is the beginning
and end of the whole training. But what is the great purpose
that makes this long training possible? It is the aspiration or
vow to assist all beings, and our most cherished ambition
must be to transmit the Dharma and to liberate beings. From
this aim comes the first dedication of the heart, and with the
strength from this aim we can break our bones in the
training. With itin mind, we undergo Sanzen training on the
Nanto Koans of the old masters, and thus the mysterious
state behind the differentiations becomes clear. At that,
another life begins, one of walking the same way hand in
hand with the old masters. The Nanto and Nange Koans are
the Dharma doors — they torture the students who enter
the Dharma-cave just like the fangs and claws of a fierce
tiger in a mountain cavern. They have to be wrested from
the hands of the teacher until being at one with them. The
MU-Koan is such a supernatural, life-snatching talisman
that wrests life from death. Hung on the sleeve, it bestows all
kinds of life-saving benefits. Thus, action becomes free,
without let or hindrance, walking the way of the gods. Like a
pearl rolling on a board, on meeting people one responds
as is suitable, coarse or fine, showing sometimes the
entrance to the real, sometimes the gate of common
understanding. Such free coming and going defies all
1 Beings in the hells, hungry ghosts, animals, fighting demons, men, heavenly
beings.
2 From the womb, from the egg, from moisture, by metamorphosis.
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imagination; the traces of such activity cannot be found.

Thus the student continues to forge and temper himself
in the living fire of the smithy of practice. He need not have
great hopes; it is good enough if he can but raise one or two
pure and genuine seedlings, one or two true heirs, and so
pass on the Great Dharma. This makes the brilliant light
shine upon the world. Just because this light is inexhaust-
ible, the radiance emitted from it reaches everywhere. Its
benefit for all living beings is boundless. It is our true abode,
not only in this life alone, but revolving from life to life and
from world to world, being born and dying, transmigrating
through the Six Realms of Being and the Four Modes of
Birth. To be in the state of Satori, or in that of the Western
Paradise or in the heavenly realm, being idle all day, is no
cause for rejoicing!. But to jump into the Six Realms and
into the Four Modes of Birth, in other words to manifest
among all living beings, the true freedom is to appear in
those different states. From our true abode we derive the
strength by which, with the freedom of liberation, the
freedom to benefit all, we can fulfil the Great Vow to liberate
all living beings.

In the world there are many religions advocating love
and preaching salvation, but perhaps only Mahayana
Buddhism stresses benefitting other beings, even to the
extent of throwing oneself into the Six Realms of Being and
The Four Modes of Birth. This is emphasized particularly in
our school, due to our faith in (the existence of) that
wonder-arousing mysterious state, and that it is attainable.
So in the training after Satori we need to break our bones
and forge ourselves again and again. Moreover, this

1 No cause for rejoicing — even the heavenly state, as one of the-Six Realms, is
still a bound state, and so subject to change. Deliverance is not possible from
the heavenly state, but from the human state only. The following sentences in

the text refer to deliverance from being bound, and the consequent free
participation. This constitutes the wonder-arousing, mysterious state.
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growing by training and striving for the benefit of others
makes one become part of the Barbarian’s family, a
descendant of Bodhidharma, and a true disciple of Buddha.
But to bring it to completion is not easy!

In the following Introduction, Master Torei sets out the
affinity links and causes which led to the compilation of his
‘Discourse’.



INTRODUCTION

TOREI  Though I had completed the training! and come to
maturity, I had not yet attained freedom in the old masters’
wonder-arousing, mysterious state behind the differentiations.
So I went into retreat at the west side of Kyoto’s Shirakawa
River, and there practised austerities day and night for more
than a hundred days. What I had vowed had already been
attained, but I nevertheless continued heedlessly, and with my
efforts exceeding all caution, the five organs were overstrained
and I fell seriously ill.

I did my best to effect a cure, but to no avail. The disease got
worse, and three times I was laid down suffering as if all the
illnesses of the world afflicted me. Off and on it lasted for three
years. The doctor wrung his hands and said, ‘Even if you should
recover, you have only a few more years to live.’

This made me think. It was not that I held my own life dear,
but I could not resign myself to not having accomplished the
vow to benefit myself and others, and that all my efforts and
sufferings had been in vain. Pondering, I remembered Master
Choho who wrote a treatise while awaiting execution. Deciding
to follow his example, I started writing this treatise.

Though bed-bound, I kept brush and ink by my side, and
wrote whenever I could. Within just thirty days the rough copy
was ready, and I called it ‘The Inexhaustible Lamp of Our
School’, showing how from one lamp hundreds of thousands of
lamps are kindled, inexhaustible from one to the other.

After that I became calm, spending my remaining days
sitting up or lying down as my condition demanded. Occasion-
ally there came days when I felt better. After about six months I

1 Under the guidance of a master. In itself there is no end to the training —
even Buddha and Bodhidharma are said to be training with us still. See also
p-23, note 1.
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knew by myself that I would live.

I had decided that in case I should not recover I would have
this treatise presented to the Roshi (Master Hakuin). If parts of it
were judged worth keeping, it might act as an incentive for later
students; if not, I would ask for it to be burnt. But as I now was
certainly recovering and in process of regaining normal health,
wondered what use there was for such dead tangles. I was about
to burn it myself, but just then I received a kind letter from the
Roshi telling me to come and see him.

After having seen him in the Sanzen room, we talked and
this treatise was mentioned. The Master looked through it and
told me that it would be useful for later students and that I was
not to burn it. So I kept it stored away for a long time.

Now, upon repeated requests from various followers, I was
obliged to give in and agree to have it published. But written
words can be a source of entanglement as well as of liberation;
unless the right person takes it at the right time, the elixir turns
to poison. Please be careful and do not take another’s insight as
your own. If you deviate from this stern injunction, you miss my
intention.

On account of my protracted illnesses, I was unable to do
any revision. How could such a book become a standard text?
Time will decide.

Written by Fufu-an Enji in September 1750
at the country house called Mumon
in Asakusa, Musashi Province.

Daibi Comment Master Torei was born in 1720 at
Kanzaki in Goshu. His family name was Nakamura. He left
home when he was nine, and received ordination from
Ryozan Osho! at the local temple. At the age of seventeen he
went to Nikko and trained under Kogetsu Osho; later he
continued under Suigan Osho. After that he spent three

1 Osho — the incumbent of a temple or monastery.
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years as a wandering monk in Kyushu but attained nothing
and finally he returned home and lived for two years in
retreat on Renge Peak. He gained entrance when he was
twenty-two. After that he went to Suruga where he trained
for several hard and bitter years under Master Hakuin. At
the early age of twenty-six he had thoroughly penetrated to
the bottom of the Great Matter in Master Hakuin’s Sanzen
room. This is the time he refers to as having completed the
training and come to maturity. He had clear insight into the
Principle!, but as to the old masters’ wonder-arousing,
mysterious state behind differentiations, he had not yet
attained freedom in it.

Realizing that his practice in the matter of differentiations
had not yet gained him this freedom, he went to Kyoto and
lived as a hermit by the Shirakawa River. There he
ceaselessly practised severe austerities for more than a
hundred days. Master Torei indeed knew the ways of the old
masters; feeling deep remorse about his own power being
seemingly insufficient, he made a desperate effort to
penetrate right to the marrow of his bones. This gave him
the strength to continue according to his vow, heedless of
health and life; but he carried his austerities too far, strained
all five organs and became seriously ill.

Though he now did his best to effect a cure, instead of
improving, his condition became worse. He suffered as if all
the illnesses of the world afflicted him. Further complica-
tions arose, and he was bed-ridden three times. Relapse
followed improvement, his illness became ever more grave.
Even the doctor gave him up, telling him that though he
might recover temporarily, he had only a few more years to
live. Master Torei was then twenty-eight.

1 Principle (Ri) — that which underlies all phenomena, inherent in them. For
details see Reinhard Kammer, Zen and Confucius in the Art of Swordsman-
ship, pp.18-19, and Trevor Leggett, Zen and the Ways, pp.122-123; both
Routledge and Kegan Paul, 1978.
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He was not unduly perturbed about his approaching
death, but regretted that after so much stringent practice he
was still unable to fulfil his vow. All his hardships and
sufferings seemed to have brought him nothing but harm.
He resolved that before he died he would leave something
for posterity. In this he was guided by the example of the
ancient Chinese Master Choho. Master Ho (4th century)
was said to have been one of the four last descendants of
Kumarajiva. However that may be, the Emperor, made
aware of the Master’s exceptional qualities, ordered him to
return to lay life and enter Imperial service. On Master Ho's
firm refusal the Emperor became enraged and condemned
him to death. Master Ho requested a delay of seven days in
which he put down the results of his many years of study,
the one volume ‘Treatise on the Treasure Storehouse’.
Having completed it, he calmly faced his execution. His
death Gatha! became famous:

‘The Four Elements? have no master.

The Five Skandhas? are themselves empty.

When the head meets the severing blade —

No more than a flash slicing the spring breeze.’

Indeed the old Master’s faith was firm as a mountain.
Taking him as an example, Master Torei, too, before he died
wanted to leave some last words for the sake of the
Dharma.

Having accomplished what he set himself to do, Master
Torei then peacefully either slept or sat up, not minding
whether he lived or died. Then slowly, the iliness abated.
After about six months, he knew for certain that he would

1 Gatha — verse.

2 Here the physical body.

3 The Five Skandhas — constitute the bundle of flux which through delusion
seems ‘I’. They are, Form, Feelings/Sensations, Perceptions, Mental Configur-
ations/Action Impulses, and Consciousness/Awareness.
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recover. He had made up his mind that should he not, he
would have his writings sent to Master Hakuin to deal with
them as he saw fit. But as he was now recovering fast, he felt
that these dead jottings of his were no longer necessary, and
decided to burn them. Just then he had a letter from Master
Hakuin saying that should he recover, he was to come and
present himself. He set off at once. At the interview — on
25th December — Master Torei formally received Inkal,
and, as the sign of transmission, a gold brocade robe was
bestowed on him. He was then in his twenty-ninth year.
During his stay, the ‘Discourse on the Inexhaustible Lamp’
was discussed, and on being told that it would be useful to
future students, he stored it away.

On the persistent requests of his followers, Master Torei
later permitted its publication. Words, too, may be a means
to deliverance, and to come to know the Way and to awaken
by means of words is all right. But at the same time, if one
clings to them, words become tangles, ropes which bind us
still further and hinder liberation. Even the superlative elixir
will change into a poisonous draught if not given to the right
man at the right time. Please be very careful. Due to his
many illnesses Master Torei could not revise sufficiently,
and was content to let time decide whether his treatise was
to become a standard text. With these words Master Torei
concludes his introduction.

In 1750, his thirty-first year, Master Torei was in Edo?
teaching the Dharma to those who sought the Way. It was
then that plans were made for the publication of this treatise.
The Introduction to it was written in the autumn of the
following year.

Enji was the name Master Torei received on ordination.

1 Inka — proof of transmission.
2 Edo — present-day Tokyo.






CHAPTER 1

Concerning the Lineage
of Our School

Daibi Introduction  As Master Torei says in his Preface,
the text consists of ten chapters. In this first chapter, the
transmission of our school is discussed, both from the
historical aspect and from the point of the Single Eye of our
school. For the latter, the reader, too, needs this Single
Eye.

TORELI 1 When the All-Enlightened, World-Honoured One
first came into this world, he did seven steps to indicate the four
directions and, one hand pointing to heaven and one to earth,
uttered the Lion Roar, ‘Between heaven and earth, I alone am
the World-Honoured One!” Bah! He just let out his breath.

Daibi Comment  The All-Enlightened, World-Honoured
One is Sakyamuni Buddha, the great being who reached the
state when enlightenment and action are mature and
unimpeded, where the complete enlightenment of oneself
is also that of others, and who from his own enlightenment
leads others to this insight; such a being is called All-
Enlightened or Buddha.

It is said that when Sakyamuni was born, on emerging
from the womb of his mother Maya, he took seven steps to
indicate the four directions. An ordinary, new-born child
cannot do this, but as this is the case of the supreme All-
Enlightened One, we cannot understand it with our
ordinary minds. The seven steps indicating the four
directions were steps taken forward, backward, left and



34

The Inexhaustible Lamp

right, forming a circle. What does this mean? It needs the
eye of our school to see it. One hand pointing to heaven and
one to earth, he proclaimed, ‘Between heaven and earth, I
alone am the World-Honoured One!” This is the Great Lion
Roar.

Recently, the expression ‘Lion Roar’ has been bandied
about even in the newspapers, and the idle expressions of
the most ordinary people are being dubbed as Lion Roar.
But unless it is the great shout that moves heaven and earth
and shakes the world, it certainly cannot be called a Lion
Roar. In our days, few can utter it; it is mostly the barking of
wild foxes.

The lion is king of the beasts, and it is said that ‘when the
lion roars, the sound splits open the skulls of wild foxes’.
Even in a zoo and caged, subdued in spirit, when a lion
roars, foxes and badgers tremble.

Even one word, but sounded like this, is a Lion Roar;
ordinary people cannot bring it forth. In the case of the
Great All-Enlightened One, the Great Dharma-King of the
Three Worlds, uttering the Lion Roar of ‘Between heaven
and earth, I alone am the World-Honoured One’, what we
need to ask is what does it reveal to the likes of us, what does
it teach us? Since it is said that all living beings have the
Buddha-Nature, the first wailing of the new-born baby
might be mistaken as just this; but in fact, the Lion Roar of
‘Between heaven and earth, I alone am the World-
Honoured One’ can only be proclaimed after Great
Awakening.

Master Torei’s comment on this Lion Roar is ‘Bah! He
just let out his breath.” This derogatory ‘Bah’ points at the
‘tail sticking out” and means that far and wide an ugly
spectacle was presented. With this comment Master Torei
shows his own strength derived from having penetrated to
the marrow of the Ummon school. If such expressions are
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not seen from the point of true practice and true attainment,
one cannot swallow them down.

TOREI2  Ummon commented (on the ‘I alone am the World-
Honoured One’), ‘If I had been there, I would have beaten him
to death with a stick and fed him to the dogs. Peace would then
have been restored to the world.

Daibi Comment  Master Ummon was one of the patriarchs
of the Five Houses and Seven Schools® in China.

If you take his words merely at face value, you will not
understand his meaning,. It is a fatal mistake to think that just
saying unusual and senseless things is Zen. We must realize
that Ummon’s words show both the strength of the Way and
a full requital of the debt owed to the Buddha. The true
liveliness of our school shows up in it, fresh and vital, but if
you yourself have not truly experienced 'l alone am the
World-Honoured One’, you cannot understand it. Master
Ikkyu said in a poem, ‘That joker Sakyamuni came into this
world and led many people astray,” thus expressing the
same insight.

TOREI 3  Master Oan also took it up and said, “When the
Buddha was born, he brought with him a hideous poison. When
Ummon came up against it, he recognized the symptoms and
handled it right.”

Daibi Comment Ummon’s comment was well known
from of old and was afterwards picked up by Master Oan
Donge, who was a spiritual heir of Master Engo, the

1 Five Houses and Seven Schools — classification of teaching lines arising in
China during the 10th century. All except the Rinzai and Soto sects became
extinct during the Sung dynasty. For more details, see The Development of
Chinese Zen, Dumoulin and Sasaki, First Zen Institute of America, New York,
153,
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compiler of The Record of the Emerald Cliff!, and in the true
line from Rinzai through Engo Kokugon and Kukyu Joryu.
His startling comment was that Sakyamuni was fatally
infected from birth, just as heads of newly born infants are
sometimes covered with frightful boils. What does the idea
of a hideous deadly poison mean or point to? The word
used for it in the Chinese compound denotes enchantment,
delusion, infection from poisonous germs battening on
grain, ergot, and also parasitic intestinal worms. This is ‘the
worm that infests the lion’, the worm who voraciously eats
its surroundings while growing. This poisonous worm
infects us all, and Ummon, no exception, cried out in his
contagious fever, ‘Beat him to death with a stick,” for he
recognized the symptoms. Master Oan praised Ummon for
recognizing them and for his skilful word-play.

TOREI 4 Leaving it at that, however, there would be no
Buddha-Dharma. So the Buddha set up signposts, such as his
leaving home, his practising austerities, again entering the
snowy mountains and just sitting for six years. Suddenly one
night the Great Awakening took place, and, deeply moved, he
exclaimed, ‘Oh, how wonderful, all living beings have the
totality of the Tathagata’s wisdom and virtue.” And again, ‘When
a Buddha completes the Way and the Dharmakaya stands
revealed, then grasses, trees, countries, all, all are Buddha...".
That is all fine, but still, it is a pity!

Daibi Comment Settling at ‘I alone am the World-
Honoured One’, and doing nothing further about it, the
Buddha-Dharma would end. But fortunately the Buddha’s
signposts are guides for which we cannot be grateful

1 The Record of the Emerald Cliff — English translation as The Blue Cliff
Record, 3 vols, Thomas and ] C Cleary, Shambhala, 1977. This is the largest
Koan collection, renowned for the beauty of the verses appended to each of
the ‘cases’.
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enough — his leaving home, his austerities, his training for
six years, and his awakening. Sakyamuni was born into this
world as an ordinary man. In his childhood and youth he
lived and was educated as befitted his position. He did what
was to be done, had a wife and child and lived an ordinary
life; in no way did he differ. But then he made his resolution;
he cut off the ties with his family, parted from friends and
relatives, abandoned wealth and status. He went into the
mountains and practised austerities.

Master Torei says, ‘again entered the snowy mountains’,
because legend holds that in a previous life the Buddha was
a ‘child of the snowy mountains’ and there practised
austerities. Thus for countless Kalpas! he had been on the
way to Buddhahood, and he again appeared in the world to
tread the ordinary human path as an example to those who
seek the Way.

There are various versions as to his mountain practice
lasting for six or for twelve years, but we can leave that to the
wranglings of historians, For our purposes six years is good
enough.

Living on one grain a day and dressed in a single piece of
cloth, he sat on tree-sheltered rocks and practised incon-
ceivable austerities. One night, on the eighth December, he
locked up and seeing the morning star rising in the dawn
sky, he suddenly had the Great Awakening. He exclaimed,
‘Oh, how wonderful, all living beings have the totality of the
Tathagata’s wisdom and virtue’; and again, ‘When a Buddha
completes the Way and the Dharmakaya stands revealed,
then grasses, trees, countries, all, all are Buddha.”

Both these quotations are from the Kegon Sutra, and one
could take the former as seeing into the Buddha-Nature, and
the latter as seeing into the Dharma-Nature. It is said that the
whole world, mountains, rivers, grasses, trees, just as they

1 Kalpa — a world-age, complete cycle of the world from coming to be to
ceasing to be,
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are, are the body of the Buddha, and that in it all sentient
beings have the same Buddha-Nature as the Tathagata
without an iota’s difference; not a single being is outside. Is
this not truly wonderful tidings for all men on earth?

Truly, the fundamental principle of Buddhism is con-
tained in this. If there is sufficient strength to experience
this, each by oneself, in one’s body, then the study of Sutras
and the practice of Zazen are truly unnecessary. At the
instant of seeing into one’s True Nature, it is experienced in
one’s very body. But how do we set about this?

It is said that the layman Yamanashi Ryotetsu, a disciple
of Master Hakuin, after only a couple of nights of real bone-
crushing, got through to the very bottom, and in his
carrying-chair had himself rushed back towards Shoin-ji in
Hara (Master Hakuin’s temple). From the Satta Pass he
looked out over Suruga Bay, and realized that ‘grasses, trees,
countries, all, all are Buddha’. Master Hakuin tested him
with various Koans which he passed one after another
without hesitation.

But to return to our text, Master Torei now shows his
own great matching of the Buddha’s exclamation, “That is all
fine, but still, it is a pity!” This truly hits the mark; a good
thing is a good thing, but it is a pity to put it into words.
There is a proverb that ‘once a word has sped from the
mouth, even a team of four horses cannot catch up with it.”
When expressed in words, the jewel gets tainted. Why a
pity? You must penetrate this with the Single Eye!

TOREI 5 Though words cannot reach the Dharma-Gate
(teaching) of this attainment, nor describe how it is to be tested,
yet they are skilful means and as such are collected in ‘The
Flower Garland of the Universal Buddha’ (Kegon Sutra). This
Sutra s the essence of all the Sutras which the Buddha preached
during his life, and contains the complete Dharma-Wheel. Only
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students of great capability can reach there; those of middling or
small capability cannot match it!

Daibi Comment Tradition holds that after the Buddha
had awakened under the Bodhi Tree, he remained sitting
there for thirty-seven days, self-collected and reflecting. The
attainment of the Dharma-Gate and how to test it is truly
expounded from the Tathagata’s own realization and
testimony. Only from Buddha to Buddha can it take place.
No thinking, no theorizing or idealizing can ever reach it;
words are unnecessary for they cannot reach it either. But as
skilful means they were collected later on, and became
known as the Kegon Sutra.

The Dharma is universal; Buddha points to man; and the
Flower Garland is an analogy. The texts of all the Sutras are
said to be sevenfold, and together they are but the different
arrangements of these three topics, Man, Dharma and
Analogy. In the Kegon Sutra all topics are contained; its
expression is orderly and philosophical, and truly it is
profound and mysterious. It contains also such subjects as
insight into the fourfold Dharmakaya; but since the
Dharmakaya is the whole heart, and the whole heart is the
Dharmakaya, if the whole heart can be clearly seen into, the
Dharmakaya too becomes clear.

In the Zen school, too, students who can hear the ‘Sound
of One Hand’, can on this one hand unravel the fourfold
Dharmakaya. The Dharma-Gate of the Tathagata’s own
realization is the place from which come all the Sutras the
Buddha taught during his life. In their essence all constitute
the fundamental Wheel of the Dharma.

During the forty-nine years of his teaching, the Buddha
wandered about, like the wheel of a cart turning of its own
accord without let or hindrance. Thus the Buddha’s teaching
of the Sutras was called ‘Turning the Wheel of the Dharma’.
In the beginning, immediately after his awakening, the
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Buddha taught the Kegon Sutra. But it was as if the assembly
were struck deaf and dumb; nobody could understand.
Rather like a Haiku poem cannot be understood unless you
have yourself truly encountered that to which the author
refers!, so the Kegon Sutra is the Dharma-Gate (teaching) of
the Buddha’s own realization. Those who have not yet
attained this realization cannot understand it; and so only
those of great capacity can reach it, those of middling and
small capacity cannot.

TOREI 6 After that, the Buddha turned the Wheel of the
Dharma in the Deer Park, preaching first the Four Noble Truths,
next the Chain of Dependent Origination with its Twelve
Affinity Links, and finally the Six Paramitas. These were called
the Three Vehicles.

Daibi Comment The Buddha found that what he taught
from the viewpoint of Satori was too difficult, and so he
resorted to skilful means to lead people toward it. He came
down from the peak of full enlightenment and entered the
Deer Park. There he first taught the Four Noble Truths,
bringing five disciples to awakening. These five were the
ones who had lived with him before his enlightenment,
looking after him and practising austerities with him.

The ideogram used to describe the ‘Truth’ of the Four
Noble Truths means absolute truth without locality or
attributes, and so the Four Noble Truths may also be
considered as leading to insight into the essence of absolute
truth. The Four Noble Truths are: Suffering, the Cause of
Suffering, the End of Suffering, and the Way that leads to the
End of Suffering.

1 Master Hakuin’s analogy comes to mind. If a man wants to know the taste of
sea water, he only needs to set out and keep going in a straight line. Sooner or
later he arrives at the shore: dipping his finger into the brine and licking off the
drops, he will at that instant know the taste of all the seven oceans.
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The First Truth sees human life as suffering. Birth is
suffering, old age, disease and death are suffering. To part
from what one loves is suffering, to meet with what one
dislikes is suffering; not to get what one wants is suffering;
in short, life is suffering. Having been shown that life is
suffering, the Second Truth gives the reason why. The
accumulation of our manifold desires is the Cause from
which suffering results. How, then, can we extricate
ourselves from our suffering? The ideogram used for
‘ending’ carries the meaning of extinction, but also of
breakthrough. Actually it is the Nirvana of neither coming
to be nor ceasing to be. In it there is not the faintest trace of
any delusion arising and thus no suffering.

How can we arrive at the End of Suffering? By means of
the Fourth Truth, the Way that leads to the End of Suffering.
This Way is the Noble Eightfold Path, and consists of Eight
Right Steps: Right Seeing, Right Thinking, Right Speech,
Right Action, Right Effort, Right Absorption, Right Aware-
ness, Right Living!. Since this is the basis of all Buddhist
teachings, this is not the place for a detailed explanation of
them.

Regarding the Dharma-Gate (teachings) of the Four
Noble Truths, Suffering and the Cause of Suffering teach
looking correctly at the human state, whereas the two Truths
of the Ending of Suffering and the Way to the End of
Suffering show us the practical means by which we can be
released from suffering and find ease. Students who study
these Four Truths are called ‘Those who have heard the
Voice’ (Sravaka), because it is only by hearing the Buddha'’s
teachings with regard to the Principle of the Way that one
may find the Way out of deluded seeing, cut off deluded
thinking as to actual circumstances, and enter Nirvana. But

1 It may be noted that Master Daibi puts ‘right living’ last — resulting from all
the others.
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since this is only making oneself comfortable and attaining
one’s ease, there is no benefit to others. So the Two Vehicles
of Sravakas and Pratyeka-Buddhas are for those of small
talent and middling capacity!.

The Dharma-Gate of the Sravaka Vehicle:
The Four Noble Truths

SuffTring OrigiTation Ending of Suffering  Way

( Result Cause [ 1 Result Cause |
l |
Cause and Result Cause and Result
in the in the
World of Delusion (Ordinary World of Enlightenment (‘gone
World) forth’ from the World of Delusion}

1 Small and middling capacity — on the surface, this is the controversy on
which the Southern and Northern Buddhist schools split, and it is here set out
from the viewpoint of the Mahayana.

But there are other, and to us more relevant interpretations. The vehicles
may be taken as capacity — like the fierce demons, who, converted, did not
remain ‘outlaws’ but were taken within the law. And though they never quite
lost their fierceness, they have their place as guardians of the law, of temple
precincts etc. And ‘In the landscape of spring, there is nothing better nor
worse; the flowering branches grow naturally long or short.” We do well to
heed this saying.

In a still deeper meaning, the classification points at stages on the Way that
need to be traversed, one opening unto the other. It is also a warning that the
Way must be continued so that it may truly open up into the wide landscape of
human values, for only from there is further development possible — human
development, not just mine!

I may start the practice for my own sake, to get out of my troubles, out of
suffering. But unless in the course of practice one learns to do it for the love of
the Dharma or with true faith, it inevitably reverts back to I and mine, and
crumbles,

In Buddhism, I considered the arch-delusion; to see it as such is to ‘return
to the basic Buddhist teachings.’
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The Pratyeka’s insight is dependent on Affinity Links.
One who has entered the Way through realizing the
transience of things, as leaves fall from a tree or flowers drop
their petals, is a Pratyeka. And so is one whose insight arises
when he enters the Way by seeing into the principle of the
Chain of Dependent Origination. This Twelve-linked Chain
explains, through the principle of cause and effect in the
three worlds, how human beings transmigrate endlessly
through birth and death, returning again and again through
delusion, Karma and suffering.

The Twelve Links are: ‘Not Clear’ (delusion, Avidya);
Action (thought, word and deed); Consciousness; Name
and Form; the Six Entrances (senses); Contact; Sense
Perceptions; Attachment; Clinging; Existence; Birth; Old
Age and Death. The first — not clear seeing — is blind
passion (Klesa), that is, the delusion of the heart. Our not
seeing clearly is the fundamental cause of our suffering, of
our transmigrating through birth and death, thus producing
all kinds of Karma. This basic cause gives rise to the second
link, action, i.e. intentional action, which is influenced by
and productive of Karma.

So, from the (first) cause — blind passion — arise the
various forms of action, such as good, bad, etc. These two
links, not seeing clearly and consequent actions, are causes
from the past and condition the next rebirth, which consists
of five results: consciousness, name and form, six senses,
contact, sense perceptions.

The third link, consciousness, arises from the union of
mother and father; consciousness could be compared to
basic matter from which develop body and spirit. The fourth
link is name and form — name which is formless and points
to the heart or spirit, and form as physical existence which
points to the actual body of flesh and blood. At this stage it is
but a bundle of flesh, not yet fully equipped with the six
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sense organs. The fifth link, the six entrances, refers to the
state when the six sense organs are fully formed and birth
occurs. The sixth link, contact, is analogous to the period
from birth until three or four years old; at this stage, there is
as yet no discrimination, there is only the sense contact.
Sense perception, the seventh link, is paramount until the
age of thirteen or fourteen, during which time there is as yet
no sexual awareness, only the perception of pleasure and
pain.

The above-mentioned five links, from consciousness to
sense perception, are the five painful results in the present
which are caused by the two links of the past.

The eighth link of attachment arises at puberty, about
fourteen or fifteen years of age. This is the age when
covetous desire and passionate love begin to emerge. When
the ninth link, clinging, is reached, all types of covetousness
are strong and we cling to what we love and desire.
Consequently some old masters consider clinging as the
crux and pivot. The tenth link, existence, is the result of
being led astray by the two preceding links of passionate
desire and clinging. Existence, should it come to be in this
way, produces Karma which invites future results.

These three links, passionate desire, clinging, and
existence, are the Karma in the present, and condition the
future. In other words, depending on them the next birth
takes place, which is the eleventh link; and once born, old
age and death are inevitable, the twelfth (and last) link.
However, old age and death are by no means the end of
it.

These future results become in turn the next cause, and
the cause again produces results: a circling around without
end, from birth to birth revolving through endless Kalpas.
This is the turning on the Wheel of coming to be and ceasing
to be. But since it is difficult for us to comprehend events so



Concerning the Lineage of Our School 45

far in the future, we can look at it in a more immediate
interpretation and consider it as the principle of birth and
death from moment to moment. In our own hearts thoughts
arise and thoughts die away again; we inevitably have to

accept this fact.

As to the Chain of Dependent Origination, since ancient
times all kinds of scholarly classifications have been
established. But for our purposes this shortened version
suffices to give an overall picture which, if really grasped,
constitutes insight into the Chain of Dependent Origination
— the insight of the Pratyeka-Buddha.

Not Clear
Action
Consciousness
Name and Form
Six Entrances
Contact

Sense Perceptions _|
Attachment =
Clinging
Existence

Birth

Old Age and Death |

The Twelve Links

Error
Two links from the past

Karma

Suffering Five results in the present
Error

Three causes in the present
Karma
Suffering Two results in the future

Next, the Buddha taught the Six Paramitas. Paramita is a
Sanskrit word which means crossing to the other shore. The
Six Paramitas are: Giving, Keeping the Precepts (Sila);
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Patience; Devoted Effort or Application; Meditation; and
Wisdom. When these six virtues of the Way are actually
realized in practice, then from this shore of error the ideal
far shore of Satori is reached. A Bodhisattva is one who, with
this insight, delivers himself as well as others.

There are three kinds of Giving, that of wealth, that of the
Dharma, and that of fearlessness. Keeping the Precepts is
correctly to follow and keep the rules of conduct. Patience is
self-restraint and perseverance. Devoted Effort is to strive
with all one’s might. Meditation is to ponder quietly,
without hanging one’s heart on anything. Wisdom is what is
taught in the Heart Sutra.

The above section was about the Three Vehicles,
Sravaka, Pratyeka-Buddha and Bodhisattva.

TOREI 7 However, as the Dharma began to decline, and the
will to actual practice became weak, the Buddha taught the Hoto
Tanka cycle of Sutras (‘Hoto” are part of the early Mahayana
Sutras, see Daibi’s comment below) to break out of these caves
and burrows! The two types of vehicle alone are like the home
of leprous wild foxes. The students of the Tripitaka need to turn
their hearts towards the Great Vehicle and to return to the basic
teachings.

Daibi Comment  To begin with, since nobody as yet knew
his teachings, Sakyamuni used skilful means in response to
circumstances. Thus he taught first the Four Noble Truths,
and the Chain of Dependent Origination. The aim for which
the practice is first undertaken is for one’s own sake only.
However, to hang one’s heart on the rather inferior point of
self-advantage is followed by a period of decline because
vitality is lost and it deteriorates to mere observation of
form. The Dharma-Gate taught to correct this trend, which
points out the direction of the deep and correct Buddha Way
and how to enter and walk it, is called ‘Hoto Tanka’. Hoto is
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correct behaviour or action, and means the principle of
equanimity. Tanka is derived from the Chinese ideographs
‘Tan’, to brush away, and ‘Ka’, to scold, and means to brush
away and scold those who dwellin the caves and burrows of
the two vehicles of small results. Those are the fellows who
remain in the two vehicles as if sitting in a cave filled with
the slime of their own self-accredited achievement. They are
called wild foxes, or likened to wild dogs, foxes and badgers.
To say that they are infected by leprosy is harsh.

All his life the Buddha taught quietly and gently with a
heart full of compassion, only that one time did he lash out.
Thus he hoped to make those trained in the Tripitaka — in
the Three Baskets of Sutra, Vinaya and Abhidharma, i.e.
those with spiritual insight into the Small Vehicle — turn
their hearts towards the Great, turning their self-interested
little hearts towards the Great Vehicle’s care for others, and
so return to the basic Buddha Vehicle.

TOREI 8  For this reason, there is the special teaching of the
Great Vehicle. The Bodhisattva, after having ‘heard” the Two
Vehicles, undergoes a change of heart and so progresses,
penetrating the essence of the teaching. Therefore it is said in
the Vimalakirti Sutra, ‘When they hear this mysterious Dharma-
Gate (teaching) of liberation, all Sravakas cry out, and their
screams shake the Great Chiliocosm. But all Bodhisattvas
rejoice and accept this Dharma.’

Daibi Comment The special teaching of the Great
Vehicle was revealed for this purpose. The Tendai classifica-
tion (of the Buddha’s teachings) will help to make this clear.
One of the greatest Tendai masters, Chi-i, classified the
complete teachings of the Buddha into Five Periods and
Eight Divisions. This is extremely convenient for a survey of
the teachings. The Five Periods are the Sutra cycles of (1)
Kegon, (2) Agama, (3) Hoto, (4) Prajna Paramita and (5)
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Lotus and Nirvana. The Eight Divisions are (1) Sudden, (2)
Gradual, (3) Secret, (4) Indeterminate — these four are said
to differ as to method, (5) Baskets, (6) Basic, (7) Special and
(8) Complete — these later four differ as to depth of content.
Here the Baskets refer to the Three Pitakas, the Small
Vehicle teachings. Complete refers to the complete teachings,
the true teachings of the Great Vehicle, which present the
principle of complete, sudden and true form. The two
others, Basic and Special teachings, are both authoritative
Mahayana teachings, but the Basic teachings are common to
Hinayana and Mahayana, while the Special teachings derive
their name from not being found in Hinayana, yet differing
from the Complete teachings.

As mentioned above, the followers of the two Vehicles
were roused by the scoldings of the Buddha. Knowing that
inherently their intention to practise was weak, and that
finally they might fail to continue, the Buddha really cracked
the whip. The result was that they had a change of heart,
turned towards the Bodhisattva spirit of considering others,
and devoted themselves to the profundities of the Great
Vehicle. This is meant by the quotation from the Vimalakirti
Sutra, which belongs to the time of the Hoto teaching cycle.
‘Great Chiliocosm’ needs an explanation: one (small) world
has at its centre Mount Sumeru; to its four sides are four
continents, and each such world has its own sun and moon,
etc. A thousand of these make up a Small Chiliocosm. A
thousand Small Chiliocosms make up a Medium one, and a
thousand Medium ones make up a Great Chiliocosm,
comprising all in all a thousand million (small) worlds each
with its own Mount Sumeru with corresponding suns,
moons, etc. This is only to give a very brief summary; details
are found in the Abhidharma-Kosha.

TOREI9  After the Hoto cycle, the Dharma-Gate of the Prajna
Paramita cycle was taught. These teachings sift the mixture of
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higher and lower of the Two Vehicles and Three Baskets, and
from it select the Dharma of Emptiness. This is also called ‘to
pull out the small emptiness and restore it to the full emptiness’,
or again ‘to smash up the temporary emptiness and arrive at the
true emptiness’.

After having taught these for many years, the time had
ripened to expound the Round and Sudden Dharma-Gate of
Reality. Dirty water poured over one’s head! The Three Vehicles
and Five Natures alike are all the One Buddha Vehicle.
Independent of the amount of wisdom, having faith in the One
Buddha Vehicle makes possible entry into it. For this we have
the guidance of the old records; ‘This is Buddha’ is not taught
immediately. Important is to just practise faithfully, as pointed
out in the Sutra of the Wonderful Law, and to express the proof
of attainment as taught in the (Mahayana) Nirvana Sutral.

Daibi Comment After the Hoto (scolding, exhorting)
cycle, the Buddha taught the Dharma-Gate of the Prajna
Paramita, the Wisdom of Emptiness. Within the period of
the All-Enlightened One’s turning of the Wheel of the
Dharma, the Paramita teachings occupy the longest span,
about thirty years. It is said that he taught it at Four Places
and to Sixteen Assemblies?.

Not only Bodhisattvas of superior capabilities attended
these, but those of the small capabilities of the Two Vehicles
and Three Baskets also crowded in, so that holy and worldly,
dragons and snakes, were mixed together. Thus a careful
sorting is of paramount importance for grasping this
Dharma of Emptiness, and attaining to the true wisdom of
emptiness depends on the care taken over this sorting.
Hence itis also said that if the Scolding cycle is called a whip,

1 The Mahayana Nirvana Sutra is very long and differs essentially from the
Nibbana Sutta of the Pali Canon.

2 The Sixteen Assemblies, four each at four places where the complete Prajna
Paramita is said to have been expounded.
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the Great Wisdom Gone Beyond (Prajna Paramita) cycle
may be called a sorter.

Ordinary people have their own ideas as to the meaning
of empty. With our eyes we cannot see the empty
nothingness of emptiness, so we are prone to think of it as
formless. But this is not what Buddhism calls emptiness.
Buddhist emptiness is the true form, the true reality. It may
also be called true substance, Buddha-Nature, or True Face.
After all, truth is of itself empty. Though calling it the one
emptiness, differences exist in it; there are eighteen ways of
emptiness listed in the Great Prajna Paramita Sutra. So the
Buddha, as a way of sorting it out, took those with genuine
insight into little emptiness and made them go to the great
emptiness, scolded those with only partial insight who
lacked the genuine understanding, and made them enter
the full emptiness. Or smashing up their temporary insight,
made them arrive at true emptiness. In such manner,
leading from the low to the high, from the shallow to the
profound, he got them finally to see into the truth of the
Prajna-Wisdom. When this had ripened and been achieved,
after many years, the Buddha finally taught the Dharma-
Gate of the Round, Sudden Reality, the Sutra of the
Wonderful Lotus of the Good Law, and the (Mahayana)
Nirvana Sutra.

Referring to these last Sutras the Buddha preached,
Master Torei utters, ‘Dirty water poured over one’s head.” In
this Master Torei shows his own strength. The late Master
Ryoko commented on this, ‘It is endorsing the under-
standing that the Buddha did not preach a single word!’ This
is something people must learn to appreciate.

With regard to the (mixed) assemblies of the Lotus and
Nirvana Sutras, these are the root-energies of the Three
Vehicles, Sravaka, Pratyeka-Buddha and Bodhisattva. The
Five Natures are classified as of the Sravaka, of the Pratyeka-
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Buddha, Bodhisattva, those of indeterminate nature, and
those who have no Buddha-Nature. All, however, are
inherently supplied with the faculty of becoming Buddha in
the future and so all in the end return to the One Buddha
Vehicle. Having faith in this, faith in the great sea of the
Buddha-Dharma, they are able to enter it. For this entering,
the degree of wisdom at the disposal of the individual is
irrelevant. To begin with, the insight that ‘this is Buddha’,
‘this very body is the Buddha’, is not necessary. There are
relevant parts in the Lotus Sutra where the Buddha
addresses disciples and Bodhisattvas and prophesies that in
aworld as yet far ahead in the future they would all become
Buddha.

In the Flower Garland and Nirvana Sutras, the Buddha
expounds the one way of Faithful Practice and of entering
Authentication of Attainment, and clearly states that
students who single-mindedly follow his holy teachings are
cultivating realization.

A few practical examples of this may be useful. In the
Flower Garland Sutra there is the story of Zenzai Doshi
(Youth of Good Fortune). The youth first put his heart
under the guidance of the Bodhisattva Manjusri. Then he
went on a pilgrimage to the South, trained under fifty-
three good teachers, and finally arrived at Maitreya
Bodhisattva’s (abode) where he passed the Authentication
and was accepted.

The Nirvana Sutra relates the story of Kakaku Toji, the
butcher. Generally, such livelihood is far from the way of
the Buddha. Toji, however, though plying this brutal trade,
once accidentally heard the enlightened teachings of
Sariputra, a disciple of the Buddha. At that, he at once threw
away his butcher’s knife dripping with blood, and ex-
claimed, ‘I, too, am one of the thousand Buddhas!’, entered
the Authentication of Attainment, and became Buddha
(awakened).
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TOREI 10 However, it is extremely difficult to penetrate
deeply into the Buddha-Dharma. The Buddha possessed
tenfold strength, a tamer of the passions of man. His disciples
were wise and holy monks. How then could the Dharma-Gate
be shallow or easily accessible? Also, teaching mixed assemblies
needs discernment and finely graduated nuances. Each one
individually has to see fully into his True Nature, and that means
to give himself patiently to the Dharma and to abide in it without
flagging. Even when all this has been accomplished, there is still
the further step of Advanced Practice.

Daibi Comment  Though the classification of the Buddha’s
teachings from the Flower Garland Sutra to the Lotus Sutra
was discussed above, this is not even scratching the surface.
It only serves to illustrate that the Buddha-Dharma is truly
vast and boundless, and the holy teachings are truly deep
and profound. No wonder the All-Enlightened One’s
strength as a teacher was tenfold, a veritable tamer of the
human passions. His disciples, as they took their ordered
places in the assemblies, were truly wise and holy monks.
Therefore, his teachings are certainly not to be taken in a
superficial sense. The Buddha’s Ten Powers are listed in the
Great Prajna Paramita Sutral. ‘Tamer of the human passions’
is one of the ten appellations (titles) of the Buddha. With
reference to this term an old master said, ‘The Buddha is a
skilful tamer of the passions, making all go the way of

1 The Ten Powers of the Buddha: 1. He knows the right and wrong of every
condition; 2. He knows the past, present and future Karma of every being;
3. He knows all stages of meditative insight, liberation and Samadhi; 4. He
knows the powers and faculties of all beings; 5. He knows the desires or moral
directions of all beings; 6. He knows the actual disposition of every being;
7. He knows the direction and consequence of all laws; 8. He knows all former
existences through countless Kalpas; 9. He knows how the good and bad of all
living beings arises and ceases; 10. Having himself exhausted the leaks
{(asrava), he knows the deliverance of the heart from the leaks.
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practice so that they may be liberated.” A superb trainer can
completely and freely handle a horse and make it do what is
required. Just so the Buddha taught his disciples at the
assemblies.

He started with the Agama teachings as a skilful means
in accordance with his listeners’ root-energy; when he had
made them go so far, he next scolded them to make them
turn their heads towards the Great (Vehicle). When they
had progressed that far, in the period of the wisdom
teachings, he made them see into the Differentiations (real
and seeming), and into the true void of the Mahayana.
Finally, at the end, from the stand-point of the round and
sudden teachings, the Dharma-Gate of the true state and
origin, he caused all to return to and abide in the One
Buddha Vehicle. Just this was his skill. The strength and
wisdom of his skilful means were truly profound.

Thus his disciples were able to cut through the afflicting
passions (Klesa) and to see into their True Nature which has
no leaks (outflows, Asrava). Each one himself individually
trained with Faith in the Heart and without flagging,
patiently giving himself to the Dharma — which means
particularly to stay with the Dharma which cannot be
attained?.

But even if all this has been achieved and the practice of
the Buddha'’s Path has been completed, there is still the one
extra point of Advanced Practice which is truly the living
spirit, the very marrow of the Buddha-Dharma. This can
never be reached by words or explanations, nor can it be
understood by discrimination or even by wisdom. Just this
constitutes the ‘special transmission outside the scriptures.’

TOREI11 Late in his teaching career the Buddha once held up
a flower before a large assembly on the Vulture Peak. None of
the vast crowd understood, only Mahakasyapa’s face ‘broke into
a smile’. The Buddha said, ‘I have the Dharma-Gate of the

1 What I give myself to, I cannot attain!
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Treasure-House of the true Dharma-Eye, the wonderful heart of
Nirvana, the true form which is no form — I now hand it on to
Kasyapa.” This is the essence of our school; the transmission
outside the teachings started with this.

Daibi Comment  The teachings of the Lotus and Nirvana
Sutras on the Vulture Peak are the last assemblies, hence
late in the Buddha’s teaching life. One day the Buddha’s
sermon differed from the usual. He just took and raised up a
flower before the assembly. For all but one, this gesture was
of no significance; they were dumbfounded and did not
understand.

First of the ten great disciples of the Buddha was
Mahakasyapa. His face suddenly ‘broke into a smile’. What
does this mean? There is no need for words between two
who know each other’s hearts. One held up a flower, the
othersmiled. That s all there is to it and all that need be. And
so the World-Honoured One declared in front of the
assembly, ‘I have the Dharma-Gate of the Treasure-House
of the true Dharma-Eye, the wonderful heart of Nirvana, the
true form which is no form — I now hand it on to Kasyapa.’
With that he transmitted the Heart Seal and passed on the
great inheritance of the Buddha-Dharma to Kasyapa. This
true Dharma-Eye requires no particular explanation; how-
ever, for novices an attempt to explain may be useful.

True Dharma-Eye refers to the virtue (strength) of the
Buddha Heart. It is so called because it sees fully into the
heart of the true Dharma. Since that heart is deep and vast,
and contains all the virtues, it is called a treasure house. The
wonderful heart of Nirvana is the true body of the Buddha
Heart, and as it has no form, it is as such the form of true
reality. The Dharma-Gate is also a gateless gate; just this
makes it the Dharma-Gate.

Truly, the hallmark of our school is this great raising up
of the flower and the smile. Apart from the Great and the
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Small Vehicles, outside the Round and the Sudden
teachings, is the special life of our school. So it is called a
‘special transmission outside the scriptures’. These are not
just empty words. It is what Master Torei stresses at the end
of his paragraph (above), with which he makes clear the
position of our school among the many schools of the
Buddha’s teachings.

TOREI 12 Brahma arrived at the Vulture Peak, offered the
Buddha a golden flower and asked him to deliver a sermon as if
he were sitting in the meditation posture at the point of laying
down his life!. The Buddha ascended to his seat and raised up
the flower. Nobody understood; only Kasyapa smiled. The
World-Honoured One said, ‘I have the Dharma-Gate of the
Treasure-House of the true Dharma-Eye, and now hand it to
Mahakasyapa. Keep it well!’

Daibi Comment Longer than anywhere else, the Buddha
stayed on the Vulture Peak, and preached most of his
sermons there. Brahma came to the Vulture Peak and
offered the Buddha a beautiful golden flower. Some hold
that this flower was a kind of lotus, others the Udambara
flower which blooms only once in three thousand years; but
for us it is not important what kind of flower it was. Offering
this flower, Brahma most earnestly beseeched the Buddha
to deliver a sermon, seated in the meditation posture as if he
were laying down his life.

Among the ten perfections of a Bodhisattva is the
perfection of giving up oneself, which is regarded as the
greatest. Even here among us it is important that each
individually listens to the Dharma without a thought in his
heart, even less so with evil or illusory thought, but rather
casting out all self-opinions and self-indulgence, and so
listening with an empty heart, open-hearted.

1 Complete insight at the point of laying down his life.
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The Buddha, acceding to Brahma’s entreaty, ascended
his seat with the flower in his hand. The assembly quietened
down waiting for the sermon to begin. But the Buddha
silently raised up the flower before the audience (the record
says that Master Daibi illustrated this by raising up the Nyoi!
in his hand). What does this mean? According to the first
principle of the Way of Zen and of the Buddha-Dharma, the
sermon has been completed. None is fit to talk about the
Way unless he can understand this. If you are genuinely
taking pains to practise the Way, you must not be careless
and gloss over such points. This is a matter of each one’s
genuine Sanzen and true search.

The Buddha held up a flower. But it need not be just a
flower. The old masters used to raise a finger, or their
Hossu?; it does not matter what it is. However, none of the
assembly understood the Buddha’s great sermon and all
were dumbfounded, except Mahakasyapa who was first
among his ten great disciples. He smiled and that was all he
did. The Buddha said, ‘I have the Dharma-Gate of the
Treasure-House of the true Dharma-Eye, and now hand it to
Mahakasyapa. Keep it well!” and with that transmitted the
whole of the Buddha-Dharma.

What has been bestowed, and what received? If you say
because Kasyapa smiled, what if all the multitude had
smiled at that time? And if Kasyapa had not smiled, what
would have become of the true Dharma-Eye? Though the
old masters have commented on this, it is only in Sanzen
study that each one has to find out for himself.

TOREI 13  After (the Buddha’s death), Ananda asked the
Venerable Kasyapa, ‘Apart from the gold brocade robe, did the

1 Nyoi — short, usually curved, staff, about a foot in length, carried by a Zen
master.

2 Hossu — often seen in portraits of the old masters; a fly whisk. Being handy,
often used to 'show’ the point the master was making.
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Buddha transmit a special Dharma?’ Kasyapa called out,
‘Ananda!” Ananda responded, “Yes'. Kasyapa said, Pull down
the flagpole in front of the gate.” On hearing this, Ananda had
great enlightenment.

Daibi Comment  Of all his disciples, Ananda was closest
to the Buddha. After the Buddha had entered Nirvana, he
seems to have been beset by doubts, and so one day he
asked Kasyapa, 'The Buddha handed on the gold brocade
robe as proof of transmitting the Dharma, but as there is a
special transmission outside the teachings, is there anything
else?’ Kasyapa called out, ’Ananda!’ Ananda answered, "Yes.’
Kasyapa said, ‘Pull down the flagpole in front of the gate,
and leave it where it has fallen.

In those days Buddhist temples had a flagpole in front of
their gates; but what meaning derives from pulling down
this flagpole? From of old, this Mondo! has given rise to all
kinds of misunderstandings and doubts. It seems that even
in the Sanzen room now and then mistakes are made. In my
twenty-third year I, too, was given this Koan in my Sanzen
study, but looking back and reflecting on it later, I now
realize that the way I understood it then was different. And
so I truly know that even a single Koan has to be gone into
exhaustively with all one’s strength.

Anyway, Ananda, on hearing Kasyapa’s words, had
great enlightenment and eventually inherited the Dharma
from Kasyapa.

TOREI14 From then on the transmission went in an unbroken
line? to the twenty-fourth patriarch, Shishi, who in turn, with the
true Dharma-Eye, handed it on to Bashashita, bestowing verse

1 Mondo — literally ‘question and answer’, in Zen literature usually referring
to Koans.

2 The text gives the names of the twenty-eight Indian patriarchs, and they are
here listed by their Indian names, and Chinese transtiteration as pronounced
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and robe. When the fire had died down, the colour {of the robe)
stood out brightly.

Daibi Comment After Kasyapa and Ananda, each
patriarch successively received and transmitted the Dharma.
Until the twenty-fourth patriarch, Shishi, it went in an
unbroken line, but in his time a dangerous incident
occurred.

The Venerable Shishi was born in Central India and of
Brahmin family. After having received the Dharma from the
twenty-third patriarch, he made a pilgrimage to Kashmir
where he transmitted the Dharma to Prince Bashashital, The
king, Mirakuku, was himself a supporter of Buddhism, and
the Buddha-Dharma flourished. However, two leaders of a
non-Buddhist, magical sect became increasingly jealous;
they reviled it and, disguised as Buddhist monks, even
intruded into the palace and tried to assassinate the king
who, having done so much to further Buddhism, was

in Japanese. Our translation does not pretend to be scholarly, but the
transmission is usually chanted, and the names might be useful; for example
Nagarjuna is listed as one of the Indian patriarchs.

The Buddha
1. Mahakasyapa (Makkakasho) 15. Kanadeva (Kanadaiba}
2. Ananda (Anan) 16. Rahulata (Ragorata)
3. Sanakawasa (Shonawashu) 17. Sanghanandi (Sogyanandai)
4. Upagupta {Ubakikuta) 18. Gayasata (Kayashata)
5. Dhritaka (Daitaka) 19, Kumarata {(Kumorata)
6. Miccaka (Mishaka} 20. Jayata (Shayata)
7. Vasumitra (Bashumitsu) 21. Basubandhu {Bashubanzu)
8. Buddhanandi {(Buddhanandai) 22. Manorhita (Manura)
9,  Buddhamitra (Fukudamitta) 23. Haklena (Kakurok}lna}
10. Parsva (Kyo) 24. Aryasimha (Shishi)
11. Punyayasas (Funayasha) 25. Basiasita (Bashashita)
12. Asvagosha (Memyo) 26. Punyamitra (Funyomitta}
13. Kapimala (Kabimora) 27. Prajnatara (Hannyatara)
14. Nagarjuna (Ryuju) 28. Bodhidharma {Bodaidaruma)

1 These stories are versions — sometimes free — from the records of the lives
of the patriarchs, mainly from the ‘Transmission of the Lamp".
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enraged. He had all the temples destroyed and the monks
imprisoned. He himself, sword in hand, then stormed into
the prison and confronted the Venerable Shishi, ‘Has the
teacher attained to the Dharma of No-Form?’ Shishi
answered, ‘He has.” The king demanded, ‘Is he then free
from birth and death, or not?’ The Venerable Shishi replied,
‘Free.’ The king threatened, ‘If you have already become free
from birth and death, would you give me your head?’ The
Venerable Shishi replied, ‘Since even the body is not one’s
own, how could the head be?’ The king beheaded him.

Because of this incident, it was later queried whether the
transmission of the Buddha-Dharma broke down at that
time, but in fact (see above) the Dharma had already been
transmitted.

The twenty-fifth patriarch, Bashashita, having inherited
the Dharma, went south on a pilgrimage. The king of
Southern India credited a false charge against Buddhism
made by the Shaman Reitsu and proscribed the Buddha-
Dharma. When his son, Prince Funyomitta, tried to
intervene on Bashashita’s behalf, the affronted king threw
Bashashita into prison. Summoning him from there into his
presence, he said, ‘In our country I allow no false religion;
what religion does the teacher proclaim?’ The Venerable
Bashashita replied, ‘1 proclaim the true lineage of the
Buddha-Dharma.” The king retorted, “You say true lineage of
the Buddha-Dharma, but it is already a thousand years since
the death of the Buddha, how can you have the correct
Dharma?’ Bashashita stated, ‘I hold the correct Dharma
transmitted by the World-Honoured One to Kasyapa,
Ananda, down the generations, and it was correctly
inherited from the twenty-fourth patriarch, the Venerable
Shishi.” At that the king replied, ‘It is highly suspicious that
Shishi, who was executed by the king of Kashmir’s own
hand, should be a teacher of the Way. Have you proof of
your claim?’ The Venerable Bashashita showed the robe of
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faith, the golden robe transmitted since the Buddha. The
king, not believing it, threw it into the fire as a test.
Miraculously, the transmitted robe did not burn and after
the fire burnt down, its colour shone as fresh as ever. Thus it
is said that unless such miracles happen, those of litile faith
cannot believe,

TOREI 15 From then, through two more successions, the
transmission came to the twenty-eighth patriarch, Bodhidharma.
He brought it to China, and in turn transmitted the Buddha-
Heart Seal. Nine years he sat in the cave; this shows what kind of
monk he was! The second (now Chinese) patriarch, Eka,
prostrating himself three times, waited respectfully. Finally he
cut off his arm and entered Satori. Later he gained the marrow
and received the robe. The third patriarch was Sosan, and the
fourth Doshin.

Daibi Comment Following Bashashita, Funyomitta, the
son of the king of Southern India, inherited the Dharma, and
became the twenty-sixth patriarch. He passed it on to
Hannyatara. And then, having now been transmitted
twenty-eight times, it was inherited by Bodhidharma, son of
the king of Koji.

Bodhidharma's given name was Bodhitara; he was the
third child of the king of Koji in Southern India, and was
brilliant from childhood. He was noticed by the Venerable
Hannyatara and taken on as his disciple. His root-capacity
was truly great. After his training had matured, he remained
in India for another forty years and refuted many teachers of
Other Ways!, who differed fundamentally from the true
Buddha-Dharma and so might lead people astray. Thus the
Master resolutely bestirred himself, debated with these
teachers and one by one brought them to an understanding,
At the advanced age of over a hundred, he crossed the

1 Other Ways — other than the Buddha's Way.
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Indian Ocean and having endured the hardships of a three
year voyage, came to China and there transmitted the
Buddha-Heart Seal. ‘I came to this country to transmit the
Dharma and to rescue deluded people. One flower opens
into five petals; the fruit ripens by itself,” is the well-known
transmission Gathal.

He confronted the Emperor Bu of Ryo, a devout
supporter of Buddhism, but they did not see eye to eye. So
he crossed the river Yangtsekiang into the province of Gi
and lived retired in the Shorin-ji temple far in the
mountains. There it is said he sat facing the wall for nine
years. In so doing, unlike other teachers of Buddhism who
translate Sutras and interpret the teaching, etc, he truly
delivered the great sermon without words. This is his
hallmark.

Therefore, in the true line of our school it is said of him,
‘From east to west he shows the form of a monk.’

The second (now Chinese) patriarch was Eka. His first
name was Jinko. He was deeply versed in the Taoism of Lao-
tsu and Chuang-tsu and an expert on the principles of the I
Ching?. However, in his heart he had not been able to
resolve the root of Great Doubt. He came to hear of the great
teacher Bodhidharma living in the mountains, and sought
him out to ask his guidance on the Way. But the Master sat
facing the wall from morning to night and ignored him. One
snowy day in December, Jinko just remained standing in
front of the cave, and continued so right through the night.
By dawn, the snow had piled up to his knees. Seeing him
thus, how could the Master not have been moved? For the
first time he spoke to him, “You have been standing in the
snow for a long time; what do you seek?’ Jinko, over-
whelmed and in tears, begged, ‘Please, Master, open the

1 Transmission Gatha — with which the transmission was handed on from
patriarch to patriarch.

2 I Ching — Book of Changes, one of the Chinese Classics.



62 The IneJ'cI;austible Lamp

sweet gate of your compassion and let the full vessel
overflow for the sake of all beings.” The Master retorted,
‘Throughout the countless Kalpas, all the Buddhas did their
utmost for the mysterious Way, endured what cannot be
endured, and bore what is unbearable. You of small virtue
and little wisdom, of slow mind and lazy heart, if you strive
after the true vehicle, you will labour in vain.” But Jinko was
ready to give his life for the Way, and to show himself
serious, took out a sharp blade, cut off his left arm at the
elbow and presented it to the Master, who asked him, ‘From
of old, all the Buddhas in search of the Way and for the sake
of the Dharma have ignored their bodies. You cutting off
your arm before me, what do you seek?’ and gave him the
name Eka.

Eka again asked the Master, ‘My heart is not yet at ease
please, Master, set it at ease for me.” The Master parried,
‘Bring me your heart and I will put it at ease for you!” Eka
answered, ‘However I seek for my heart, I cannot find it

Though at that moment he could not give a spontaneous
answer, yet Eka realized that in spite of all his hardships and
tremendous effort his heart could not be found, and so
entered Satori. This ‘cannot be found’ requires great care
and Sanzen study. So, when Eka said he could not find his
heart, the Master granted, ‘There, I have put your heart at
ease.’ Later, the Master had other Dharma heirs, too. When
he decided to go back to India, he summoned his heirs and
asked them to show their insight.

One disciple called Dofuku said, ‘As to my insight, the
function of the Way cannot be grasped by words or phrases,
nor is it apart from words and phrases.” The Master said,
“You have my skin.” Next a nun called Soji said, ‘From my
present insight, it is like Ananda’s seeing Aksobhya
Buddha’s realm. Once glimpsed, it is not seen again.” Does

1 Ananda, attendant of the Buddha; but here, Ananda, as a word, means
‘bliss’. :

—
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this mean that when the first thought fleetingly arises, the
second thought does not follow on from it? Those who have
truly practised the Way have experienced this in their daily
lives. The Master told (the nun), “You have my flesh.” Next,
Doiku offered his understanding, "The Four Elements are
originally empty, the Five Skandas have no existencel. As
to my insight, I have not gained one single thing.” The
Master said, “You have my bones.” Then Eka, without saying
anything, stepped in front of the Master, bowed three times,
and went back to stand in his place. How wonderful! If this is
clearly understood, the practice is well advanced! The
Master stated, "You have my marrow,” gave him Inka,
transmitted the Buddha-Heart Seal, and handed him the
robe which was then successively handed on from the
Second Patriarch, Eka, to the Third, Sosan Kanchi, the
Fourth, Doshin Daii, and the Fifth, Gunin Daiman.

TOREii6  After the Fifth Patriarch, Gunin, there was a division
into the Southern, sudden, and the Northern, gradual, lines. The
Sixth Patriarch inherited the robe. By his wisdom, he greatly
furthered Buddhism. Originally illiterate, now he does not
understand the Buddha-Dharma. Ejo had his monastery on
Nangaku Mountain, and Gyoshi in the plains of Seigen?. West of
the river and south of the lake there were many successors.

Daibi Comment After the Fifth Patriarch were two
successors, Eno and Jinshu, Later, both Eno in the south of
China, and Jinshu in the north, set up vigorous lines,
respectively called the Southern and the Northern. Accord-
ing to their strength of insight, the difference of the sudden
and the gradual approach emerged. It is not that Bodhi-

1 The Four Great Elements: Earth, Water, Fire, Air; the physical body; 2ll
matter. The Five Skandhas (Groups): see p.30, note 3.

2 Two of Eno’s heirs. Names are usually taken from the place or monastery
where they taught — hence Nangaku Ejo and Seigen Gyoshi.
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dharma’s school itself is split into sudden and gradual!.

Eno had a realization on hearing the Diamond Sutra
recited. He attached himself to the monastery of the Fifth
Patriarch where he worked (as a labourer) pounding rice.
Jinshu was the head monk of the assembly of monks. The
Fifth Patriarch, intent on handing on the Dharma, announced
that those of his monks who had the strength of attainment
should compose a verse and submit it. Nobody could.
Jinshu, being head monk, had to do so by virtue of his office,
but lacking confidence to present his verse or even to be
known as its author, surreptitiously hung it up in the hall:
‘The body is the Bodhi Tree; the heart is like the stand of a
clear mirror. Wipe it diligently always and let no dust settle
on it.’

The verse was read and immediately discussed all over
the monastery; even Eno heard of it in the rice-pounding
room. He, not satisfied on hearing this verse, at once
composed another one, the famous lines, ‘From the
beginning there is no Bodhi Tree. The clear mirror has no
stand. Originally all is void; where then can the dust settle?”
These two verses clearly show the respective characteristics
of the sudden and gradual lines.

On the merit of his verse, the Fifth Patriarch transmitted
the Dharma to Eno who was still a rice-pounder, and gave
him the robe transmitted by the World-Honoured One. But
fearing the dissent of his monks, he told Eno to leave Obai
monastery at once and to travel south.

Truly, Eno — as his name indicates? — was a person well
able to propagate Buddhism. Though he became the Sixth
Patriarch, originally he was illiterate. Even if you are
1 According to the Mahayana classification, the Zen school with all its lines

belongs to the ‘sudden’ or abrupt teachings, which means directly appealing to
insight (as also set out in Bodhidharma’s verse).

2 The Chinese ideograms of his name are ‘Able Wisdom’, great in
wisdom.
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illiterate, if you shine the light of the original great wisdom,
everything becomes very clear.

Mujinzo was a scripture teacher who loved to recite the
Nirvana Sutra and single-heartedly concentrated on this
Sutra only. The Sixth Patriarch used to go and listen to him.
One day he suggested that he himself would comment on
the Sutra instead of the scripture teacher. The latter handed
him the Sutra. The Sixth Patriarch said, ‘I cannot read; you
read it, please, and I shall comment on it." The scripture
teacher sneered, “You who cannot even read, how can such a
person comment on it?" The Sixth Patriarch countered,
‘How can letters exist in the mysterious principle of all the
Buddhas?’ The scripture teacher was struck, realizing that
this was not just an ordinary person, and thought he would
listen to his comments.

When the Sixth Patriarch was asked, “‘Who gained the
Dharma of Obai (i.e. of the Fifth Patriarch)?’, he answered,
‘He who understands the Buddha-Dharma gained it.” On
being asked again, ‘Is it you who gained it?’ he replied, ‘I
have not.” Being further questioned, ‘Why have you not
gained it?” Eno replied, ‘I have not understood the Buddha-
Dharma.’

The Buddha-Dharma is not a matter of understanding or
not understanding, of gaining or not gaining. This is what
one needs to see if one looks up high enough.

The Sixth Patriarch had many heirs. Among them
Nangaku and Seigen stand out. Nangaku is one of the five
(holy) mountains in China, and Master Ejo taught there.
Master Gyoshi made the Dharma blossom at his monastery
in the Seigen plains. Each of them had many successors.
West of the Yangtse River, Master Baso Doitsu was
Nangaku'’s heir. South of the Dotei Lake, Seigen’s heir was
Master Kisen. These two teachers were called the two
Dharma-Gates of the Zen world at that time, and unless you
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knocked on their gates, it was considered that you were not
qualified as a Zen monk. Thus the Zen Way and the Buddha-
Dharma flourished under the disciples of Bodhidharma and
their Dharma heirs spread it throughout China.

TOREI 17 The golden cock takes a grain of millet into his
mouth. In all China there is no special Way. Afterwards comes
the horse that tramples down and kills all people.

Daibi Comment The first two sentences refer to a
prophecy by the twenty-seventh patriarch, Hannyatara,
concerning the future of the Dharma. Prophecy is known
both in the West and in the East!. The full quotation runs,
‘Though China is vast, there is no special Way. If you want to
walk this Way, you must follow the footsteps of those who
went before. The golden cock takes one grain of millet into
his mouth and understands; and the Arhats of the ten
directions are all nourished by it.’

There are more than four hundred provinces in China;
truly the country is vast. The Buddha’s Dharma-Gate
(teaching) has but One Way. The continuance of this
patriarchal Way depends entirely on the strength of able
descendants. The golden cock indicates Master Nangaku
who was born in Kinshu, ‘Gold Province’. As the cock crows
at the right time, so the Master is likened to have left home
and awakened at dawn?.

1 Prophecy — tradition and history need to be distinguished. The Chinese
concrete mentality and cultural background necessitated an adjustment from
the Indian backdrop. When Chinese Buddhist schools were truly established,
however, the need arose not to lose contact with the origin. Thus the
genealogies came into being, with relevant prophecies to stress unbroken
lines. However, and this is the point, these were not established at random, but
contain essential teaching material. Though not historical fact, they cannot be
dismissed either. Carefully ‘looked into’, the next two sections (17 and 18)
make just this point.

2 A double allusion. With this master the Zen school emerges in historical
records — the dawn of its history.
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The phrase, ‘Afterwards comes a horse that tramples
down and kills all people™ is mentioned in the Record of the
Dharma Transmission of the True Line and in the Record of
Nangaku. With regard to the old prophecy by Hannyatara,
the Sixth Patriarch said to Nangaku, ‘I think it is you under
whom will come out the horse that tramples down and kills
all people. The illness is in your heart; more I will not say
about it.” And truly, after Nangaku came the great teacher
Baso, under whom the patriarchal Way flourished, and so
the prophecy was fulfilled. Master Baso’s family name was
Ba (horse), hence the ‘horse’ in the prophecy.

TOREI18  Hyakujo set an example; the ears were deaf for three
days. Obaku on hearing it spat out his tongue. East of the river
the school flourished.

Daibi Comment  After Master Baso Doitsu came Master
Ekai of Mount Hyakujo, and he was followed by Master
Kiun of Mount Obaku.

The geomancer Shibazuda, who had been to Mount
Hyakujo, said of it that should a superior man come and live
there, he would be an outstanding example for all the world.
Afterwards Fkai settled there and these words came true.

Five hundred years after Master Ekai’s death, an heir in
the eighteenth generation, Master Toyoki, lived in that
mountain monastery. He erected a memorial tower with a
statue of Ekai in it, and called it ‘The Memorial of the
Example for All the World'.

It was Master Hyakujo who first established the

1 Such Zen phrases refer to outstanding, irresistible, indomitable, over-
whelming energy or power, but since there is no egoity, free from personal
ambition or insistence or planning. May be seen as the “True Face’ in full
manifestation — truly an example to strive after.
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independence’ of the Zen school by settling its monasteries
in remote areas from which they became known as Sorin
(Forest). He is the founding patriarch of the Zen school,
giving it its tradition, guide-lines, and house-rules which as
‘Hyakujo Rules’ are still hung up and kept in all Zen
monasteries. Does not that make himindeed an example for
a hundred generations?

While training under him, Hyakujo one day went with
his master, Baso, into the country. Walking through a stretch
of wasteland, they happened to flush up a bird. Master Baso
Doitsu turned round? to Hyakujo asking, ‘What is this?’
Hyakujo answered, ‘A wild duck.” Master Baso, "Where has
it gone to?” Hyakujo, ‘It has flown away.” Master Baso Doitsu
slewed round twisting the tip of Hyakujo’s nose, who yelled
with pain, ‘Ouch! ‘"How can it have flown away?’ remarked
Master Baso. It has not flown away, has it? At that Hyakujo
had his first Insight (Satori}. From then on he gave himself
over more and more to the training, and eventually asked
for another interview with Master Baso, which is renowned
as ‘Hyakujo’s One More Interview (Sanzen)’. It took place
while Hyakujo stood next to Baso, as his attendant. Baso
stared at his fly-whisk (Hossu)? that hung from the side of
his seat.

Hyakujo asked, ‘Are you at one with the function, or
apart from it?’ That is, ‘Does the function act in conformity or
separately?’, or asking whether the function worked in
accord or on its own, or departing. People act neither in
accord with the ten thousand things nor apart from them,

1 Independence — of donors and supporters; self-sufficient, for they had to
grow their own food. From Master Hyakujo is the saying, ‘A day without work
is a day without food.’

2 The disciple always walks behind the teacher. Conversation, if any, is carried
on thus walking. Hence turning the head to look at the disciple whe follows, or
slewing round to grab his nose.

3 Hossu — fly-whisk; ‘badge of office’ of a Zen Master.
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nor neither not in accord nor not apart from them. It is
difficult!

Then Baso said, How from now on, when you open your
two flaps of skin, will you help others?’ The two flaps of skin
are the mouth. From now on how would Hyakujo teach so
as to help others towards enlightenment? Hyakujo grabbed
the Hossu that hung from the chair and held it up before
Baso Doitsu’s face. Master Baso Doitsu asked, ‘Does this
accord with the function or is it apart from the function?”
Hyakujo hung the Hossu back in its place. At that Baso drew
himself up and gave a majestic roar. It is said that Hyakujo
was deaf for three days. This, in all its details, is a famous
Koan said to contain the transmission of the great Dharma.
Later Hyakujo took his name from the mountain he settled
on. There, one day, he told the assembly, ‘The Buddha-
Dharma is no small matter. A long time ago this old monk
was shouted at by Master Baso Doitsu and became deaf for
three days.” On hearing this, Obaku ‘'unwittingly spat out his
tongue’!. Truly, he understood Master Baso’s heart. These
three great men, Baso, Hyakujo and Obaku appeared in
succession and the school flourished west of the river.

TOREI 19  Rinzai’s Vajra King? and Body and Function act
simultanecusly’. Who would have thought that the True
Dharma-Eye would be destroyed by the sayings of a blind
donkey?

Daibi Comment Master Rinzai Gigen was a disciple of
Obaku. He received sixty blows with the stick. Rinzai first
went for an interview with Obaku. Three times he asked

1 Unwittingly spat out his tongue — an immediate, unpremeditated sound/
response. As Kasyapa smiled on seeing the Buddha raise the flower.

2 See Daibi Comment as follows p. 70, note 2.
3 One of what is known as The Four Bodies and Functions. See p, 70, note 2.
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about the essence of the Buddha-Dharma and was thrown
out three times, yet could still not grasp the essence. Even
Rinzai was discouraged at that, left Obaku and went to
Daigu, under whose words he suddenly had great enlighten-
ment. At this he returned to Obaku and succeeded to his
Dharma. He is founder of the Rinzai line which is supreme
among the Five Houses and Seven Schools'. The manner of
his school demands flashing energy and for this reason it is
also called Regent’s Zen (General’s Zen). Rinzai's training
devices were The Three Essentials?, The Three Profound
Gates?, The Four Positions of Man and Circumstance®, The
Four Positions of Host and Guest®, The Four Positions of
Body and Function$, the Four Katsu’, etc.

1 Five Houses and Seven Schools — see detailed explanation in the Daibi
Comment to Section 24.

2 Rinzai's training devices are subjects treated in the Sanzen (interview) room,
and are directed at specific stages of Insight. For reference, the relevant
sections in 'The Zen Teaching of Rinzai’, transl. I. Schloeg]l, are given below.
The Three Essentials appear there in Section 9.

3 Cf. Section 9.

4 Cf. Section 10.

5 Cf. Section 4c, 23, 24.

6 Not in the original text, but generally called Rinzai’s "Four Positions of Body
and Function’, From the Koshuku; version of the Record of Rinzai (Yanagida’s
footnote in his Japanese translation of the Record of Rinzai): ‘Sometimes the
body is first and function after, sometimes function is first and body after,
sometimes body and function are simultaneous and sometimes body and
function are not at the same time, When the bedy is first and the function after,
there is the man. When the function is first and the body after, there is the Law.
When body and function are at the same time, the peasant drives the cow,
takes away the food of a starving man, smashes the bones and takes out the
marrow, sticks in sharp and painful needles. When the body and the function
are not at the same time, there is question and there is answer, host appears
and the guest appears, water and mud come together, vital function and form
come into contact. A man of superb ability will stand up before taking action
and can (still) be assessed in detail — which is a little better. Body and function
are terms used to instruct a pupil theoretically through words, by action such
as with a stick or a Katsu, and to explain the relationship between the two in
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The Vajra King is mentioned in one of his Four Katsu.
The Master asked a monk, ‘Sometimes a Katsu is like the
precious sword of the Vajra King; sometimes a Katsu is like a
golden-maned lion crouching on the ground; sometimes a
Katsu is like a probing pole (for fishing) to which a grass
bushel is fastened to cast shade; and sometimes a Katsu is
not used as a Katsu. How do you understand that?” The
monk hesitated. The Master gave a Katsu.

The clear seeing of the trainee’s heart and responding
accordingly is called the Four Positions of Body and
Function. Body or substance first, function after; function
first, body after; body and function at the same time; and
body and function at different times. Moreover, the one in
whom body and function are simultaneous should see the
trainee with Rinzai’s True Face. Rinzai says, ‘One Katsu
separates the guest from the host; body and function act
simultaneously.” Later, Engo Osho raised this, and giving a
Katsu said, ‘Say at once, which is guest, which is host, which
is body, which is function? Speak, speak!” and added, ‘The
might of a thousand mountain peaks does not extend
beyond their foothills; the roar of ten thousand waves falls
back into the sea.” This roughly is the style of the Rinzai
line.

Quoting from ‘The Zen Teaching of Rinzai’, when the
Master was about to enter transformation (to die), he gave
his last sermon and said, ‘After my death, do not allow my
True Dharma-Eye to perish.” Sansho burst out, ‘How could

four different ways. “The peasant drives the cow, takes away the food of a
starving man”, means to rob what is most difficult to rob, and illustrates the
absolute nothingness of the principle. “Water and mud come together”, like
light and dust come together, illustrates the position of freedom. A man who
has superb ability is a superior person who is not concerned with these
classifications. To “stand up” implies standing up and tucking up the hems of
the robe; here it refers to alertness, “ready for action”, and “yet can still be
assessed in detail” means that it is a bit better and is said in forgiveness.’

7 Cf. Section 61.
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your True Dharma-Eye perish?” The Master asked, ‘What
then will you say when in future people put questions to
you?’ Sansho gave a Katsu. The teacher said, ‘Who could
know that my True Dharma-Eye would perish through this
blind donkey?” and revealed his Nirvana.

TOREI20  Koke’s one piece of incense, and his bitter suffering
extends to his descendants.

Daibi Comment Master Koke Zonsho was one of
Rinzai's Dharma heirs. At his installation ceremony, he
picked up some incense'! and said, ‘If L burn this for Sansho, [
would be going back on Sansho. If I burn this for Daikaku I
would separate myself from Daikaku, and so I shall burn it
for my late Master Rinzai." Thus he burnt his first incense as
Rinzai’s Dharma heir, returning his debt for the milk of the
Dharma he had received. The text of the ‘Clear Storehouse
for Great Light’ states, ‘Koke’s one piece of incense was
gained after much hardship and bitter suffering. Therefore it
flourished.” Koke’s way was gained by suffering, and so
naturally produced fine descendants. Thus the Dharma
spread widely.

TOREI21  Nanin showed endurance under the stick; under no
circumstances is the teacher to be questioned.

Daibi Comment  After Koke came Master Nanin Egyo,
and after Nanin came Master Fuketsu Ensho. Fuketsu was a
disciple of Nanin; he was the head gardener. One day Nanin
came into the vegetable garden and asked, ‘How do you
consider the southern stick?’ (This is a word play, because
Nanin means Southern Temple, and Nanin is referring to
himself.) ‘Admirable,” answered Fuketsu, and continued,

1 Pieces of incense for special ceremonies; they are put on glowing charcoal, in
place of the more ordinary incense sticks.
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‘How do you consider this stick?” Nanin raised his stick and
said, “‘To endure under the stick until lifeless, and even
under such circumstances not to question the teacher.’
Fuketsu at that suddenly had great enlightenment (Satori).

TOREI 22  Fuketsu’s cats are fierce. After he had reared them,
they exterminated the mice under the Zendo roof. Their Law
(Dharma) for safety is to climb up a tree; it is galling to bequeath
to a remote nephew.

Daibi Comment At one time Fuketsu said to the
assembly, ‘I have about five hundred cats, all with sharp
claws. Having reared them, they now have exterminated the
mice under the roof of the Zendo. To put it clearly, climbing
up a tree is their Dharma of seeking safety. It is galling to
leave (the inheritance) to a remote nephew.’

At Fuketsu’s, there are terrible cats with sharp claws
ready to scratch and tear if anything draws near. Keeping
them, all the mice have left the training hall. The cats’ way of
attaining safety is to climb a tree. This way is not permitted
to aremote nephew. The Dharma should be passed on from
father to son. Do Fuketsu’s words mean something like this?
He is raising the matter of the principles of the school by
using the analogy of a cat.

Fuketsu at one time ascended the high seat and told the
assembly the old Innen!, ‘The World-Honoured One with
his blue lotus eyes looked over his shoulder at Kasyapa. Say,
at the right time, how would you preach?’ On hearing this,
Shuzan left, shaking his sleeve. This Master Shuzan Shonen
inherited the Dharma of Fuketsu.

TOREI23  The lion of Funyo from west of the river holds up his

1 Innen — almost impossible to translate. Perhaps ‘Affinity links’ comes
nearest in meaning, and we have to get used to the term and its meaning. Italso
stands for ‘Koan’ as here.
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stick and chases Jimyo. He who has attained to this place is
outside the ordinary feelings, and inherits the school, piercing
the thigh with a gimlet.

Daibi Comment Shuzan’s Dharma heir was Master
Zensho of Funyo temple. Funyo’s Dharma heir was Master
Jimyo Soen (or Sekiso Soen). Funyo was a teacher of our
school who had considerable sharpness. He told his
trainees, ‘At Funyo’s, west of the river, there is a lion. He
crouches at the gate. If there is anyone who comes idly he
will bite him to death.” He was not at all easy to approach.
Also, his temple was east of the river and cruelly cold; few
could endure there. But three friends, Jimyo, Yokusen and
Roya stayed and worked hard. Jimyo always sat late into the
night; he kept a gimlet by his side, and whenever he felt
drowsy, he stuck it into his thigh and so persevered; he was
truly determined. Later he succeeded Funyo and it is said
that the school flourished under him. To ‘inherit the school,
piercing the thigh with a gimlet’ refers to him.

One evening when it was just about two summers since
Jimyo had joined Funyo’s assembly, he complained to
Funyo, ‘It is already two summers since I have come to the
Roshi, but you have never taught me anything. Time is
passing, and yet, filled with afflicting passions, I cannot give
myself up. Please be so kind and teach me.” Even before he
finished saying this, Funyo’s eyes glared terribly; fixing
them on Jimyo, he shouted, "You of wicked wisdom, do you
dare to criticize me? Blockhead, I have no intention to sell
cheaply to you,” and with raised stick came at Jimyo. In
trepidation, Jimyo tried to apologize, but before he could
utter one word, Funyo clapped his hand over Jimyo’s
mouth. At this, Jimyo entered Satori, and uttered, ‘Now [
know the way of Rinzai is outside the ordinary feelings.” As a
result of his hard work, Jimyo’s gain was itself outside the
ordinary feelings.
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TOREI 24  Yogi’s prickly chestnut burr, only Hakuun picks it
up.
Daibi Comment The light of Jimyo’s diligent efforts
manifested itself clearly in his two great disciples, Yogi Hoe
and Oryo Enan, respectively the founders of the Yogi and
the Oryo lines.

The Heart Seal was transmitted from Bodhidharma six
times, reaching six patriarchs. Then it divided into Five
Houses. And now after Jimyo, two more lines emerged,
making Seven Schools. For an understanding of the further
development, the genealogical table shows the main lines
of the transmission.

TOREI25 Oneblow at the Tower of the Yellow Crane; one kick
at the Isle of the Parrot. Essence adding to essence; elegant
simplicity is elegant simplicity.

Daibi Comment This refers to the poem in which
Master Hakuun praised the Innen of Rinzai’s three sudden
blows,

‘One blow shatters the Tower of the Yellow Crane;

One kick sends the Isle of the Parrot flying.

When there is essence, adding essence;

Where this is no elegant simplicity, that is elegant

simplicity.’

This poem seems to have been popular in the contem-
porary Zen world. Master Enkan of Fuzan praised it as ‘quite
wonderful’, and advised Hoen to train under Master
Hakuun.

Hakuun once said to Hoen, ‘Some Zen guests arrived
from Rosan. All had Satori. I made them expound on the
teachings, and they did it well. They were also well versed in
the Koans. And they understood what I said. But it is not yet
there!” On hearing this, Hoen became a prey to gnawing
doubt. This is called Hakuun’s ‘Not-yet-there Innen’, and
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has been much pondered from of old. It is indeed the
marrow of the principle of our school, biting into the iron-
acid candy.

TOREI 26 When Enso bit into it, the hundred tastes were
completed at once. He was all over covered with sweat. Then he
settled on Tozan Mountain. His line flourished.

Daibi Comment Master Hoen Enso of Mount Goso is
well known as the renovator of the Chinese Rinzai school.
According to the Collected Sayings of the Masters, Hoen
wandered about for over ten years, came as far as the coast
and visited many hermitages. He thought he had under-
stood, but on joining the assembly of Fuzan Enkan, he
quickly realized that something was still lacking. Later he
became a disciple of Hakuun, and on biting into the iron-
acid candy, he knew the hundred tastes were completed.
Say at once, what does the phrase about the candy mean? It
is said, ‘The flowers on the rocks look beautiful in early
autumn — who dyed the purple thread on the reel? The
wind moves restlessly, fluttering, ceaselessly fretting at the
foot of the stairs.” Thus Goso bit into the iron-acid candy as a
disciple of Hakuun and understood what ‘the hundred
tastes completed” was.

One day Hakuun delivered a sermon from the high seat
in the Hall. Goso walked up the Dharma Hall and raising an
old Koan, asked Hakuun, ‘A monk asked Nansen, “Nobody
knows the Mani jewel, but it is said that with the Buddha’s
teaching, one can become familiar with it”.” Hakuun yelled
at him. Goso suddenly entered Satori and broke out
sweating all over. He wrote a poem,

‘The field in front of the mountain lies fallow.

Politely the ancient is asked.

Many times he comes to sell and buys it back again.

Out of pity the pure wind blows through pine and

bamboo!’
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Hakuun nodded acceptance and said, ‘Now Yogi's Zen
belongs to the child’. Goso sweated white beads as he thus
inherited Hakuun’s Dharma. Afterwards he settled on
Mount Tozan, where he established the hidden line of
Tozan and the school flourished greatly.

TOREI27  Engo’s ‘Look where your own feet stand” — he only
destroys our line.

Daibi Comment After Goso comes Bukka Engo, who is
also called Zen Master Kokugon. Goso had many great
disciples, but three of them, Bukkan, Butsugen and Bukka,
are referred to as ‘Goso’s Three Buddhas’. One night, while
attending Goso in the Summer House at Tozan, these three
forgot the late hour when talking about the Dharma. As the
candle in the lantern burnt out, they decided to leave;
outside it was pitch dark. Goso said,” In this darkness, each
of you say a turning word.” Bukkan said, “The many-
coloured phoenix dances in the red heaven.’ Butsugen said,
‘The iron snake lies on the old road.” Lastly, Engo just said,
‘Look at the place where your own feet stand.” Goso
commented, ‘The only one who destroys! our school is
Kokugon.” Thus Engo inherited Goso’s Dharma.

TOREI28  In Kukyu’s phrase ‘Shosu-sen’ (money for food) are
claws and fangs.

Daibi Comment Engo’s heir was Master Kukyu Joryu.
When Kukyu was living at Zuigen, he once said at an
informal sermon, ‘Kukyu, unlike worldly rich sons, would
not waste one farthing; our Dharma is so formidable that |
stand penniless before its gate.” Again, in the epilogue to the
Record of Master So Rinka it is said, ‘Daie’s disciples valued
a good supply of Sokuhaku (footwear). As to shoes, there is

1 Destroys — high praise, i.e. surpasses.
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a limit to their use; but as to food, its use is limitless.” Kukyu’s
disciples valued much food. The meaning of the phrase
Shosu-sen {money for food) should be understood in this
sense, Engo had two outstanding disciples, Kukyu and Daie,
Many scholars and ministers studied under Daie, but the
true Dharma line was inherited by Kukyu and passed on to
Oan.

In Engo’s assembly, Kukyu's office as keeper of the
scriptures was to take care of the Sutra collection. Someone
said to Engo, ‘The Sutra keeper Kukyu looks frail; can he
bear the burden of the great Dharma?’ Engo answered, ‘He
is a sleeping tiger, yet he has claws and fangs.” A tiger's claws
and fangs are terrifying. Indeed, nobody can see through the
child better than the parent.

TOREI29  Qan’s phrase of the hammer at the back of his head!
We delight that the true line continues.

Daibi Comment  Master Oan Donge succeeded Kukyu. It
is said that the character used for ‘hammer’ probably also
means ‘gimlet’. Indeed, since there is a phrase, “a gimlet at
the back of the head’ gimlet is probably the better
rendering.

When Oan was on pilgrimage, he heard that Master
Engo was living in Ungo. He set off at once, joined the
assembly and asked for instruction. The heart energy of the
master and that of the pupil fitted like a box and its lid. In the
end, Engo asked Oan for a matching verse!. When Oan
remained speechless, Engo said, ‘The province of Ki has
produced a child; however, it lacks the gimlet at the back of
the head,” or, the vital point is lacking. Ki is Oan’s native
province. When Engo later left Ungo to return to Shoku,

1 Or’capping verse’, to show both understanding and free handling of a point
of insight gained. A ‘digestive” device.
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Oan wished to go with him, but Engo said, ‘There is no need
to follow me. Daie is here, and so is Kukyu. Their insight is
the same as mine; I expect they will help you to complete the
Great Matter.” So Oan stayed, continued under Kukyu and
inherited his Dharma. Later he settled at Kisu-ji.

At that time, Daie, having offended a court official, was
exiled to a remote place called Baiyo. There he heard of
Oan'’s teachings from a monk, praised them greatly and, in a
verse written for Oan, said, 'The sun climbs above the
highest peak. A thousand strange and mysterious things
lurk in its shade. Lately I heard the good news, and know
that Yogi’s true line continues.” Torei’s sentence above, ‘We
delight that the true line continues,’” is taken from this.

TOREI 30  Mittan’s cracked mortar makes Daie’s pillow the
higher.

Daibi Comment Mittan is Oan’s heir, Master Mittan
Kanketsu. It again relates to Daie’s excellence. As above
mentioned, Daie was sent into exile. Considering the
situation dangerous, he entrusted the robe of inheritance to
Oan. But Daie survived eighteen years of suffering in Koyo
and Baiyo. On his return from exile, he lived on Mount
Ikuno, and later settled on Mount Man. At that time Daie
visited Oan. With the intention of retrieving the Dharma
robe entrusted to Oan, he casually asked him, "Who has
attained the Dharma?’ Oan replied, ‘There is a superior man.
When I asked him in the interview room, “"What was this
True Dharma-Eye?”, he answered, “A cracked mortar”.’
Even before Oan finished saying this, Daie praised it highly,
and finally left without a mention of the Dharma robe.
Arriving home, he slept deeply for three days without
worry. Why? Daie answered, ‘There is a man of the Way of
the Dharma, and I can make my pillow higher (sleep
without worry).’
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TOREI 31 The inherited Dharma robe returns to Shogen. The
Black Bean on the True Path.

Daibi Comment The inherited robe is the robe of the
inherited Dharma passed on from Yogi. It was transmitted
from Oan to Mittan, and from Mittan to Master Shogen
Sugaku. On his death-bed Shogen addressed the assembly,
‘Brothers who have come from afar, there is one who walks
on the true path, but he is not able to make use of the
Dharma of the Black Bean; the way of Rinzai is on the point
of being destroyed without being heard; how sad!’ It is said
that unless the Dharma of the Black Bean is penetrated while
walking on the true path, the Dharma will be destroyed.
Shogen had the ‘Dharma of the Black Bean’, that is words
and phrases difficult to penetrate, and by showing this true
path too openly, he distressed people.

TOREI 32 Unnan turns down the Dharma robe of trans-
mission, and it is correctly passed on to Kido.

Daibi Comment  As the mark of his transmission of the
Dharma, Shogen handed on to Master Unnan Fugan his
self-portrait together with the Dharma robe. However,
Unnan turned down the Dharma robe, and accepted only
the portrait. Similarly, when Obaku transmitted the Dharma
to Rinzai, he called the attendant and said, ‘Fetch the late
Master Hyakujo’s Zen Board". Rinzai, as if to prevent it,
said, ‘Attendant, fetch fire,” that is ‘burn the rubbish!” The
terrific venom of Rinzai was passed on intact from Unnan to
Master Kido Chigu.

TOREI 33 A deeply reverent bow to Master Daio, the first
patriarch of Japan. He surpassed the end of the road; the
brilliant line of his heirs increases day by day.

1 Variously described as a chin-rest, or a strip of wood to keep the wrists cool.
We no longer know; it became obsolete.
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Daibi Comment  We bow to show our heartfelt devotion.
‘National Teacher Daio’ is the appellation granted by the
Emperor Hanazano to Master Nanpo Jomyo. The Master
came from the province of Suruga, which seems to have
some deep affinity links with the Zen school and brought
forth three national teachers: Shoichi, Daio and Shoju.
Moreover, the two masters Daio and Shoju were born in the
same district. Nanpo at first practised at Kencho-ji in
Kamakura under Master Daigaku. He travelled to Sung
China during the reign of Emperor Gomigusa, there
became the disciple of Master Kido, and inherited the
Dharma transmitted from Yogi.

Twenty-four Zen lines were introduced to our country
(Japan), but apart from Dogen and two other masters, all
were of the Rinzai school. Of these, except for Eisai who
transmitted the Oryo line, all twenty lines are from Yogi. Of
these once flourishing Zen lines, the only one transmitted to
this day unbroken is Yogi’s, brought by Daio. The line of
Dogen seems to have been transmitted unbroken until
today, but whether it transmitted the true line is not for me
to say. Anyway, as far as the Rinzai school is concerned,
Yogi’s line transmitted by Daio and handed on through
Daito and Kanzan, later becomes Hakuin’s line and has
lasted until this day.

Daio, after staying in China for nine years, finally
resolved the Great Matter. Before he returned to Japan,
Master Kido gave him a farewell poem,

“To knock at the gate and know what is inside.

To come to the end of the road and surpass it.

He brilliantly continues Kido’s line;

In the Eastern Sea the heirs will increase day by day.’

In our Zen school, this is a famous verse which everybody
must know. It is called ‘The Line of Heirs Increasing Day by
Day.” The phrase in Torei’s text comes from this verse. The
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National Teacher Kanzan says in his Admonition, ‘In the old
days there was Master Daio. Crossing the perilous sea in the
year of Shogen (1259), he arrived in China, and practised
faithfully, sincerely, and diligently under Master Kido. At
last he penetrated the deepest point on Mount Kin, gained
the epithet “surpassing the end of the road” and received
the poem of “The Line of the Heirs Increasing Day by Day”.
The merit of introducing to our country the only continuous
transmission of Yogi's true line belongs to Master Daio.”

Master Daio is the first patriarch who introduced our
school to the Eastern Sea (Japan). All his descendants of
later times bow deeply to him.

TOREI34  The sword of Shiya is so sharp that it cuts through a
hair blown across it. Twenty years of honing it! The arm that cuts
down Buddhas and patriarchs. Kanzan snatched that sword.

Daibi Comment  Shiya is another name for Murasakino
in Kyoto where Daitoku-ji stands, and here refers to
National Teacher Daito. The name Daito was bestowed on
the teacher by the retired Emperor Hanazono. Daito’s
Buddhist name was Shuho and his family name Myocho. He
was born in the province of Han, and started his training
under National Teacher Bukkoku, and continued under
Daio, from whom he inherited the Dharma. While training
under Master Daio, and working on the Koan of ‘Suigan’s
Ending the Summer Retreat’’, he had Great Satori at
Ummon’s ‘Kan’, upon which he presented the two following

1 Atthe end of the Summer Retreat, Master Suigan addressed his monks, ‘For
the whole summer have I been talking to you. Look whether I have any
eyebrows left” (Whether I have been talking at random, beyond my ken.) To
this, Hofuku replied, ‘Robber!’ Chokei said, “You have still got them’. Ummon
said, ‘Kan’. (This ‘Kan’ of Ummon’s has no explanation and is to be ‘seen into’
in the interview room. See below, Daito’s Great Satori.} Suigan continued with
his Teisho {teaching).
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matching verses (to his teacher),
‘Having passed through the cloud-barrier,
The living Way opens out freely, south, north, east, west.
Resting in the evening and rcaming in the morning,
There is neither host nor guest.
Step for step, the pure breeze blows.’

‘Having penetrated through the cloud-barrier,

The familiar way is at an end.

The blue sky and the shining sun are the home ground.

At the state where the energy freely flows with all

changes,

The golden monk! folds his hands and returns!

On reading these poems, Daio at once took up his brush
and wrote (in the margin), "You have already cast off the
bright and joined the dark®. I am not your equal. Now that
my line has reached you, I can take my leave. But before you
show these lines, you must mature for twenty years.’

Thus the master, having completed the formal part of
practice, diligently continued for twenty years, maturing the
holy heart. His biography states that he retired to a temple
called Ungo-ji, but it must have been at that time that he was
seen among the beggars under the Fifth Bridge in Kyoto.

In the first year of the reign of Kareki (1326), Daito
moved to a hermitage in Shiya, the later Daitoku-ji of which
he is the founder. One of his heirs was Kanzan. On his death
bed, at the age of fifty-six, he brushed his farewell poem,

‘Having cut off Buddhas and patriarchs,

The sword is always kept honed

Sharp enough to cut through a hair blown across it.
Where the Wheel of free energy turns,

The Void gnashes its teeth.’

1 Kasyapa,
2 White — inexperienced, unskilled. Black — expert.
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Torei’s reference to the ‘arm that cuts down Buddhas and
patriarchs’ is from this poem. This great sword of Daito’s
was taken up by his illustrious heir Kanzan. Daito is said to
have had fifteen heirs, but particularly distinguished among
them were Tetto Giko who succeeded him as second
patriarch of Daitoku-ji, and Kanzan Egen who became the
founder of Myoshin-ji.

TOREI 35  The ‘Oak Tree’ contains the energy of the robber,
leading all into Advanced Practice. Thirty winters of training!
Juo alone inherited his Dharma.

Daibi Comment = Master Kanzan Egen came from Shinshu.
He started his training at Kencho-ji in Kamakura. Late in life,
he heard of Daito’s fierce training method and at once went
to Kyoto to place himself under him. Varying dates are given
in his biography, but it seems that he was fifty when he
joined Daito’s assembly. At that age, a layman would
already have had grandchildren, but Kanzan was still an
ordinary monk; his great root of perseverance strikes us
with awe.

At the age of fifty-four, Kanzan received the Seal of
Transmission from Daito. Then he matured the holy heart in
the mountains of Ibuka in Mino, spending eight years as a
farm-hand among the peasants. Upon being discovered
there by a follower of the retired Emperor Hanazono, who
had himself become a monk, he was summoned to the
capital (Kyoto), where he became the founder of Myoshin-
ji. Until his death at the age of eighty-four, Kanzan taught
the importance of Advanced Practice. On Daito’s death,
about sixteen of his disciples continued under Kanzan, but
being a harsh teacher, he gave the Seal of Transmission only
to Juo. Kanzan was then eighty, Juo sixty-three.

Traditionally, Records of their Collected Sayings are
attributed to all Zen masters. Kanzan has no such Record —
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as if he left no words or tangles. There is only ene story
about him. He once took up and playfully commented on!
Joshu’s ‘Oak Tree in the Front Garden’?, ‘In this Oak Tree is
the energy of the robber.” Much later (early 17th century)
when Master Ingen brought the Obaku School from China
to Japan, Ingen visited all the great monasteries, doing
reverence to their founders and reading their Recorded
Sayings. But at Myoshin-ji, after his observance in the
Founder’s Hall, he was told that no Recorded Sayings
existed. Asking whether no words at all were preserved of
the founder, he was shown Kanzan’s ‘Comment on the Oak
Tree’. Ingen is said to have praised it as superior to a
hundred thousand volumes of Recorded Sayings.

A monk came for an interview to Kanzan, who just
yelled at him. The monk, perturbed, asked, ‘I have specially
come to ask on the Great Matter of Life and Death. Why do
you yell at me?” The Master said, ‘In Kanzan’s Principle
there is neither life nor death,” hit the monk and chased him
out. This is the Master’s superior method® of leading all into
Advanced Practice. Thus for thirty years, in the great smithy
of Myoshin-ji, the Master hammered the raw iron of his
monks, forging, tempering and refining them, but only one,
Master Juo, received the transmission.

Traditionally, the Zen school never allows careless over-
production of Dharma heirs. Gaining but one, or even halfa

1 To take up or raise a subject for the instruction of the assembly of monks.
Playfully turning or commenting refers to the free-flowing energy. ‘Playful”is
a favourite expression in Zen texts, cf. Rinzai’s ‘Like a fish playfully leaping in
the water’, the free and unhindered activity or energy which the master may
display.

2 A monk asked Joshu, "What is the meaning of Bodhidharma'’s coming from
the West?’ Joshu said, "The oak tree in the front garden’.

3 By which he showed himself to be a ‘robber’ — another favourite term in the
Zen texts. Robbing the questioner of delusion, opinions, preconceptions —
everything, ‘Cleaning him out’ — or, conversely, ‘not robbing’ a student of his
own realization by spoon-feeding him.



88 The Iriexhaustible Lamp

genuine heir is our principal concern, so that the Dharma
may continue for ever.

Master Juo Sohitsu became a monk only late in life.
Before that, he was attached to the Southern Court of the
Emperor Godaigo. While still in Imperial service, he was a
lay disciple of National Teacher Daito. After the Emperor’s
death, he became a monk, started his new life, and
eventually became a brilliant teacher by dint of thorough
and painstaking cultivation,

TOREI 36  Muin settled and ensured the continuance. His is
the great Single Eye. Nippo snatched the jewel of the blue
dragon; he stands out in past and present.

Daibi Comment = Master Muin Soin was the third patriarch
of Myoshin-ji, inheriting the Dharma from Juo. He came
from Owari. Leaving home at nine, he entered Kennin-ji,
and took Tokudo! when seventeen, under Kanen Kao. At
thirty-five he transferred to Myoshin-ji and there, under
Juo, attained insight into the Great Matter.

Since its foundation, Myoshin-ji has been devoted to
one thing only? not even taking part in seasonal functions
and festivals. Under Muin the monastic rules and regulations
were further tightened and it became one of the main
training monasteries, known as the ‘body of the continuing
Buddha-Dharma’.

Master Nippo Soshun inherited the Dharma from Muin.
Born in Saga near Kyoto, he took Tokudo when he was
nineteen, and then travelled about, seeking the Way and
training under various teachers. He first went to Kosan-ji in
Ise Province, but got nothing there. Then he went to Hoko-ji

1 First ordination as monk.

2 Single Matter, One Single Matter, Great Matter, The Matter of Life and Death
— the one truly important thing, compelling urgency as well as single-
mindedness in and for the training. Insight into it is deliverance,
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at Enshu, where he trained under Master Mumon Gensen
(the son of the Emperor Godaigo), and from there went to
Master Nanzan of Daien-ji in Mino. One day, Nanzan said to
Nippo, You are a vessel for the Dharma. I regret you are in
my community, for Iam old and feeble, and cannot strip you
sufficiently for your deliverance. But there is one Master
who has the great Single Eye, Muin of Kaisei-ji in Setzu.
Why do you not go to him?’ Nippo thus went and placed
himself under Master Muin, and on the Master’s transfer to
Empuku-ji, followed him there.

One night, Nippo dreamed that he saw a big dragon
above the oak tree in front of the Buddha Hall who played
with a shining jewel, and that he snatched the jewel and
tucked it into his belt. On the day following this dream he
reached the end of his formal training and received Inka.

Nippo built Zuisen-ji in Owari, but attributed the
foundation to Muin. Late in life he was invited to Myoshin-ji,
and from there, at the age of eighty, an Imperial command
called him to Daitoku-ji. Truly, Nippo excelled in the Way,
and was known for his virtue.

TOREI37  The line then reaches Giten. The renown increases
and the energy! grows. Kobai brought forth poisonous fruit. By
bitter training he attained the two wonderful things.

Daibi Comment Kanzan’s line then reaches Giten,
Nippo’s heir, who in old age took on the name Gensho.
Born in Tosa, he left home at fifteen, and at eighteen took
Tokudo and entered Kennin-ji in Kyoto, but later trans-
ferred to Zuisen-ji in Owari and trained under Nippo. He
gave himself so completely to the training that he all but
forgot food and sleep, making no distinction between day
and night. Thus breaking his bones, within only five years

1 The term ‘Ki’ is translated throughout as ‘energy’. It indicates the free-
flowing and acting Great Activity which has nothing to do with T,
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he reached the state of Great Leisure.!

Master Giten was of formidable appearance, and out of
his great regard for the Dharma was so severe that he never
showed sympathy to anyone. All held him in awe.

The Record of the Eight (Japanese) Patriarchs states that
‘Daito’s and Kanzan'’s way, on reaching Giten, increases in
renown and grows in energy. Therefore Master Sekko, after
training in Nippo’s assembly, entered the smithy of still
another master (Giten) for thirteen years, and after bitter
training at last inherited the true line.

Master Sekko Soshin came from Setzu. He left home
very young, and entered Kennin-ji, but then went to Zuisen-
ji where he trained under Nippo for nineteen years. He had
already seen into the One Single Matter, but had not
received Inka. On Nippo’s suggestion, he joined Giten's
assembly and matured for another fifteen years. His
diligence and the hardships he bore are beyond comparison.
At last he attained the two wonderful things, insight into the
essence of his line, and into ‘words and phrases.

Sekko had always esteemed the line of (the Chinese
Master) Daie, and used to name the hermitages he
established after places connected with Daie; thus, the
Kobai hermitage in Kyoto. The name ‘Kobai’ is the
compound of the first ideograms for two place names, Koyo
and Baiyo, where Daie was exiled for eighteen years after
having offended the Sung Court. Sekko spent the last years
of his life at Kobai hermitage (from which derives his other
name, Kobai) and was buried there. Under the skilful
handling of Giten, he had attained to the fruit of the Way.
This fruit is poisonous, and no one can come near it!

1 Cf. Rinzai’s ‘A man who has nothing further to do".
2 ‘Words and phrases difficult to see into” (Nanto and Nange Koans) — late
stage in Koan training.
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TOREI38 The True Eye becomes one with the Black Bean, and
the guts of four men are poisoned. Toyo is a natural vessel; the
frozen bark tree is inexhaustible.

Daibi Comment The True Eye refers to Rinzai's True
Dharma-Eye, and the Black Bean to Shogen’s Black Bean
Dharma. After tremendous effort, Sekko attained these two
wondrous things, the True Eye or the marrow of the
teachings of our school, and the Black Bean, the subtle
words and phrases of the school. His four great successors,
Keisen, Gokei, Tokuho and Toyo, had their intestines
infected by this poisonous fruit, had their bones altered and
the marrow extracted.

Master Toyo Eicho belonged to the distinguished Toki
clan of Mino, but was born in Kyoto. Still a young boy, he
had his head shaved and studied poetry under Master
Gyokuchu of Tenryu-ji. Playing by the pond of Sogen, he
saw a carp leap in the water and had insight when he was
only five — or so it is said. Truly he was a natural vessel.
From then onward he continued studying Japanese literature
and the Chinese classics until he was thirty. He was a man of
outstanding talent, and his poetry reveals him as a man of
great charm.

At thirty-one he had a change of heart, dropped his
studies, started training under Giten and after Giten’s death
continued under Sekko, from whom he received Inka. In it,
Sekko wrote, ‘Rinzai’s True Dharma-Eye shines through all
ages. Shogen’s Black Bean Dharma makes Buddha and Mara
tremble with fear. Liveliness soars, and severity increases.
The head monk Eicho has his natural insight collected in a
rare form. Studying at dawn and inquiring at dusk,
throughout many years he entered the interview room of
the old fellow (Sekko) — a hundred temperings and a
thousand forgings. Learning from various mistakes and
passing many Koans, this is called thoroughly penetrating
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the living Patriarchal Zen, the Way of the Buddha, Great
Satori. He opens wide the True Dharma-Eye and clearly sees
into the Dharma of the Black Bean. And so, as the dragon
surges or the tiger leaps, as a star shoots or lightning flares,
to coil or to stretch, to hold or to lose, all show the True
Nature. With the mark of Great Satori and great insight, now
hoist the Dharma flag and establish the teachings of our
school! Combine all Zen lines, rouse the thunder of the
Dharma, beat the Dharma drum, and show the Way to all
who went astray! Only thus can you requite your gratitude
to this old fellow. Sekko Soshin, head of the Mountain of the
True Dharma, wrote this, and now entrusts it to the head
monk Toyo Eicho. I attest this only for the sake of the Great
Dharma. Take care! Our school has now gained a vessel,
and, oh joy, the Great Dharma has gained a man truly fit to
transmit the teachings of the Rinzai school and capable of
inheriting Shogen’s true line. Dated the 1st January of the
10th Year of Bummei (1478).

It is clear from the above that Sekko gained a son who
surpassed the father.

The ‘frozen bark tree’ is mentioned in the Record of the
Eight (Japanese) Patriarchs. ‘Now that the four lines are one,
after having chewed the frozen bark tree for thirteen years,
only our founder, the old master Toyo, has no impurity.’

After Sekko emerged four branch lines, Keisen’s Ryusen
line, Gokei’s Tokai line, Tokuho’s Reiun line, and Toyo's
Shotoku line but they all stem from the one line of Kanzan.
The old Buddha Toyo is said to have chewed the frozen bark
tree for thirteen years. The bark of this tree is exceedingly
bitter, and is used as a dye. The bark tree is also referred to in
a poem by the Chinese poet Pai Lo-tien, “Within three years
he has become an official of first rank, drinks tea and chews
the bark tree.’

Seppo says in his Collection of Eminent Patriarchs,
‘When seeing into the heart of a man of Zen, it is like the
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pure pain of ice, or like chewing the bark tree.” This explains
the meaning. To enter a monastery and to keep from
starvation by eating noodles and pickles is like drinking ice
— pure pain. And again, to go into the interview room of the
master and to taste the fierce blows and angry roars is like
the pure pain of chewing the bark of a bark tree. By virtue of
enduring this pain, Toyo attained to the treasure of the
inexhaustible Dharma.

TOREI 39 Taiga’s breath exhales spring. Ummon’s and
Rinzai’s school brings forth the scent of a hundred flowers. The
front garden only stands out. The desire for the bone to be
passed on to the heirs.

Daibi Comment  Toyo had several heirs, but only Master
Taiga Tankyo is in the direct line; therefore, ‘the front garden
only stands out’!. Toyo’s verse for Taiga reads, ‘The true
spirit of heaven and earth, when collected, is our hallmark.
The way of our school is to hand on the transmission also in
writing, for the benefit of keeping the way clear. Ummon
and Rinzai exhale the scent of a hundred flowers.’

Thus Toyo praised the spirit of our school which now
also imbues Taiga and evokes the spring landscape of the
houses of Ummon and Rinzai, truly hundreds of flowers in
full bloom perfuming the air with their scent. Taiga’s
Dharma heir, Koho, praised Taiga as a safe tower, ‘At one
with flaring fire, buried under a towering wave, the holy
bone is seen shining high and wide, covering the heirs for a
thousand years. It rotates round the tower of blue pines,
calming the waves of the Koda River.” This poem is the
source of Torei’s remark about the bone.

.1 The only entrance to the monastery enclosure is through the front garden. It
is the front, stands out, and must be traversed by all who seek entrance.



94 The Irzéxhaustible Lamp

TOREI 40  Koho’s new regulation for heirs and abhorrence of
falling into rotting grass. Sensho is iron from head to foot,
spending many years in skilful hands.

Daibi Comment Master Koho Genkun was from Kyoto,
and inherited the Dharma from Taiga. Koho’s Dharma
words to his heir Sensho Zuisho are, ‘The head-monk
Zuisho’s Karma is to be the latest (member) of our line.
Already middle-aged, he visited various masters to look for
what was still lacking. Then he returned to this mountain
wilderness (Koho’s monastery), trained at dawn and
practised at dusk, improved the old and renewed the new,
and so inherits the new regulation as heir in the sixth
generation after Giten. Now I give him this verse, and he
may call himself of the lineage of this blind ass. If in due time
he gains one or even half (a successor), this would have to
be a man of superior spirit. Especially, do not fall into rotting
grass. Keep this well, and take care of yourself!’

In Torei’s text, the new regulation for heirs refers to the
new style of handing on the teaching. With regard to his
detesting rotting grass, the usual way of training disciples is
not only (severity) along the Advanced Practice, but when
occasion demands, it is also essential to adopt the Skilful
Means of kindliness. However, overemphasizing the latter
leads to falling headlong into a pit stuffed with rotting grass
(suffocating); then the teachings of the school will be
deprived of bones and marrow.

When Master Sensho Zuisho first came to him, Koho
saw that Sensho’s thoughts were pure and simple, and
decided to make him like a tree that offers shade for many.
Thus, every time Sensho came for an interview, Koho was
deliberately fierce; he beat him and chased him out, or
yelled at and abused him. But Sensho was a man of iron
from head to foot; his resolve stood firm and, undaunted, he
continued. Then one day he forgot all that he had hitherto
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gained, entered the realm of doubt and had Satori. On that,
Koho wrote for him the above Dharma words and gave him
Inka. But Sensho had bitterly suffered under Koho for many
years until he arrived at this pass. Truly, the Great Dharma is
not easy!

TOREI 41  lan has fierce energy — the spirit of wearing out
seven meditation cushions! Tosen excels in performance; the
disk of the sun rises into the sky at dawn.

Daibi Comment Master Ian Chisatsu was from Mino; he
inherited Sensho’s Dharma. When he came to Sensho, he
mustered his strength and applied himself so single-
mindedly to the training that he nearly forgot food and
sleep. At last he penetrated to the depth of the patriarchs.

It is said that in olden times, in China, Master Ryo of
Chokei in Fuku trained under Seppo and Gensha for
thirteen years, and during that time he wore out seven
meditation cushions.

Master Tosen Soshin was from Mino. He wandered
around, visiting various teachers, but then returned to Mino
and became Ian’s attendant. All day he was observant of Ian,
attending to his smallest want, and served him devotedly.
Nowadays, rearing a disciple, one first sends him to school,
after that sees him off to a monastery, and on his leaving the
monastery, establishes him in a temple. Thus the bond
between teacher and disciple is weak, and so there is not this
alert readiness wholeheartedly to serve the teacher. Well,
Tosen really served his master all day long, and at night
broke his bones sitting on a rock by the river. Compared
with the average monk, Tosen’s was a specially distinguished
performance. When he at last attained the unobstructed
function, he received lan’s written Inka, ‘Passing through
China, (the Great Dharma) came to Japan. (Bodhidharma)
came from the West (India) to teach the Zen of the
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patriarchs. Thus the Buddha-Dharma necessarily flourishes.
After many years, the disk of the sun rises into the sky at
dawn.’

TOREI 42  From morning till night hiding on Mount Yo; the
empty sky shows up half the body. He deplores the shallow Inka
issued everywhere, and so he torments the only son.

Daibi Comment Master Yozan Keiyo came from Mino.
He had his head shaved when young, and received lan’s
teachings. Then he trained under Tosen, and studied the
profound subtleties. This is referred to as “Yozan’s hiding on
Mount Yo, the empty sky shows up half the body’, that is,
neither Buddha nor Mara can find him.

His deploring the shallow Inka issued everywhere refers
to the practice in which many masters of his day gave Inka
all too easily. Yozan deplored this, and so was particularly
severe and harsh in his treatment of the precious only son
(disciple capable of becoming his heir). This only son was
Gudo. Generally speaking, it is not impossible even for a
thick-headed disciple after many years just to finish formal
training somehow or other. However, Inka — attesting
attainment of the Great Matter — cannot be granted just for
this! It must be clear whether or not the disciple will be able
really to carry out the task of protecting and preserving the
Great Dharma, and whether or not he has the capacity to
assist sentient beings to cross the river to the other shore. So
all who have deep reverence for the Dharma must surely
deplore the giving of Inka too easily.

Master Gudo Toshoku was from Mino. He had his head
shaved at the age of thirteen, went on pilgrimage when
nineteen, then trained for a few years in Ise under Sesshin
Osho (priest, teacher), and later continued under Nankei
Osho (Nankei was a disciple of Tosen, and Yozan’s Sanzen
brother). When Gudo was twenty-nine, suddenly one
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evening he had great Satori. From that time onwards, his
personality changed completely. With alert energy, and
quick in discerning, nobody could stand up to his skilful use
of circumstances. Later he went to the capital, Kyoto, and at
Shotaku hermitage in Myoshin-ji, saw Yozan who asked
him, “Ukyu’s crooked stick!, how would you meet it?” Gudo
hit a prostration mat. Yozan kicked and trod on it, and
yelled, ‘With your insight, how can you be fit to call yourself
a guest from Tosen’s assembly?’ This roused Gudo’s mettle
(made him really hand himself over to the practice). One
evening he went into the bamboo grove behind the temple
to meditate (night meditation, after the formal sitting). It
happened to be the hottest time of the year and mosquitoes
and gnats swarmed all over him, but he did not give up and
continued in Zen absorption until dawn. When he got up,
clusters of mosquitoes the size of peaches hung on him and
he was covered in blood. But with this he had penetrated the

1 Ukyu was a Dharma heir of Baso Doitsu. From him comes the case history of
the crooked stick. A monk from Joshu’s assembly came back to Ukyu, who
asked him what Joshu taught these days. The monk replied that he taught non-
discrimination. Ukyu said, ‘If there is no discrimination, turn and disappear
into that’, and hit the monk, who retorted, ‘Even the head of the stick has an
eye. Sodon't hit rashly!” Ukyu said, “Today I am going to hit’, and hit him again
three times. As the monk turned to leave, Ukyu remarked that a crooked stick
is given to disciples to taste. The monk, turning back, asked, "'What can 1 do, the
handle being in your hand, Osho?’‘If need be, this mountain monk will hand it
to you’, said Ukyu. The monk came near and, snatching Ukyu’s stick, hit him
three times. Ukyu said, ‘Crooked stick, crooked stick’. The monk said,
‘Sometimes one must taste the stick’. Ukyu said, “Then strike again at once!’
The monk bowed. Ukyu asked, ‘And now, how do you take your leave?’ The
monk burst out laughing and proceeded to leave. Ukyu remarked, ‘How to use
it, how to use it".

Ukyu was a master well versed in the Way; and this monk was no ordinary
monk either. Both, confronting each other, alternately became host and guest,
one going out and one coming in, giving and taking freely. This case history
presents the teaching line of each. The crooked stick is the stick used to hit

when asked the essence of the school and being cornered/tested by such a
question. '
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function of Ukyu; he rushed to the interview room to
present his insight. Yozan was overjoyed to see the good
result of his scolding!

Thus it is said that a severe teacher produces a good
pupil. Wanting him to gain his strength, he dared to treat
him as if he ‘tormented an only child’. So Gudo at last
inherited Yozan’s Dharma. Actually, if Yozan at that time
had not gained Gudo as his heir, the schoot of Toyo would
not have continued to this day. Truly, its life depended on
one thread, but fortunately it gained this man.

TOREI 43 Of the twenty-four lines of the Zen school, most
have lost their transmission. The descendants of Kanzan and
old Gudo still survive.

Daibi Comment When he was fifty-two, Gudo was
promoted to Myoshin-ji, and at the age of sixty was ordered
by the Emperor Gomizu to give a talk from the top seat in
the palace — an exceedingly rare event. On the occasion of
the three hundredth anniversary of the death of National
Teacher Kanzan, founder of Myoshin-ji, at the ceremony for
pacifying the spirits of the dead, Gudo, now eighty-three,
burnt incense for the dead as the present Dharma master. In
his address he said, “Twenty-four Zen lines have come to
Japan. Sadly, most have lost their transmission. Fortunately,
Kanzan had descendants who continued the flame and the
perfume for three hundred years.” Torei refers to these
words of Gudo.

TOREI44 Bunan’s three foot long sword slashes until nobody
is left. Shoju snatched this sword after forty years of grinding.

Daibi Comment  Master Shido Bunan was from Sekiga-
hara in Mino. Late in life he left home, and eventually
inherited the Dharma from Gudo. While Gudo was going to
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and fro between Kyoto and Edo, he used to put up at
Bunan’s on his way. Thus an affinity link was forged, and
Bunan came to train under Gudo. Later he taught in Edo.
Various hermitages, such as the Shido hermitage of Tohoku-
ji, are connected with him. Bunan was never head of a great
temple, and ended his life as the incumbent of a hermitage.
But as the Shoju Rojin was one of his disciples, his Dharma
line continues to this day.

Teaching his disciples, Bunan said, ‘Our school stresses
Satori as its source; but Satori is not the end of it, and you
must not stop there. You must train according to the
Dharma, and get to the end of the Way. According to the
Dharma means genuinely to know the True Heart. To train
means with right knowing and right seeing to destroy and
cast away the Karma hindrances. To have insight into the
Way is comparatively easy, but the practice afterwards is
exceedingly hard. Therefore Bodhidharma said that there
are many who know the Way, but few who walk it. One
should just day and night “brandish the treasure sword of
the Vajra King and firmly and continuously kill this body”.
When this body is destroyed, then naturally one arrives at
the great release and the great freedom.”

Thus Bunan compassionately pointed out the purpose
of training. Though not ‘depending on words’, in the Middle
Ages (in Japan) even Zen was rather apt to lapse into
playing with words. But Bunan’s way of teaching is
straightforward and direct.

With the three foot sword in hand, first of all kill this ‘T".
Having slashed it up, when there is not even a shadow of
substance left in the whole universe, there is nothing which
is not self. So of course the great freedom and the great
release are achieved. In a busy world as is today’s, such a
simple and apt training is most necessary.

Shoju, the name of his hermitage, refers to Master
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Dokyo Etan. He was from Iiyama in Shinshu; at the Tohoku-
ji in Azabu, Edo, he had his head shaved and put on the
dyed robe under Bunan, trained under him and finally
inherited his Dharma. Eventually he went back to his native
liyama where he built the Shoju hermitage, looked after his
old mother, and continued there until the end of his life.
People never used his name but called him Shoju Rojin (Old
Man Shoju). In his teachings he consistently stressed right
thinking, as shown in the following excerpts from his
Recorded Sayings.

"The main point is right thinking. Those who have not
yet had Satori must seek a genuine Dharma teacher and
firmly set their heart at it. Thus determined, during the
twelve periods (of two hours each, ie. the twenty-four
hours of the day) and in the four positions (of standing,
sitting, walking and lying down), they must continue
without fail .. .. .

‘In this age of the decline of the Dharma, men only strive
after fame or burn for gain. Rarely does somebody show a
potentiality for the Way, and a man who can think rightly is
hard to find, even more so a man who makes ceaseless effort
in maintaining right thinking; not one can be found among a
thousand or ten thousand middlings. Truly, what is difficult
to maintain and guard is the Great Matter of right thinking.

"This old monk, at the age of thirteen, knew that this was
so0. Yet at sixteen I broke the honour of a maiden. When I was
nineteen I left home and trained under Master Bunan. Then,
for over ten years I encountered other poisonous hands,
and finally retired to this mountain. Now that I am almost
seventy, I stick only to the Way. During the last forty years, I
have given up everything and severed all connections with
the world. Thus singly upholding the Way, here over the last
five or six years I have truly awakened to the inheritance of

7

genuine right thinking...."
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Shoju snatched the sword from the hand of Bunan, yet
he, too, with determined effort, had to break his bones for a
long forty years (to be able to do so). We do well to consider
that following and inheriting the Way is not easy.

TOREI 45 A closed room lets in no air. The profundity of
Buddha and patriarchs is fully digested. Our Kokurin (Hakuin,
Torei’s teacher) was caught and defeated — his whole body
ached as if poisoned.

Daibi Comment Over forty years, Shoju’s teachings
were tight like a closed room that lets in no air. The demons
of Other Ways could not peep in — rather, confronting the
Rojin, each one was firmly plucked out and spirited away. At
Takada in Echigo, Kokurin had seen into and penetrated
Joshu’s ‘MU (a monk asked, ‘Does a dog have Buddha-
Nature?’ Joshu said, ‘MUY’). Full to bursting with it, he
hastened to Shoju, but on confronting him was ousted, and
the proud demon of Satori had his nose broken by the Rojin.
Owing to this, Kokurin was assailed by violent aches all over
the body, such as not even Buddha or patriarchs can
assuage. In the Customs of the Chou Dynasty this ache is
listed as a terrible pain usually occurring in spring, said to be
caused by poison and extremely difficult to heal. However,
in our context it is not to be understood as an ordinary
sickness of body or mind. Few suffer from it.

TOREI 46  But for you the wind of our school would have
freely blown through the patriarchal gate. The heirs will continue
into the future without break in the harshness (of training).

Daibi Comment Kokurin is Master Hakuin Ekaku. He
was from Haraeki in Suruga Province. On leaving home, he
entered Shoin-ji and later became its incumbent. Kokurin is
another name for his temple. He inherited the Dharma from
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Shoju, and is considered the restorer of the Rinzai Zen
school in Japan. The Zen which from of old was transmitted
through the three patriarchs, Daio, Daito and Kanzan, is
nowadays fully embodied only by Kokurin. At the present
time there are some ten headquarter temples and a couple
of dozen training monasteries; every one comes down from
Kokurin.

And yet Torei says, ‘But for you, the wind of our school
would have freely blown through the patriarchal gate,’i.e. if
it had not been for Hakuin, the school teachings would have
been transmitted as well! This is indeed in line with Rinzai’s
utterance, ‘Who would have thought that my True Dharma-
Eye would be destroyed by a blind donkey?’ Because of the
emergence of a great master like Kokurin, the descendants
will continue for a long time, and the children and their
children will be made to suffer: now Daily Life Practice, now
Interviews, now Dharma-Talks — all are bothersome
burdens (to the student) — then Katsu, then the stick, the
continuous pressure of being scolded and threatened —
will it ever end? It may go on for ever, being delivered
without redress!

One of Hakuin’s Dharma heirs, Master Torei Enji, in the
spring of his twenty-ninth year, lived in Kyoto near the
Shirakawa river. He had contracted a serious illness. That
was in the first year of Kanen (1748), at which time he wrote
the Discourse on the Inexhaustible Lamp. And impressed
by the virtue/strength of his master, he wrote a poem
praising him, and presented it to Shoin-ji (Hakuin’s
temple): ‘The rain has stopped and the distant mountains
are blue. The moon shines bright and the running water is
clear. The ivy clings to the well tower and pines and oaks are
planted behind the house. The true transmission of
Seihoku, west of the river (Master Nangaku, heir of the
Sixth Patriarch), was correctly inherited through Nanpo
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(Daio) and Toyo. Being humbled by the Shoju Rojin, you do
not lift the head — empty stomach, lofty heart! Losing the
spirit and becoming discouraged, yet you cut off the living
pulse of Buddha and patriarchs. Hanging the hammer on
the sleeve, you pierced this monk’s eye and tore out the
pupil. The poisonous stone you wrap up in brocade, and not
only in the seventy provinces of Japan is our true light
blown ocut, but smashed is the treasure mirror in all the
countries of the world. Seven prides and eight madnesses
— sitting in a thorny thicket on the East Mountain.
Perturbed, confused — the Ten Evils and the Five Heinous
Crimes!. Swallowing Yogi’s chestnut burrs, turning, turning,
revulsion. But for you the wind of our school would have
freely blown through the patriarchal gate. The heirs will
continue into the future without break in the harshness.’
Master Torei quotes from his own writings.

TOREI 47  In order to cut off your doubts, | have acquainted
you with the line of the masters of the true transmission. What it
was that all these masters inherited and transmitted, I do not
know.

Daibi Comment The ‘you’ refers to those who are in
training. Zen is the Dharma-Gate (teaching) of the Trans-
mission from Heart to Heart. In order to cut off any doubt,
Master Torei has shown the Transmission of the Lamp
through generations of patriarchal masters. The twenty-
seven of India, from Kasyapa and Ananda to Bodhidharma;
with Bodhidharma’s coming from the West, the trans-

1 The Ten Evils — killing, stealing, adultery, lying, doubie-tongue, coarse
language, foul language, covetousness, anger, perverted views. The Five
Heinous Crimes — killing the father, the mother, an Arhat; shedding the
bleod of a Buddha, destroying the harmony of the Sangha. (The later, Far
Eastern, tradition substitutes ‘burning Sutras and Buddha-images’ for ‘killing
an Arhat’ — see Section 156 p.215, Five Heinous Crimes.)
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mission from him through to the Sixth Patriarch, after whom
there were twenty-three patriarchs in China, all well known.
And passing on from Rinzai to Kido, from Kido to Daio, who
brought it to our country. Then it continued from Daio
through to Kanzan. So Torei showed how from one to the
other, like from one lamp to a hundred and to a thousand
lamps, the transmission continued. But what is the essence
of our school that was transmitted from patriarch to
patriarch? Torei says he does not know — but one must not
carelessly overlook the significance of such a statement. The
one who does not know is the one who is most familiar.

Questions and Answers

TOREI48  Someone asked, ‘When the Buddha was alive, only
Kasyapa among all his great disciples understood and smiled.
And now that the Buddha is long since dead, how is it that so
many hold they understand him?’

Daibi Comment This sub-chapter, to begin with, is
written in the style of question and answer. Torei raises
topics and supplies the answer. Many Dharma-teachings
written by the old masters are in this form of question and
answer. The points raised are instructive for the reader and
constitute good teaching.

Right away Torei starts with a relevant question. A man
of noble character, Sakyamuni, attained complete enlight-
enment. During his life he had many distinguished
disciples, sometimes referred to as ‘a million men and gods".
Yet none of them could understand the genuine marrow of
the Buddha-Dharma, only the Venerable Kasyapa’s face
broke into a smile at seeing the World-Honoured One hold
up a flower. Thus the Treasure House of the True Dharma-
Eye was entrusted to him.

Now in our days, long after the Buddha’s demise, many
claim that they entered Satori. Is that not strange? How can
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it be? Truly, this is a reasonable question. For nowadays
those who have only recently entered a Zen monastery or
Zen group assert that they have seen into Joshu’s ‘MU’ or
that they heard ‘The Sound of the Single Hand’. They try
hard to put on an air of having entered Satori, but it is
doubtful. For even if one has broken one’s bones for five or
seven years, it is not at all easy to attain the stage in which
one can feel confident. And assuming to have understood
after half a year or a year’s raw training, such a one can only
be called a lucky fool. Even if one has penetrated it in the
interview room, it is not something that can be shown off to
others or boasted about! Initially, this training is a personal
matter, and all that is needed is to go on acquiring strength.
When the inside has been formed, that person’s light shines
through, needing no words.

TOREI49  Answer (to the above point): for those who enter by
way of the Teaching Vehicle, their very knowledge presents
obstacles. Thus they stick to the surface and do not embody the
essence. Those who enter by way of the Zen-Gate are, right
from the beginning, not attached to knowledge. Thus, after just
a little progress, they find it easy to cast off learning.

Daibi Comment As a rough generalization, the one
Buddhism may be divided into the Teachings and into Zen.
The Sutras the Buddha preached during his life are called
the Teachings. Holding to and relying on them, while
applying oneself so as to help oneself and others, that is
called the Teaching Vehicle. But being aware in one’s own
body of the Buddha-Heart, transmitted directly from heart
to heart, transmitting and preserving it, that is Zen. The aim
may be one, that of becoming Buddha; but there are two
Gates to enter by, that of the Teachings, and that of Zen.
Teachings and Sutras are abstract; realizing the Buddha-
Heart is concrete.
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Abstract theory easily degenerates into intellectual
questioning. Then the intellect becomes an obstacle to
attaining and embodying the state of freedom and release.

But those who enter by the Zen-Gate have done with
abstraction from the start, for they do not cling to
knowledge. From the beginning, there is not one thing; the
world is vast, and nothing holy. Once the heart-energy turns
and reaches the stage of hitting and penetrating the source,
it is easier to attain the great freedom and release.

Thus Master Hakuin held out one hand and demanded,
‘Hear the Sound of the Single Hand.” This is not to be
deliberated in the head, cannot be reasoned out; rather the
response must be directly shown. There is then no room for
discursive thought nor for any theorizing — only this single
hand! If you face the Great Doubt and make earnest effort,
you will die the Great Death. Having once truly died, you
will come to life again. Master Kyogen, by the affinity link of
hearing a bamboo being struck by a pebble, at that instant
attained the state of embodying the essence.

TOREI50 Question: then why was not the Zen school taught
right from the beginning, rather than having recourse to the
various forms of teaching?

Daibi Comment  Torei asks why the direct and concrete
Zen school was not taught from the beginning, rather than
the theoretical Teaching Vehicle with its obstacles of
knowledge.

TOREI 51  Answer: when the Buddha began his teaching, the
faith of sentient beings had not yet matured. And in the India of
his time were countless Other Ways, each advocating a different
theory, not to mention many ways of wrong understanding.
Had he not formulated his teachings, nobody would have
believed him.
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Daibi Comment Of course there is a reason for this.
Sakyamuni was born in India; he grew up, left home and
went into the mountains. After many years of hard training
he accomplished the Way. Then he came back to help
sentient beings. But those who heard him for the first time
had as yet no faith. Even if right away the marrow of the
Buddha-Dharma is shown, it will not be understood. To wit,
after the World-Honoured One had accomplished the Way,
he first taught the Flower Garland Sutra (Kegon). Awakened
to the Dharma-Gate of Tathagata’s true insight, he showed it
in his very body; yet nobody understood, all were as deaf
and dumb. Sakyamuni then went to the Deer Park where he
taught the Agama Sutras, thus opening the Gate of
expedient means. At the beginning of Sakyamuni’s teaching
life, the hearts of sentient beings were not yet ripe, and they
lacked faith. Moreover, India at that time had its own
profound thought systems, and many other religions and
philosophies were flourishing, ninety-six in all. Every one of
them claimed to teach the truth about the universe, about
life, and other matters. So, with many ways and with wrong
understanding, it truly was an age of intellectual confusion.
In such times, Sakyamuni had first to set up a theoretical
framework for his teachings, to make people listen and to
have faith in them.

TOREI 52 Thus in the Sutra of the Wonderful Law, (the
Buddha) reflects, “Teaching only the (one) Buddha Vehicle
would not enable sentient beings to have faith in the Dharma.
Without faith they would offend against the Law (Dharma), fall
into the Three Miserable Ways and so drown in suffering.’

Daibi Comment  After his own explanation (Section 51
above), Torei now quotes from the Sutra of the Wonderful
Law. Sakyamuni taught this Sutra late in his life; it is
excellent in its doctrinal formulation, and from of old was
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called chief of the Sutras. In it, Sakyamuni realized that if he
just taught the One Buddha Vehicle — the true marrow of
the Dharma — its great roar would not enter the vulgar ear.
Hence sentient beings would not be able to believe and
escape from suffering. Above all, they need to be prevented
from denigrating the True Dharma so as not to fall into the
Three Miserable Ways (The Three Realms of Hells, Hungry
Ghosts and Animals).

TOREI 53  Though today’s Zen students do not cling to the
scriptures, yet the scriptures forge the link of faith and are the
cause of their training.

Daibi Comment Zen ‘students’ means Zen trainees. In
olden days these were called ‘students’, but nowadays the
term gives rise to misinterpretation. ‘Study’ somehow
carries the flavour of intellectual activity, whereas Zen is not
an intellectual subject. Therefore I have revised the old
terms ‘Zen study’ and “Zen student’ and throughout refer to
them as ‘Zen Way’ and ‘Zen trainees’.

Now, because trainees of the Zen Way aim at knowing
the heart and seeing into the True Nature, they do not
depend on words and phrases but on the direct trans-
mission outside the teachings. This, however, does not
mean that they disregard the scriptures; the study of them s
essential. An old master said, ‘In the monk’s hall, sit Zazen
and so study the Way; at a bright window, let the old
teachings illumine the heart.” For even if you say that you
have understood, you must check and see whether it tallies
with the teachings of the Buddha and the sayings of the
patriarchs, must make sure whether (your understanding)
is genuine or not. Therefore never disregard the Buddha’s
Sutras and the records of the patriarchs. They follow the
traces of the teachings and forge the link of faith in the great
ocean of the Buddha-Dharma, thus constituting the motive
force for training.
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A faction of Zen monks in Japan misunderstand the ‘not
depending on words and phrases’, and by calling them
verbal entanglements, craftily conceal their own negligence
and ignorance; they only make themselves ridiculous.

TOREI 54 It is said in the Vimalakirti Sutra, ‘Just remove the
illness, do not remove the Dharma.’

Daibi Comment Illness here refers to the illness of the
heart. Never can the teachings become a hindrance, rather
they are all medicine to remove the illnesses of the heart.
Once recovered, it does no harm to keep the medicine at
hand.

TOREI55  If seen with the True Eye, the Five Periods and Eight
Divisions, the Three Vehicles and the One Vehicle, all of them
are important matters for Advanced Practice of Patriarchal Zen,
not to be ignored.

Daibi Comment If seen with the True Eye of genuine
insight of the Buddha-Nature, the teachings during the
Buddha’s lifetime, the Sudden and the Gradual Teachings,
those of the Great Vehicle and of the Smalt Vehicle, all these
are the gist of the Advanced Practice of the patriarchs, the
marrow of the Zen Way and of the Buddha-Dharma. They
are not something that you, not having the Eye, may spurn!
Torei is here in his element.

Reference was made before (Sections 8 to 12) to the Five
Periods and Eight Divisions of Teachings in the classification
of the Tendai school. Chronologically, Sakyamuni’s teach-
ings are, the Kegon Sutra, the Agama Sutras, the Hoto
Sutras, the Prajna Paramita Sutras, and the Lotus and
Nirvana Sutras, which constitute the Five Periods. Classified
according to content, they constitute Eight Divisions, the
Storehouse, the Agama (common to all), the Special, the
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Round, the Sudden, the Gradual, the Secret and the
Indeterminate. One Vehicle is the One Buddha Vehicle, and
the Three Vehicles are those of Sravaka, of Pratyeka-Buddha
and of Bodhisattva, corresponding to the Dharma-Gates of
the three energy roots (of capability), small, middling and
great.

Mantra School (Sections 56 — 66)

(Editor’s comment: This short digression of the Torei text, with
Daibi’s commentary, seems at first glance somewhat irrelevant
to us, the Shingon school not being part of our Western cultural
inheritance. It is part of the Japanese cultural background
though, with magical and mystical connotations, and ‘powers’ in
the occult sense. Yet, distilling the essence from the unfamiliar
formulations, it seems very apposite for us, too — is there not
nowadays a welter of naive assumptions to which the same
remarks apply? And some superstitious (or archetypal?) beliefs
and hopes lurk in all of us. Thus, Master Torei rightly stressed
that his text needs to be read as one whole without picking and
choosing. Readers may bear his injunction in mind while
reading these sections.)

TOREI56 Question: What about the Dharma-Gate (teaching)
called the ‘Transformational Power of Vairocana’ (Adhistana)?
Its principle is to render the mystery perceptible.

Daibi Comment  Torei now changes the direction of his
enquiries and refers to the Dharma-Gate of the esoteric
Shingon school. As to the Shingon mystery, many mis-
understand it, and even within the Shingon school itself, not
all do understand.

Scriptures specially connected with the Shingon school
are the Vairocana Sutra, and the Diamond Peak (Diamond
Peak is the general appellation of the esoteric doctrine of



Concerning the Lineage of Our School 111

Vairocana). The full name of the Vairocana Sutra is ‘The
Manifestation and Transformation of the Great Vairocana’,
in seven scrolls. Vairocana is a Sanskrit word, ‘vai’ meaning
everywhere and ‘rocana’ is shining light. Therefore
Vairocana means ‘Shining Light Everywhere’. Among the
Three Bodies of the Buddha, he corresponds to the
Dharmakaya, the Great Sun Tathagata; Amida/ Amitabha
Buddha corresponds to the Sambhogakaya, and Sakyamuni
to the Nirmanakaya.

The Dharmakaya Buddha Vairocana is ‘Shining Light
Everywhere’. Like the sun that shines over all the world, the
light of the Great Sun Buddha radiates, and brightens the
darkness of sentient beings. This is expresssed abstractly,
but from of old in our country, Shinto priests and the Court
believed in the Great Sun Buddha. The highest Shinto Kami
(deity, spirit) is the Shining Sun Goddess, who has her main
shrine at Ise. Thus when the Emperor Shomu (701 - 756)
was about to have built the Great Buddha (image, cast and
set up in Nara), the monk Gyoki was sent to Ise to ask the
will of the Shinto Kami. The shrine door opened of itself,
and an oracle was given, ‘The sun of the absolutely real
shines into the long night of life and death; the moon of
fundamental being breaks shiningly through the deceptive
clouds of afflicting passions. It is my great desire to cross
what is difficult to cross. I now feel like having a boat for the
crossing.” The Emperor sent Moroe Tachibana (684 - 757)
to inquire into this, and that very night had a dream in which
the Great Kami appeared and said, ‘This is the Court of the
country of the Kami; you should respect and revere the
Kami. But as the Sun is the Great Sun Buddha, the Vairocana
of India, sentient beings need to know this and have faith in
the Buddha-Dharma.” This has been recorded in such
compilations as the Jingu-Zojiki and Genko-Shakusho.

The term ‘Transformation’ as used in the esoteric
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Shingon school needs elucidation. The Three Mysteries are
those of body, speech and thought. Finger-intertwining
(mudra) is the mystery of the body, chanting mantras (and
dharani) is that of speech, and the heart dwelling in
Samadhi is that of thought. There are two ways for this
Transformational Power. One is that of correspondence
between living beings and Buddha. It is said that living
beings and Buddha correlate and their ways mingle; thus as
the reflection of the Buddha’s light imprints the heart-flow
of living beings, so the trainee’s heart-flow is sensitive to
(imprintable by) the Buddha’s light. The other way is that of
the Transformational Power of the Ten Realms of Equality:
Miserable Beings (in the hells), Hungry Ghosts, Animals,
Fighting Demons, Humans, Heavenly Beings (devas),
Sravakas, Pratyeka-Buddhas, Bodhisattvas and Buddhas.
Since the Ten Realms are each of equal importance, their
countless lands equally equipped with the Three Mysteries,
they are held to be mutually related and interpenetrating,
and thus the Three Mysteries of sentient beings are also
identical. Here again ‘Transformational Power’ means
mutually related and mutually interpenetrating. The two
Chinese ideogrammes for ‘Kaji’, (Sanskrit Adhistana, and
translated as Transformational Power) mean respectively
1. Buddha confers his strength on all who seek it, and
2.upholds/supports them. In this sense the Three Mysteries
of the Buddha and those of sentient beings intermingle, ‘He
in me, [ in him’.

The above Dharma-Gate, the Manifestation and Trans-
formational Power of Vairocana, is the virtue/power to
render the mystery perceptible. Accordingly, the Shingon
school regards itself as apart and different from all other
schools as the table shows.
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Blocking the Desires The Virtue/Power to
{Static Method) Render Perceptible
(Dynamic Method)

Exoteric Schools Esoteric School

The teachings of the
| | Dharmakaya of bliss
The worldly heart The heart of  and enjoyment of
the home-leaver. the Dharma
The Greart Vehicle

! \ | Bodhi-

Wrong Human Heavenly _ . . Buddha
actions of : |
pe o
the vulgar Vehicles Vehicles
heart

The mystery lies in that nothing is hidden. The profundity
of the Tathagata’s Three Mysteries is that they constitute the
Great Sun Buddha's own insight into the freely functioning
Samadhi, into which others cannot see. This does not apply
to the Sun Buddha only, for all men are equally capable to
enter this free functioning Samadhi, and so it may be said
that everybody can enter the Dharma-Gate of the Mystery.

Virtue/power to render perceptible means to express
the original virtue/power of Buddha. This is the dynamic
method to help sentient beings, and the Shingon School
holds that the tenets of the esoteric teachings present
directly the virtue/power of the Dharmakaya with which
the Tathagata is originally endowed, and that it thus differs
from all the other schools which do not go beyond the
exoteric teachings, i.e. blocking desires, which is a static
method — blocking and cutting off the worldly desires of
ordinary people.



114 The Im:’xhaustible Lamp

TOREI57  The Buddha first taught the Principle of the exoteric
schools of the Great Vehicle — blocking the desires.

Daibi Comment The Dharma-Gates shown before were
all those of the exoteric schools of the Great Vehicle — the
schools for blocking desires. Returning to the one principle
of No-Form (without perceptual form or sign — Animitta)
the esoteric school has the Gate of the virtue/power to
render perceptible, and from the beginning practises giving
form to the Three Mysteries. But how does the Zen school
differ from the exoteric schools?

TOREI58  Question: what is not yet clear is how this (Shingon)
Dharma compares with the Zen-Gate.

Daibi Comment  Now Torei is going to examine how the
Dharma-Gate of the Shingon school compares with and
differs from the Zen school.

TOREI 59  Answer: though he had already expounded his
Dharma-Gate (teaching) of the freely functioning Samadhi in
parables and words, the Tathagata still feared that sentient
beings would fail to understand. So with the Skilful Means of his
Great Compassion he explained it once more.

Daibi Comment Samadhi means ‘in this very body,
things and I — not two; heart and circumstance (subject and
object, or, I and things) — not different.” Samadhi may be
divided into two aspects, functioning to the benefit of
oneself and functioning to be of benefit to others. But the
Tathagata’s self-benefit Samadhi is also the sphere of the
Tathagata’s realization, i.e. of benefitting others (Abhisamaya).
As that, it is, or constitutes, the sum total of all the Dharma-
Gates (teachings) Sakyamuni Buddha taught throughout
his life. Wishing to lead sentient beings to enlightenment
and realizing they just could not grasp the essential point,
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out of the Great Compassion of his heart he adopted Skilful
Means, taught vertically and horizontally, and used parables
and affinity links.

TOREI 60 And so, when the Principle is taught, it by far
surpasses everything else. For then, presenting things also
matches the profundity of the True Form. Embodiment of the
Dharmakaya is the master of the teachings; the form that
preaches the Dharma is the Dharma-Gate endowed with the
True Nature.

Daibi Comment Therefore teaching the Principle sur-
passes everything. Then, what is shown as the surface of
things corresponds as such to the True Form. Moreover, the
Great Sun Buddha of the Dharmakaya is also master of the
teachings, and the teachings of the Dharmakaya Tathagata
are no other than the Dharma-Gate that is endowed with the
True Nature. Therefore, if one comes face to face with the
Dharmakaya Buddha in the house, the Dharma-Gate is
struck open. Fundamentally, the Dharmakaya Buddha is
universal. The shape of the soaring mountain and the roar of
the gushing torrent, all are the teachings of the Dharmakaya
Buddha. As expressed in the poem by Su Shih Tun-po, “The
murmuring of the valley brook is the long, wide tongue;
should the shape of the mountain be other than the pure
body?’ This is the bodily form of the preachings of the
Dharmakaya.

TOREI 61 A mandala represents the great and perfected
sphere of the universe.

Daibi Comment Though the Shingon experts consider
this perfect sphere as extremely difficult, yet it just means
being endowed with, and not lacking any of, the million
virtues/powers of the universe. It is said in the Sutra of the
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Great Sun Buddha, ‘Putting into words what is assembled in
the Mandala, it may be said to be the very place where the
compassionate virtue/power of the Tathagata’s truth has
been collected.” This clearly expresses what is meant.
Mandala is a Sanskrit word; its meaning is so profound that
no adequate translation is possible, and so the Sanskrit term
is used. Forced to render it in translation, ‘perfected sphere
of the universe’ seems to approximate to it.

TOREI 62  This refers to the Tathagata; by the power of the
Manifestation and Transformation (of Vairocana) it (the
mandala) reveals the virtue/power of the Dharmakaya.

Daibi Comment A mandalais the realm of the completed
wheel-circle; by means of the strength of the Transformation
of the Tathagata it is also said to be the virtue/power to
render the mystery perceptible. But this virtue/power of the
Dharmakaya to render the mystery perceptible is not to be
taken as the prerogative of the esoteric school only. How
does a Zen trainee render perceptible the virtue/power of
the Dharmakaya? (At this point, Daibi Roshi remained silent
for a while and then continued) ‘Though she goes on
calling, “Little Pearl!”, she is not calling for her maid, she
only wants to make the boy hear her voice.” How so? Those
who have eyes should be able to see through the play: she
keeps on calling, ‘Little Pearl!” (her maid’s name), but she
wants nothing from the maid — she wants to let the boy
know where she is! The quotation is taken from a Chinese
love poem, but you need to look into what is between the
lines.

TOREI 63 Long ago in Southern India, when Ryuju Daishi
stood in front of the Iron Stupa, he empowered seven white
mustard seeds, and threw them at the gate which at once flew
open. Ryuju was about to enter when the Four Heavenly
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Guardians stopped him. Ryuju, prostrating himself, repented,
and in the end was allowed to enter the Tower where Vajrapani
Bodhisattva initiated him. Ryuju memorized all he was told
carefully, and after his return wrote it down, and so it came to be
transmitted.

Daibi Comment Ryuju Daishi (Nagarjuna) was of
Brahmin caste and lived seven hundred years after the
Buddha. He is the fourteenth patriarch after the Buddha,
and a direct disciple of Kapimala who had inherited the
Dharma from Asvagosha. He had obtained the Kegon Sutra
from the Dragon King, and from the Iron Tower he passed
on the secret store, thus becoming the patriarch of eight
schools, both exoteric and esoteric. Such is recorded in his
biography.

The Iron Stupa is in Southern India. When Ryuju Daishi
stood in front of it, he empowered seven white mustard
seeds, and threw them at the gate which at once flew open.
About to go in, the Four Heavenly Guardians refused him
entrance. He prostrated himself and repented, and at last
was permitted to enter. There, Vajrapani Bodhisattva
initiated him into the Secret Dharma of the Great Sun
Tathagata. (It has always been considered that in Torei’s text
the phrase ‘into the Secret Dharma of the Great Sun
Tathagata’ is missing after ‘initiated him” — this bracket is in
Daibi’s text, not the translator’s.)

Ryuju accurately committed to memory every word of
this Dharma-Gate, and on his return he carefully wrote it all
down. This compilation became known as the Great Sun
Sutra.

As a rule, Sutras have to be considered with regard to
both objective rendering and Principle. In the above, Torei
presents the objective description, and below he interprets
it from the Principle of the Dharmakaya.
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TOREI 64  Southern India means shining, empty purity. The
Iron Stupa is the basic delusion (literally ‘not clear’). The seven
seeds are the Seven Branches for Enlightenment. White means
pure. A mustard seed is a single thought and refers to
meditation. The Stupa gate opening means the opening of
Samadhi. Entrance refused by the Four Heavenly Guardians
means separating the True Nature in order to appropriate for
oneself the bliss. Prostrating oneself and repenting means
authentication. The Great Sun is the intrinsic nature. The Secret
Dharma is the Dharma-Gate with which the intrinsic or True
Nature is endowed; it is called the Sermon of the True Nature.
The Diamond Hand (Vajrapani) means wisdom gained after
(Satori). Initiation means final (total) understanding. Keeping
in memory without forgetting means that if once gained, it is
never again lost. And rather than remaining in the realm of the
Bodhisattva, he returns to benefit sentient beings.

Daibi Comment  Southern India, from the point of the
Dharma Principle, is not a geographical location, but is
understood as meaning pure clarity. Nor is the Iron Tower
an edifice but is the basic ‘not being clear’ (Sanskrit ‘Avidya’
— usually translated as ignorance or delusion, the first of the
Twelve Links of the Chain of Causation or Dependent
Origination). In Buddhist teaching, we create Karma from
this error of ‘not being clear’. Thus sentient beings in the
state of delusion incur suffering, transmigrating along the
three paths of delusion, Karma and suffering. This basic (or
original) ‘not being clear’ is the Iron Stupa. The seven grains
correspond to the Seven Branches of Enlightenment.
Within the gradations of training along the Buddha’s Path
are the Path of Seeing, the Path of Training and the Path of
No-More-Learning. So, along the Way of Training, when
thinking is cut off, it is necessary to rely on these Seven
Branches of Enlightenment.

There are two types of delusion, the delusion of seeing,
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and the delusion of thinking. The former is to be deluded as
to the Principle and so can be cut off by the Way of Seeing.
Delusion of thinking is to be deluded by things and as these
in turn constitute the subtle afflicting passions, it cannot be
cut off all that easily. An old master said, ‘The delusion of
seeing is cut off suddenly like splitting a stone; the delusion
of thinking is stopped gradually like cutting through a lotus
fibre.” So cutting through the delusion of thinking is a
gradual procedure like cutting through the fine and sticky
fibres in the stem of a lotus.

With regard to the Seven Branches of Enlightenment,
there is the capability for Enlightenment, and the Branches
are a means for classification. There are seven such
branches, 1. Discrimination of the true and false; 2. Zealous
effort; 3. Being at ease; 4. Recollection; 5. Equanimity; 6.
Samadhi; 7. Joy. As to these, the comments of the old
masters are concise and to the point, and so need no lengthy
explanations. 1. In the realm of seeing, discrimination of
wholesome and unwholesome; 2. Diligent and firm practice
of what is good and wholesome; 3. Body and heart settled in
peaceful gentleness; 4. Keeping clarity in all circumstances;
5. Free of any inner upheavals (emotional or ecstatic), calm
equanimity; 6. Remaining at one with all situations (the
heart is not distracted); 7. Inner joyfulness.

A mustard seed is an instant of thought; it is minute, but
by no means must it be neglected. The Manifestation and
Transformation of the Tathagata means true insight, i.e.
insight into ‘me’ and my heart. The Stupa Gate opening is
the first opening of Samadhi. The Four Heavenly Guardians
protect the Buddha-Dharma against the outside. Their
refusing (entrance) is analogous to an instant of joy arising
at the moment of entering Samadhi. Because this instant of
thought separates from the True Nature, the insight is not
yet clear. Hence the refusal. Bowing and repentance means
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giving up one’s body and throwing away one’s life — wholly
throwing down one’s body with muscles, veins, flesh, bones
and hair, letting go of both heart and body. Nothing is so
fearsome as truly giving up one’s body and letting go of
one’s life, but with determination it can be done. A trainee
must go through this stage at least once. Permission to enter
is the confirmation (authentication) of Satori. The Great
Sun does not mean something separate, and rather is the
True Nature with which we are originally endowed. The
Secret Dharma is the Dharma-Gate to the True Nature with
which we are endowed. This Master Rinzai expressed as, ‘In
the eyes, it is seeing; in the ears, it is hearing; in the mouth, it
is talking; in the hands, it is holding; in the legs, it is carrying.
From morning until night it shows itself freely and without
hindrance, and as that is the sermon of the True Nature.’

The Diamond Hand is wisdom gained after (Satori).
Wisdom can be divided into two, the original wisdom, and
the wisdom gained after (Satori). Original wisdom is the
Great Wisdom of Equality, and is inborn; but the wisdom
gained after (Satori) is the wonderful Wisdom of Differ-
entiation. In one’s practice it is attained by training after
Satori. All the difficulties with the Koans ‘hard to penetrate
and hard to understand’ are but for the attainment of this
After-Wisdom.

Transmitting and receiving means deliverance, and
retaining in the heart without forgetting means once gained,
never lost. Returning points to the original purpose of a
Bodhisattva, which is to assist all sentient beings. Thus he
remains not at the stage of attainment, but, according to the
vow of benefitting sentient beings, returns.

The above is Master Torei’s exposition according to the
Principle. Following below, he comments on how this
relates to the actual training.
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TOREI 65  As to the empty, pure and clear heart confronting
the basic delusion, when the pure thought of the Seven
Branches of Enlightenment shines into it, the delusion bursts
immediately and the True Nature appears. At that time arises
greatjoy, and because the heart is apt to take hold of this joy, the
True Nature cannot become clear. Gain and loss, right and
wrong, throw them away at once; then for the first time you
penetrate into the True Nature and the countless Dharma-Gates
stand clearly before the eye. However, unless you understand
with ‘After-Wisdom’ (which comes from Advanced Practice
after Satori), you cannot know the Dharma of Buddhist
Differentiation. All those who truly understand this Dharma-
Gate owe it to this After-Wisdom. Once you have seen into this
Dharma, even for only a moment, then walking, standing, sitting
and lying down, all are the Great Way, all are Dharma-Gates.
Not being the sphere of one particular person, it is called the
mysterious and majestic heart.

Daibi Comment  As to the True Nature of the pure heart,
the trainee needs to break down the basic delusion. When
the pure thought of the Seven Branches of Enlightenment
shines into it, the black cloud of delusion bursts and the
brilliant moon of the True Nature appears. At such a time it
is natural that one feels joy; but if, carried away by this joy,
attachment to it awakens in the heart and one clings to the
joy, then that immediately becomes like a cloud veiling the
moon, and so it is no longer possible to be clearly aware of
the True Nature. Beginners seeking the Path often say that as
they have nothing, they would like to get hold of something
solid and therefore have taken to the practice of Zen. This
sounds reasonable enough, but when it really comes down
to it, it is a great mistake to think that there is something to
take hold of and something to gain. In fact there is just
nothing you can get or cling to as ‘This is it!" — not one single
thing!
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As there is nothing to get hold of, just let go, let go,
utterly let go everything, inside too, and for the first time
strength is attained. Master Hakuin expresses it clearly in his
Song of Meditation, ‘The True Nature is No-Nature’. To
think that there is something like nature, and something like
Satori, is completely wrong. So throw out all ideas of gain
and loss, right and wrong, hate and love, gaining and losing,
together with all the rest, even to the point of letting go the
thought that you have thrown away everything; only then
for the first time the eye of Satori opens. In a verse on
Joshu’s ‘MU', an old master says, ‘Even the word, “Nothing”,
is, regrettably, the obstacle of words; only when one no
longer thinks of anything, then there is nothing.” Thus
Kensho can be attained (Kensho — literally, ‘seeing into
nature’ — is used eitherin the sense of first real insight, or as
synonymous with Satori). Once the ability to see into the
True Nature is gained, the countless Dharma-Gates (teach-
ings) are clearly before the eyes. What up until then was
regarded as outside, mountains and rivers, men and
women, flowers and autumn colours, all are discovered
within as the treasure of your own house.

However, thus Seeing into the True Nature is only one
aspect, Equality; without perceiving also the other aspect,
Differentiation, it cannot be said to be the complete reality/
truth. Therefore in the Zen school we attach particular
importance to the training after Satori. In Torei’s text this is
referred to as the Way of Buddhist Differentiation. To enable
the trainee to attain this wonderful Principle of Differ-
entiation, the Zen school uses various Koans which are
difficult to penetrate. Depending on seeing into these
(Koans), the light of original Kensho gets ever more clear,
and its free and unimpeded strength increases ever more in
all realms of Differentiation. Thus each of these Koans is a
Dharma-Gate of special deliverance, and so we continue to
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gain special stages of deliverance. Though one Zen school
mistakes this for a stage by stage progress, from low to high,
from easy to difficult, this is by no means the case. If both the
Fundamental Wisdom (of Equality) and the After-Satori
Wisdom (of Differentiation) have become very clear and the
Great Dharma is clearly seen into, (then it is never lost),
neither in a moment of extreme hurry nor even in the split
second of one’s boat capsizing. Both analogies are taken
from the Analects of Confucius, but it just means not to be
shaken out of (this seeing into and being at one with the
Great Dharma) for even a fleeting instant, no matter what
occurs.

In Buddhism, walking, standing, sitting and lying down
are called the Four Positions, and refer to all daily activities;
an old master spitting, or flapping the elbow, are also the
meaning of Bodhidharma’s coming from the West; lying
down, getting up, eating or relieving nature, all reveal the
Great Way and the Dharma-Teachings. But only a person
who has attained to this can be called a ‘man who has
attained the power of the Path (Marga)’.

This, expressed in the manner of the exoteric schools,
would be the mysterious and majestic heart. The esoteric
school, in order to establish its status within Buddhism, first
sets up the Ten Stages of Spiritual Development. With
regard to the spiritual development of all sentient beings,
these are best explained by Kobo Daishi (founder of the
Shingon school in Japan) in his system of Buddhism. They
are interesting to study, but here is not the place to elucidate
the teachings of the Shingon school. Thus, omitting
explanations, a general chart follows, giving names and
aspects of the Ten States of Spiritual Development and their
relevance to the various exoteric and esoteric schools.
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The Ten Stages of Spiritual Development in the Shingon School

set up by Kobo Daishi as
The Ten Abodes of the Heart

The Heart of

1. Common beings
swayed by
impulse

2. Foolish children
striving for
restraint

3. Newborn infants
without fear

4, Responding to
others —
Unselfish

5. Uprooting Karma-
causing seeds

6. Great Vehicle
which considers
others

7. Enlightened Heart
No-birth/uncreated

8. One Way —
Action without
Action (Wu-wei}

9. No Self-Nature

10. Mystery and

Awesome Majesty

The Three
Miserable Ways

The Human Way

The Way of

Heavenly Beings |

Sravaka

Pratyeka

Hosse School

Sanron School

Tendai School

Kegon School

Shingon School

__The Common
World

—Small Vehicle

_Partiai Schools of
the Great Vehicle

Complete Schools
— of the Great
Vehicle

| Exoteric
Schools

Esoteric
School
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The scholars of the esoteric school say that the mysterious
and majestic heart is the abode of the Shingon mystery, and
that the mandala manifests the Three Mysteries. However,
for one who already embodies the Dharmakaya, this
mysterious and majestic heart is not the exclusive possession
of the esoteric school of Buddhism. Therefore Master Torei
says that it is not ‘the sphere of one particular person’,
because, seen by one who embodies the Dharmakaya, it is
for each person the sphere of himself. In what way can this
be known? ‘If I want to walk, I walk; if I want to sit, I sit.”Isnot
this truly the mysterious and majestic heart?

TOREI 66 But later people no longer understood, and so
they cling, mistakenly, only to what shows on the surface.

If you want to attain this Dharma, you must first of all see
into your True Nature (Kensho). However much you want to
attain this Dharma, it is not possible without Kensho. I certainly
will not say that the teachings of the exoteric and esoteric
schools are totally wrong, but to prate with immature under-
standing about the wondrous Buddha lands is not conducive to
gain authentication. While not having even attained the
Dharma, much less being authenticated, how can one talk of the
Advanced Practice of the Dharmakaya?

Daibi Comment Without going into the details of its
schools, Buddhism as a whole is primarily concerned with
(the suffering of) people. To vainly elevate this (basic
concern) to something lofty and profound, or else to fall into
speculating about it, or else to cling to the formulations of
the teachings without regarding the actual life of people, is
clearly lacking the spirit of the Buddhism of the Great
Vehicle. The genuine Buddha-Dharma is not at all like that.
If you wish to get hold of the true Buddha-Dharma, then just
for a while leave off nosing around the meaning of the
teachings and first of all see into your own nature. Without
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seeing into your own nature, it is impossible to attain the
true Buddha-Dharma. The life of the Buddha shows this
clearly. Sakyamuni first went into the mountains, attended
ascetics and philosophers and asked many questions, but
remained dissatisfied. Finally he sat himself down under the
Bodhi Tree, entered the great Zen Samadhi, and on looking
up and seeing the morning star, suddenly attained the Way.
What he then taught, out of this state of authenticated,
genuine insight, that is Buddhism. From his teachings, by
elaborating or stressing one Sutra or one Sastra, in time the
various religious lines emerged, the exoteric and esoteric,
the sudden and the gradual. Thus the various branches
grew and blossomed like the hundreds of flowers within the
Bodhi Garden. Naturally it is well to acquaint oneself with
the Dharma-Gates of all these exoteric and esoteric
teachings, and to study their theories. But expressed from
the essence of Sakyamuni’s own insight, the Buddha-
Dharma just leads to Sakyamuni’s own insight. An old
master said, “The study of the various profound teachings is
like putting a hair into the Great No-Thing. Setting all the
important affairs of the world in order is but one drop of
water in the yawning chasm.” The earlier Buddhist schools,
both exoteric and esoteric, boast of their loftiness and
profundity, but only preach the theory that the Dharmakaya
is something lofty and profound. And though they make
their theories clear, yet those who truly become one with
the Dharmakaya are rare indeed. That being so, how then
factually, by one’s own understanding only, could one come
to the authenticated insight?

Thus in the Zen school, the primary stress of the training
is on becoming one with the Dharmakaya. That is then
followed by Sanzen along the One Way of Advanced
Practice in the Dharmakaya. Of this it is said from of old that
not even a sage can transmit it. Truly this is the mysterious
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Way of Buddha and patriarchs. Without having become one
with the Dharmakaya, how could one know of the
Advanced Practice in the Dharmakaya, the special trans-
mission outside the teachings’? It is quite impossible to
know it without genuine authentication.

TOREI 67 The teaching schools merely discuss stages of the
Way; the Zen school directly points at the surpassing of the Way.
The teaching schools talk abstractly about the wondrous state of
becoming Buddha; the Zen school aims at directly becoming
Buddha.

Daibi Comment The teaching schools are the various
schools of Buddhism — excluding the Zen school'. They are
based on, and rely on, the Sutras. The aim of the teaching
vehicles, too, is the single Way of becoming Buddha, but
their approaches differ very much from that of the Zen
school. The teaching schools talk about the progress by
which the ideal end is attained by the Great and the Small
Vehicle; they discuss depth and shallowness, and the stages
of familiarity with the meaning. Thus they encourage the
study of reason and meaning, but this is rather like studying
the label on a medicine bottle (instead of taking the
medicine). Contrary to this, the Zen school does not debate
about the gradual stages, but rather goes directly beyond
them and jumps into the realm of the Tathagata. Its way is to
jump into it directly and bodily.

Again, the teaching schools talk endlessly about the

1By Teaching Schools or Teaching Vehicles are meant the Sutra schools; that
is, the schools based on one or more of the great Mahayana Sutras and on the
Pali Suttas. Remarks concerning them occur throughout the text. These are, of
course, not against the Scriptures, nor necessarily against the schools, but
rather express the perennial caution against our human habit of getting
carried away by the trees and forgetting the wood. The Buddha already
warned against this in his Parable of the Arrow. We all suffer from the same old
propensity of getting stuck and bogged down in details, distracted by frills and
flaunces, rather than obeying the Buddha’s last injunction to ‘strive on
heedfully’ along the Way he had found and which he taught all his life.
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wonderful state of becoming Buddha as something far, far
away. Thus, from the state of a common man to wonderful
awakening, there are said to be fifty-two stages, and
gradually climbing up these steps in a given order, one at
last becomes Buddha. They also hold that one life is not
enough, and that many transmigrations through birth and
death are necessary for a Bodhisattva’s progress to Buddha-
hood — three timeless periods and a hundred Kalpas! The
Pure Land school asserts that the Pure Land, the paradisical
world after death, lies far away to the west, unimaginably far
— the distance of a thousand billions of lands. In the Zen
school, however, ‘This very place is the Lotus Land, this very
body is the Buddha’. So if you want to come to the place of
the Buddha, you must first sit with all your might, and
become Joshu’s ‘MU’, become the ‘Sound of the Single
Hand’. Thus the Zen school directly points to the way of
becoming Buddha.

The way of the teaching schools may also be compared
to describing and discussing the finish and tastiness of a
sweet, whereas the way of the Zen school is to take a bite
without any theorizing, and to leave it to each person to find
out how it tastes!

TOREI 68 Itis like a poor man who in his fantasy owns all the
wealth of a big estate. Even if he can imagine it in the minutest
detail, he cannot spend it; so what is the use?

Daibi Comment  Just like a poor man who imagines the
wealth of rich families. Though he manages to memorize the
names of all the rich men in the world, and their wealth, after
all, their treasures do not belong to him, and he cannot make
use of them.

TOREI69  Oritis like acommoner imagining himselfin the full
majesty of a king. Though he may imagine it in the minutest
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detail, he is just a commoner.

Daibi Comment In this analogy, ‘commoner’ means just
an ordinary person. Such a man, imagining himself in the
majesty of a king of supreme rank, may exhaust his
imagination in doing so, but it is after all only his ruminating
and he is no better than before.

TOREI 70  If you lust after the majesty of a king or covet the
wealth of a great estate, it would be better to gain them for
yourself; then you can enjoy them!

Daibi Comment  Rather than lusting after the majesty of
another, or reckoning the wealth of another, gain them for
yourself. However, this suggestion by no means implies that
you should actually cherish such vulgar ambitions! (They
are used here only as analogies.)

TOREI7Z1  When you then really start searching, do not think of
a king’s majesty or how to manage the wealth of a great estate;
just face your own house (yourself), your own wealth, and
examine your own majesty; search for these, recognize them,
and go on increasing them within your possibilities.

Daibi Comment Not being one’s own, neither the
majesty of a king, nor the wealth of a great estate, matter;
one need not concern oneself with the possessions of
others! Rather, look inside for your own wealth, your own
majesty. When one’s own house becomes clear, this world
of suffering immediately turns into the Pure Land equipped
with the seven kingly treasures (the golden wheel, ele-
phants, dark swift horses, beautiful pearls, able ministers of
the treasury, beautiful women and loyal generals). Do not
be satisfied with but little gain; search for the genuine
majesty, recognize it and acquire it. Possess yourself of the
countless riches of the Dharma, progressing according to
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your opportunities. The Four Great Vows are the vows of
the Buddhism of the Great Vehicle which is not satisfied
with little gain. So with regard to the teaching schools and
the Zen school, though there are similarities, yet in actual
religious training the two differ considerably.

TOREI72  If you study the Sutra teachings, you easily get stuck
in the traces of the teachings. How then can you slough off your
old body?

Daibi Comment Of course it is possible to become
Buddha by means of studying the Sutra teachings, but these
being fundamentally theoretical and often circumlocutory,
one easily can become stuck in the mire of speculation. The
same applies to somebody who starts in the Zen training.
His own learning and knowledge become a hindrance
rather than a help, and cause a lot of suffering. Therefore just
for a while forget all scholastic attainments, become once
more as innocent as a child, and apply yourself single-
heartedly. However, after attaining Satori, investigate in
depth the wonderful truth of Differentiation, applying it
with familiarity in your everyday life. At that time the
strength of learning and knowledge is of great help. But if at
the start of the training you fall into learning and reasoning,
they will cling to the skin and stick to the bone, and so,
because the heart cannot then turn over, one is not fully
capable of attaining to wonderful Satori. Truly, how then can
you slough off your old body?

TOREI 73 Should a merchant follow the method which
another one had used successfully on some occasion, he would
surely be blinded to his own chance and so lose rather than gain.
There is no set method for making profit; it depends on (skilful)
use of opportunity.
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Daibi Comment A merchant, seeing another profitably
employing a certain method and copying it, is likely to miss
his own opportunity. One must be alert in assessing
opportunities if one engages in business, and must not lose
a valuable opportunity when it occurs. This is particularly so
when dealing with fashionable goods in season; to make
money, the trend of the moment and the prevailing taste
need to be studied, and one needs to be always one step
ahead of current fashions. On a recent visit to Ashikaga, I
visited a textile factory producing woollen materials.
Though it was early November they were just beginning to
put the heavy winter material into store as already out of
season. At the beginning of winter it is too late to start the
production of heavy fabrics. In business, losing an oppor-
tunity is a great loss indeed. Yet there is no fixed method a
merchant may always use to advantage. Actually to make
money he must first and foremost make use of opportunities.

TOREI 74 Should a general inflexibly follow the tactics
successfully employed in a specific battle by another, thus
missing his own opportunity of success, he would lose, rather
than win and distinguish himself. There is no set strategy that
leads to victory, but there is need for skilful use of opportunity.
This does not mean that tactics may be dispensed with; only that
one must not cling inflexibly to their set rules. Thus first of all he
must penetrate to the very heart of the enemy, finding out the
means likely to be adopted, and then as circumstances demand

atthe moment and in the situation, he can move forward or hold
back.

Daibi Comment This second analogy refers to a battle.
Facing the enemy a general worthy of his rank must not
copy the tactics of another general, however distinguished.
A battle is an opportunity. Though the overall strategy may
have been drawn up, locally and depending on how the
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enemy attacks, from moment to moment alterations must be
made. And so, if the general can anticipate the enemy’s
movement, he forestalls him. But if his own movements are
anticipated by the enemy, he is forestalled. To function thus
in response to the moment and the situation is of vital
importance. Truly, how the general reacts to circumstance is
what determines victory or defeat. Yet there is no fixed
pattern for winning a battle, though winning it is the aim.
This does, however, not mean that there is no pattern at all;
the traditional ways of taking up position and of strategy all
follow one pattern or another; but a commander must not
cling inflexibly to any one pattern, rather act in accord with
the situation.

TOREI75  Our patriarchal Zen school does not depend on the
traces of the teachings, but has a special meaning: energy, free
and unobstructed, responding in accord with the situation, that
is what it is about.

Daibi Comment Our Zen school does not conform to
reasoned patterns. Not depending on the traces of the
teachings and having a special meaning refers to the special
transmission outside the teachings. Thus, endeavouring to
assist sentient beings means the energy to respond
according to the situation, to a scholar as befits a scholar, toa
lady as befits a lady. Coming into contact with all sorts of
people, each of whom has a different face, is distinct in a
thousand ways, individual in his thoughts, tastes, in
education and knowledge, there cannot be one method that
applies to all. And though it is easy to say, ‘the energy acts
unobstructed and free in response to the situation’, yet
factually always to act thus is anything but easy. And so in
teaching others we also train ourselves. The Buddhas of the
past, all the patriarchs, old masters and ancient sages, took
great care and trouble over this, and we owe them much
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gratitude for it.

A helpful analogy is (the training of) a doctor. Having
completed his general and specialist studies, he does a
course of clinical training. Yet when he then sets up as a
general practitioner, confronted with diverse diseases and
with patients of varying constitutions and character, it just
does not go from one to ten according to textbook theory, or
even as to his own experience so far. For effective treatment
it is always necessary to face the disease according to the
situation and respond to occurring changes. Thus the
doctor, while meeting and treating his patients, also trains
himself.

TOREI76  If you truly desire the wealth of a great estate, then
return first of all to the great estate of your own heart, and the
inexhaustible treasure store of the Dharma will be naturally
yours.

Daibi Comment  Master Torei here refers to his former
analogy and draws the conclusion. If you want the wealth of
a great estate, then do not vainly covet the wealth of others,
but first of all look at what is nearest to hand. The
inexhaustible treasure store of the Dharma is in your own
heart. Master Rinzai often warned against seeking out-
wardly, and in the Lotus Sutra is the parable of the poor son
of a rich merchant which shows that we are inherently
wealthy.

TOREE77  If you want all the majesty of a king, then first of all
meet the king of your own heart. After all is said and done,
supreme nobility resides in the very body.

Daibi Comment  As above, if you desire all the majesty of
a king, first of all aspire to know the heart-king of your own
house. Once you have seen and become familiar with the
king of your own heart, you will know that this very body is
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originally of peerless majesty.

Therefore in Zen temples in front of the main Buddha
image is a tablet for a reign of ten thousand years of the
Emperor, and on the first and fifteenth of each month a
special service is held for this purpose. Though held for the
Emperor, yet in principle each does reverence to the king of
his own heart. An old master said that as everyone is like a
supreme king, we human beings must at the same time be
both, supreme among living beings and king of the spiritual
realm of the heart.

TOREI78  Informer times some monks of the teaching schools
realized this and consequently joined the Zen school.

Daibi Comment Section 76 laid stress on the direct
pointing of the Zen school. In the past, a number of monks,
after having studied Tendai or Shingon teachings, were still
dissatisfied and subsequently entered the Zen school of
direct pointing and special transmission.

TOREI 79  This is no longer so. Nowadays there is much talk
about the sublime and the profound, or conversely criticism of
the Two Vehicles (Sravaka and Pratyeka), belittling their
authority. The partial, the round, the exoteric and the esoteric
schools contend with each other, yet they have not even
accomplished the confirmation of the Two Vehicles, let alone
that of the Bodhisattva Vehicle. And as for the One Buddha
Vehicle, how could they conceive of it even in their dreams?
What use to them then are the partial, round, exoteric and
esoteric (teachings)?

Daibi Comment Master Torei says that in his time this
was so no longer, and the same applies today (1933). Many
merely study the doctrines of the Sutras and Sastras and are
monks in form only. It is rare indeed for someone to enter
the Zen school out of dissatisfaction with doctrinal studies.
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And not only this, but as to the Buddha-Dharma, is there not
now a tendency for monks to neglect it, while lay people
seek the way and take up serious training? The clergy
concern themselves with hierarchical power struggles and
wash their dirty linen in public rather than studying the
essentials of the scriptures. They even neglect giving talks
on the teaching. As for training under a teacher and
applying themselves, taking the teaching to heart, such
thoughts do not seem to enter their minds.

In Master Torei’s time, too, there was much theoretical
speculation about Buddhism, with profound and subtle
reasoning. The learned scholars attacked the Two Vehicles
of Sravaka and Pratyeka on the grounds that the expedient
means of teaching grew shallow, and that none but the true
Great Vehicle was correct. They rejected the partial schools
as superficial and maintained that only the complete ones
were profound, argued that the esoteric teachings were
nobler than the exoteric ones, and were always at daggers-
drawn with each other. Yet all this, examined with the True
Eye, is but intellectual quibbling based on words, no more
than emotional partisanship of illusory differences. So
Master Torei criticizes this (attitude) sharply because it
prevents the Satori of the Two Vehicles which the disciples
attained in the Buddha’s own time.

Inthe Zen school, before Satori, you cannot even be said
to belong to the Two Vehicles. But people, in particular lay
people, once they have started to meditate and have scented
the merest whiff of a Koan, tend to fancy themselves as
Arhats up in the clouds and, waxing great in their own
esteem, consider themselves high above the world below.
Few have the welfare of others at heart; but with that lacking,
it is unlikely that they have even the authentication of the
Two Vehicles. Not yet having reached that stage, how then
could they enter the realm of a Bodhisattva who lives only to
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benefit others? Surely such is impossible! And as to the One
Buddha Vehicle, how could they conceive it in their
dreams? Yet there they go, arguing about the partial, the
complete, the exoteric and the esoteric — to what purpose?

TOREI80  None of this applies to our patriarchal school, which
surpasses expedient means. When by bitter interviews and
painful training at last the Principle is attained, then the
Buddha-Dharma of the exoteric and the esoteric schools
appears directly before the eyes.

Daibi Comment Master Torei lays special stress on the
fact that our Bodhidharma school does not indulge in such
antics as above. Embodying the essence of the special
transmission outside the teachings, from the very beginning
it surpasses expedient means and words. Having exhausted
and sloughed off words and thinking, it arrives at the state of
understanding before thinking; and for that, Sanzen and
training truly need to be harsh and bitter. But when finally
one dies the Great Death and then comes back to life again,
the Buddha-Dharma of both the exoteric and the esoteric
schools, and the eighty-four thousand Dharma-Gates
(teachings) all appear at once in front of one’s eyes. This is
the distinctive characteristic of the Zen school.

TOREI 81 Looking at the Sutras after having smashed the
many prison gates and broken free, it seems as if they were one’s
own teachings.

Daibi Comment In the Zen school, reaching the state of
Kensho or Satori is not sufficient, for it constitutes but one
aspect of (the Wisdom of) Equality. The purpose of the
training after Satori is to strive for and attain to the
wonderful Principle of the various Differentiations. How-
ever, this does not mean climbing from low to high, or



Concerning the Lineage of Our School 137

progressing from shallow to deep in stages and degrees. For
clarity to get ever more clear, the training after Satori makes
use of the various quaint stories about the Affinity Links of
the old masters (how they reached their insight, i.e. the
various Koans).

An old master said that each case (Koan) is itself the
Dharma-Gate (teaching) of deliverance, and it constitutes
neither a ‘ladder Satori’ nor a ‘slapping-down-the-lid-on-
the-pan Satori’ (a climbing-step-by-step Satori, nor a now-
that-is-enough Satori). So a trainee in our patriarchal
school, even though his insight into True Nature (Kensho)
is clear, must yet completely break through all the prison-
gates of the patriarchs before he can call himself a
descendant of Bodhidharma.

Having arrived there, when he now looks at the
Buddha’s Sutras and the patriarchal records, they are so
familiar and clear that they seem to be one’s own teaching,.
This is because the essential power of teaching reflects and
matches that of the old masters and Sutras.

TOREI82  Only after that may the luxuriant wood of Prajna be
uprooted, the training pole of Bodhi (insight) kicked down, the
fulcrum of Advanced Practice destroyed and the true line of the
Buddha and patriarchs cut off.

Daibi Comment  Only after that (when insight matches
and is at one with the teachings), are Bodhi and Nirvana
truly like tethering posts. Like rooting up a luxuriant wood,
Prajna Wisdom and Satori are utterly broken. Here is the
very training hall of Bodhi, the place of Satori: any place one
feels like settling down in is kicked away for good. So, too, is
the fulcrum that ‘I of all people have got it’, the fulcrum of I
having completed the Advanced Practice, and the fulcrum
that I alone have inherited the true line of Buddha and
patriarchs; all such building material and furnishing of the
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house is thrown out and destroyed. This is truly the realm
into which neither Buddha nor patriarchs can glance.

TOREI83  Attaining the exoteric and the esoteric teachings like
entering a capital in triumph and taking it over — what wild
fancy is this? The Wisdom Body of the Dharmakaya — only
when you reverently do three thousand steps back from it, then
you can attain it.

Daibi Comment But arrived at this place, even to see
one’s own understanding reflected in the teachings of the
exoteric and the esoteric schools is no more than wild fancy.
The teaching vehicles have originally held the Principle of
Dharmakaya as the most wonderful and most profound. In
our Zen school, the first step in training concerns the
Dharmakaya. But with regard to the Principle of the
Dharmakaya, the wisdom of the Sambhogakaya, and the
function of the Nirmanakaya, Torei says that once having
reached there, one cannot draw near it but rather steps,
reverently, far back.



CHAPTER 2

- Faith and Practice

This chapter stresses faith and training. In Zen training, too,
the basic motive power is faith. Here, Master Torei discusses
the relation between faith and training.

TOREI84 The chapter on‘The Appearance of the Tathagata’in
the Kegon Sutra states, ‘Once more, Followers of the Buddha,
there is nowhere the Tathagata’s wisdom does not reach.
Though all sentient beings are endowed with the wisdom of the
Tathagata, they are not aware of it because of vain fancies,
erroneous views, and sticky attachments. If these (obstructions)
drop off, the Buddha wisdom, the natural wisdom, the wisdom
of non-obstruction, appears of itself.’

Daibi Comment The Kegon Sutra, clearly expounding
the enlightenment of Sakyamuni, is also called ‘The
Dharma-Gate of His Own Insight”.

Having awakened, the Buddha remained for twenty-
seven days under the Bodhi tree in the seat of Nirvana and
(it is said that) during that period he preached to seven
assemblies. This is one way of expressing the essence of the
Kegon Sutra. Not being bound by time or place is in effect
everywhere (and everything) in the universe; thus all the
ten thousand things express the teachings of the Kegon
Sutra.

Master Torei quotes from the section ‘The Appearance
of the Tathagata’. Tathagata is Sanskrit for “Thus Come’, one
of the ten appellations of the Buddha. There are two
connotations to Tathagata or ‘Thus Come’. As the fruit
comes from the seed, so on attaining realization, he is “Thus
Come’, pointing at the Tathagata’s Dharmakaya; and ‘Thus
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Come’ into the Three Worlds and kindly teaching, indicates
his Nirmanakaya. This is based on the meaning of the
words; the teachings in the Diamond and Heart Sutras are
more profound, for there it is said, ‘Should anyone say the
Tathagata either comes, or goes, or sits, or lies down — he
does not understand the meaning of my teaching, for the
Tathagata has nowhere to come from, nowhere to go to, and
so is called the Tathagata.” In principle, the Tathagata is
neither coming nor going, yet his great compassion causes
him to appear in the world.

The wisdom of the Tathagata is called the genuine or
true wisdom, Prajna. There is nowhere this wisdom does
not reach; it penetrates (‘in-forms’) the whole universe. This
is meant by ‘all sentient beings are endowed with the
Buddha-Nature’. All living beings are equally equipped
with this wisdom of the Tathagata. What, then, makes the
difference between Buddha and sentient beings? Their vain
fancies, erroneous views and sticky attachments. Vain
fancies are thoughts that lead astray. Erroneous views are
four in kind: of permanence, of joy, of I, and of purity. The
erroneous view of permanence is mistaking impermanence
for permanence; of joy, to mistake suffering for joy; of I, to
mistake I for No-I; of purity, to mistake impurity for purity.
Every ordinary human being has these four erroneous
views, and because of them arise sticky attachments.
Because of vain fancies, erroneous views veer to the
opposite (as above), thus obscuring the Buddha-Nature,
and so the True Nature cannot be seen into. Accordingly,
when the cloud of vain fancies is let go, the clear moon of the
Buddha-Nature appears in all its original fullness and
brilliance; the bright light of the Great Wisdom — the
Buddha Wisdom, the natural wisdom, the wisdom of non-
obstruction — becomes apparent.
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TOREI 85  ‘Followers of the Buddha! Suppose the number of
Sutras is equal to a Great Chiliocosm; if you write down all that
is in a Great Chiliocosm, everything is down to the last
detail.’

Daibi Comment This is meant metaphorically. But
before going into that, a Great Chiliocosm needs to be
explained, and the explanation starts with Mount Sumeru,
the cosmic mountain of Indian mythology. Sakyamuni used
it for his Dharma teachings. Sumeru is a Sanskrit word; the
mountain is compounded of the four precious things, gold,
silver, lapis lazuli and rock crystal, and its height is said to be
3,200,000 ri (some two million kilometres). It is surrounded
by seven concentric rings of mountains of gold, the seven
gold mountains, each divided from the other by a scented
ocean, also numbering seven. Beyond the seven gold
mountains is the great salt ocean, and beyond that are two
concentric rings of iron mountains, a large and a small one.
These two iron mountain circles and the seven gold ones are
together called the nine mountains of Sumeru, and the
seven scented oceans plus the great salt ocean are the eight
seas. Further, in the great salt ocean, stretching from the
seven gold mountains in each of the four directions, are four
continents.

Halfway up Mount Sumeru at the level of sun and moon
are the four heavens (or abodes) of the Four Deva Kings,
one in each direction. Still further up are the thirty-three
heavens of Indra’s suzerainty, with Indra’s personal heaven
and palace in the centre, from which extend — in each of the
four directions — eight heavens, each with its own Deva
King. Counting these — thirty-two plus Indra’s personal
one at the centre — makes up the thirty-three heavens.
Indra’s realm is at the summit of Mount Sumeru. Thus the
realm of the Four Deva Kings and Indra’s realm with its
thirty-three heavens still pertain to the earth; above them
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are four more realms which no longer belong to the earth
and are non-corporeal. These are respectively Mara’s abode,
the Tushita or happy heaven, the heaven in which Devas
delight in transformations, and the heaven where Devas are
dominant over transformation.

All these together then make up six main realms, called
the Six Realms of Desire or Six Devaloka of Desire. Above
these four non-substantial realms are located the even
higher Brahmaloka, which latter are made up of, first, the
Realm of Form divided into eighteen heavens, and above
that the Realm of No-Form or of Formlessness, consisting of
what is called Four Empty Spaces.

In these Three Realms, respectively the Realm of Desire,
the Realm of Form and the Formless Realm, all sentient
beings live, grow old, fall ill and die. So these three Realms
are also called the One World.!

One thousand of such worlds make up a small
Chiliocosm. One thousand small ones make up one
middling Chiliocosm. And one thousand such middling
ones make up one Great Chiliocosm. Thus, a Great
Chiliocosm contains a million Sumeru each with a million
suns and moons. The Kegon Sutra says, ‘When a Buddha
appears, he enlightens the Great Chiliocosm’, for this great,
great expanse is where the Buddha teaches. Master Torei
says that there are as many Sutras as there are worlds in a
Great Chiliocosm, and in them is recorded (written down)
everything that exists in the Great Chiliocosm.

TOREI 86 If you thus record all things within the great Iron
Mountain, it is the same as the great Iron Mountain. If you write
down everything within this great earth, it comes to the sum
total of the great earth itself. If you record everything contained

1 See Section 8 above, and for more details, see Eric Cheetham, Mainstream
Buddhism 1, Buddhist Society, London, 1985.
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in a middling Chiliocosm, it amounts to a middling Chiliocosm,
and if you set down all that is in a small Chiliocosm, it amounts
to a small Chiliocosm.

Daibi Comment So, if on a sheet of paper, you write
down all the details pertaining to the great Iron Mountain,
these constituents will in number be equal to that of the
great Iron Mountain. And, if with but the tip of the brush/
pen is written down the history of the world, east and west,
past and present, the respective areas and periods are one
with the brush stroke. Likewise all the detailed contents of
the great earth, of a middling, and of a small Chiliocosm,
written down fully, add up in number to the great earth, to a
middling and to a small Chiliocosm itself.

TOREI87  Thus, whether the Four Deva Heavens, or the great
Sea, or Mount Sumeru, whether the central palace of the Indra
heavens still on earth, or the four formless Desire heavens
above them, whether the palaces of the Realm of Form or those
of the Realm of No-Form, recording each one of them equates in
number to each one.

Daibi Comment The Four Deva Heavens are the sphere
of the Four Great Kings. The great Sea comprises the eight
seas. Mount Sumeru is the mountain in the centre of a
world. The central palace still on earth is at the summit of
Mount Sumeru where Indra resides. The four non-material
heavens of the Realm of Desire are further up from Indra’s
Heaven, the world of mid-air, with Mara’s domain being one
of the four realms which no longer pertain to earth. Above
these are the palaces of the eighteen heavens of the Realm of
Form, and the palaces of the four heavens of empty space
belonging to the Realm of No-Form. One and all, when
written down and enumerated, total up to the number of
each and all of the real ones.



144

The Inexhaustible Lamp

This is the place to digress and consider the Three
Realms, respectively of Desire, of Form and of No-Form.
Within these Three Realms, the normal man spends his life
and dies, or comes and goes.

The Realm of Desire, with its two types of desire, lust and
greed, extends downwards from the six heavens of Desire
(the four immaterial ones, of the ‘Thirty-three” and of the
‘Four Great Kings’), through the four great continents of the
human realm in the middle, to the hells of incessant
suffering down below. Above the Realm of Desire, away
from lust and greed, is the Realm of Form, of physical
expanse, visible substance. It is the abode of beings who no
longer feel the two passions of lust and greed. All matter,
whether of body or palace, is very special and exquisite.
Further up, the Realm of No-Form is void of matter, of either
body or palace; it is the realm of the wisdom of the heart
only, as it dwells in deep and wonderful Zen absorption.

The above explanation of the Three Realms is not just
empty imagination; if each of you ponders this in your own
heart, then it becomes very clear.

TOREI 88 Though this great Sutra (the Kegon) is said to
enumerate everything in a Great Chiliocosm, yet, verily, it exists
(also) in one mote of dust. And what applies to one mote of dust
applies to all dust particles.

Daibi Comment So though this great (Kegon) Sutra is
said to enumerate everything in a Great Chiliocosm, it is
also said to be contained in a mote of dust — or in a strand of
hair. One particle of dust means one instant of thought in
the human mind. This is the essence of the Kegon teaching.
But while indulging in judgements of large and small, of
wide and narrow, you cannot have faith in it. Once you have
faith in it, it is easy to understand what Master Hakuin
means by taking out Mount Fuji from a pill-box, or walking
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inside a tea cup. And as what applies to one particle of dust
applies to all dust particles, so likewise as one instant of
thought of one sentient being contains the whole of the
Kegon Sutra, the same applies to each instant of thought of
all sentient beings. It is like the complexity and inter-
penetration of the reflections from Indra’s net. (One room in
Indra’s palace is hung with interconnected layers of net, and
on each mesh intersection is hung a crystal. The crystals
reflect one another, and the reflections themselves are again
reflected, and so reflecting, accompanying each other, all in
one and one in all, endlessly.)

TOREI 89  Once there was a man who had clear wisdom and its
unobstructed function, the Heavenly Eye (Single Eye). He saw
that this Sutra (the Kegon Sutra) was contained in a speck of
dust, but thus contained was of little use to sentient beings.
Pondering this, he decided, ‘With the strength of my devotion I
will crack open this particle of dust and extract the Sutra so that
it may benefit all sentient beings.” Devising skilful means to do
so, he split the mote of dust, extracted the Sutra, and made it
available for the benefit of all sentient beings.

Now what applies to one particle of dust, applies to all dust
particles — indeed, it applies to everything.

Daibi Comment ’‘Once there was a man’ means a man
with true aspiration to follow the Way. This does not
necessarily refer to the time of the Buddha; such a man may
exist now, too. Everyone is from the beginning endowed
with clear wisdom and with the purity of the Heavenly Eye,
but whether he opens this Eye or not depends on the
sincerity of his aspiration. And the Sutra contained in a
particle of dust? To find that out one needs to undergo
Sanzen study (study under a master).

So, seeing that even this great Sutra was of no use to
anybody while hidden within a mote of dust, in his very
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heart the man gave rise to the irreversible aspiration, ‘With
the strength of my devotion derived from practice, I will
crack open this speck of dust — which is also an instant of
thought — so that this great Sutra may become known and
benefit all sentient beings.” Having thus vowed, he devised
skilful means, such as giving oneself into the Samadhi of
‘MU’ or of the ‘Single Hand’ as if one’s very life depended
upon it. Besides these, there are no other skilful means.
Truly, in following the Way there is no bargaining. One just
has to break one’s bones and give oneself into the training as
if one’s life depended upon it. ‘What applies to one speck of
dust, applies to all dust particles,” indeed ‘it applies to
everything’. This means that just like this man, so all sentient
beings, if each for himself cracks open a speck of dust and
each for himself gets to know this great Sutra, then the
benefit will be so tremendous that the true realm of the
Buddha will at once come into being. By this analogy Torei
points at the essence of the Dharma.

TOREI 90 Followers of the Buddha! The wisdom of the
Tathagata is also like this — it is free, unhindered, and of benefit
to all sentient beings. It is contained in their very bodies. But
alas, since they foolishly indulge in vain fancies and clinging
attachments, they are not aware of it, cannot realize it and thus
cannot reap the benefit of it.

Daibi Comment  ‘The wisdom of the Tathagata is also like
this” — as this great Sutra is contained in a particle of dust, so
all sentient beings are endowed with and contain the
wisdom of the Tathagata. This is true, but alas, because of
foolishness (delusion), they indulge in vain fancies and
sticky attachments, and so are not aware of it. Thus they
stray from the Way and cannot reap the benefit of the
wisdom of the Tathagata inherent in them. (Ed: The import
is the analogy that sentient beings are like specks of dust,
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containing the wisdom inside, and are in need of being
cracked open: so for us, an instant of thought needs to be
cracked open — the Sixth Patriarch’s ‘Before thinking of
good or bad, what, at that moment, is your True Face?’)

TOREI 91 With his wisdom eye of unobstructed purity the
Tathagata saw all sentient beings in all the Dharma-Realms and
exclaimed, ‘How wondrous, how wondrous, all sentient beings
are inherently endowed with the wisdom and virtue of the
Tathagata. Yet due to foolishness they go astray, do neither
know nor see. I truly shall teach the Great Way, and so for ever
deliver them from vain fancies and sticky attachments; and as
the wisdom is in their own bodies, I shall cause them to see that
the vast wisdom of the Tathagata is not different from
Buddha.’

Daibi Comment  (Unkan Daibi points out another reading
of the last part of the above quotation from Torei’s text,
which is written in Chinese. ‘In the Japanese reading, the
meaning is not quite clear. Another reading would be, “I
truly teach the Great Way and in so doing for ever deliver
sentient beings from vain fancies and sticky attachments,
thus inducing them to see the Tathagata’s wisdom in their
own bodies, and so make them realize that they are not
different from Buddha”.’)

‘How wondrous, how wondrous, all sentient beings are
inherently endowed with the wisdom and virtue of the
Tathagata.” This is what Sakyamuni uttered on Awakening,
and it may also be expressed by, ‘Having attained the Way,
Buddha sees the Dharma-Realm.” Having attained the Way,
fully realized it, he sees with the Tathagata’s wisdom eye, the
pure wisdom eye without any obstruction, which sees that
all sentient beings in the Dharma-Realms inherently have
the wisdom and virtue of the Buddha. However, sentient
beings are ignorant of this because each one has foolishly
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gone astray. It should not be; so ‘I shall truly teach the Great
Way, and deliver them for ever from vain fancies and sticky
attachments, enabling each one in his own body to become
aware of the vast wisdom of the Tathagata with which he
was endowed from the beginning, and thus become
Buddha.” This was Sakyamuni’s first utterance and aspira-
tion on Awakening, when he had become Buddha.

TOREI 92 By making sentient beings follow the Great Way,
they get delivered of vain fancies. Once freed of these, the
authentication of the vast wisdom of the Tathagata is entered,
and so all sentient beings are benefitted and gladdened.’

Daibi Comment The above proclamation and aspiration
of the Buddha is quoted from the Kegon Sutra.

Below, Master Torei gives a detailed exposition of faith,
and then explains the vows. Faith in the heart and the vows
for practice give life to Buddhism, no matter of what
school.

On Faith

Faith is the first requirement, and with it the vows are taken.
Faith is the life-spring of all religions, not of Buddhism
alone. In the teachings of religion, the first outright demand
is to have faith in God, or faith in Buddha. But if demanded
thus categorically, people get bewildered and fail to
understand. Perhaps they have never bothered about
religion, neither seen nor known God, or Buddha, and so
wonder what they are meant to have faith in, and in what
way.

As to that, the Pure Land school and Christianity have a
seeming advantage because their object of faith is clear. But
our Zen school has no such object of faith; so when teaching
‘faith in the heart’ and demanding that when training, we
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must indeed have the Great Root of Faith, we need to make
quite clear what faith is. Thus our gratitude goes to Master
Torei for the following detailed exposition on faith.

Faith is like a compass on a foggy sea, the magnetic
needle that points the direction. Master Torei’s heart was
brim-full of it. And as he is talking from his heart, so we must
listen with our heart.

TOREI 93 The Sutra of Complete Enlightenment states,
‘Virtuous Ones, all sentient beings testify full enlightenment.
One finds a teacher, and depending on the affinity links with
his Dharma teaching, one trains, and learns at the same time, in
the sudden or the gradual way. Thus entering the path of correct
training for the Tathagata’s full enlightenment, whether the root
be small or great, all will reap the Buddha fruit.’

Daibi Comment The complete title of this part of the
Sutra collection is Dai-Hoto-Engaku-Ryogi-Kyo (Great
Universal Complete Enlightenment Sutra of the Developed
Mahayana). These Sutras are classified as of seven types,
under the three headings of Man, Dharma and Parables,
three singles and three doubles and one complete type. So
from the title ‘Great Universal’ (this Sutra) is from the
Parables-Section; from ‘Complete Enlightenment’ it is
classified as a Dharma-Parable, hence belongs to one of the
three doubles. Full enlightenment means being complete.
Sutra is a Sanskrit word which was rendered in Chinese by
two characters meaning ‘conforming to the Law’, hence in
conformity with both principle and energy. Sutra of the
Developed Mahayana is self-explanatory.

In this Sutra Sakyamuni says, ‘Virtuous Ones, all
sentient beings testify full enlightenment.” All sentient
beings dwell within Ten Realms. These range from the
miserable realms below to the Buddha realm above: hells,
hungry ghosts, animals, fighting demons, men, heavenly
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beings, Sravakas, Pratyeka-Buddhas, Bodhisattvas and
Buddhas. A Buddha, too, is a sentient being; and Sakyamuni
who became Buddha was a sentient being. All these testify
complete enlightenment. But how? Just now, teaching like
this, or listening like this, these are ‘the very body showing
full insight’. Thus all sentient beings testify/express original
full insight in the very body. As for those who do not
understand this, they need to find a teacher and train under
him.

To have affinity links with the teacher and his Dharma
teaching is very important. Affinity in this sense is derived
from the meaning that the great earth brings forth things in
abundance, according to predominant causes and pre-
dispositions. Thus one trains and learns at the same time in
both the sudden and the gradual way. As one proceeds in
the training, the differentiation between the sudden and the
gradual energy arises of itself, as well as the differentiation
between the profound and the shallow, the familiar and the
unfamiliar. However, these differentiations are in the
individual, not in the Dharma. If the trainee can find this
Way of correct training for the Tathagata’s peerless enlight-
enment, and enter it, he is fortunate indeed. Of course, the
Way that Sakyamuni himself walked is the right Way, and is
also the most conducive. On entering it, it is essential to
postpone scholarly and intellectual study and first of all gain
insight into one’s own heart ground. Sakyamuni himself
first sought outwardly, sharpening his intellect and pur-
suing reason, but was not satisfied and finally endeavoured
to shine the light inward and thus attained to the peerless
genuine insight. This is the one and only Way of correct
training. If trainees would only tread this Way, then,
whether their root energy (capability) be great or small, all
will reap the Buddha fruit.

To make this point, Torei quoted from the Engaku Sutra
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(above) that, irrespective of their root energies, all will reap
the fruit and attain Buddhahood and deliverance.

TOREI 94 If you wish to perfect this Way, you must have the
Great Root of Faith. What is this Root of Faith? To believe in:
fundamentally being endowed with the heart nature and the
immeasurable wisdom of all the Buddhas; that there are neither
great nor small roots, neither sharp nor dull energy, but that all
who train will attain the Way. That depending on the ripening
strength of meditation, various stages are experienced, but
mistaking them for entering confirmation leads to falling into
the Two Vehicles or Other (Non-Buddhist) Ways. That when
the time comes and the efforts suffice, the Buddha-Nature will
suddenly appear, and that without having recourse to intellection
or discriminations, you will just know. But even when the
Buddha-Nature suddenly appears, unless shown to the master,
the heavy barrier is not passed. Yet, having passed through the
heavy barrier and penetrated to the essence of our school, in our
school there is still the matter (further stage) of Advanced
Practice which demands a special life. That even on having
attained the matter of Advanced Practice, strength and function
differ from person to person because of their karmic traces,
which is very subtle indeed. So having faith in the One Matter
inherited from the master, it truly stands to reason that the task
of succeeding to and continuing the correct line cannot be
shouldered alone. Next, to have faith in this, one needs to look at
the place where one’s own feet stand and to cultivate the Way of
our Dharma from life to life. Finally, one needs to have faith in
the Advanced Practice as being essential, thus passing on the
Dharma to the future and taking care that it does not become
extinct. That is the Great Root of Faith.

Daibi Comment Should you wish to walk this path of
right practice and attain to the Buddha’s Way, the Great Root
of Faith is all-important. The Treatise on Attaining Wisdom
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(Chido-ron) says, “The ocean of the Buddha-Dharma can be
entered only by faith.” This faith is basic. With regard to this
faith, an old master laid down three essentials for training: a
Great Root of Faith, a Great Ball of Doubt and Great
Passionate Determination; of these three, the Great Root of
Faith is foremost. From faith, doubt arises, and in order to
dispel this doubt, great passionate determination is necessary.
Thus Master Torei treats faith in great detail.

Some religious denominations point out to us that we
have gone astray and fallen into sin, and this way of
converting people is well enough. But our Zen school is
based on the faith that all sentient beings are originally
Buddha (have the Buddha-Nature), and so we believe that
we ordinary beings too are fully endowed with the True
Nature of all the Buddhas, and thus also with the wisdom of
all the Buddhas. This is the first article of our faith.

Secondly we believe that by having faith in this and by
practising it, all those entering the training with their feet on
solid ground, will surely attain the Way of the Buddha,
regardless of whether their root energy (capability) be great
or small, sharp or dull; all will attain their heart’s longing.

Thirdly we believe that as we settle into the training, and
work hard at Zazen, then depending on the maturing of the
Zazen strength, various stages are experienced (and passed
through), such as the state of purity, and various others
which are in themselves praiseworthy, but have nothing to
do with genuine insight (Satori). If you mistake any of them
for entering confirmation, then even a Mahayana trainee
will regrettably relapse to the position of the Two Vehicles of
Sravaka and Pratyeka-Buddha, or even deteriorate into a
follower of Other Ways.

Fourthly we believe that when the time is ripe and the
training bears fruit, the Buddha-Nature will appear suddenly.
For this to happen, intellect and discriminating judgement
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are of no use at all. As stated in the Nirvana Sutra, ‘If you
want to know the meaning of the Buddha-Nature, see to
time and affinity links’. Until these are ripe, we must break
our bones in the training.

Therefore, the fifth point we have faith in is that even
though the Buddha-Nature appears and genuine insight
(Satori) is attained, this cannot be judged by oneself. You
have to go to the master’s interview room again and again
until it is authenticated and confirmation is given. An old
master says that self-attested Satori is of the nature of Other
Ways. Further, on no account must one be satisfied with
only seeing into the True Nature, but must strive on to attain
the wonderful Principle of Differentiation, walking straight
through the heavy chain-locked barrier-gate of Advanced
Practice. Examples of this are Koans such as ‘Sozan’s
Memorial Tower’, ‘The Buffalo Through the Window’,
‘Nansen'’s Death’, or “Tokusan’s Begging’. Unless you can
pass through, the strength nurtured by the training is
inadequate and you will end your life in vain. We need to
have real faith in this.

The sixth point of faith is that though you have passed
through the heavy barrier and penetrated to the essence of
our school, in this our school there is still the further matter
of. yet more practice, not transmitted by Buddha or
patriarchs; such are the affinity links (Koans) with Hyakujo’s
‘One More Sanzen’, Rinzai’s ‘Breaking the Summer Retreat’,
and Hakuun's ‘Not Yet There’. We truly believe that with the
last phrase (Koan) we arrive at the prison gate, and, gone
through, there is a special life.

The seventh point of faith is that even if all this has been
attained, and you tread the path of practice all your life,
whether you succeed in inheriting ‘Right Awareness’ or not,
there will be differences with regard to the expression of the
great energy and the great function.
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The eighth point to believe is that the most important
matter is transmission — from the teacher to the heir and
handing on into the future. Like pouring water from one
vessel into another, two hearts must match so that the
essence of our school may be handed on correctly. Nowise
must the transmission be doubtful, nor may one assume the
right to transmit by oneself. Master Torei’s line goes back to
Sakyamuni. From him through Kasyapa and Ananda to
Bodhidharma are twenty-eight Indian generations. Then in
China with Bodhidharma as the first patriarch, through the
Sixth Patriarch and Master Rinzai to Master Kido, all
correctly passing on the Dharma. From there, in Japan
through the National Teacher Daio to Torei are seventeen
generations. Thus from Sakyamuni to Torei the Dharma was
passed on through seventy-five generations, the Dharma
line of correct transmission being known. All the masters of
the school can clearly trace their Dharma transmission
through the whole line. It is essential to venerate the correct
transmission of the Dharma and so requite one’s gratitude
to the teacher.

The ninth article of faith is to believe that the place of
training is where one’s own feet stand, and not to stray away
from it. And that the cultivation of the Way, i.e. the one
Dharma of the cultivation of the holy womb, needs
undeterred continuation in walking the Way, from life to
life, world to world.

The tenth point is to believe that the whip for this
unflagging continuation is the Four Great Vows. Thus,
holding up high the matter of Advanced Practice, responding
to things according to the energy, by gaining one or even
half a seedling for the patriarchal school, the Zen Way is
spread and the Buddha-Dharma passed on to the future,
and prevented from becoming extinct. Truly, the Great
Matter of transmitting the Dharma and assisting sentient
beings is the task of a follower of the Mahayana.
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TOREI95 Now the Great Vows may be taken with Great Faith
in the heart and with determined resolution.

We vow never to give up though we may not come to see
very deeply into our True Nature. We vow not even to think of
giving up though we may sink into eternal suffering. We vow to
enter the miserable realms rather than embrace some erroneous
teachings, nor will we take stages (in the training) as final, thus
falling into the views of the Two Vehicles or Other Ways. We
vow that once we have seen into the True Nature, we will ever
follow the Bodhisattva Way. We vow that we will not cease until
every single word of Buddha and patriarchs has become clear.
We vow not to stop unless we have penetrated the matter of
Advanced Practice. We vow not to give up until we have
become equal to Buddha and patriarchs in strength and
function. We vow not unwittingly to give rise to meanness of
heart and so become a disgrace to the school. We vow not
secretly to harbour in the heart emotional attachments, thus
becoming unfaithful to the Dharma. We vow to bring forth one
or two genuine seedlings to inherit our school, and that, while
living in the world, we will continue to train in the Bodhisattva
Way to requite our gratitude to Buddha and patriarchs from life
to life, from world to world, and that we shall continue until all
sentient beings are awakened.

Daibi Comment  Having cultivated firm belief in the ten
articles of Faith (see Section 94), now the Great Vows (also
Section 126) become essential. These are:

1. Truly to dedicate oneself, and to vow right at the outset
of the training not to give up under any circumstances until
the important matter of ‘seeing into the True Nature’
(Kensho) is clear.

2. We vow that once thus determined and having started,
we would rather undergo eternal suffering than allow even
a moment of flagging.

3. We vow that even should we fall into the miserable
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realms in the course of our training, our faith will not be
shaken and that we shall never accept erroneous teachings.
Shinran (founder of the second branch of the Pure Land
school in Japan, his teacher Honen being founder of the
other, older branch) said, ‘Even if I had been misled by
Honen, and by Repeating the Name (Nembutsu) would fall
into hell, I should never regret it.” This is Great Faith in the
heart, which arose from Repeating the Name. And Nichiren
(founder of the only school that originated in Japan), when
about to be beheaded by a general at Ryunoguchi, said, ‘1
have always wanted to give up my life for the Lotus Sutra’,
and was calm and composed. The strength to act like that
derives from the Great Vows and the Great Root of Faith. So
the Zen trainee vows that he will not receive erroneous
teachings from the outside, and inside he will not (mis-
takenly) acknowledge any of the various states (experiences)
as a confirmation of Satori, thus falling back to the level of
the still somewhat I-biased Two Vehicles or the views of
Outsiders who seek a way outside the heart and follow
Other Ways.

4. We vow that should we be fortunate enough to attain to
the strength of seeing into the True Nature and penetrate
into Satori, we will not settle on this our own advantage
only, but rather determine to go the Bodhisattva Way which,
ascending, aspires towards full enlightenment and, descend-
ing, benefits other sentient beings.

5. We vow not to remain unclear about any of the sayings
of Buddha and patriarchs, or of the seventeen hundred
Koan cases, the approximately five thousand and forty
volumes of Sutras, the eighty-four thousand Dharma-Gates,
or the innumerable wonderful meanings. ‘The Dharma-
Gates are manifold; I vow to learn them all.’

6. We vow to undertake the matter of Advanced Practice
and not to cease from it until we inherit the essence of our
school which was not transmitted by Buddha or pafriarchs.
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7. We vow not to give up until we have attained to the full
use of great energy and great function equal to that of
Buddha and patriarchs.

8. We vow not to disgrace the school by being mean at
heart.

9. We vow to cease from all inconstancy of heart; that is,
we vow to forge a heart faithful to the Dharma only, and
only bent on benefitting sentient beings, thus a heart that
does not get swamped by attachment and aversion when it
comes in contact with all kinds of circumstances. The
National Teacher Bukko who in the early days came from
China and founded the Engaku-ji monastery in Kamakura,
said trenchantly, ‘I'd rather starve in this country than
intentionally use the Buddha-Dharma to ginger up emo-
tional feelings for giving people an uplift.”

10. The final vow is to bring forth one or two genuine and
true Dharma heirs. Actually, one or even half a one is all
right. Such a seedling of the patriarchal gate must possess
the claws and fangs of the one true Dharma Cave and the
spiritual talisman to take away life; then he is made heir to
the Great Dharma and to the way of our school. With that,
the debt of gratitude to Buddha and patriarchs has been
requited. But furthermore, so as to accomplish the Great
Vow of benefitting sentient beings, we undertake to
continue on the Bodhisattva Way not only in this life, but life
after life, and world after world, until the deliverance of all is
realized.

TOREI9%  Having thustaken the Great Vows, now you take the
very Vow of all the Buddhas as your own, and you also make the
aim of the patriarchs’ practice your own. Recall the usual and
special vows by reciting them daily and always bear them in
mind.

Daibi Comment After having taken these Ten Great
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Vows (as in Section 95), now you make the Vow (Aspiration)
of all the Buddhas and the aim of the patriarchs’ practice
your own too. The Vow of all the Buddhas and patriarchs is
voiced by the Four Great Vows. Special vows are individual,
and are undertaken additionally, such as the forty-eight
vows of the Bodhisattvas Kannon (Avalokitesvara) and
Fugen (Samantabhadra), or the twenty-eight vows of the
Bodhisattva Jizo (Ksitigarbha). Torei suggests that it does
not matter whether the vows are the usual or special ones,
but they must be taken voluntarily, and you must have deep
faith in them day and night, reciting them devotedly and
reflecting on them, wanting to realize them and to put them
into practice.

TOREI 97  As the Wheel of Air upholds the earth, so the Four
Great Vows are the Wheel that upholds the Buddha-Realm.

Daibi Comment In ancient Indian mythology, the earth
has Mount Sumeru as pivot and is carried on five wheels or
disks formed respectively of fire, water, earth, metal and air.
The Wheel of Air is the lowest and thus forms the base that
securely carries the whole earth. Torei compares the Great
Vows to this Wheel of Air, and says the Buddha-Realm is
supported by the wheel of the Great Vows as is the earth by
the Wheel of Air. (Ed: ‘Great Vow’ is akin to 'Great
Aspiration”.)

TOREI98  Or again, as a boat sails before a fair wind, so on the
ocean of the Dharma-Nature cruises the Prajna boat. But for the
wisdom wind of the Great Vow, the boat could not sail.

Daibi Comment  As a fair wind speeds along a boat, so if
we want to cross the ocean of the Dharma-Nature, we make
Prajna our boat; nothing can move this boat but the wisdom
wind of the Great Vow.
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TOREI 99  But if your Vow (Aspiration) is not strong enough,
you will get stuck in the middle of the Three Vehicles, or fall into
the views of Other Ways, thus failing to attain to the depth and
source of Buddhas and patriarchs.

Daibi Comment Having set out on your voyage, if you
fail to reach the other shore and cannot attain to the depth
and source and profundity of Buddhas and patriarchs, it is
because you get stuck half way through, in the middle of the
Three Vehicles (of Sravaka, Pratyeka-Buddha and Bodhi-
sattva), or fall into the views of the differently oriented
Other Ways. The cause for all this is the weakness of the Vow
(Aspiration).

TOREI 100 The Kegon Goron (a commentary on the Kegon
Sutra) says, ‘With the first arising of the heart, the teachings of
all the Buddhas are wholly encompassed and completed, and
this is called riding on the vehicle of all wisdom. But if the
practice of the vows of compassion and wisdom differs even a
hair’s breadth from that of the Buddha, faith cannot arise in the
heart. How then could you reside where the Buddha resides?’

Daibi Comment The Kegon Goron is a collection of
treatises written by scholars of the Kegon Sutra. There are
forty fascicles of the Kegon Goron, and also four fascicles of
The Treatise on Overcoming Doubt by the Elder Ri Tsugen
of the Tang dynasty. It is said that later a monk from Binetsu
called Shinei commented on it, producing one hundred and
twenty fascicles which the monk Keiken, also from Binetsu,
rearranged and called the Kegon Goron. Master Torei
quotes from it. ‘With the first arising of the heart’ means
being first moved to start the training. At first being moved
to start, the teaching of all the Buddhas, that is of compassion
and wisdom, are already brought to completion. To the
beginner this sounds quite impossible. Yet it is said in the
Kegon Sutra, ‘With the first step one attains right under-
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standing.” According to the Sudden School of the Complete
Great Vehicle, right understanding is attained at the first
step of training, and it is therefore not extraordinary if it is
stated that with it both compassion and wisdom are brought
to completion. From the beginning, all the Buddhas have
assisted sentient beings in riding in the vehicle moved by
the vows of compassion and wisdom. This is riding in the
vehicle of all wisdom or attaining the wisdom of the
Buddhas. However, it is also said that if the essential
compassion and wisdom differ only a hair’s breadth from
that of the Buddha, then faith in the heart is unattainable,
and it is not even possible to reside where the Buddha
resides. Attaining faith in the heart is benefitting oneself; but
residing where the Buddha resides is benefitting others, and
that is putting into practice the vows of compassion and
wisdom. It is stated in the Daichidoron (a Maha-Prajna-
Paramita Sastra attributed to Nagarjuna), ‘With the eyes of
wisdom and the legs of practice one arrives at the pond of
pure, cool water.”

TOREI 101 It is also stated that ‘If the vows differ but a hair’s
breadth from the Tathagata’s vows to practise the compassion
and wisdom of the Dharmakaya, it cannot be called the heart of
one who entered the Bodhisattva Path!’

Daibi Comment Master Torei quotes again from the
Kegon Goron. The Dharmakaya is the true body or essence
of all the Buddhas. According to the vows, to put into
practice what the Tathagata taught means alleviating the
suffering of sentient beings and bestowing happiness.
Therefore, if the resolution of the vows differs but a hair’s
breadth from that of the Buddha, then such a heart cannot be
called that of one who has entered the Bodhisattva Path.

TOREI 102  Please, learned practisers, arouse aspiration in the
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heart. Though not yet trained, those who have aroused Great
Faith have produced a rich paddy-field which will give rise to
good affinity links for the future.

Daibi Comment  As said in the Kegon Goron, those who
practise the Way must have Great Faith in the heart, and
bear in the heart the Great Vows (aspiration) to assist
sentient beings. Even just having such a heart is enough.
Though not yet trained, but having fostered in the heart the
yearning to walk the Way will result in happiness. However,
this happiness is not the worldly happiness of the un-
enlightened, for it produces a rich paddy-field which
benefits all sentient beings impartially, and which yields
affinity links which bring happiness not only in this life but
also for the distant future.

TOREI 103  And what if you start to train and do your best to
walk the Way?

Daibi Comment If even Great Faith arising in the heart is
sufficient, the propitious affinity links become great indeed
when actually entering the training, and when after bone-
breaking effort the Way gets clear.

TOREI104  For this reason, the right way of training is founded
on the vows. When the strength of the vows of aspiration is
really deep, neither heavenly beings nor Other Ways can
deflect. But when strength is lacking in the vows, many
hindrances and difficulties are encountered.

Daibi Comment For walking the way of right training,
the aspiration of the heart is fundamental. I still remember
my late Master’s stress on, ‘The aspiration of the heart, the
vow in the heart.” However simple otherwise, if only the
vow is firmly established in his heart, such a one may be
called a true ‘leaver of home’. A layman, too, if he seeks to
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follow the Way, must have his heart firmly established in the
vow; if he hesitates at the first difficulty, he had better not
start. In worldly affairs, too, an irresolute man’s actions are
weak and waver, and which ever way he chooses, he is
unlikely to succeed. So, the heart must be firmly grounded
in the vow. Then, along the right way of training the true,
intrinsic nature appears and the Great Vow of assisting all
beings becomes effective.

If the resolution in the heart is firm, no temptations of
either the external world or of any heavenly spirit can
deflect; but when the vow in the heart is weak, many
obstacles and difficulties will rear up.

TOREI 105 The strength of the vow is founded on Great
Compassion. Those who seek from selfish motives only attain to
a shallow insight.

Daibi Comment  Ultimately, the strength of the vow
comes from Great Compassion. This is fundamental to
Mahayana; and those who seek from selfish motives only
attain to shallow insight.

TOREI 106 A merchant, for example, striving for his own
security, will be satisfied with but small profit, and be proud of
it. But he who wants to give everything cannot be satisfied with
small gains.

Daibi Comment  As an analogy, a merchant intent on his
own security only, looking only to his own success and
prosperity, is pleased and satisfied after having gathered a
little. But if one cherishes a great ideal for the sake of the
world and humanity, one cannot be content with but small
gain and profit.

TOREI107 Forthis reason, the first of the Four Great Vows is to
assist sentient beings. To see into one’s True Nature, to cut off
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the root of the afflicting passions, to learn all the Dharma-Gates
(teachings), to practise the way of the Bodhisattva and fully to
ripen Compassion and Wisdom — this is the Buddha’s Way.
Truly, truly, Great Compassion is the origin and foundation of
becoming Buddha.

Daibi Comment  Thus of the Four Great Vows, assisting
sentient beings comes first. Nor is this just a monkish task,
for in a wider sense it may be understood as helping
everybody — or indeed everything — to the place or
function natural to each, such as assisting a sheet of paper or
a piece of thread so that they may fulfil their function and
thus ‘live’. To bring the meaning of the Four Great Vows
closer to people nowadays, this monk (Daibi) once
paraphrased them as:

1. With deep reverence I vow that I will assist all beings,
men and creatures, so as to enable them to attain to what is
naturally theirs, thus helping them to fulfil their lives.

2. Torealize such a great ideal, I need first to become free
from wild fancies and sticky attachments, and attain to
genuine freedom and peace of heart. Together with others, I
vow to pursue this.

3. I vow to devote myself to the realization of this great
ideal by training in knowledge and learning.

4.1vow always to let right thought and right faith prevail.
Cultivating one’s nature and improving one’s character, and
by that coming to the true realization of universal truth — to
the realization of this great ideal I vow to dedicate
myself.

Master Torei very clearly states the essential. Of the Four
Great Vows, the first one is to assist sentient beings. This
means to walk the Bodhisattva Way of benefitting others,
and so to contribute to the glory and purity of the Buddha
lands. But for that it is essential first to see into the True
Nature and cut off the root of the afflicting passions which
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can be done only by attaining to the One Matter of seeing
into the True Nature, and so penetrating into the equality of
the Dharmakaya. Having thus clarified the origin, then the
Training after Satori continues to clarify the wisdom of
differentiation; this is learning all the Dharma-Gates.
Finally, to engage in the various Bodhisattva practices is
called the Way of the Buddha. ‘Compassion” downwards
assists all sentient beings, ‘Wisdom’ strives upwards
towards full enlightenment and as that benefits oneself too.
Or, to perfect both Compassion and Wisdom means to be
provided with the wisdom of deliverance and the wisdom of
skilful means, and so to become capable of assisting sentient
beings. As mentioned above, the foundation for attaining
the Buddha’s Way is indeed the great strength deriving from
Compassion.

TOREI108  When closely observing sentient beings, it appears
that they always throw away the origin and chase after end-
states; thus, much attached to all kinds of Karma-producing
activities, dying here and being born there, they revolve
through the various stages of the Wheel of Becoming.

Daibi Comment  Closely observing sentient beings means
that if one really considers sentient beings, one sees that
they go astray again and again. And how do they go astray?
They throw away the origin so as to chase after end-states
and are deeply attached to all kinds of Karma-producing
activities. They do not know that Buddhas and sentient
beings are all originally endowed with the same Buddha-
Nature. Refusing this and craving that, they pursue
erroneous paths and so rush about in vain, producing a
fearful amount of Karma with body, speech and thought.
Clinging to attachments, they cannot get free, but are ever
again dragged through birth and death by the power of
Karma. Dying here and being born there, they revolve



Faith and Practice 165

through the miserable states of hells, hungry ghosts and
animals.

TOREI 109  The Five Signs of Decay of heavenly beings, the
Eight Hardships of men, the states of hungry ghosts and of
animals, and the excruciating pains of the hells — just try with
all your might to imagine these and feel them in your own
heart.

Daibi Comment It is said that the heavenly state is a
happy one, better than that of humans. But it is also subject
to the Five Decays: flower garlands on the head begin to
wither, sweat collects under the arm-pits, garments take on
grime, the body begins to get dirty and to smell, and so the
happy state declines. The Eight Hardships of men are also
called the Eight Sufferings; they are birth, old age, illness,
death, suffering caused by clinging to the Five Skandhas
(Aggregates), suffering from not having what one wants,
suffering from having what one dislikes, and suffering
caused by having to part from what one likes. But if in one’s
heart one compares that with the suffering of sentient
beings fallen to the very bottom, that of the hungry ghosts,
animals and in the hells, one cannot but feel Great
Compassion.

TOREI 110  Again, life after life, all sentient beings become
fathers and mothers, are brothers and sisters, world after world.
Considering this today, what a great debt of love we owe to each
other! Reflecting on this, Great Compassion is bound to arise in
the heart.

Daibi Comment  All sentient beings, life after life, and
world after world, revolve on the Wheel of Birth and Death.
They become fathers and mothers, brothers and sisters to
each other. This is what Sakyamuni saw with the Eye that
encompasses the Three Worlds. It is quite impossible to
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know how many lives of deep indebtedness and love bind
one sentient being to another. When one reflects that this
indebtedness and love is identical to that we owe to our
present father and mother, brothers and sisters, Great
Compassion arises in the heart. Master Torei emphatically
enjoins us to let this Great Compassion well up in our own
heart.

TOREI 111  The Kegon Sutra says, “Those who seek to further
the happiness of sentient beings also further the happiness of all
the Tathagatas. Therefore all the Buddhas and Tathagatas regard

the

Heart of Great Compassion as the essence. Great Com-

passion arises towards sentient beings; depending on this Great
Compassion the heart of enlightenment arises; and depending
on the enlightened heart, true insight becomes perfected.’

Daibi Comment To stress the inseverable connection
between sentient beings and Tathagatas, Master Torei
quotes from a section of the Kegon Sutra which illustrates
the heart of Great Compassion, describing how the
Bodhisattva Samantabhadra’s compassion resulted from
this vow. (There it is stated that) sentient beings, deluded
and gone astray, are regarded as children, with the
enlightened Tathagatas as parents. Their relationship being
that of parent to child, if the child is happy, the parent is also
happy.

Thus the true form of all Buddhas and Tathagatas is just
this heart of Great Compassion. Seeing sentient beings,
their children, sink in the sea of suffering and delusion, they
cannot just look on; rather, Great Compassion wells up in
the heart and the Great Vow to help and further them is the
natural consequence. This selfless heart is the Bodhisattva
heart, source and cause for and of genuine enlightenment.
Truly, what gives life to the Zen Way and the Buddha-
Dharma is this heart of enlightenment.
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The Buddha-Dharma still shines brightly after nearly
three thousand years — not because of its profound
teachings and vast body of scriptures, nor because a third of
the world’s population profess it, but because ultimately it is
based on this heart of enlightenment as its root and
spirit.

Long ago, two renowned hermits, Myoe of Togao and
Gedatsu of Karaoki, were of equal repute and merit. Both
occasionally went to the Kasuga Shrine to make their
obeisance to the Kami (the Shinto divinity enshrined).
When Myoe bowed, the shrine doors opened of themselves,
the Presence manifested and they talked with each other on
the Sutras and the Buddha-Dharma. But when Gedatsu
came, though the doors of the Shrine also opened and the
Presence manifested, it only presented its back, and never
uttered a word. Gedatsu was very unhappy at this and
wondered why. One day he addressed the Presence, ‘I do
not think that Myoe and Gedatsu differ in learning or virtue,
and yet with Myoe you talk, while to my bow you turn your
back and remain silent. Why so? I regret having to point it
out to you, but you seem to act against the vow of holding all
things as equal.” At that the Presence answered solemnly, ‘I
show you at least my back because I acknowledge your
learning; but, alas, you lack the heart of enlightenment.’

Master Hakuin refers to this in his Flour-Milling Song,
‘Full Awakening is the Great Matter after Satori. Long ago
the great divinity of the Kasuga Shrine told Gedatsu that
ever since the Buddha’s time, if the heart of enlightenment is
lacking, even seasoned monks and great sages walk on
Mara’s way.’

If a Zen trainee breaks his bones for himself only, his is
but the root nature of the Two Vehicles, the inferior energy
of the small root (capacity). Unless based on the great heart
of enlightenment rather than on such a small root nature,
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the training will be of no avail. Thus, above all, trainees must
strive to cultivate the heart of enlightenment. Had
Sakyamuni trained only for his own benefit, he need not
have endured the bitter hardships of six years in the snowy
mountains, but could have inherited his father’s kingdom
and lived happily ever after. But because of the heart of
enlightenment which seeks to benefit others, he attained to
Supreme and Full Awakening.

TOREI 112  Suppose in the middle of a vast desert stands a
mighty tree. If but the root is watered, branches, leaves, flowers
and fruit will all flourish. Just so it is with the mighty tree of Full
Awakening which stands in the vastness of birth and death.
Sentient beings are the root of this tree, and the enlightenment
of all the Buddhas its blossoms; just as by the water of Great
Compassion all beings are benefitted, so the Great Wisdom of
all the Buddhas and Bodhisattvas is the ripened fruit.

Daibi Comment This is a further comment on the
quotation from the Kegon Sutra above (Section 111). In a
vast waterless desert stands a mighty tree. Just as its
branches, leaves, flowers and fruit will flourish if its roots are
watered, so the tree of Full Awakening that grows on the
plain of the illusion of birth and death, cannot survive
without the water of Great Compassion. The root of the tree
metaphorically stands for all sentient beings, and the
flowers and fruit on the branches, for all the Buddhas and
Bodhisattvas. Why should sentient beings be likened to the
root of a tree? Bodhisattvas evolve from sentient beings, and
even Buddhas were once common men. Thus all sentient
beings are the root of the tree of Full Awakening, and the
water of Great Compassion needs to be poured on them to
make them flourish and bring forth Bodhisattvas and
Buddhas. Thus Master Torei rates Great Compassion as all-
important.
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TOREI 113 Again, Great Compassion is like the wide sky
spreading over all sentient beings. Or it is like the earth that
brings forth all Dharma-Gates.

Daibi Comment Here Master Torei refers to the virtue of
Great Compassion. As the wide sky extends over every-
thing, so Great Compassion extends to all sentient beings.
And again, as the great earth brings forth everything, so
Great Compassion brings forth all the Dharma-Gates.

TOREI 114  Great Compassion clearly beholds the Buddha-
Nature, and makes its True Wisdom shine for the sake of others.
Great Compassion easily passes through prison gates, fully
using for others the benefits of the profound Dharma.

Daibi Comment Seeing into the Buddha-Nature is
seeing into the True Nature and entering Satori. This is the
first step of the training. Without it, the Buddha-Dharma
cannot be fathomed, for it cannot be known just through
teaching and reason; its very foundation is the one great
matter of seeing into the True Nature.

Attaining this One Matter is not confined to the Zen
school. Seeing into the True Nature can be attained by enter-
ing Samadhi through invocation of the name (Nembutsu),
or by intoning Mantras etc. However, as seeing into the True
Nature completely cuts off thinking and is truly experienced
with the whole body, it transcends all thought. This may
sound difficult, but if based on the Great Compassion to
benefit all sentient beings, then, by getting the inherent True
Wisdom clear, seeing into the True Nature is possible for
everybody. The One Matter of seeing into the True Nature is
awareness of the Principle of Equality by bodily experience.
This can be attained, for example, by the Samadhi of
invocation of the name, or the Samadhi of intoning Mantras.
Yet to go further and investigate the wonderful Principle of
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Differentiation, to break through the heavy prison gates
‘difficult to see through’ and ‘difficult to pass through’, and
arriving at the stage where the profound Dharma and
wonderful meaning can be fully used to benefit others, that
is the unrivalled sphere of activity of our Zen school. Not to
be satisfied with little gain but to attain to the most profound
Dharma-Gate ultimately depends on the heart of Great
Compassion.

TOREI 115 Since it only seeks to benefit others, Great
Compassion clarifies Advanced Practice. And as it does its best
to tread the Way for the benefit of others, Great Compassion
easily musters strength and function.

Daibi Comment Advanced Practice is the important
matter of practice after Satori. An old master says, ‘Even a
thousand sages cannot transmit the one way of Advanced
Practice.” This one important matter is indeed difficult. To
transmit what is untransmittable is known as the special
transmission of our school and becomes possible only
through the heart of Great Compassion. Those who
transmit this One Great Matter of Advanced Practice and
inherit right thought, have attained to the great energy and
its function. When used, this is called the power of
functioning: it is impossible to be free and unobstructed
without it; while obstructed, it cannot work to assist sentient
beings. This strength and functioning differ considerably
according to how the individual person lives his everyday
life. Bodhidharma said, ‘Many know the Way, but few walk
it.” Walking this Way is not easy, but becomes possible by
Great Compassion in the heart.

TOREI 116  To benefit others, Great Compassion brings forth
great determination and is thus the source of intrepid resolu-
tion. Since it is for the sake of others, Great Compassion forges
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decision in the heart and allows for no back-sliding.

Daibi Comment Intrepid resolution means unflinching
determination and devotion. Though this is indispensable
for any enterprise, it especially applies to training. Lao-tsu
said that courage arises from compassion. So from intrepid
resolution in the heart comes great determination; thus an
old master said, ‘Without determination it does not open;
without passionate zeal it does not bring forth.” Owing to the
heart’s vow never to give up, there can be no back-sliding;
also, no boredom can arise in a heart that is firm in its
determination to benefit sentient beings.

TOREI 117  Because it investigates everything only to benefit
others, Great Compassion attains to wide knowledge. Great
Compassion comes to understand much because, for the sake of
others, it profoundly discerns the Principle of things.

Daibi Comment Wide knowledge refers to the third of
the Four Great Vows: ‘The Dharma-Gates are manifold, I
vow to learn them all.” In order to fulfil the first vow — to
assist all sentient beings — we first need to work out the
inexhaustible afflicting passions, and then have to learn all
the wonderful meanings of the manifold Dharma-Gates of
differentiation, and to seek wisdom far and wide. ‘Every-
thing” here refers not only to the Buddhist teachings, but
means also to become well versed in the learnings and ways
of the world, including the common and the trivial. To know
much and hear much is essential for helping sentient beings.
To this purpose, we thoroughly investigate the Principle of
Differentiation and become well acquainted with both
extremes, the fine and the coarse, of sentient beings and
things.

TOREI 118  Because for the sake of others it must not stop for
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even a moment, Great Compassion achieves great dignity, and
as all the means it adopts solely serve the purpose of benefitting
others, Great Compassion develops merit and virtue/strength.

Daibi Comment In Buddhism, dignity refers to the Four
Dignities of walking, standing, sitting and lying down.
Confucianism details three hundred, and also three thousand
forms of good deportment. Full dignity is of special
importance, for from its style and attitude derives the
strength to reform people. And so, faith being the life of
religion, good form is to be cultivated (to expressit). The old
saying ‘Dignity is the Buddha-Dharma’ must not be
forgotten.

The full dignity of the Bodhisattva is such that it cannot
be lost even momentarily, and on this depends the
continuity of the transmission of right thoughts and means.
The three thousand forms of good deportment and the
eighty thousand minor ones all derive from it. This is what
Master Rinzai refers to in saying, ‘One does not have to seek
praise, it comes of itself.” Merit and virtue/strength are not
worldly activities productive of Karma, but are the merit and
virtue/strength of ‘wu-wei’, the wondrous action of non-
action. ‘Skilful means’ indicates methods of expediency. A
school to benefit others must have expedient means
appropriate to both the handing on of matching energy and
the time; lacking these, it is impossible to help others. Great
Compassion in the heart quite naturally brings forth
suitable means for helping others. True happiness depends
on this.

TOREI 119  Great Compassion effectively destroys the afflict-
ing passions because it gives up body, life and wealth for others.
Great Compassion gets free of all pride because it arouses in the
heart the wish to benefit others.



Faith and Practice 173

Daibi Comment The afflicting passions are rooted in
body, life and wealth. By giving up these three, the afflicting
passions can be eradicated. Pride arises from seeing with the
little ‘. But with Great Compassion arising in the heart,
such a little, swaggering ‘I’ gets weaned and changes into the
heart of No-I which wants to benefit all sentient beings.

TOREI 120  Because it is rooted in practice for the benefit of
others, Great Compassion heads away from fame and gain.
Great Compassion penetrates right into the Dharma-Realm
because for the sake of others it goes everywhere, and there is
nowhere it cannot reach. Thus the virtue/strength of Great
Compassion is vast and inexhaustible; however much one talks
about it, no description is adequate.

Daibi Comment  The heart’s craving is caused by delusion
and so it is difficult to eradicate from human nature. But the
heart of Great Compassion is rooted in truth and so can
easily let go of fame and gain.

The Kegon Sutra teaches four Dharma-Realms, of
Principle (truth), of phenomena, of the unhindered inter-
penetration of Principle and phenomena, and of the un-
hindered inter-penetration of phenomena and phenomena.
The Tendai school has ten Dharma-Realms, of Buddhas,
Bodhisattvas, Pratyeka-Buddhas, Sravakas, heavenly beings,
human beings, fighting demons, hungry ghosts, animals
and miserable beings in the hells. Both teachings cover all
the worlds, of Equality and of Differentiation, of Principle
and of phenomena, of Form and of No-Form. So, from the
point of ‘The Dharma-Realm is the One Heart; the One
Heart is the Dharma-Realm’, the Great Compassion in the
heart to help sentient beings naturally extends to any part of
the Dharma-Realm.

In the above, Master Torei illustrates the virtue/strength
of Great Compassion from various points of view; but
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factually, it cannot be adequately illustrated, no matter how
much or long one talks about it. Truly, the virtue/strength of
Great Compassion is vast, inconceivable and limitless.

TOREI 121  To state it concisely, by the power of the vow of
Great Compassion all karmic obstacles disappear and all merit
and virtue/strength are completed. No principle remains
obscure, all ways are walked by it, no wisdom remains
unattained, no virtue incomplete.

Daibi Comment This is Master Torei’s summary of the
virtue/strength of Great Compassion. Karmic obstacles are
the result of the various unwholesome (unskilful) activities
committed in deed, word and thought (body, speech and
mind) which obscure enlightenment. However, the power
of the vow of Great Compassion causes even these karmic
obstacles to disappear and thus all merit and virtue/strength
are completed. Why so? Because, by it, all principles, ways,
wisdom and virtue become clear and effective.

TOREI122  Showing our love for the children wins the parent’s
heart. Since Buddhas and Bodhisattvas consider all sentient
beings their children, when we love impartially all sentient
beings, all the Buddhas rejoice. Just giving one’s devotion to the
Buddha benefits only oneself, for a Buddha has perfect
happiness and wisdom and does not need the devotion of
others. However, if Great Compassion prompts devoted
service, all the Buddhas rejoice and the whole Dharma-Realm
benefits.

Daibi Comment By way of explanation, Torei uses an
analogy. If in our everyday world, we would like to win
somebody’s trust, showing our love for his children will
naturally make the parent trust us. A Japanese proverb also
suggests, ‘To shoot the general, first shoot his horse.’
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Pouring out love to all sentient beings, all the Buddhas and
Bodhisattvas, being their parents, naturally rejoice. The
virtue and benefit derived from giving devotion only to the
Buddha, because limited to oneself alone, is negligible
compared with the vast virtue and benefit that accrue from
loving all sentient beings with Great Compassion in the
heart. After all, happiness, virtue/strength and wisdom are
complete in all the Buddhas and they do not need the
devotion of others; but, just like parents whose children are
loved, all the Buddhas will joyfully respond to those who
with Great Compassion in the heart devote themselves to
sentient beings. The merit, virtue and benefit resulting from
such rejoicing are truly vast and boundless.

TOREI 123  Whether it is expounded to but one person, or to a
multitude, neither adds to nor detracts from the Dharma itself.
The same applies to merit and wisdom.

Daibi Comment The real motive in the heart of the
Bodhisattva of the Great Vehicle is to benefit others before
himself. So we first devote ourselves to all sentient beings,
and (by this) we attain the merit for enlightenment. Any
accumulation of merit and virtue/strength goes towards the
completion of the vows, and from this accrues quite
naturally benefit to ourselves, too; and thus the result of
benefitting others is also our own benefit; for mutually
helping each other, merit and virtue/strength have no limit.
(Ed: Kegon teaching — Indra’s Net.)

TOREI124 The same also applies to giving alms. Choosing but
one person to give to, only that one is made happy; but giving
impartially to all, though there remains nothing for oneself, the
others’ rejoicing fills the heart with virtue/strength.

Daibi Comment In Section 123, Master Torei refers to the
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giving of Dharma. The same applies to the giving of material
things. If you choose but one person from a multitude, this
will bring joy to that one alone. But handing out to as many
as possible, though there be nothing left for yourself, the
intangible benefit is in the gratitude felt by all, and that is
limitless.

TOREI 125  We should ponder this carefully, for this is the
origin of the practice of turning over (transferring) to all
sentient beings the merit, virtue and fruit of the three actions of
body, speech and thought, while dedicating ourselves to
supreme enlightenment.

Daibi Comment The ‘merit, virtue and fruit of the three
actions of body, speech and thought’ that Master Torei refers
to are our bodily actions, the words we utter, the thoughts
we think. Concrete examples for these are: of the body,
offering flowers to the Buddha, or attending a service; of
speech, chanting Sutras or repeating the name of the
Buddha; of thought, in formal Zazen contemplating the
True Nature of all things, or practising Samadhi, etc. Master
Torei enjoins us to turn over all the merit, virtue and fruit
derived from these practices to all sentient beings, and to
ponder this while dedicating ourselves to supreme en-
lightenment.

TOREI126 I vow to dedicate myself to assist all sentient beings
so that they may fully attain to the Buddha'’s insight and wisdom,
that all their karmic hindrances may become purified, and that
they may come to the patient endurance of the Dharma practice.
[ vow and commit myself so that all sentient beings may have
the strength truly to give their hearts to the Way, that all may
realize Samadhi, and that their wisdom may become perfectly
clear. I vow wholly to commit myself so that all sentient beings
may come into the free use of skilful means, that their vows of
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compassion may spread without limit, their spiritual strength be
unhindered, and that they all may become fully enlightened.

Daibi Comment These are the Ten Vows. The first is
fundamental and includes all the others. Indeed, the
Buddha himself appeared in the world (and taught) because
of it. In the Lotus Sutra it is said that the reason for a Buddha
to appear in the world is to open up the treasury of truth, to
indicate its meaning, to cause sentient beings to see into it
and to enter and abide in it. We, too, following the Buddha's
aspiration, vow to commit ourselves to the same purpose so
that all sentient beings may come to awakening and abide in
genuine insight.

Secondly we vow to dedicate ourselves so that all
sentient beings may be purified of the heavy and deep-
rooted karmic hindrances which obscure their inherent
enlightenment.

‘Patient endurance’ in the third vow means the patient
and enduring faith in no-birth and no-death. In detail,
patient endurance means to have faith in and to accept those
principles which hitherto have been hard to accept, and also
that eventually the stage of no longer being deluded will be
attained. This patient endurance can be expounded in both
Hinayana and Mahayana terms. Omitting the Hinayana
interpretation, here we are concerned only with patient
endurance according to Mahayana. Of the three stages in
Mahayana, i.e. seeing, practice, and no more learning, the
first stage of seeing is genuine insight into the principle of
no-birth. It is also called patient endurance of no-birth. We
vow to dedicate ourselves so that all sentient beings may
fully ripen this patient endurance of no-birth.

The fourth vow is about devotion to the Way. An old
master said that if one thinks too much of the everyday
world, one thinks too little of the Way. Thus in training it is
best to think little about the world and to give ourselves
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resolutely to the Way; so we vow to aid all sentient beings to
do likewise.

The fifth vow is to realize Samadhi. Samadhi is a Sanskrit
word and can be translated as right absorption. For instance,
the heart reflects the situation, the situation reflects the
heart; this is the principle of the Treasure Mirror Samadhi.
When both heart and situation or object reflect each other
like two mirrors with no picture between, Samadhi is
realized. We vow to commit ourselves so that all sentient
beings may enter the state of Samadhi.

The Wisdom referred to in the sixth vow is the Great
Wisdom of Prajna, not the shallow knowledge of man. We vow
to dedicate ourselves so that it will ripen into perfect clarity.

Skilful means are the subject of the seventh vow. Butitis
a grievous mjstake to call the white lies told in daily life
‘skilful means’. The free use of skilful means is essential for
helping sentient beings.

The eighth vow concerns compassion, the strength or
power of the vow of Great Compassion. All Buddhas and
Bodhisattvas are the embodiments of the vow of com-
passion. We likewise vow to apply ourselves so that in all
sentient beings the strength of their vow may unfold and
become wide and vast.

The spiritual strength of the ninth vow is the power of
the heart. We vow that this strength may be unobstructed in
every direction.

The tenth vow concerns full enlightenment; this is the
utmost and final completion over and above what has
already been vowed. Thus now we vow to commit and
dedicate ourselves to this utmost and final completion of the
Principle of the Real, of the Way, and of its wisdom and
virtue/power.

TOREI127  On the strength of these vows, the heart reacts to all

we

see or hear with, ‘How sad, all sentient beings have fallen
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into the great and bottomless pit of birth and death. How can I
best help them so that they all may come to reside in the realm of
complete wisdom?’

Daibi Comment ‘All we see or hear’ means that when-
ever we look at, or come in contact with the everyday world,
the aspiration to help wells up in the heart. For how sad to
see all sentient beings stumble around blindly, hemmed in
by birth and death, fallen into a bottomless pit of suffering.
Though it is recorded that at the instant of his Awakening,
Sakyamuni saw that ‘When a Buddha completes the Way, he
sees the Dharma-Realm; grasses and trees, countries and
everything, all are Buddha’, but this is as seen from the
Principle of Absolute Truth. In (the secondary truth of) our
reality, all sentient beings suffer from delusion. Thus the
Buddha descended from the mountain (seat of Awakening)
to help all sentient beings. And though our strength is but
little, yet it is carried by the power of the Great Com-
passionate vow of all the Buddhas and Bodhisattvas.
Therefore we cultivate the longing in the heart to help all
sentient beings so that they may come to dwell peacefully in
the realm of complete wisdom, the realm of the Buddha.

TOREI 128 The Sutra of the Pure Name states, ‘If you are
bound yourself, you cannot untie another’s bonds.’

Daibi Comment The Sutra of the Pure Name is the
Vimalakirti Sutra. The above quotation from it is here
apposite, for if bound oneself, how could one set another
free? Oneself drowning, how can one save a drowning man?
To undo the bonds of all sentient beings we must first get
free ourselves.

TOREI 129  So we seek the completion of wisdom for the sake
of all sentient beings, and in order to attain it, we first need to see
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into (our) True Nature (Kensho). However, this is not to be
understood as striving to become Buddha (as the main
purpose), and only then (secondarily), to assist sentient beings,
but rather we seek to become Buddha in order to assist all
sentient beings. Yet again, this should not be understood in the
sense that by assisting all sentient beings we become Buddha,
but rather every step on the Buddha’s Way is taken for the sake
of all sentient beings. Thus followers of the Buddha’s Way first
need to cast off the sense of ‘I, and not to cling to any advantage
of their own.

Daibi Comment  Complete wisdom is Buddha’s wisdom,
and by this wisdom all sentient beings attain deliverance. So
we wholeheartedly strive towards Buddha’s wisdom in
order to be able to assist sentient beings. Buddha’s wisdom
is dependent upon having seen into (our) True Nature, and
this seeing is the only way of becoming Buddha. Moreover,
we do not strive first to become Buddha and only then aid
sentient beings, rather we seek to become Buddha so as to
assist sentient beings. Master Torei takes great care to
explain this, for we must not mistake the means for the
end.

It thus follows that only when the practiser has let go of
‘I’ may he be called a true adherent of Mahayana. An old
proverb (from the Analects of Confucius) says, ‘Overcome
yourself and return to Reverence (Propriety).” As long as we
are caught up in our little ‘I’, there is no room to strive for the
benefit of all; before we can conduct ourselves with
propriety, we need to let go of all selfish egotism.

TOREI 130  In the Nirvana Sutra the Buddha is quoted as
saying, ‘The aspiring heart is not split into two. Were there two
hearts, the other (heart) would make for difficulties. Though not
yet being delivered itself, it first (strives) to deliver others, so
above all I do reverence to the aspiring heart.’
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The first requirement for trainees, therefore, is to let go of I’
and not to cling to their own advantage.

Daibi Comment Master Torei quotes from the Nirvana
Sutra to show that the essence of Mahayana is the aspiring
heart. This is why trainees need to let go of ‘I’ for good.
‘Aspiring heart’ means in the heart to give rise to the vow.
“Two’ refers to benefitting both oneself and others; these
two are not separate, self and others are not two. If for but a
moment we consider them separate, with Mahayana placing
benefit to others before benefit to oneself, then the practice
becomes extremely difficult, for we then see self and others
as separate; yet the original vow of the Bodhisattva is to
benefit others rather than oneself.

But nowadays people are full of ideas about selfhood
with a strong sense of ‘I', and so are far from the spirit of
Mahayana. They hold that ‘Only a fool would put his
advantage after that of others; if only I am all right, others
don’t much matter.” But such people do not know that the
greatest benefit to us accrues from benefitting others.

An example of this is the venerable old Kinjiro
Ninomiya (a well known moralist and writer). When he was
a youth, his family was so poor that they did not even own a
plough to till their land. Once Kinjiro went to a neigh-
bouring farm to borrow their plough, but was told that they
were ploughing themselves and could not spare it. Kinjiro
offered to plough their field if afterwards he might borrow
the plough for his family. This being agreed, he diligently
ploughed the neighbour’s field and then went home to
plough their own plot. The neighbour was so impressed that
from then on, he helped Kinjiro’s family whenever they
needed anything.

Mutual advantage and mutual help are true principles in
any age; genuine benefit can only come about when both
self and other are transcended. Therefore it is said in the
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Nirvana Sutra that Sakyamuni reveres the aspiring heart.
Forgetting self and putting others first rather than clinging
to one’s own advantage are what followers of Mahayana
need to believe in and put into practice.

TOREI 131  Those who work for their own advantage, profit
only themselves. Without the heart to assist others, the
innumerable Dharma-Gates do not become clear to them. And
without others to help, they cannot gather in the inexhaustible
treasures of the Dharma.

Daibi Comment  Without the vow to aspire to help all the
innumerable sentient beings, the practice becomes stale and
egocentric, and even if some benefit accrues, because
confined to oneself alone, it cannot but be small. Without
the heart aspiring to help others, and thus without others to
help, there is neither the heartfelt wish nor the power of the
vow actively and eagerly to clarify the innumerable
Dharma-Gates and so to accumulate the inexhaustible
treasures of the Dharma.

TOREI 132  Thus Sravakas and Pratyeka-Buddhas, because
they advocate as the aim of practice one that is partial and
incomplete, happen to appear (be portrayed) as gaunt and
withered, whereas Buddhas and Bodhisattvas, because they
represent the principle of rich, round and full wisdom, tend to
show (be portrayed with) corresponding features. We people of
latter times mistakenly believe that the Two Vehicles and the
Other Ways are something totally different and that nowadays
they no longer exist. We do not realize that these are but special
terms to designate differences in the wisdom and practice of
students.

Daibi Comment  While sentient beings are bound to the
Six Realms of Being ranging from heavens to hells, the states
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of Sravakas, Pratyeka-Buddhas, Bodhisattvas and Buddhas
are called the Four Holy States. Of these four, Sravakas and
Pratyeka-Buddhas tend towards self-benefit, and so their
intentions and practices are one-sided or lacking balance,
are dry or lacking the energy for vigorous development.
Distinct from them are the Buddhas and Bodhisattvas who
live their vow, practising compassion and wisdom for the
benefit of others, and whose abundant wisdom is complete.
The differences between them are shown in their icon-
ography — adherents of the Two Vehicles are represented
as gaunt and emaciated, whereas Buddha is portrayed in the
venerable form of the thirty-two marks and eighty character-
istics. We are mistaken when we believe that the Two
Vehicles, Sravakas and Pratyeka-Buddhas, no longer exist
today. The Two Vehicles and the Bodhisattva Vehicle are but
names used to designate the way in which individual
practisers carry out their vow and practice of compassion
and wisdom.

TOREI 133  Seeking the Buddha outside the heart is called
Other Ways because, abandoning the way of the inherent heart,
they seek other ways outside. Mistakenly clinging to a host of
ideas is called (the way of) Papiyan, i.e. denigrating the true
Dharma on hearing it. But those who on first hearing the
Buddha-Dharma realize the principle of Sunyata (voidness) are
called Sravakas; they then see everything as void and no longer
seek the Dharma. Pratyeka-Buddhas come to their realization
by way of the Affinity Links (Twelve-Linked Chain of Causation),
but do not develop compassion and wisdom; trusting their
limited insight, they enjoy the Way alone. Contrary to that,
giving rise to compassion and wisdom and thus benefitting both
oneself and others, is called the Partial Vehicle of Bodhisattvas.
Though these have the verification of insight, they still fear the
ocean of birth and death and so their functioning is not yet free;
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and because of either their attachment to Nirvana or their
search for the Pure Land, they fail to attain the Dharma of
fearless power.

Daibi Comment Above Master Torei comments on
Other Ways, on the way of Papiyan, and on the Three
Vehicles of Sravakas, Pratyeka-Buddhas and Bodhisattvas.
There are two interpretations for Other Ways. Seen from
within Buddhism, all other religious ways are Other Ways.
But (within Buddhism itself) Other Ways also refers to all
those who seek not in their own heart, but search outside for
what is formulated in religious terms as the object of faith
and the root and core of the Way. Master Torei comments
that seeking the Way not in one’s own heart, or searching for
Buddha and the Way outside, is called following Other
Ways.

In India, the ninety-six Other Ways all differed from
Buddhism by seeking the Way outside. In this sense, Other
Ways are still prolific, not just outside Buddhism, but within
Buddhism too. All teachings that seek Buddha outside the
heart are Other Ways. ‘Papiyan’ is a Sanskrit word and
means evil being(s) (also a synonym of Mara). In the
commentary to the Lotus Sutra such are always described as
harbouring evil thoughts and spreading the wrong Dharma.
They have wicked views, turn their backs on the truth, and
on hearing the true Dharma and the teachings of the
Buddha, hold to opposite opinions. In the world today,
especially in intellectual circles, such evil Papiyans pro-
liferate.

Sravakas, on first hearing the Buddha-Dharma, come to
a shallow realization of Sunyata, and, aspiring no further, do
not incline towards Advanced Practice. In Buddhism, the
Dharma is taught as is suitable to the root energy (capacity)
of sentient beings, using skilful means to make them enter
the Way. So, beginners are first taught voidness of self and
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voidness of things (dharmas). But on having attained this
degree of insight, they then mistakenly believe they have
exhausted the depth of the Buddha-Dharma. Not aware of
its depth and profundity, they rest content in the tiny cave of
the partial truth of the voidness of 1. Such are the Sravakas.
Past and present, east and west, those who look from
outside without actually entering the profound depth of the
Buddha-Dharma almost invariably fall into this error. In
medieval China, too, before the Buddha-Dharma was
widely understood, even such a great Confucian scholar as
Chu Hsi (1130 - 1200; brought Neo-Confucianism to
completion) took it as a teaching of nothingness and
nihilism; if he could be so mistaken, lesser minds are likely
to do the same.

Next come the Pratyeka-Buddhas who attain realization
by means of the Affinity Links (Chain of Causation). For
example insight into impermanence may be triggered off by
some outside stimulus, such as seeing the scattering of
spring blossoms or the falling of autumn leaves. But though
it is all very well to dwell peacefully, and, on having seen
into suffering, voidness, impermanence and no-I, doing as
one pleases, free of care, yet they are only concerned with
their own serenity, enjoying the Way on their own.
Mahayana, by vow and practice, aims at developing
compassion and wisdom to help all sentient beings out of
suffering, and lead them into happiness. Compared to that,
Pratyeka-Buddhas are of small root and small fruit.

Bodhisattvas differ from the above Two Vehicles in that
they aspire to strive upwards towards wisdom, and
downwards to compassionately assist all sentient beings.
Thus their practice benefits equally themselves and others.
However, this is as yet only the Partial rather than the True
Great Vehicle, because although they have to some extent
attained the authentication of insight, they have not yet
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gained freedom in the ocean of birth and death, and so feel
fear and dread. Moreover, they are attached to the Dharma,
cling to Nirvana or seek the Pure Land, and this prevents
them from reaching the strong and fearless Dharma of the
Lion King. They have not yet attained the independent, free-
functioning strength which transcends both delusion and
insight, the worldly and the holy. Therefore theirs is called
the Partial Great Vehicle.

TOREI 134 The One Buddha Vehicle is called the True Great
Vehicle, the Original Vehicle, the Supreme Vehicle, the Vehicle
of Complete Wisdom. Having given rise in the heart to great
and intrepid determination, it means to come to see clearly into
the Buddha-Nature, to study fully the nature of all the Dharma-
Gates of differentiation, and to learn to see them as clearly as the
palm of one’s hand. Then the important matter of Advanced
Practice is to be undertaken; this is called seizing the claws and
fangs of the Dharma cave. (It means) to assist all sentient beings
with free unimpeded action, and with unflagging heart to
continue to carry on the Bodhisattva practice life after life, world
after world, until the last sentient being has been helped to
deliverance. (This Vehicle) is called the One Buddha Vehicle,
the True Great Vehicle (True Mahayana), the Basic Vehicle, First
Vehicle, All-Wisdom Vehicle, also called the Absolute, True
Deliverance. A Bodhisattva-Mahasattva is then a true man of the
Way with nothing further to do. If you wish to attain this true
and genuine Way, you need to pay close attention to all the
details.

Daibi Comment  Thus first we arouse in the heart a great
and intrepid determination, and with utmost effort strive on
in the practice. Then, for the first time, we gain the strength
to see clearly into the True Nature. Next, we study and
penetrate the Dharma-Gates of Differentiation in Sanzen
(interviews). Thus the original Wisdom (of Equality) and
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the Wisdom of Differentiation gained after Kensho become
as clear as an object seen on the palm of one’s hand. We then
further undertake the important matter of Advanced
Practice which has not been transmitted by Buddha and
patriarchs, and which, in short, is the Single Eye of the Zen
Way and the Buddha-Dharma. Thus we gain the claws and
fangs of the Dharma cave, the life-giving talisman, the
weapon that joins man and heaven. Having been able to
seize these, then strength and function will be unobstructed
and free to benefit sentient beings. And not only in this life,
but continuing life after life, world after world, in the
Bodhisattva practice of benefitting others, we ceaselessly
turn the wheel of the vow, ‘Sentient beings are numberless,
vow to assist them all.’

This is what is called the One Buddha Vehicle, the True
Great Vehicle, the Original Vehicle, the Supreme Vehicle,
the Vehicle of Complete Wisdom. Ascending, it is called
Absolute True Wisdom, descending it is called Bodhisattva-
Mahasattva. Can anything less befit a true man of the Way
with nothing further to do? If you wish to attain the true
Way, practise it with utmost diligence.

TOREI 135 These days, those who have only just entered a
monastery already think of themselves as monks. But only by
following (the example of) others can the heart of a follower of
the Way be forged. The novice does not yet know the true aim of
aleaver of home, has not probed the depth of the Bodhisattva’s
vow and practice, has not even guessed at the ways of the
masters of old, does not yet believe in the heavy barrier of
Buddha and patriarchs. Yet having blindly undergone a bit of
Sanzen study, they then proceed to preach on Zen and the Way.
They give themselves airs, taking in the credulous, and
becoming widely acclaimed, enjoy a pleasurable life. They fail to
walk the Way and accomplish neither vow nor practice, only
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make a show of themselves in a thousand ways to gain fame and
wealth.

Daibi Comment  Master Torei cannot restrain his indig-
nation at the clergy of his times. However, it is not only his
times, the same applies today too. The headquarter temples
of the various lines of our school have set up rules
concerning the qualifications of temple incumbents. Accord-
ing to these rules, the status of incumbent is automatically
granted after a certain number of years within a training
monastery, regardless of the quality (insight) attained. Thus
lacking the living spirit, the system is full of defects, and
consequently many go through the training in name only,
just to gain the (necessary) qualifications, with the result
that hardly anybody of great stature is found in our
school.

In days of old, those who entered a monastery took pride
in being special as Zen monks. Indeed, until they entered
the monastery, they knew nothing and could not tell east
from west. But following the example of the older monks
and with dedication in the heart, they were eager to learn
the Way.

At that stage, they did not even understand the
fundamental aim of someone who has left home, knowing
nothing of the Bodhisattva’s vow and practice of benefitting
others, nor of the ways of the old masters, nor of the heavy
barrier of Buddha and patriarchs. They just plunged into the
training and monastery life. Is it not the same nowadays?
They are ataloss if asked what is the fundamental aim of one
who has left home, or about the Bodhisattva’s vow and
practice.

But in the olden days there was hardly any secular
learning, and so it was common practice to follow the words
of the patriarchs and the example of the old masters.
Nowadays, however, though we have much secular and



Faith and Practice 189

scientific knowledge, we know little of Buddhism and of the
Zen school. Even chanting the Sutras and Buddhist
observances have become rare. There is no belief in the
heavy barrier that blocks the Gate of the patriarchal school,
nor in the one important matter which not even a thousand
masters can transmit. Thus, some claim wantonly that they
have seen into ‘MU’, or that they have heard ‘The Sound of
One Hand'. They then vainly strut about preaching Zen and
the Way, and deem themselves great. Truly this is an abuse
of the Zen school. The likes of these, at the first glimpse of
Satori, never stop bragging about it but lust only after fame
in the world and a life of pleasure. With such ambitions, how
can they practise the true Way according to the vow? They
are but deceiving impostors. While they are still in the
monastery and bound by the rules, they restrain themselves
to keep the rules; but once they have gained the freedom of
their bodies (out of the monastery), they rush about madly
chasing fame and gain — an ugly spectacle!

TOREI 136 A true follower of the Way never engages in such
deceitful antics. With discernment and clarity he distinguishes
clearly the pit-falls and the obstacles on the Way; only then does
he start to walk, going straight on, throwing away all former
clingings. Careful not to produce further Karma, he lightens the
load in the wicker basket he carries strapped on his back, and
rather gives himself into walking the Way. Do not seek fame and
gain, nor harbour worldly thoughts; give rise to joy in the heart
as if you were on your way back home, or were climbing up the
golden jewel-mountain, or were succeeding to the Imperial

throne. Advancing moment to moment, consolidate the Ball of
Doubt.

Daibi Comment If you truly intend to follow the Way,
you should not be concerned with only yourself, but need to
have a heart for people and the world. Also essential is the
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firm resolve to avoid such selfish antics as mentioned
above.

Then there are those who after just a bit of training think
that they have got it and go around parading their shallow
understanding. But such loose thinking achieves nothing; it
is not like taking down notes at school and then getting a
graduation certificate. There is no such easy way for the
training,.

Your first concern is to become aware of and well
acquainted with the precipices and dangerous paths that
obstruct the way of training. Unless quite clear about what is
the path and what are dead ends, it is not possible to start
walking firmly and with determination. Once having started
walking, stop glancing around restlessly and walk straight
on!

If you wish to know how this is done, the foremost
requirement is to discard all former clingings; as much as
possible refrain from creating any further affinity links likely
to pull your heart this way and that. The old masters also
counsel us to lighten the load in the wicker basket
(travelling basket, a kind of rucksack), getting rid of
encumbrances, and rather to put more emphasis on the
importance of walking the Way.

Do not harbour worldly thoughts such as desire for fame
and gain, but walk on as if you were on your way back to
your home country, as if you were about to climb the jewel
mountain, or as if you were succeeding to the Imperial
throne. Start to walk the way of training filled with joy and
aspiration. Advance steadily, resolutely seeking the Way
and consolidating the ball of doubt. In other religions,
doubts are forbidden and absolute faith is demanded, but in
the Zen school, holding on to doubt is greatly encouraged,
because underneath the Great Doubt lies the Great Satori.
Without doubt there is no natural incentive in the training.
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Master Torei (below) then shows how this Ball of Doubt is
consolidated.

TOREI 137 Look at what is, at who sees, hears, walks, sits —
now, here! With all your heart, look at everything. Without
giving rise in the heart to being and not being, to yes and no,
without discrimination and without reasoning, just look! When
the time is ripe, it will appear of itself, requiring neither
knowledge nor discrimination. On the contrary, if you give rise
to the slightest discrimination, the True Nature is obscured by it,
and though you go on and on striving and suffering, you will
never attain.

Daibi Comment  Without asking about past or future,
here and now, just look! What is this? What truly is this I
who asks? Who sees, hears, feels and knows? Who walks,
stands, sits and lies down? Or moves about restlessly? At all
times, in all places, look with all your heart, and do not give
up looking for one moment. For this kind of looking, neither
reason nor explanations are needed, nor is there any need to
ponder on being or non-being, on yes or no, or to give rise to
discriminations. Just whole-heartedly look, ‘What?” and
again ‘What?’ Thus you smash the Ball of Doubt. Continuing
with ceaseless effort, the affinity links will present them-
selves in due course. Inevitably, the True Face will appear of
itself, requiring neither knowledge nor discrimination. But
modern man, being intellectual, is apt to use knowledge and
discrimination rather than anything else, convinced that
everything can be thought out in the head. Yet, no matter
how clear a mind you possess and what well-argued
opinions you produce, they do not reach beyond the sphere
of knowledge. But knowledge and Insight-Wisdom (Satori)
are very different. Attempts at intellectual understanding
will, on the contrary, dim the light of the True Nature and
result in your failing to attain, though you may spend ten or
twenty years, or even all your life at it.
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TOREI 138 If your thoughts stray about in confusion, look at
this Koan, ‘Does a dog have Buddha-Nature?’ Joshu answered,
‘MU’ (no-thing). Take this up directly. Do not use reasoning, or
take it as tasteless (i.e. useless, like blind people arguing about
the colour of milk); and do not understand it as nothing. Any
thinking whatsoever misses the merit. Nor must you give rise in
the heart to no-reason! Ultimately, both reason and no-reason
are but wild fancies (of the mind, of thought). Just take up the
Koan and look at it, without attempting any understanding or
explanation. This is the true Buddha Way of training. Speaking
or silent, moving or still, walking, standing, sitting or lying
down, continue from moment to moment, and never forget it.
Even should you forget to do so, do not lose the strength. As
when training in archery, it takes a long time to hit the target. So
you need to cultivate a long-term and enduring resolution, and
beware of idleness.

Daibi Comment  Master Torei expounds on the practical
training based on the Koans of the old masters. The
resourcefulness developed in this training (Sanzen) is also
called ‘seeing into Zen Words’ (Koan Zen). Nowadays in
Zen training this seeing into Zen Words is considered
unique to the Rinzai Zen school, but it is not necessarily so.
In the Soto Zen school, too, not only in China before Dogen
but also in the Japanese Soto school after Dogen, affinity
links with the Koans left by old masters were used and
trainees were made to ponder the questions and answers,
and to cultivate resourcefulness in Sanzen training. In the
Rinzai school especially after Master Daie (Sung dynasty),
Koan Zen began to be stressed, and was developed as an
important training device.

Yet Koan Zen is most certainly not just a training in
insight only (corresponding to Vipasyana), but training in
both Samadhi and insight is its very essence. Until
Bodhidharma and the Sixth Patriarch, few Koans left by old
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masters existed. But as the Zen school developed, gradually
Koans came into use as touchstones (or ‘sparking plugs’) for
trainees. It is difficult, particularly so for beginners, just to sit
and give themselves into the sitting. Thus they are prone to
fall into the den of silent illumination without patriarchal
authentication. Koan training, demanding resourcefulness,
is very suitable to redress such illness (fault).

Hence Master Torei suggests that if thoughts race about,
to take up and ponder this Koan of Joshu'’s, ‘Does a dog have
Buddha-Nature?’ Master Daie and the masters in China
seem to have made good use of it, and it is indeed the best
‘case’ (Koan) to develop strength, not only for inexperienced
beginners; for the ‘MU’ Koan is also presented in Advanced
Practice.

A monk asked Master Joshu, ‘Does a dog have Buddha-
Nature?’ The monk knew quite well that all sentient beings
have the Buddha-Nature, but nevertheless he asked his
question. So Joshu answered, ‘MU’ (no-thing). This is the
one word barrier of ‘MU". It is not a question of being and
not being; indeed, one might say that the Buddha-Nature is
utterly revealed in it. However, most people look searchingly
into the opposites of being and not being (existence and
non-existence). So Master Torei gives a detailed exposition
on working resourcefully with ‘"MU". The resourcefulness
with this ‘case’ is to take it up unswervingly.

Flourish your sword of ‘MU'’ right in front of you and
advance! Do not try to perceive a meaning in the Koan. Nor
should you deliberate about it, weighing pros and cons. Nor
take it as of no taste at all (see above), nor as just ‘MU’ (‘the
incomprehensible’, a conundrum). Neither is ‘MU’ to be
understood as ‘empty heart’ (Mushin). If but the slightest
thought or deliberation arises, the merit is missed, for if you
fall into rational picking and choosing, you cannot enter the
Samadhi of ‘MU’. Nor must you swerve to the other extreme
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and take it as irrational! Both being and not being are, after
all, thinking, thus somehow imposing a meaning and so just
wild fancies. There is no need to have any views about ‘MU’,
nor is a deliberated answer called for. Just unswervingly get
on and completely become ‘MU’; this roots out all
erroneous thought and wild fancies from the beginningless
past to the endless future. This is the true Way of training of
all the Buddhas, and is true Zazen. Speaking or silent,
moving or still walking, standing, sitting and lying down are
our everyday actions. In this our everyday life we must keep
working (on the Koan) resourcefully, from moment to
moment, constantly and continuously.

Forgetting it for most of the time and only occasionally
recalling itand then just giving ita try at Zazen only invites a
host of wild fancies. And to go to Sanzen only when one
feels like it is just not on! And even though you have
forgotten to work on the Koan, you must never lose the
power of the vow and the strength of faith. It is like learning
archery. Shooting the arrow, you cannot possibly expect to
hit the target right away but you must practise and
practise.

The training calls for great energy and great per-
severance, neither being put off by a bit of pain, nor getting
easily bored. Even after devoting themselves to the Way for
twenty and thirty years, the old masters found it far from
easy. Though ours is called the ‘speed age’, we must not
expect to ‘see into’ the Koan after having just given it a little

try.

TOREI 139  Ask yourself, if you forsake this Dharma, for what
Dharma do you enter the stream? And without entering the
stream, there is no deliverance from the Wheel of Becoming.
Moreover, what are the hardships of Sanzen compared with the
suffering on the Wheel of Becoming? What is the pleasure of
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wild fancies compared with the happiness of seeing into the
True Nature? If a hundred years of a worldly king are celebrated
as great, what about (the merit of) a peerless Dharma King? If
you once and for all bring forth the great heart and never
slacken, you will find this merit. Trying to escape from birth and
death without seeing the Way clear is like a bird wanting to fly
without wings, or like a tree trying to grow without roots. Please
ponder this very carefully.

Daibi Comment Master Torei asks, ‘If you forsake this
Dharma, then for what Dharma do you enter the stream?’
Just ask those in Zen training whether there is anything in
the world beside the Buddha-Dharma of the Zen Way that
can give succour? Beside it, there just is no other way to
reach peace of heart. Do they have the whole-hearted and
ardent strength of the vow of faith? Truly if one does not
attain to peace of heart and faith by means of the Dharma,
one will never be delivered from the Wheel of Birth and
Death.

The sufferings on the Wheel of Becoming are beyond
our imagination, incomparably greater than the hardships
of Sanzen. Though to gratify the five sense desires is
considered the greatest pleasure in the human realm, such
pleasures are just fancies, always accompanied by suffering.
They bear no comparison with the happiness of seeing into
the True Nature. Attaining deep insight into the Buddha-
Dharma of the Zen Way is being the peerless Great Dharma
King. Try comparing this with a hundred years of the
magnificence and honour (pertaining to) a worldly king.
The Great Dharma King knows no ups and downs —
‘Between heaven and earth, I alone am the World-
Honoured One.” Becoming the peerless Great Dharma King
who has attained to the happiness of seeing into the True
Nature and is delivered from the sufferings on the Wheel of
Becoming, all accrues from the merit of this training. Giving
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rise to the Great Vow in the heart, and if training with utmost
determination from moment to moment, it is accessible to
everybody. But though escaping from the Wheel of Birth
and Death is the aim of the training, if you do not apply
yourself and get the way clear, you are like a bird trying to
fly without wings, or like a tree trying to grow without roots;
it just cannot be done.

TOREI 140 Master Daie said, ‘Do not lose the heart of a
beginner for an instant. If, with the inherent understanding of
your heart, you grasp the one who is entangled in the dusts of
the world, and, turning round, instead hold on to Prajna-
Wisdom, then, even if you do not attain to full insight in this life,
yet at the moment of death, bad Karma will not draw you into
the miserable realms, and in the next life, proportional to the
strength of the vow in this life, you will be in the midst of Prajna,
and thus able to accept your circumstances and make good use
of them. Do not doubt this!

Daibi Comment  The quotation is taken from The Record
of Master Daie, answering Sojiro. The ‘beginner’s heart’
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