Record of the Transmission of Illumination






Record of the Transmission of Illumination

Volume 2:

A Glossary of Terms, Sayings, and Names

pertaining to Keizan’s Denkoroku

T. Griffith Foulk
Assisted by William M. Bodiford

Sotoshit Shiitmucho
Tokyo

University of Hawai'i Press

Honolulu



©2021 by Sotosha Shimucho

The Administrative Headquarters of S6td Zen Buddhism
All rights reserved

Printed in the United States of America

ISBN: University of Hawai'i Press 978-0-8248-9000-1
ISBN: Sotoshi Shiitmucho 978-4-902056-08-2
Published in Japan by:

Sotoshi Shiitmucho

Administrative Headquarters of Soto Zen Buddhism
5-2 Shiba 2-chome, Minato-Ku

Tokyo 105-8544 JAPAN

Published for the rest of the world by:

University of Hawai‘i Press

2840 Kolowalu Street

Honolulu, Hawai‘i 96822 USA

www.uhpress.hawaii.edu

Library of Congress Cataloging-in-Publication Data

Names: Keizan, 1268-1325, author. | Foulk, T. Griffith, editor, translator.
| Bodiford, William M., translator, writer of introduction. |
Horton, Sarah J., translator. | Bielefeldt, Carl, translator. | McRae,

John R., 1947-2011, translator.

Title: Record of the transmission of illumination.

Other titles: Denkéroku. English (Foulk)

Description: Honolulu : University of Hawai'i Press, 2021. | Includes
bibliographical references. | Contents: v. 1. An annotated translation
of Zen Master Keizan’s Denkoroku / T. Grifhith Foulk, editor-in-chief ;
translated by T. Griffith Foulk with William M. Bodiford, Sarah J.
Horton, Carl Bielefeldt, and John R. McRae ; introduction by William M.
Bodiford — v. 2. A glossary of terms, sayings, and names pertaining to
Keizan’s Denkéroku / T. Griffith Foulk ; assisted by William M.
Bodiford. | Japanese and English with some Chinese.

Identifiers: LCCN 2021005775 | ISBN 9780824890001 (paperback) | ISBN
9780824891763 (adobe pdf)

Subjects: LCSH: Sotoshi—Doctrines—Early works to 1800. | Zen
priests—Biography—Early works to 1800. | Keizan, 1268-1325.
Denkoroku.

Classification: LCC BQ9415 .K4513 2021 | DDC 294.3/927—dc23

LC record available at https://lcen.loc.gov/2021005775

Jacket art: Eihei Dogen Zenji Gydjozu scroll, courtesy of Rev. Otani Tetsuo
Jacket design by Urs App

University of Hawai‘i Press books are printed on acid-free paper and meet the
guidelines for permanence and durability of the Council on Library Resources.

Printer-ready copy has been provided by Sotosha Shumucho


https://lccn.loc.gov/2021005775

TABLE OF CONTENTS

ABOUT THE GLOSSARY iii
CONVENTIONS . . . v
ABBREVIATIONS ...cuurverererernereresssesesssssesessssssesessssssesesssssesesssssasses vi
GLOSSARY

Part One: Terms and Phrases.......... 1

Part Two: Names of People, Places, and Texts .....cccuueeceeeeneeeens 453






ABOUT THE GLOSSARY

The Glossary contained here in Volume 2 is a companion to the annotated English
translation of the Record of the Transmission of Illumination (Denkdroku 1%5C5%) by the
Japanese Zen master Keizan Jokin 21 #33% (1264-1325), which is found in Volume
1. The Glossary is intended, in the first place, to help readers of that translation un-
derstand the Buddhist terminology and Zen sayings that Keizan employs in the Den-
koroku, and to identify the people, places, and texts that he names. It is also designed
to elucidate the Denkoroku by situating it within the broader contexts of the social,
political, and intellectual history of Chan and Zen Buddhism in China and Japan.

The Denkéroku, which comprises a series of fifty-three lectures that Keizan gave as
the newly installed abbot of Daijé Monastery in the province of Kaga beginning in
the year 1300, is an exposition of the Chan (Zen) Lineage of dharma transmission.
That lineage, Keizan explains, began when S:ikyamuni Buddha entrusted his “trea-
sury of the true dharma eye;” also called his “sublime mind of nirvana,” to the monk
Mahakasyapa, who thereby became the First Ancestor of the Zen Lineage in India.
Mahikasyapa is said to have transmitted the Zen dharma to Ananda, who became the
Second Ancestor. Ananda subsequently transmitted the dharma to Sanavisin, who
became the Third Ancestor. Keizan devoted one lecture to Sikyamuni, a second lec-
ture to Ananda, a third lecture to Sinavasin, and so on down through twenty-eight
generations of the Zen Lineage in India (culminating in Bodhidharma), twenty-two
generations of the Zen Lineage in China (culminating in Rujing), and two gener-
ations of the Zen Lineage in Japan: Dogen (1200-1253), the Fifty-first Ancestor;
and Dogen’s dharma heir Ejo (1198-1280), the Fifty-second Ancestor. Keizan did
not give a lecture on the Fifty-third Ancestor, Gikai (1219-1309), who was his own
teacher and the previous abbot of Daijé Monastery. Gikai was still alive in 1300, and
may have been in the audience when Keizan spoke. Keizan himself, of course, came
to be recognized by his dharma heirs in later generations as the Fifty-fourth Ancestor
in the S6t0 Zen Lineage. At the time when he gave the lectures that became the Den-
koroku, however, neither the contours of the Zen Lineage nor the style of pedagogy
attributed to its ancestral teachers — the so-called “transmission of mind by means of
mind” — were well known in the world of Japanese Buddhism.

The monks and lay supporters who made up Keizan’s audience were broadly familiar
with the Mahayana and Tantric Buddhism that had been promulgated in Japan for
centuries by the established Nara, Tendai, and Shingon schools, but they were not
very knowledgeable about Zen, a new form of the religion that was still in the pro-
cess of being transmitted from China and institutionalized in Japan. That situation
is reflected in the Denkaroku itself, for in his lectures Keizan mentions a wide range
of standard Buddhist doctrines, practices, deities, scriptures, and lore, without ever
bothering to explain them. The sayings and doings of numerous ancestral teachers
who comprise the Zen Lineage in India and China, by way of contrast, are explained
by Keizan in great detail.

The present Glossary is intended for an English-speaking audience that includes
both scholars of the Buddhist tradition in East Asia and members of the general pub-
lic who have an interest in Zen. Even within the latter cohort, people who have some
experience in Zen practice (e.g. zazen, koan study, etc.) may actually know more about
the mythology and literature of the Zen Lineage than Keizan’s immediate Japanese
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audience did in 1300. On the other hand, even people in the West who have practiced
Zen for years, unless they are scholars, generally do not have the broad knowledge of
East Asian Buddhism that Keizan took for granted in his audience of monk follow-
ers. Accordingly, the Glossary treats all of the stories, sayings, technical terms, texts,
and personages that appear in the Denkoroky, whether they are unique to the Zen
tradition or common to all schools of East Asian Buddhism. When dealing with the
sayings of Chinese Chan masters that Keizan quotes in brief or merely alludes to, the
Glossary gives the full context of those sayings, citing the longer passages from which
they derive in both the Chinese original and in English translation.

Keizan had several aims when he gave the lectures that became the Denkoroku. First
and foremost, he wanted to impress upon his audience the fact that there was such
a thing as the Zen Lineage: a sequence of exceptional masters and disciples through
whom the awakened “mind” of Sikyamuni Buddha had been passed down to the
present. Secondly, he wished to establish that lineage as the one branch of the Bud-
dhist tradition that best conveyed the essence of Sikyamuni’s wisdom. Finally, he
aimed to familiarize his audience with highlights of the vast lore of Zen that had been
received from China.

A recurrent theme in the Denkoroku is Keizan’s admonition to rigorously and “me-
ticulously” meditate on the meaning of various sayings attributed to ancestral teachers
in the Zen Lineage, and to thereby attain some degree of awakening. Apart from that
sort of koan contemplation, however, Keizan does not give a word of instruction in
the Denkéroku on how to carry out any religious rituals or practices, including zazen
(scated meditation). We know from Keizan’s other writings, mainly his Ritual Proce-
dures for Mount Tokoku Yoko Zen Monastery in No Province (later known as Keizan's
Rules of Purity) and his Pointers for Regulating the Mind in Seated Meditation, that he
actively promoted all aspects of the Buddhist monastic practice and discipline that
Japan had recently received from Song- and Yuan-dynasty China under the rubric
of “Zen” The monks in training at Daijé6 Monastery who heard Keizan’s lectures,
moreover, certainly engaged in the full range of daily, monthly, annual, and occasional
ritual observances that were prescribed in texts such as the Rules of Purity for Chan
Monasteries, which Sotd Zen teachers from Dégen on had worked to implement and
explain. Thus, the fact that the Denkéroku does not directly recommend or offer instruc-
tion in zazen or any other routine monastic practices such as stitra chanting or offerings
to deities enshrined on altars does not mean that Keizan deemed those practices unim-
portant. He simply did not address them in the initial series of formal lectures, which
had a different intent, that he gave as abbot at Daijé Monastery.

The overall aim of the Glossary is to help the reader understand the world of Japa-
nese Buddhism (and East Asian Buddhism at large) that Keizan was operating within,
thereby providing a broader context for appreciating what he was talking about in the
Denkoroku. The Glossary treats many aspects of Zen monastery organization and op-
eration that Keizan took for granted and discussed in other writings, even if he did not
mention them in the Denkéroku. It also contains entries on the doctrines and practices
of various schools of East Asian Buddhism that Keizan was familiar with and alluded
to in the Denkéroku, albeit without addressing them in an explicit manner. The Glos-
sary includes long articles on the history of the Chan School of Buddhism in China,
and that of its offshoot, the Zen School in Japan, and it critiques some of the modern
scholarship on those subjects.

T. Griffith Foulk

iv



CONVENTIONS

(1) Full bibliographic data for secondary scholarship that is cited (always by the
author’s name and year of publication) in the Glossary is given in the Bibliogra-

phy found in Volume 1.

(2) Full bibliographic data for all classical Chinese and Japanese texts that are
cited as primary sources in the Glossary is given in Part Two (Names of People,
Places, and Texts).

(3) In Part Two (Names of People, Places, and Texts), the “original” Sanskrit titles
of Buddhist texts translated into Chinese are marked with a beginning asterisk
(*) if the title in question is not attested in Sanskrit sources but reconstructed

hypothetically from the Chinese.

(4) All words marked by slightly slanted type are Buddhist technical terms, Zen
sayings, ctc., that have their own entries as items explained in Part One (Terms

and Phrases).

(5) All romanized Chinese and Japanese proper names for which original lan-
guage equivalents (Chinese glyphs and Japanese kana syllabary) are not given have
their own entries as items explained in Part Two (Names of People, Places, and

Texts).

(6) Romanized foreign words (always given in italics) that appear in discussions
of Japanese Buddhism and are not otherwise marked as “C.” (Chinese), “J.” (Japa-
nese), “S.” (Sanskrit), “K.” (Korean), or “P” (Pali) are Japanese names or Japanese
pronunciations.

(7) The arrow symbol > followed by a proper name (always capitalized), or fol-
lowed by a term or phrase marked by slightly slanted type, is a cross-listing device
which means that the reader should consult the Glossary under that heading for
more detailed information.

(8) Conventions for the romanization of all foreign words here in Volume 2 are
the same as those explained in the “Conventions” section of Volume 1.



ABBREVIATIONS

BGD]J = Bukkyago daijiten #4535 K# 3. Edited by Nakamura Hajime 4% 7T.
3 vols. Tokyo: Tokyo Shoseki, 1975.

C. = Chinese

CBETA = CBReader, v. 5.3. Copyright Heaven Chou. Taipei: Chinese Bud-
dhist Electronic Text Association, 2001-2016.

DDB = Digital Dictionary of Buddhism. A. Charles Muller, ed. <http://bud-
dhism-dict.net/ddb>. Edition of 2017/01/31.

DK]J = Dai kanwa jiten XiEFa# 3. Edited by Morohashi Tetsuji 4154 K.
Second Revised Edition. Tokyo: Taishikan, 1989-1990.

d.u. = dates unknown

DZZ = Kawamura K6do AT %18, et al., ed. Dagen Zenji zenshi i TA$H 4
4. 7 vols. Tokyo: Shunjisha, 1988-1993.

ed. = edited by

HYDCD = Hanyu dacidian %3& X3, Edited by Luo Zhufeng AT 12
vols. Shanghai: Shanghai Cishu Chubanshe, 1987.

J. =Japanese

L. = Lacin

ms. = manuscript
P. = Pali

rpt. = reprint

S. = Sanskrit

T = Taisho shinshii daizokyo K EHT & K H 48, Takakusu Junjird & 48X B and
Watanabe Kaikyoku % #% %78, eds. 100 vols. Tokyo: Daizokyokai, 1924-1935.
trans. = translated by

ZGD] = Zengaku daijiten 7% K ## 3. Edited by Zengaku Daijiten Hensanjo #%
5 Kib# $4% JLP7. 1978. New printing (shinpan #7R). Tokyo: Taishikan Shoten,
1985.
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GLOSSARY PART ONE:

TERMS AND PHRASES

“a blue sky suffers the staff” (C. gingtian chibang F K*2#s; J. seiten kitsubs). The
title of a famous koan, given this name in the Chrestomathy from the Ancestors
Hall:

“A blue sky suffers the staff”

A monk asked an ancient worthy, “What about when there are no clouds

for ten thousand miles?” [ The ancient worthy] said, “The blue sky, too, will

suffer my staft”

(GREF, ARLH) BMEER FEETHLM, =, FRELER

#, (CBETA, X64, no. 1261, p- 324, ¢10-11 // Z 2:18, p. 12, ¢5-6 // R113,

p- 24, a5-6)
In this context, the “ancient worthy” (C. gude ¥4%; J. kotoku) to whom the
response is attributed goes unnamed, but in the Tiansheng Era Record of the
Spread of the Flame and the Collated Essentials of the Five Flame Records (CBETA,
x80, no. 1565, p. 224, b15-16 // Z 2B:11, p. 197, d6-7 // R138, p. 394, b6-7) he
is identified as Chan Master Baoshou Yanzhao (d.u.). In the former text, the k6an
reads as follows:

[A student] asked: “What about when there are no clouds for ten thousand
miles?” The master [Baoshou] said, “The blue sky, too, must suffer my staff.”
The student said, “I wonder, what fault could the blue sky possibly have?”
The master hit him.

(RERESR) M, B2 ETHM, i, FREUALE, $5 REF
RAME#, 61241, (CBETA, X78, no. 1553, p. 475, b22-24 // Z 2B:8,
p. 353,al18-b2 // R135, p. 705, a18-b2)

In the Continued Essential Sayings of Past Venerables (CBETA, X68, no. 1318,
p. 435, al5-18 // Z 2:24, p. 7, a2-5 // R119, p. 13, a2-5), however, the kéan
exchange is said to have taken place between Xinghua Cunjiang (830-888) and
a monk who asked him, “What about when there is not a wisp of cloud for ten
thousand miles?” In that work, and in the Discourse Record of Chan Master
Yuanwu Foguo (T 1997.47.74528-10), it is said that the koan was raised as a topic
at a “convocation in the dharma hall to pray for rain” (C. giyu shangtang #7
L%, ). kiu jods). The expression “no clouds for ten thousand miles” (C. wanli
wuyun & 2 A& E; ]. banri muun) is meant to indicate a state of awakening, which
is imagined by the questioner as being entirely free from the “clouds” of delusion.
Compare » “white clouds for ten thousand miles.” The response, “The blue sky,
too, will suffer my staf]” suggests that the very act of conceiving such a thing or
state as the “blue sky of awakening” is mired in delusion. Compare > “clearly,
there is no dharma of awakening”



“a follower of an other path questioned Buddha” (C. waidao wen fo 9} B #;
J. gedo, butsu ni tou $ME | HHICH] ). The title of a kéan. > “a follower of an other
path questioned Buddha, saying, ‘I do not ask about having words, and I do not
ask about not having words.”

“a follower of an other path questioned Buddha, saying, ‘T do not ask about
having words, and I do not ask about not having words™ (C. waidao wen fo,
bu wen youyan, bu wen wuyan SPEMBE, RMAZ. RM&S; ). gedos, butsu
ni toi tatematsuru, ugon wo towazu mugon wo towazu S BRICMOTETED
%, AT ZMbT&ZTZMDT). This is the opening line of a kéan that appears
in numerous discourse records and three kéan collections: it is Case #32 of the
Gateless Barrier, Case #65 of the Blue Cliff Record (T 2003.48.195b26-c4), and
it is found in the commentary of Case #7 in the Congrong Hermitage Record (T
2004.48.c14-17). The entire exchange, as it appears in the Gateless Barrier, reads:

The World-Honored One, on one occasion, was questioned by a follower of
an other path: “I do not ask about having words, and I do not ask about not
having words.” The World-Honored One took his seat. The follower of an
other path praised him, saying, “The World-Honored One, with great kind-
ness and great compassion, has dispersed my clouds of delusion and enabled
me to gain entry.” When he had made prostrations and left, Ananda asked
Buddha, “What was verified by the follower of an other path, such that he
praised you and left?” The World-Honored One said, “It is like a well-bred
horse, which moves when it sees the shadow of the whip.”

CEPIM) HFRINER, RMA S, FRES, TR E, sShERHRE,
HHERAKRE, HRRET, AREN, BAEEmE, [THSMMb, sMEA
TR B R M, HE =, do R BRI W47, (T 2005.48.297a22-26)

The final sentence of this kéan is a paraphrase of words attributed to Buddha
in the Agama of Combined Discourses, where he compares the responsiveness of
his disciples to his teachings to “four kinds of well-bred horses of the world” (T
99.2.234a17-29); » shadow of the whip. In the Extensive Record of Chan Master

Yunmen Kuangzhen, this kéan is raised by Yunmen to test a student:

On one occasion, when a monk was standing next to [the master], waiting
upon him, the master [Yunmen] said, “What do you have to say about ‘I
do not ask about having words, and I do not ask about not having words’?”
The monk said nothing. The master said, “You ask me.” The monk there-
upon asked, “If the master calls this junior monk by name, should I answer
‘yes’?” The master said, “You are, after all, fit for this master and disciple
[relationship).”

(EPERARMRE ) BGFLR, =, TMA ST AM&S, MEEL
i, GRS, R, AR R AR, BN, N, B R R
1FHE B F AL, (T 1988.47.572b20-23)

Another possible translation of the glyphs RMA S, FM&Z (C. bu wen

youyan, bu wen wuyan; J. ugon wo towazu mugon wo towazu A B EMDT &

= 72FH7) is: “I do not ask about what is spoken, and I do not ask about the

unspoken [or, ineffable].” However, the grammar of the original Chinese does
not support the following translation: “I do not ask with words, and I do not ask



without words” (sore wo kotoba de towanai shi, kotoba no nai tokoro de towanai %
NEZETHMDRIRNL, TEDRNETATHDER).

“a hundred fragments” (C. bai zasui @4 . hyaku zassai). A common
expression in Chan/Zen literature, which seems to have the meaning of “smashed
into bits, or “completely destroyed.” It appears, for example, in the Extensive
Record of Chan Master Yunmen Kuangzhen:

The master [Yunmen] addressed the congregation, saying: “The entire
world in the ten directions, and the great earth with its yin and yang, with a
single stroke of my staff, is [broken into] a hundred fragments. The three ve-
hicles, twelve divisions of the teachings, and Bodhidharma’s ‘coming from
the west’ — it will not do to dismiss them. But if you do not dismiss them,
you are not worth a single shout”
(ZPMEABMBEE) rfEx, T H7 RN, A —FF
B, ZRTSHFEBETR, HBIPRT, ZRAB, RiE—F, (T
1988.47.553¢27-29)
The glyph % (C. hua; J. ga), rendered here as “stroke” [of a staff], usually refers
to the stroke of an ink brush when writing, not the kind of “blow” (C. bang #;
J. bo) with a staff that might break something into pieces, so Yunmen’s remark is
somewhat more ambiguous in Chinese than the English translation suggests. In
the Blue Cliff Record, Yuanwu Keqin (1063-1135) uses the expression “[broken
into] a hundred fragments” as an interlinear comment (e.g., T 2003.48.154b17)
to indicate his disapproval of a phrase in a dialogue he is quoting. The expression
is similar in force to his frequently used critical comment, “thirty blows” (C.
sanshi bang =+ #; J. sanji bo).
“a moment of thought is ten thousand years” (C. yinian wannian —&%5;
J. ichinen bannen). The locus classicus of this saying is the Inscription on Faith in
Mind, attributed to the Third Ancestor, Sengcan:

Wise people of the ten directions all enter this axiom. The axiom is neither
hurried nor slow: a moment of thought is ten thousand years.

(Fietpd sk, ZAMGHERIHIZ08) 7 HHFANLTE, FILE, —
&% %, (T 2076.51.457b19-20)

Subsequently, the saying was raised as a kéan and commented on by various
Chan/Zen masters, as for example in the biography of Fengxue Yanzhao (896-
973) in the Jingde Era Record of the Transmission of the Flame:

[Someone] asked, “What about ‘a moment of thought is ten thousand
years’?” The master [Yanzhao] said, “Dusting a rock, the wizard’s robe is
destroyed”

(et fask) M. —RE ST, Ba . o R, (T
2076.51.303c7)

The master’s reply here alludes to the definition of a kalpa as the length of time
it would take to wear away a rock forty miles thick by dusting it once every three
years with a heavenly garment. The saying “a moment of thought is ten thousand
years” was also used as a set phrase to comment on kéans. In the “pointer” (C.
chuishi < 7%; J. suiji) to Case #70 of the Blue Cliff Record, Yuanwu Keqin (1063-
1135) says:



For a quick person, a single word [suffices]; for a quick horse, the shadow
of the whip [suffices]. Ten thousand years is a moment of thought, and a
moment of thought is ten thousand years. You must know how to make a
snap judgement, even before it [the following kéan] is raised.

(BRER) A—THE -, BF—&—R%F., ZoAH. ART
A, (T 2003.48.199b12-13)

“a single hair pierces multiple holes” (C. yihao chuan zhongxue —ZFHX; J.
ichigo sen shuketsu). This is a kéan found in many Chan/Zen texts, including the
Jingde Era Record of the Transmission of the Flame and Dogen’s Treasury of the
True Dharma Eye in Chinese Characters (DZZ 5.167-168). The version found
in the biography of Jingshan Hongyin (-901) in the Jingde Era Record of the
Transmission of the Flame reads:
Senior Seat Quanming of Xuzhou first asked Shishuang, “What about
when ‘a single hair pierces multiple holes’?” Shishuang said, “That would
surely take ten thousand years.” [Quanming] said, “What about when ten
thousand years have gone by?” Shishuang said, “Passing the examination
depends on your passing the examination; being outstanding depends on
your being outstanding” Later [Quanming] asked the master [Jingshan],
“What about when ‘a single hair pierces multiple holes’?” The master said,
“Sparkling clean shoes depend on your sparkling clean shoes; attaining re-
sults depends on your attaining results.”
(FpEsk) FMERLL LM E, —EF RN, 6F=, &
BB, = B RT, afs. BAHEREM, HWE, ERKE,
HME R, —EF R REWAT, B, LREL AR, £REKER, (T
2076.51.284c25-29)

The version found in the kéan collection entitled Comments on the ‘Collection of

Gems of Wisdom from All Quarters’ reads:

Reverend Shishuang of Tanzhou was asked by a monk, “What about when ‘a
single hair pierces multiple holes’?” Shishuang said, “That would surely take
a long time.” The monk said, “What about after a long time?” Shishuang
said, “Passing the examination depends on your passing the examination;
being outstanding depends on your being outstanding” The monk also
asked, “What about ‘long’?” Shishuang said, “It is not twisted.” The monk
said, “What about ‘short’?” Shishuang said, “The sides of a basin between
two hills do not cheer” That monk also asked Jingshan, “What about when
‘a single hair pierces multiple holes’?” Jingshan said, “That would surely take
ten thousand years.” The monk said, “What about when ten thousand years
have gone by?” Jingshan said, “Sparkling clean shoes depend on your spar-
kling clean shoes; attaining results depends on your attaining results.” The
monk also asked, “What about ‘long’?” Jingshan said, “A thousand sages
cannot measure it.” The monk said, “What about ‘short’?” Jingshan said,
“To the eyes of moth larva, it is not fully visible.”

AT ) RN B Fife il M=, —EFRRAT, Fa, A
IBXHR, M=, BN, Bw. BARHERER, HEERIKRE, M.

ol R &, Ba. NEWE, =, e fT24, B, B S REH, 118
X8, —E TR XA, W&, AAEF L BE BFE AT, b
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=, AR IR R, SR IRE R, XM, o fT-K L=, TERRE,
fG=, dofTR 42, L=, $EIREF %, (CBETA, X67, no. 1310, p. 671,
b22-c1 // Z 2:24, p. 139,b18-c3 // R119, p. 277, b18-p. 278, a3)
“a thousand miles, the same wind” (C. gianli tongfeng TEF&; J. senri dofi).
This is an expression found in a great many Chan/Zen records. An early instance
appears in the Extensive Record of Chan Master Yunmen Kuangzhen:

[Someone] asked, “What about the way?” The master [ Yunmen] said, “To
break through [this] one word” [The questioner] followed up, saying,
“What about after one has broken through?” The master [ Yunmen] said,
“A thousand miles, the same wind.”

(EPIE BB Mo T2, M=, Bh—5F, =, EHEM,
fh =, TEZEJA, (T 1988.47.551a9-10)

Yunmen’s final retort is open to various interpretations. ZGDJ (p. 707c, s.v. H /A
D E559) takes the saying to mean that “from time immemorial, the house style
(C. jiafeng FJ&; J. kafur) of the buddhas and ancestors is always the same.” Urs
App, who translates the saying as “a thousand miles, the same mood,” explains
in a note that “this expresses the closeness good friends feel even when they are
a thousand miles apart” (App, p. 134). The biography of “Great Master Xuansha
Zongyi of Fuzhou” in the Jingde Era Record of the Transmission of the Flame

contains the following account:

One day the master [Xuansha] sent a monk to deliver a letter to Reverend
Xuefeng. When Xuefeng opened the envelope, all it contained was three
sheets of blank paper. He asked the monk, “Do you understand?” [The
monk] said, “No, I don’t understand.” Xuefeng said, “Have you not seen the
saying, ‘[in the case of ] the superior man, for a thousand miles, the same
wind’?”

(Fiefdrass) —B A E LT EFod), TEMBIEGK =M, MG
T AFE, T%8, FRLE, BT TEZRA, (T 2076.51.346¢6-9)
Hongzhi Zhengjue (1091-1157) cites a variation of the same story in his
commentary to Case #24 of the Congrong Hermitage Record (T 2004.48.243a27-
29). The mention of the “superior man” here invokes the Confucian ideal of
the humane ruler who leads his people by setting a good example, and whose
charismatic virtue (C. de #%; J. toku), or moral suasion is summed up in the saying,
“when the wind blows, the grass bends.” The implication is that both Xuansha
Shibei (835-908) and Xuefeng Yicun (822-908) are superior men who share the
same “wind” (awakening and skillful means), and thus are able to understand
each other perfectly well, even when communicating at a distance using blank

paper. » wind.

“abandon their father and run away” (C. shefu taoshi ¥ 3 i 3HE; ). shafu tozei).
The reference is to a famous parable that appears in Chapter 4 of the Lotus Sitra,
concerning a rich man’s son who runs away (the so-called “prodigal son”). The
son grows up as an orphan in a foreign land, poor and destitute, never knowing
that his rich father loves him, wants him back, and possesses vast wealth that he
would bequeath to him. The son’s eventual reunion with his father represents
the realization on the part of the voice-hearers that they too can attain perfect



awakening by following Buddha’s instructions. The parable in the Lotus Satra
begins with these words:

Suppose there is a person, only but a child, who abandons his father and
runs away to dwell in a foreign land, whether for ten, or twenty, or fifty
years. He not only becomes old, but also destitute: a vagrant secking cloth-
ing and food in the four quarters.

ik i) BEAN, SR, #H3k#, JMERE, X+ =+,

E AR FRE KR A, BB AR R, (T 262.9.16b25-28)
abbot (C. zhuchi 2% J. jaji). (1) The glyphs 2% (C. zhuchi; J. jaji), when
used as a verb, mean to “maintain” moral precepts, or to “uphold” standards of
Buddhist practice. (2) When the glyphs are short for “position of upholder” (C.
zhuchizhi E#F5,; J. jajishoku), they are translated herein as “abbot” The most
senior officer in a monastery burcaucracy, the abbot is considered the spiritual
leader of all the monks in residence and chief representative of the community
to the outside world. In Chan/Zen monasteries, the abbot must be a dharma
heir in some branch of the Chan/Zen Lineage. Traditionally, the abbot’s main
duties are: 1) providing group and individual instruction, as in convocations
in the dharma hall, small convocations convened in the abbot’s quarters, and
when disciples enter the [abbot’s] room for individual instruction; 2) acting as
officiant for daily, monthly, and annual services in which offerings are made to
beings enshrined on altars; and 3) dealing with the laity, including parishioners
and donors who support the monastery, and the civil authorities who have legal
jurisdiction over it. In the past, the abbots of major monasteries often served for
a fixed period of time, such as three years, then retired or took on the abbacy of a
different monastery.
abbots everywhere (C. zhufang zhanglao 3% 77 & %, zhufang 3% 7r; J. shohé chord,
shohd; shohd no chors %7 D+&%). A synonym of the expression, “abbots of
various monasteries” (C. zhushan zhanglao 3% & % J. shozan chors). In Chapter
50 of the Denkéroku, Keizan refers to “seat holders of abbacies everywhere” (shoho
no sekishu 347 DJf £.).
abbot’s quarters (C. fangzhang 7 &; J. hojo). Literally, “ten feet” (C. zhang &;
J. jo) “square” (C. fang 7; J. ho). The term comes from the Vimalakirti Sitra,
where it refers to the ten-foot square room in which the layman Vimalakirti was
miraculously able to host a vast assembly of bodhisattvas for a debate on ultimate
truth. By the tenth century in China, the term had come to signify the private
quarters of the abbot in a Buddhist monastery. In Song and Yuan dynasty Chinese
monasteries, and the medieval Japanese Zen monasteries that were modeled after
them, the abbot’s quarters was a multi-building walled compound reserved for the
use of the abbot and his invited guests. The compound was located to the north of
the dharma hall and was usually connected to it by a covered corridor. Buildings
within the compound included: 1) an inner abbot’s quarters (C. nei fangzhang
M7 L; J. nai hojo), also called the abbot’s private quarters (C. gintang #€; J.
shindo), that served as a bedroom, dressing room, and study; 2) an outer abbot’s
quarters (C. biao fangzhang % 7 L; J. omote hojo), where the abbot entertained
lay patrons and government officials, consulted with monastic officers, held small
convocations for instructing his disciples, and met with disciples who entered
the room for individual consultation; and 3) a kitchen-residence (C. kuli &3Z; J.
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kuri), used to prepare meals for the abbot and his guests and to house the abbot’s
staff of acolytes and postulants. The entrance to the outer abbot’s quarters was
through a small, separately roofed portico (C. xuanguan % B; J. genkan), the
name of which literally means “gateway” (C. guan M; J. kan) to the “profound”
(C. guan % J. gen). Within the walls of the abbot’s quarters compound, adjacent
to the buildings and visible from inside them, were meticulously manicured
landscape gardens, which often used rocks and gravel as well as trees, shrubs,
and moss. The buildings themselves were decorated with fine art (paintings and
calligraphy) and the best furnishings. The opulence and refined aesthetics of the
abbot’s quarters enhanced the prestige of a monastery and provided amenities
that were appreciated by important patrons and officials when they came to visit

the abbot.
abbot’s room (C. hanzhang & 3; J. kanjé). Synonymous with > abbot’s quarters.

“able to live within death” (C. si zhong neng huo St 4&7%&; J. shichi ni nokatsu su
sePIChtE9). Digital search of the Chinese Buddhist canon does not turn up
this exact expression, but a very similar saying is found in the Discourse Record of

Chan Master Wuben of Mount Dong in_Junzhou:

Once, when the master [Dongshan] was walking closely with an elder

[dharma) brother, he pointed to a cloister on the side of the road and said,

“Inside there is a person speaking of the mind and speaking of the nature.”

The elder brother asked, “Who is it?” The master said, “Once he’s ques-

tioned by you, Elder Brother, he’s as good as completely dead.” The elder

brother said, “Who is it that spoke of the mind and spoke of the nature?”

The master said, “[He is] able to live within death.”

(S5 MIRL IR AT 38 5%) BR LR I04TR, JRAF— T8, @A AH

SHLME, HERHE, R, ARG —M, EFERT S, 88, TR

3, FRE., SLPIFE, (T 1986A.47.509b7-10)
The “person inside” that Dongshan refers to is evidently the buddha-mind, or
buddha-nature (the two are virtually synonymous here) itself. When the elder
brother asks “who” it is, Dongshan scolds him, suggesting that to give it a name
is to render it “as good as dead” (C. qusi shifen Z3tt% J. kyoshi jiubun). The
elder brother’s retort after being criticized by Dongshan seems to be a rhetorical
question with the implied answer that, “After all, it was you, Dongshan, who first
spoke of the mind and spoke of the nature, so if anybody is dead it is your fault.”
Dongshan’s remark, “Able to live within death,” serves as an affirmation of the
elder brother’s correct understanding. It means: “I thought you were caught up in
delusion, but now I sce that you are not.”
“able to play with a single phrase” (C. nongde yiju 5+45— @1, J. ikku wo o shi uru
— &) %5+ L#7%). This expression appears in Case #89 of the Blue Cliff Record,
where Yuanwu Keqin (1063-1135) comments on a line of verse by Xuedou
Chongxian (980-1052):

Xuedou is able to play with a single phrase of lively words.

( BRsk) TRFAF—8%HE, (T2003.48.214b)
This means to “be witty,” and able to “turn a phrase” that perfectly conveys some
meaning or insight.



able to say (C. dao de 1847 J. dotoku; J. iiuru V45 5). > able to speak.

able to see (C. jiande F1%; ]. kentoku). Also translated herein as “gain sight.” (1)
To gain the ability to see things clearly; to attain understanding (e.g., of a koan).
(2) To attain through insight (DDB, s.v. L1%).

able to speak (C. dao de i81%; J. dotoku; iiuru #U13%). In the Chan/Zen
tradition, to be “able to speak” means to fully understand the words of a Chan/
Zen master, heard cither in person or in the context of a koan, such that one can
without hesitation make an appropriate comment on them. The opposite state of
affairs, i.e., being unable to speak, is usually referred to as having “no response.”

abstention days (C. zhairi 7 H; J. sainichi). The days of the posadha, when lay
followers traditionally visit monasteries and uphold eight precepts rather than
the usual five precepts. The Ten Chapter Vinaya says:

The six abstention days of each month are the 8th, 14th, 15th, 23rd, 29th,
and 30th. On these days bhiksus who are not sick should gather together in
one place and preach the dharma.

(=) A~ FrsEAR. twe, +&28, —+=8, =—+78, =+
H, A2 B &R L, BAb—R3LE, (T 1435.23.420c13-15)

Acknowledging the dharma preaching at one place on the six abstention
days, kings and crowds of ministers all come to hear the dharma, the bhik-
sus receive major offerings, and the community of [lay] followers increases.
() Bex B —R3LE BEHEFRIEE FHL e REFM®E,
E¥ko (T 1435.23.42124-6)
acarya (C. sheli B2, B4L; ). jari). (1) Originally, a master who taught Vedic
rituals to disciples (DDB, s.v. FTEI4L). (2) In Indian Buddhism, an dcarya is a
monk who serves as a teacher, or preceptor. (3) In Chinese Buddhism, a polite
form of the second person pronoun “you,” used when addressing a monk of an
equal or lower status. It is sometimes combined with the name of the monk
addressed (e.g., “Yunyan said, ‘Acirya Liangjie...””), and sometimes used as a
stand-alone greeting (e.g., “Dongshan asked, ‘Acarya, what is your name?””). In
both cases it functions much like the English “Mr.”

accede (C. chengdang /K& J. shotd). (1) To accept a teaching, in the sense of
understanding it fully and making it one’s own. (2) To accept as valid or genuine,
as when a Chan/Zen master approves the words of a disciple as an expression
of genuine insight. (3) To succeed to an office, or take over a position. (4) To
“apply to,” “be applicable to,” “fit to” (DDB, s.v. /K%&). (5) To “answer for,” or “be
responsible for” (DDB, s.v. /K&).

accord (C. xiangying 78 /&; J. s66). (1) In the Denkoroku, this term is used as a verb
that means to “tally;” to a greater or lesser degree, with ultimate truth. (2) Used as
anoun, a “valid understanding,” albeit one that falls short of complete awakening.

acolyte (C. shizhe #54&; J. jisha). Literally a “person” (C. zhe #; J. sha) who
“attends,” or “waits on” (C. shi #; J. ji) a superior. A monk attendant to an abbor,
former abbot, or other senior monk; often a younger monk who is a personal
disciple. In the Chinese monastic burcaucracies that provided the model for
medieval Japanese Zen, the abbot had five acolytes (C. wu shizhe A J. go
jisha): 1) an incense acolyte, who attended the abbot in all services that called for
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burning incense and making offerings of food and drink before images enshrined
on altars; 2) a secretary acolyte (C. shuzhuang shizhe FHRAFH; J. shojo jisha),
who kept records of the abbot’s sermons, took dictation, and assisted him with
official correspondence; 3) a guest-inviting acolyte (C. ging ke shizhe 3 &5
J. shokyaku jisha), also known as guest acolyte (C. shike /5% J. jikyaku), who
greeted and waited on the abbot’s VIP visitors; 4) a robe-and-bowl acolyte (C.
yibo shizhe REKFFH; ]. ehatsu jisha), who served as the abbot’s valet; and 5) a
refreshments acolyte (C. tangyao shizhe % AF4; J. toyaku jisha), who prepared
meals, snacks, tea, and medicines for the abbot and his guests. To be selected as
an acolyte was a boost to the career of a young monk because it meant that he had
been singled out as having the potential to become a dharma heir and was being
groomed for high monastic office. To be in close proximity to an abbot, even
in a relatively menial position, was also regarded as an excellent opportunity for
spiritual development.

activity (C. xingye 47 %; J. gyogo). (1) One’s business or occupation. (2) The
activity of a monk, which is Buddhist practice. (3) “Action” in the sense of karma:
bodily, verbal, and mental deeds. (4) The sayings and doings of a Chan/Zen

master, as recorded in his biography.

actually tread (C. liijian J&¥; J. risen). (2) To actually practice the way of the
buddhas. (2) To gain firsthand experience.

address the congregation (C. shizhong 7 3&; J. jishu; shu ni shimesu RICL®HT).
Said of any situation in which a Chan/Zen master, in his capacity as abbot, gives
some kind of formal instruction to a group of followers. The “congregation” (C.
zhong & J. shu) in question can range from the resident monks and visitors from
outside a monastery (uncluding lay people) who assemble for a convocation in
the dharma hall, to a small group of personal disciples gathered in the abbot’s
quarters.

adjacent places (C. linwei B{L; J. rin’i). In a samgha hall, where monks are
assigned “individual places” (C. danwei #4%; J. tan’i) on the long platforms in
accordance with their seniority, the “adjacent places” are the seats immediately
next to one’s own, cither on the right (upper) or left (lower) side. Because monks
maintain the same order when they file out of the samgha hall and line up for
ceremonies in the dharma hall, buddha hall, and other facilities, the “place” (C.
wei 4; ]. 1) that an individual monk has includes sitting or standing positions in a
number of different buildings.

administrative office(s) (C. liaoshe %% J. ryosha). A room or suite occupied
by the holder of an important position in a monastic bureaucracy, which serves
primarily as the office where he carries out his official duties but may also be where
he sleeps and spends his free time. For example, the official quarters (C. liao #;
J. ry6) occupied by each of the six stewards (C. liu zhishi 7<% % J. roku chiji) and
six prefects (C. liu toushou 7<FAH; J. roku choshu).

administrative wing (C. changzhu %1%; J. joja). (1) The literal meaning of the
glyphs F1 (C. changzhu; J. joji) is “constantly abiding,” or “permanent.” (2) In
the context of East Asian Buddhist monasticism, the glyphs refer to anything —
buildings, furniture, icons, scriptures, ritual implements, tools, etc. — that is the
permanent property of a monastery and must not be removed by an abbot when
he/she leaves office and moves to another place. (3) Because management of such
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property was generally the concern of monastic officers known as administrators
(C. kusi & 9; J. kusu), the part of the monastery where they lived and worked —
the administration hall (C. kutang & J. kuds), or kitchen-residence (C. kuli
%32, J. kuri) and the adjoining administrative offices they occupied — became
known collectively as the “permanent property” area, or “administrative wing.”

admire the ancients (C. mugu #3; J. moko; inishie wo shitau F%#.5). To
look back in admiration at the Chan/Zen masters of yore. To model one’s own
understanding and behavior on the sayings and doings of the ancestral teachers.
< ancient.

affirm and/or negate (C. shifei Z3F; J. zehi). To assert that something either “is”
(C.shis]. ze) or “isnot” (C. fei 4F;J. hi) true or existent. In the Chan/Zen tradition,
this has a decidedly pejorative connotation. That is because, to the degree that
any such assertion (positive or negative) assumes the existence of a “thing,” or
dharma as the subject of such predication, to engage in it naively is to evince a
deluded state of mind, one that is ignorant of the doctrine of emptiness. To affirm
or negate the truth of a verbal statement, moreover, may betray an attachment to
false views.

affirmation and/or negation (C. shifei 5 3F; J. zehi). Noun form of > afhirm and/
or negate.

afflictions (C. fannao }1; J. bonno; S. klesa). Unhealthy states of mind that
vitiate action (karma) and are the root causes of suffering. It is sometimes said
that there are “one hundred cight afflictions” (C. baiba fannao B /\JANE; J.
hyakuhachi bonné), but the most fundamental ones are generally identified as the
three poisons of greed, anger, and delusion. According to Buddhist doctrine, any
deed of body, speech, or mind that is performed under the influence of any of
the afflictions is bound to have a negative effect, i.c., to result in suffering of self
or others, either immediately or some time in the indefinite future. There is a
formula that distinguishes “primary afflictions” (C. genben fannao A& AJANE; J.
konpon bonns) from “secondary afflictions” (C. sui fannao & JANE; ]. zui bonno; S.
upaklesa). The former category, also known as the “six [ primary] afflictions” (C.
liu fannao 7~ JANE; J. roku bonnd), are those that produce all the others and are the
most difficult to eliminate: 1) desire [greed, craving] (C. tan & J. ton; S. raga);
2) anger [antipathy, hatred, malice] (C. chen B; J. shin; S. dvesa); 3) delusion
[ignorance, stupidity] (C. chi #; J. chi; S. moha); 4) pride [conceit, arrogance] (C.
man 1%; J. man; S. mana); 5) doubt [uncertainty] (C. yi £&; J. gi; S. vicikitsa); and
6) false views (C. ejian B 5L, xiejian FRIL; J. akken, jaken; S. drsti, mithya-drsti).
Lists of “secondary afflictions” include such traits as stinginess (C. gian 1; J. ken),
jealousy (C. ji ¥k; J. shitsu), lack of faith (C. buxin 11Z; . fushin), lack of shame
(C. wukui #1; ]. mugi), and lack of conscience (C. wucan #&Hf; J. muzan). The
glyphs #1& (C. fannao; J. bonno; S. klesa) are also translated herein as » mental
afflictions.

aggregate of consciousness (C. shiyin #IZ, shiyun #Z&; ]. shikion, shikiun).
(1) The fifth of the » five aggregates. (2) In Yogacara philosophy, this term
refers collectively to all eight modes of consciousness. > mind only. When this
is the meaning, the English translation herein gives the plural: “aggregate of
consciousnesses.”
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“all dharmas are empty” (C. yigiefa kong —¥17%%; J. issaiho kit). In much of
the pre-Mahayana Abhidharma literature, dharmas are defined as really existing
entities; > dharma. When Mahayana texts declare that “all dharmas are empty,
however, what they mean is that the very concept of a dharma, or really existing
“thing” is a null set: nothing in the real world has the qualities of a dharma as
defined in the earlier Buddhist tradition. > emptiness.

“all dharmas, in the final analysis, are empty and quiescent” (C. yijie fa bijing
kongji —¥1ikFETER, |. issai ho hikkyo kajaku). A saying that is often repeated
in the perfection of wisdom genre of sttras, such as the Great Perfection of Wisdom
Satra. That text says:

The own-nature of all dharmas is, in the final analysis, empty, quiescent,
separated, without grasping, and without attachment.
(KMFERBESE) HEaWEELE, S5, &8, B8R, &5 (T
220.7.948¢22-23)
- emptiness.
all living beings (C. yigie zhongsheng — b1 £, zhu zhongsheng % % & J. issai
shujo, sho shujo). All sentient beings throughout the three realms, in the past,
present, and future.

“all living beings, without exception, possess buddha-nature” (C. yigie
zhongsheng xi you foxing — Y1k £ KA BRIL; ], issai shujo shitsu u bussho). > living
beings; > buddha-nature. A doctrinal position accepted by most schools of East
Asian Buddhism, including Chan/Zen. The locus classicus is the Northern text of
the Sitra of the Great Nirvana:

All living beings, without exception, possess buddha-nature. [However],
because it is covered by mental afflictions, they do not know it and do not
see it.

(R RS ) — R BRA WA, AN B R T H TR, (T 374.12.405b9)

For a longer passage from the Satra of the Great Nirvana that makes this point, »
treasure store.

all the sages (C. zhongsheng &%, zhusheng 3% J. shushd, shoshé). Plural of >
sage.

“all worlds of the ten directions are a single bright pearl” (C. jin shifang shijie
shi yike mingzhy F+ 7 RZ—FAYAK; ]. jin jippo sekai kore ikka no mydju &
TR AN—RDYAZR). The locus classicus of this saying is the biography of
Xuansha Shibei (835-908) in the Jingde Era Record of the Transmission of the

Flame:

A monk asked, “I have heard, Reverend, that you have a saying: ‘All worlds
of the ten directions are a single bright pearl” How am I, your student, to
understand that?” The master [ Xuansha] said, “All worlds of the ten direc-
tions are a single bright pearl. What is the use of understanding?” The next
day, the master turned the tables and asked that monk, “All worlds of the
ten directions are a single bright pearl. How do you understand that?” [ The
monk] replied, “All worlds of the ten directions are a single bright pearl.
What is the use of understanding?” The master said, “Now I know that you
make your living in the cave of demons under the mountains.”
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(Fratpmee) G, KA 5, A+ 7T HRE AR, FALITH
&, iR, BT A HRE—RMAK, AeIEE. MR B2 MG, T+
FA—RWIR, AR AG, B8, A7 —mn, AeFE,
BB, Feidoenl R EAEE ST, (T 2076.51.346¢16-21)

This kéan is quoted and commented on by Dégen in the chapter of his Treasury
of the True Dharma Eye entitled “Single Bright Pearl” (Ikka myoju —RPA%R). It is
also included in his Treasury of the True Dharma Eye in Chinese Characters (DZZ
5.132, Case #15). The “pearl,” in this context, is a metaphor for the buddha nature;
- single bright pearl. The “cave of demons under the mountains” (C. shan guiku \1i
JLH; . san kikutsu) is a metaphor for being trapped in deluded conceptualizing;
> “cave of demons under the Black Mountains.”

alms bowl (C. yingqi /& &, yingliangqi /&= 3 J. oki, oryoki). Literally a “vessel”
(C. qi #;]. ki) that contains an “appropriate amount” (C. ying /&, yingliang J&
£;]. 6, 0ryd) of food. In India, Buddhist monks carried a bowl (C. bo 4%; J. hatsu;
S. patra) when soliciting alms food from the laity that was supposed to be large
enough to hold a nourishing meal but small enough to prevent gluttony. The bowl
was one of the few personal possessions allowed a Buddhist monk. It was received
upon ordination as a novice monk and was, together with the patchwork ochre
robe, or kdsaya, emblematic of membership in the monastic order. As Buddhism
evolved in India, it became the accepted norm for monasteries to have stores
of food, kitchens, and dining halls for communal meals, but the bowl (or set of
bowls) in which the meal was received and eaten remained the personal property
of individual monks.

alms of the faithful (C. xinshi 15%&; J. shinse). “Donations” (C. shi #&; J. se),
including food, shelter, and clothing, given to members of the monastic samgha
by Buddhist lay people, who are known as “donors who are faithful followers” (C.
tanxintu 1815 4&; J. danshinto). Because the laity expect to accrue merit by making
such donations, Buddhist texts (including the Denkoroku) often admonish monks
who receive alms to practice assiduously, to ensure that they provide a fertile field
of merit that will give the laity a good return on their investment. Monks who
accept alms but are lax in their cultivation of morality, meditation, and wisdom
are said to be reborn in hell in their very next life. » “wife and children’s portion.”

ambrosia (C. ganlou H; J. kanro; S. amrta). (1) In Indian mythology, amrta
is the “nectar of immortality,” and it is said to be the drink of the devas (gods).
(2) In Indian Buddhist texts, the buddha-dharma is likened to amrta because it
frees those who imbibe it from suffering in the round of rebirth. (3) The Chinese
Buddhist translation of amrta literally means “sweet” (C. gan#; J. kan) “dew” (C.
lou 5%, ]. ro). In the Buddhist context, the latter word does not refer to the natural
precipitation that can cover the ground in the morning, but rather to an aromatic
beverage distilled from flowers, fruit, or herbs.

ambrosia gate (C. ganloumen 5 F7; J. kanromon). Literally, the “approach,” or
“method” (C. men ;). mon) of [giving] “ambrosia” The glyphs % (C. ganlou;
J. kanro) have often been mistranslated as “sweet dew.” The glyph# (C. lou; J.
ro) does mean “dew” in some contexts, but in this case it refers to an aromatic
beverage distilled from flowers, fruit, or herbs. > ambrosia. (1) In general, to “open
the ambrosia gate” (C. kai ganloumen Bl 557; J. kai kanromon) means to preach
the dharma and deliver to liberation all living beings. (2) More narrowly, to “open
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the ambrosia gate” means to perform the ritual of “feeding hungry ghosts” (C.
shiegui 788% L; J. segaki), a liturgical procedure that involves chanting a sequence
of verses and dharanis and making offerings of food and drink at an altar set up for
“myriad spirits of the three realms” (C. sanjie wanling = 5% E; ]. sangai banrei).
Although this may be considered a Tantric rite that has its roots in the Zhenyan
(J. Shingon) tradition of Tang Dynasty China, the procedure used in Japanese
Zen monasteries derives from Tiantai (J. Tendai) School ritual manuals that
circulated widely in the Buddhist monasteries of Song and Yuan dynasty China.
In East Asian Buddhism, hungry ghosts are called “burning mouths” (C. yankou
#517; J. enku) because, it is believed, their bad karma causes whatever food comes
their way to burst into flames before they can consume it. The ritual offering of
“ambrosia” douses those flames and enables them to receive the same “offerings of
nourishment” — food, drink, and merit — that are given to ancestral spirits who
have descendants to care for them.

“amidst the myriad phenomena there is a solitary exposed body” (C. wanxiang
zhi zhong du lushen BARZFEEH; ]. bansho shi chi doku roshin). This is a direct
quote of the first phrase in a four-phrase verse by Changqing Huileng (854-932),
which is included in his biography in the Jingde Era Record of the Transmission of
the Flame:

Amidst the myriad phenomena there is a solitary exposed body;

only when people have affirmed themselves can they be intimate with it.
In ancient times they deludedly sought it along the path;

in the present day they regard it like ice within a fire.

(FABMESE) B2 2P REY EAANL T H., S Feik T E, 48
A4 KE K, (T 2076.51.347b27-28)

The phrase, standing alone, was so frequently cited and commented on that
it became a koéan. It appears in an exchange between Fayan Wenyi (885-958)
and Head Seat Zizhao (d.u.) that is cited in Case #6 of the Blue Cliff Record (T
2003.48.146c14-15), and in Case #64 of the Congrong Hermitage Record (T
2004.48.267a4-13). The term “solitary exposed body” (C. du lushen 5% %; J.
doku roshin) refers to the > buddha-nature.

among humans (C. renzhong A%F; J. ninchii). Within the human realm, which is
one of the > six destinies.

ancestor (zu #4; J. so). (1) In East Asian culture at large, the founder of a clan
or dynasty. (2) A patriarch, or male head of family. (3) All of one’s biological
forebears, of any gender; deceased family members from whom one is descended
patrilineally. (4) In the Chan/Zen tradition and other branches of East Asian
Buddhism, an ancestral teacher in a line of spiritual succession that is analogous
to a biological family, within which name and property are handed down through
the generations: a spiritual forebear from whom all subsequent lineage members
have inherited the dharma. (5) In most cases, whether the context is secular
or religious, “ancestors” are spirits of the dead who, while lacking the physical
bodies they had in life, retain their identities and relationships vis-a-vis the living.
They are believed to be present in this world and to able to interact with their
descendants, who should continue to treat them with filial piety, consult and

obey them, and make regular offerings of food and drink (and, in the Buddhist
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context, merit) to them on the altars where their spirit tablets (C. lingwei EAZ; J.
reii) are enshrined.

ancestor of old (C. nangzu JE#14; J. néso). (1) A synonym of > ancestral teacher.
(2) In the Denkoroku, an epithet of Dongshan Liangjic (807-869), the founder
of the Caodong/Soto Lineage. (3) In other Chan/Zen contexts, an epithet of
Bodhidharma, the Founding Ancestor of the Chan Lineage in China.

ancestral flame (C. zudeng 71¥&; J. sot6). The “flame” (C. deng % J. t6) of
awakening; said to have been transmitted “mind to mind;” from master to disciple,
down through the Chan/Zen Lineage of ancestral teachers, as if using one oil
lamp to light another without ever letting the flame die out. > transmission of
the flame.

ancestral gate (C. zumen #.F7; J. somon). The Chan/Zen School. The “ancestors”
(C. zu #8; J. so) referred to here are the ancestral teachers of the Chan/Zen
Lineage. The meaning of “gate” (C. men 'J; J. mon) in this context is “family,”
“clan,” “school.” » gate.

ancestral seat (C. zuxi 7L/§%; J. soseki). The “dharma seat” (C. faxi 7% /%; J. hosseki)
of the “ancestral teachers” (C. zushi #LEF; J. soshi) of the Chan/Zen Lineage.
(1) An abbacy that is reserved for a Chan/Zen master, as opposed to one that
is traditionally held by an eminent monk of the Tiantai (J. Tendai) or Vinaya
schools. (2) A Chan/Zen monastery: a monastic institution where the abbot
must be a member of the Chan/Zen Lineage. (3) A monk who holds the position
of abbot at a Chan/Zen monastery. (4) The Chan/Zen Lineage in general.
ancestral style (C. zufeng 7L J. sofa). Literally, the “wind” (C. feng 2; J. fa) of
the “ancestral teachers” (C. zushi #8.FF; J. soshi) of the Chan/Zen Lineage. (1) The
term “wind” refers metaphorically to the teaching style of Chan/Zen masters, as
well as their “influence” and “popularity” > wind. (2) In some contexts, “ancestral
style” alludes specifically to the teaching style of a particular master, such as
Dongshan Liangjie (807-869), who is regarded as the founder of a Caodong/
Sot6 branch of the Chan/Zen Lineage.

ancestral teacher (C. zushi 78EF; J. soshi). (1) In the Chan/Zen tradition, a
member of the Chan/Zen Lineage, as attested in genealogical records such as
lineage charts and collections of biographies known generically as “records of
the transmission of the flame” Any deceased monk believed to have inherited
the dharma that was first entrusted to Mahakasyapa by gékyamuni Buddha is
considered an ancestral teacher. (2) In the expression “ancestral teacher came
from the west,” a reference to the Indian monk Bodhidharma, the Founding
Ancestor of the Chan/Zen Lineage in China. (3) Major monasteries in Song
and Yuan dynasty China, and the Zen monasteries in Kamakura period Japan
that were modeled after them, had an “ancestral teachers” hall” (C. zushitang 2
BF%; J: soshids) in which the mortuary portraits (statues or paintings) and/or
spirit tablets (C. lingwei {L; reii) of eminent ancestral teachers in the Chan/
Zen Lineage (e.g., Bodhidharma, Huineng, Baizhang) were enshrined. Memorial
services for the ancestral teachers, complete with offerings of food, drink, and
merit, were performed on the annual (and sometimes monthly) return of their
death days. As with > ancestors in general in East Asia, the ancestral teachers
were assumed to be vital spiritual presences whose protection could be sought in
prayer and received by their descendants in real life.
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“ancestral teacher came from the west” (C. zushi xilai 7R 2; J. soshi seirai).
A saying that refers to the activities of the “ancestral teacher” (C. zushi FLEF; J.
soshi) Bodhidharma. After becoming the Twenty-eighth Ancestor of the Chan/
Zen Lineage in India, Bodhidharma is said to have “come from the west” (C. xilai
%2 ]. seirai), from India to China, where he transmitted the mind-dharma to
his disciple Huike. He thereby became the Founding Ancestor of the Chan/Zen
Lineage in that Eastern Land.

ancient (C. guren ¥ A; J. kojin; furuki hito 55EA). (1) A “person” (C. ren A;
J. jin) of “old” (C. gu % J. ko): someone noteworthy who lived long ago. (2) In
the literature of Chan/Zen, this designation generally refers to an eminent Chan/
Zen master of yore, either when quoting him or recalling some exemplary action
of his. The epithet is often used when the identity of the person is so well-known
as to render unnecessary the mention of his name, but it is occasionally used when
a quotation is famous but its author is unknown.

ancient mirror (C. gu jing ¥#%; J. kokyd). A symbol of the buddha-nature or
buddha-mind. Chapter 13 of the Denkéroku quotes Xuefeng Yicun (822-908)
as saying: “If you wish to understand this matter, it is as if inside me there were a
single ancient mirror. If a barbarian comes, a barbarian appears in it; if a Chinese
comes, a Chinese appears in it.” That quote appears in the chapter of Dogen’s
Treasury of the True Dharma Eye entitled “Ancient Mirror” (Kokys ¥4%), in a
dialogue between Xuefeng and his dharma heir Xuansha Shibei (835-908):

The Great Master Zhenjue of Xuefeng once addressed the congregation,
saying, “If you wish to understand this matter, it is as if inside me there
were a single ancient mirror. If a barbarian comes, a barbarian appears in
it; if a Chinese comes, a Chinese appears in it.” At that time, Xuansha came
forth and asked, “How about when, all of a sudden, a bright mirror comes?”
The master [Xuefeng] said, “The barbarian and the Chinese would both
be hidden” Xuansha said, “I am not like that” Xuefeng said, “What are
you like ?” Xuansha replied, “Ask me, Reverend.” Xuefeng said, “How about
when, all of a sudden, a bright mirror comes?” Xuansha replied, “[Broken
into] a hundred fragments.”

(EERIR, F5) THRIEREA, HHLTRICLHTIVEL ZELF,
RIE e — B EHANI, FIRIAR, ERER, BTN, LB
4 AT, B, SRR, X8, XTI AR E= AEEL, 208,
FHAehM, S w, BB R T, X8, B, (DZZ1.226)

The Chinese source that Dogen quotes is uncertain, but a similar passage appears

in the biography of “Chan Master Xuefeng Yicun of Fuzhou” in the Outline of the
Linked Flames of Our Lineage:

[Xuefeng] addressed the congregation: “It is as if inside me there were a
single ancient mirror. If a barbarian comes, a barbarian appears in it; if a
Chinese comes, a Chinese appears in it.” At that time, a monk came forth
and asked, “How about when, all of a sudden, a bright mirror comes?” The
master [Xuefeng] said, “The barbarian and the Chinese would both be hid-
den.” Xuansha said, “I am not like that.” At that time, a monk came forth
and asked, “How about when, all of a sudden, a bright mirror comes?” Xu-
ansha replied, “[Broken into] a hundred fragments”
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(B %) Tha K@ Fo—@ESAAM PRAR, ERER, 0
ATGHR, BB AT, 5, RRRIE, XV =, R TR A
&R, ZBRE RIF AT, =, B, (CBETA, X79, no. 1557, p. 185,
b10-13 // Z 2B:9, p. 392, c7-10 // R136, p. 784, a7-10)
An older version of the same episode appears in the biography of “Great Master
Xuansha Zongyi of Fuzhou” in the Jingde Era Record of the Transmission of the
Flame:

One day, at a convocation in the dharma hall, Xuefeng said: “If you wish to
understand this matter, it is as if there were an ancient mirror on a stand. If
a barbarian comes, a barbarian appears in it; if a Chinese comes, a Chinese
appears in it.” The master [Xuansha] said, “How about when, all of a sud-
den, a bright mirror comes?” Xuefeng said, “The barbarian and the Chinese
would both be hidden.” The master [Xuansha] said, “Your heels, Old Rev-
erend, have yet to touch the ground.”

(FBs) — T4y, 2RFE Hobist, YRAR, 3
FOER, FE, LB R AT, TE B, PIRALE, R, Kbl
B A B3, (T 2076.51.344a13-16)

Yet another version of the episode appears in the Extensive Record of Chan Master
Xuansha Shibei:

The master [Xuansha], when interviewing a newly arrived monk, asked
him, “Acarya, where did you spend the summer retreat?” The monk said, “I
just left [Mount] Xuefeng” The master asked, “These days, what saying does
[Chan master] Xuefeng use to instruct people?” The monk said, “On the
day of disbanding the retreat, Reverend [Xuefeng] addressed the samgha
and said, ‘It is as if inside me there were a single ancient mirror. If a barbar-
ian comes, a barbarian appears in it; if a Chinese comes, a Chinese appears
in it At that time a monk asked, “What if a bright mirror should suddenly
come?’ Xuefeng said, “The barbarian and the Chinese would both be hid-
den.” The master [Xuansha] said, “I would not speak like that.”

CEIVem AR e R 4%) PRI R A0 A, 750, MR, it ER, §=. &
Tk, Bz, THRLAHMETA, G, oL BGE, KA L —@
THANML, PRI, EAER, HAGM ., BB R, M=,
PIEALIE, #=, K ASEE, (CBETA, X73, no. 1445, p. 2,al4-18 // Z
2:31,p. 177, a7-11 // R126, p. 353,27-11)
The biography of “Great Master Xuansha Zongyi of Fuzhou” in the Jingde Era
Record of the Transmission of the Flame includes a different exchange between
Xuefeng and his disciple Xuansha that also references the ancient mirror:

Xuefeng said, “If the breadth of the world is one foot, the breadth of the
ancient mirror is one foot; if the breadth of the world is ten feet, the breadth
of the ancient mirror is ten feet” The master [Xuansha] pointed at the bra-
zier and asked, “Is the breadth of the brazier many [feet] or few?” Xuefeng
said, “It’s like the breadth of the ancient mirror.” The master [ Xuansha] said,
“Your heels, Old Reverend, have yet to touch the ground.”
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(FiefBrgsk) T4a, HRM—RESEM—R, M —LF8H—
S, RIS KAEE., K4EMZ ), T 9, wFsH, e, kMR kg
3, (T 2076.51.345c11-15)

The same episode also appears in the Extensive Record of Chan Master Yunmen
Kuangzhen (T 1988.47.561a28-b2), the chapter of Dogen’s Treasury of the True
Dharma Eye entitled “Ancient Mirror” (Kokyé ¥4t) (DZZ 1.234), and various
other Chan/Zen texts.

annihilated (C. duanmie BT; ). danmetsu). A state of nothingness, as wrongly
imagined by those who hold the view of » annihilationism.

annihilationism (C. duanmie BTi&; J. danmetsu). An abbreviation of “view of
annihilation” (C. duanmie jian BT I8 L, duanjian B %L; J. danmetsu ken, danken; S.
uccheda-drsti). A philosophical view that is nihilistic in its denial of karmic cause
and effect.

“anterior to King Majestic Voice” (C. Weiyin Wang yigian AF EVART; J. Ion O
izen). An expression that points to the original state of things, the buddha-mind
itself, prior to the arising of any discriminating thought or dualistic understanding.
In the Chan/Zen tradition, King Majestic Voice came to represent the most
ancient, primal buddha, before whom no other existed. > King Majestic Voice.
That idea is found in Chan literature as carly as the Ancestors Hall Collection,
compiled in 952, in the biography of Shushan Kuangren (d.u.), a dharma heir of
Dongshan Liangjie (807-869), founder of the Caodong lineage:

Gushan was commenting on the successors of King Majestic Voice. The
master [Shushan] asked Gushan, “What about the teacher of King Majestic
Voice Buddha?” Gushan said, “Do not be so entirely without shame!”

GRE L) RELLSLERGIMAK, MM L, EEE R G EMER, &
Lz, Z&MMAT, (Yanagida 1984, p. 168b)
The unspoken premise of this dialogue is that King Majestic Voice, being the first

buddha, had no carlier buddha to be his teacher. In the Extensive Record of Chan
Master Hongzhi, Hongzhi Zhengjue (1091-1157) is quoted as follows:

Thus there is the saying, “anterior to Majestic Voice, of the kalpa of empti-

ness, there was a separate world in a jug”

CEA AR IR ER) PTAE, ARG AT, FIA— &R, (T 2001.48.43c23-

24)
Here again, the unspoken premise of the saying (which gives it its punch) is
that Majestic Voice, being the first buddha, had nothing that came before him.
In twelfth-century China, sayings about King Majestic Voice and the kalpa of
emptiness became especially associated with the Caodong (J. S6t6) Lineage and
the method of “silent illumination” (C. mozhao K &; J. mokusho) that it taught.
According to Dahui Zonggao (1089-1163), a Chan master in the Linji (J.
Rinzai) Lineage who subsequently became known as the father of the “Chan of
contemplating sayings” (C. kanhua Chan & #54%; . kanna Zen), the expression
“beyond King Majestic Voice” (C. Weiyin Wang napan B EA=E; . Ton O
nahan) was a hallmark of the Caodong tradition. In his letters to lay followers,
Dahui criticized that saying:
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Some take Chan to mean “no speaking, no explaining,’ sitting in the cave
of demons under the Black Mountains with furrowed eyebrows and closed
eyes. They call this “beyond King Majestic Voice,” or the “state of repose
before your father and mother were born.” They also call it “being silent and
constantly illuminating” The bunch who regard Chan like this do not seek
sublime awakening. They take awakening as falling into a “second head.”
They take awakening as a deception played on people. They take awakening
as a construct. Never having awakened themselves, they do not believe there
is such a thing as awakening.

(REBLHBIEN) ALY AT, LAZLTREE A
A%, B REE AR x&ﬁkiﬂ% H 8 TBZ KM F R, AAEE 4ot
FE TR IE, EABZAEF B, VMERIERA, VMEAE L, AT
G5, FAEHER. (T 1998A.47.941c2-7)

Also:

Now the bunch of false teachers of silent illumination only take “no speak-
ing, no explaining” as the highest principle, and this they call “beyond Ma-
jestic Voice,” or “prior to the kalpa of emptiness.” They do not believe there
is the gate of awakening. They regard awakening as madness. They regard
awakening as a “second head.” They regard “awakening” as an expression
used as skillful means. They regard “awakening” as a phrase used to guide
people.
(RBHEAR L) AR, RAR TR ABA, R BF
AR E, RV TR F, TAZHEP], A %ﬁaoﬁo VAIE B 5 = 3R, VAR
B 1835, VB R 4531 282, (T 1998A.47.933¢6-10)
Dahui’s polemical assertion that Caodong masters do not believe in awakening is
certainly not corroborated by their writings.
“anterior to Majestic Voice” (C. Weiyin yigian B& VART; ]. Ion izen). > “anterior
to King Majestic Voice.”
anuttara-samyak-sambodhi (C. anouduoluo sanmiao sanputi M4 B=ZHh =8
2 J. anokutara sanmyaku sanbodai). The Sanskrit anuttard means “unsurpassed,”
samyak means “complete, and sambodhi means “perfect awakening” The
awakening of a buddha, which is superior to all other kinds of awakening. In
Mahayana scriptures, the expression anuttara-samyak-sambodhi is sometimes used
to distinguish the awakening of a buddha from that of an arhat, which is said to be
inferior because it only removes all afflictions and does not result in omniscience.

appear in the world (C. chushi $i#; J. shusse). (1) A buddha’s or bodhisattva’s
emergence in this world to save living beings, which may occur either through
their own efforts at self-transformation or through some kind of miraculous
manifestation. (2) In the Chan/Zen tradition, the debut of an accomplished
monk, who “comes out into the world” when he assumes his first abbacy. (3) In
Chapter 2 of the Lotus Siitra, Sakyamuni Buddha explains that all buddhas “make
an appearance in the world” (C. chuxian yu shi £33 J. shutsugen o se) for
the sole purpose of causing living beings to acquire buddha-knowledge. » single
great matter.
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appearance (C. xiangmao 184%; J. sobo). The looks, or features, of a person or
thing. The term is often used to refer to the appearance and deportment of a
monk, as opposed to that of a lay person. In the chapter of his Treasury of the
True Dharma Eye entitled “Ancient Mirror” (Kokys ¥%%), for example, Dogen
cites a kéan in which Nanyue asks a monk where his appearance as a layman has
gone, now that the man has adopted the appearance of one who has gone forth

from household life:
In the congregation of Chan Master Dahui of Nanyue, a monk asked, “If

a mirror were cast as an image, where would its light return?” The master
said, “Great Virtuous One, your appearance before you went forth from
household life — where has it gone?” The monk said, “After it’s finished,
why doesn’t it reflect?” The master said, “Even though it doesn’t reflect, it
can’t deceive anyone even one jot.”

(EFRA, F50) BBk K ERFOGIC, HBME S, JoStsh iR, a7

Beo Bz, Ki&, RBREFAR, LB RE, 8, mEELBERER,

Fix, SERE R, mhib—BEL R 17, (DZZ 1.225)
appearance and deportment (C. xingyi F4&; ]. gyogi). “Appearance” (C. xing #;
J. gyo) refers to the shaved head and monastic robes of an ordained member of
the Buddhist samgha. “Deportment” (C. yi #&; J. gi) is behavior that accords with
Buddhist moral precepts.
append (C. xia T3 J. ge, ka; orosu F9). (1) In ordinary language, the glyph T
(C. xia; . ge) means “below” or to “lower.” (2) In Chan/Zen texts, when used as a
transitive verb that takes “words” (C. yan &, yu 3&; J. gen or gon, go) as its object,
the glyph T (C. xia; J. ge) means to “make a comment” on a kan or other saying
in order to demonstrate one’s understanding of it. » append words.
append words (C. xiayu T3; J. agyo, ago, gego). (1) In ordinary language, the
glyphs T3& (C. xiayu; ]. agyo, ago, gego), when used as a verb, mean to “make
a statement” or “compose a text.” (2) In the literature of Chan/Zen, to make a
comment, either verbally or in writing, that demonstrates one’s understanding of
a koan or other saying attributed to a Chan/Zen master. A synonym of > attach
words. For other meanings of the glyphs T3 when used as a noun, » appended
words.

appended words (C. xiayu T35; J. agyo, ago, gego). (1) In Chan/Zen texts,
“words” (C. yu 35; J. go) that are “appended” (C. xia T; J. ge) to a kdan or
other saying attributed to a Chan/Zen master, cither verbally or in writing, to
demonstrate one’s understanding of it. Appended words often take the form of a
formal Chinese verse, which is called a “verse on an old case” In general, according
to the unspoken rules of Chan/Zen discourse, such comments should not be
long, discursive explanations of the philosophical issues at stake. They should,
rather, play off of whatever tropes, images, or textual allusions appear in the root
case, and employ a similar kind of indirect speech to summarize or critique it.
Synonymous with » attached words. (2) In Buddhist satras, the glyphs F3& (C.
xiayu; J. gego) indicate the “final,” or “last” (C. xia T; J. ge) part of a “discourse”
(C. yu 35; . go), as opposed to the “first part of the discourse” (C. shangyu £
#5; J. jogo) or “middle part of the discourse” (C. zhongyu ¥ 3&; J. chigo). (3) In
ordinary Chinese, the glyphs T35 (C. xiayu; J. gego, kago) can also refer to: (a)
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the particular “wording,” “phraseology” of a statement; or (b) the “words” (C. yu
& J. go) of a god, demon, or ancestral spirit that “come down” (C. xia T; J. ge)
through the mouth of a spirit medium.

approval (C. tingxu #23¥; J. chokyo). Noun form of > approve.

approve (C. tingxu #23F; ]. chokyo). (1) The “assent,” or “approval” that a teacher
gives to a student upon hearing them express their understanding. (2) Permission
to perform an action or activity.

arhat (C. luohan #£i%; J. rakan). The glyphs #:% are an abbreviation of T
# (C. aluohan; J. arakan), a transliteration of the Sankrit arhat, or Pali arahant,
meaning “worthy one.” That term was also translated into Chinese as “worthy of
offerings” (C. yinggong J&4%; J. gu). (1) An epithet of Sakyamuni Buddha. (2) In
the Abhidharma (commentarial and philosophical) literature that all Buddhists
recognize as canonical, an arhat is defined technically as a fully ordained monk
or nun who has successfully followed the Buddhist path to its conclusion, which
is to say, one who will not be born again but is certain to enter nirvana when
their current (final) rebirth comes to an end. (3) Any monk who is named in
the sitras as an immediate disciple ($ravaka) of Sakyamuni. (4) Mahayana sitra
literature is known for its disparagement of the arhats as disciples (sravaka) of
Buddha who are selfish because they strive for nirvana for themselves alone,
whereas the noble bodhisattvas (the Mahayana ideal) vow to forswear nirvana
and remain in the round of rebirth to alleviate the sufferings of all living beings.
Arhats are further depicted as ignorant of the emptiness of dharmas, whereas
bodhisattvas are said to be freed from suffering by their insight into emptiness
even when their compassion takes them into the most painful realms of existence.
In the Mahayana Buddhism of Song and Yuan Dynasty China, nevertheless, the
arhats were venerated as protectors of the dharma and as hermit sages who, in
their eccentricities and supernormal powers, took on many of the qualities of
Daoist immortals. The Chan/Zen tradition in medieval China and Japan was
especially sympathetic to the arhats because it revered two of them, Mahakasyapa
and Ananda, as the first and second ancestral teachers of the Chan/Zen Lineage
in India. Chan and Zen monasteries often had an arhats hall where images of the
sixteen arhats (C. shiliu luohan 7<% 7%; ]. jaroku rakan) were enshrined and
offering services were held. Prayers to the arhats typically asked them to use their
supernatural powers to liberate all living beings (i.c., to act as bodhisattvas); to
support the monastic community both spiritually and materially (the latter by
insuring a steady supply of food); and to prevent disasters.

arhat monk (C. luohan seng % i%18; J. rakan s6). A “monk” (C. seng 18; J. s6) who
is regarded as an arhat (C. luohan #:%; J. 56), or especially worthy of offerings. >
arhat.

arhats hall (C. luohan tang 3%, J. rakands). A “hall” (C. tang Z; J. dé) or
area in a monastery or temple where images (sculptures or paintings) of > arhats
are enshrined. The arhats halls at large Chan/Zen monasteries in Song and Yuan
dynasty China and Kamakura period Japan often occupied the second floor of a
mountain gate, where images of a standard set of sixteen arhats (C. shiliu luohan
+o< 3£, ). jiroku rakan) were enshrined, eight to a side, flanking a central image

of Sakamuni Buddha. Such halls sometimes housed a set of smaller images of the
five hundred arhats (C. wubai luohan 2.6 % %; J. gobyaku rakan).
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arhatship (C. luohan % i%; J. rakan). The state of being an > arhat.

arise and/or cease (C. shengmie % %; J. shometsu). (1) The coming into existence
and passing out of existence of dharmas, or “things.” (2) The birth and death of
sentient beings.

arising, abiding, changing, and ceasing (C. sheng zhu yi mie £AEZiRK; ]. sho ji i
metsu). The four marks of all dharmas according to the Sarvastivadins and other
non-Mahayana Abhidharma traditions. All really existing things, in this view, 1)
come into being, 2) remain in existence for a while, 3) change, and then 4) cease
to exist.

arouse the thought (C. faxin #3; J. hosshin; kokoro wo hossu *37%%59"). Short
for > arouse the thought of bodhi.

arouse the thought of bodhi (C. fa puti xin &3S, faxin 435 ]. hotsu
bodaishin, hosshin; kokoro wo hossu 3723597 S. bodhicittétpada). To “give rise to,”
or “arouse” (C. fa #; J. hotsu) the “idea,” “intention,” or “thought” (C. xin *3;
J. shin) of attaining perfect bodhi, a.k.a. anuttara-samyak-sambodhi. “Arousing
the thought of bodhi” is extolled in Mahayana scriptures as the first step on the
bodhisattva path to buddhahood, and it is typically marked by the making of
vows (C. fayuan 358 ]. hotsugan) to attain awakening for the sake of saving all
living beings.

asamkhya (C. asengqi T184%; J. asogi). The Sanskrit asamkhya means
“uncountable,” “innumerable,” or “incalculable.” Also translated into Chinese as
“countless” (C. wushu & E; ]. mushu).

ascend the seat (C. shengzuo M /Z; J. shinzo or shinza). A ritual procedure in
which the abbot mounts the high seat on the Sumeru altar (C. xumitan 785038, ].
shumidan) in the dharma hall, to give a sermon or engage in debate. Also called »
convocation in the dharma hall.

ascend to the dharma hall (C. shengtang M€; ]. shinds). Synonymous with >
convocation in the dharma hall.

ascetic (C. toutuo 381¢; J. zuda). A person who practices any of the » twelve
austerities, or who engages in any similarly rigorous training that involves self-
deprivation.

ascetic practice (C. kuxing &4T; J. kugys). “Painful,” “strenuous,” or “difficult”
(C. ku %5 ). ku) “practices” (C. xing T; J. gy6). A synonym of > austerities. For
details, > twelve austerities.

ashamed (C. cankui ®i1R; J. zanki). A “guilty conscience” (C. can #f; J. zan)
and a sense of “shame” (C. kui ; J. ki) when faced by others who are aware of
one’s wrongdoing. In the Buddhist view, this is salutary because it can lead one to
repent and try to improve.

at a loss (C. mangran 7 #&; J. bozen). (1) A common colloquial expression for a
state of confusion, ignorance, or blank incomprehension. (2) In Chan/Zen texts,
often used to describe a person who is unable to comment on a kéan or respond
to a question from a Chan/Zen master.

at exactly such a time (C. zheng yumo shi JESJEEF; J. shoyomo no toki JE$
& DFF). An expression attributed to Huineng in the Jingde Era Record of the
Transmission of the Flame and in Chapter 33 of the Denkoroku. It is also attributed
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to Tiantong Zongjue (1091-1157) in the Collated Essentials of the Five Flame
Records and in Chapter 48 of the Denkdroku. The “time” referred to in both cases

seems to be when a person is able to speak from the standpoint of awakening.

attach (C. zhizhuo &, zhuo & J. shajaku, jaku; tsuku #<). (1) To cling
emotionally to things one loves. (2) In Mahayana literature, to cling in delusion to
nominally existent conceptual entities (dharmas) and signs as if they were really
existing things. (3) In Chan/Zen texts, when the glyph & (C. zhuo, J. jaku) is
used as a transitive verb, it sometimes means to “make a comment” on a kéan or
other saying in order to demonstrate one’s understanding of it. » attach words.

attach words (C. zhuoyu %3 or #3; J. chakugo, jakugo). To comment on a
koan, either verbally or in writing, to show one’s understanding of it. A synonym

of > append words.

attached words (C. zhuoyu %35 or #3&; J. chakugo, jakugo). A comment that
a Chan/Zen master attaches to a koan, cither verbally or in writing, to show
his understanding of it. The expression “attached words” refers both to formal
Chinese verses, also called a “verse on an old case, and to brief interlinear
comments made in prose. A synonym of > appended words.

attachment (C. zhizhuo 4, aizhi %, dongzhi B144; J. shajaku, aisha, doshi; S.

trsnd). A state of emotional clinging or deluded conceptualizing. - attach.

attain awakening (C. dewu 1F15; J. tokugo). In Chinese, this compound
is made up of the verb “attain” (C. de #%; J. toku) and its object: “realization,”
“comprehension,” or awakening (C. wu 15; ]. go; satori). In the Japanese text
of the Denkoroku, however, the glyphs ##4%& (tokugo) are treated as a noun —
“attainment of awakening” — that is followed by the verb suru 9%, meaning
“do,” “carry out,” “perform,” etc.

attain buddhahood (C. cheng fo f; J. jobutsu). To “become” (C. cheng & ]. jo)
a “buddha” (C. fo #; J. butsu). (1) Said of Sakyamuni, who attained awakening
and thereby became Buddha. (2) In the context of Chan/Zen literature, “attaining
buddhahood” is often explained as “secing” (C. jian 2; ]. ken) one’s own inherent
buddha-nature or realizing that one’s own mind is the innate buddha-mind.
In other words, it is said to be a matter of realizing, or waking up to an already
existing state of affairs, not “becoming” anything, or newly gaining some state
of being that one did not already have. » see the nature and attain buddhahood.

attain the dharma (C. defa #77%; J. tokuho). (1) To “inherit the dharma” (C. si fa 4
i%;]. shiho) from a Chan/Zen master who themselfis a dharma heir in the Chan/
Zen Lineage. This is the meaning in Chapter 44 of the Denkoroku, where the text
says that “the master [Touzi] attained the dharma from Chan Master Yuanjian.”
(2) To “gain the way” (C. de dao 4714 ]. tokudo), or “attain awakening” (C. dewu
#345; J. tokugo), in the sense of grasping the truth of the buddha-dharma. Dégen
uses the term in this sense in the chapter of his Treasury of the True Dharma Eye
entitled “Paying Obeisance and Getting the Marrow” (Raihai tokuzui 18345 #):

Anyone who has attained the dharma is one true old buddha.

(EFRK., RELMB) FELSAR. THEIBb—HDORE KL
#h. (DZZ1.307)
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That Dégen distinguished “inheriting the dharma” from “attaining the dharma”
is clear from a passage in the chapter of his Treasury of the True Dharma Eye
entitled “Inheritance Certificate” (Shisho #1&), in which he criticizes monks
who gain the former without having the latter:

They inherit the dharma from someone like an elder who is either one of the
current bunch of eminents or intimately connected to the imperial court.
At that time, nobody even asks if they have attained the dharma, so this is
nothing but a desire for fame.

(EFRBRE, ML) TROLERDLEND, HAVIERICHAM GRS K
EFICETHLEIE, FERLRT BRRZOEFZ0HED, (DZZ
1.428)

attain the way (C. cheng dao ML J. jodo). To “realize,” “bring to completion,” or
“attain” (C. cheng /X . jo) the “way of the buddhas” (C. fodao #i&; J. butsuds). A

synonym of > attain buddhahood. > awaken to the way; > way.
attend upon (C. shifeng 5% J. jibu). (1) To serve one’s parents or teachers. (2) To

serve a Chan/Zen master as an » acolyte.

attentiveness (C. yongxin J{1*S; J. yojin). Literally, to “use” (C. yong ;. yo) one’s
“mind” (C. xin S; J. shin). Also translated herein as “pay attention.” (1) To take
care, or be vigilant, lest one’s carelessness allow something untoward to occur or
go unnoticed. (2) In the context of Chan/Zen practice, to pay attention to one’s
own mental, verbal, and physical behavior.

audience (C. canjian 2-R,; J. sanken). (1) As averb, the glyphs -2 (C. canjian; ].
sanken) mean: (a) to visit, consult with, or study under a teacher, as in a face-to-
face encounter; (b) to attend a ritual performance; or (c) to investigate or study a
text. (2) As a noun, the same two glyphs refer to: (a) a meeting, or audience that
one or more students have with a teacher; or (b) the audience that attends, or
takes part in a ritual performance.

auspicious marks and features (C. xianghao #8%F; J. s6¢6). The “marks” (C. xiang
#8;]. s6) and “pleasing features” (C. hao %F; J. g6) of a buddha. For details, » thirty-
two marks; > eighty pleasing features.

austerities (C. toutuoxing 3A[¢4T; J. zuda gyo; S. dhita). The rigorous “practices”
(C.xing 17;]J. gyo) of an “ascetic” (C. toutuo 381C; ]. zuda). A synonym of » ascetic
practice. For details, » twelve austerities.

autonomous (C. zizai B4E; ]. jizai). (1) Literally, “existing of itself” (2) A
translation of the Sanskrit isvara, which can indicate a “master, “lord,” “king;
“queen,” etc., or a “god” or “supreme being.” (3) In the Chinese Buddhist context,
gods and beings such as buddhas, high level bodhisattvas, and awakened people
are frequently described as “autonomous” in the sense of being spiritually self-
sufficient, independent, and unimpeded in their ability to act freely, at will.

autonomy and freedom (C. zizai ziyou BA=8W; J. jizai jiyu). “Autonomous”
(C. zizai B4E; ]. jizai) and “self-directed” (C. ziyou BH; J. jiyu). Said of beings
who are deemed to be awakened.

avail oneself of an opportunity (C. zhubian Z1%; J. chakuben; tayori wo tsukeru
%72 %3%). An expression that conveys the sense of being “lucky” to be able to
do something.
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awaken (C. wu &, kaiwu Bl1E; J. go, kaigo; satoru &%, satori wo hiraku & D 72
<). Synonymous with » attain awakening; » awakening.

awaken to the way (C. wu dao 133 J. gods). To fully understand, or reach the
final goal of, the way of the buddhas. > awakening. > way.

awakening (C. wu 15, jue 5%; J. go, kaku; S. bodhi). (1) A state of mind that is fully
and accurately aware, as when one is awake rather than asleep, or dreaming. (2) To
be in the state of awakening is to be a buddha, an “awakened one,” free from the
delusion that characterizes ordinary living beings.

awesome supernormal strength (C. wei shenli A, wei shen BAY; J. ijinriki,
ijin). Synonymous with > supernormal strength;» spiritual powers.

axiom (C. zong F; J. shir). (1) The essential truth, or principle conveyed by any
lineage, or school of Buddhism; the crux of a teaching. (2) In the Chan/Zen
school, the axiom is said to be realization of the buddha-mind (the awakening
of Sikyamuni Buddha), which has been transmitted down to the present by the
ancestral teachers of the Chan/Zen Lineage. (3) The glyph R (C. zong; . shi) is

also translated herein as » lineage.

axiom of the buddha-mind (C. foxin zong #3 7; J. busshin sha). (1) The essential
truth, or principle of the buddha-mind, that is handed down in the Chan/Zen
Lineage; > axiom. (2) The glyphs #% R (C. Foxinzong; J. Busshinshi) refer to
the > Buddha-Mind Lineage, which is another name for the Chan/Zen Lineage.
“Baizhang’s phrase upon leaving the hall” (C. Baizhang xiatang ju &3 T £ €);
J. Hyakujo ado no ku BXLTED®). The title of a kéan, which is explained as
follows in Case #37 of the Congrong Hermitage Record:

The master raised [the following kéan]:

Baizhangheld a convocation in the dharma hall. The assembly gathered, but
he used his staff to suddenly drive them out. Then he called out to them,
“O great assembly!” The congregation turned their heads. Baizhang said,
“What is this?”

People everywhere gave this [exchange] the title “Baizhang’s phrase upon
leaving the hall”

(k) g, B bw, B & AEM—ITT, 88, Kk, kB
B Lm, ALE, F A BRBLTE, (T2004.48.252a26-28)

The kéan s cited as the root case in Chapter 37 of the Denkaroku.

bare pillar (C. luzhu 554%; J. rochit). (1) The buddha halls and dharma halls at

major monasteries were built using a traditional Chinese style of post-and-beam
construction. The posts, or “pillars” (C. zhu #%; J. chi) that support the roof are
solid wood and round like the tree trunks they are made from. They stand in a
regular geometrical pattern, e.g., six pillars across by six pillars deep, with a set
“space” (C. jian F; J. ken), often two meters wide, between them. The spaces
between the pillars that are on the perimeter of a building are filled by walls
(with or without windows in them) or doors, but the pillars that stand in the
interior of the building are “bare” (C. lu % J. ro) in the sense that they are entirely
exposed all the way around, with no adjoining walls. (2) Perhaps because the great
assembly of monks line up on the east and west sides of a buddha hall or dharma
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hall in regular rows that resemble a row of interior pillars, the expression “bare
pillar” came to indicate insentient things that stand in contrast to sentient beings.
> “offering lamps and bare pillars.” By extension, ignorant monks who remained
mute when questioned by a Chan/Zen master are sometimes called “blockheads,”
or “bare pillars.” The biography Shitou Xiqian (700-790) in the Jingde Era Record
of the Transmission of the Flame contains the following exchange:

[Someone] asked, “What about ‘[Bodhidharma’s] intention in coming
from the west’?” The master [Shitou] said, “Ask the bare pillars” [The per-
son] said, “I, your student, do not understand.” The master said, “I don’t
understand either.”

(FieMBiast) M. TR E, e, MIREAE, 9, ARG, W,
E IR, (T 2076.51.309b27-29)

Shitou’s remark about “asking the bare pillars” is open to various interpretations,
but there are at least two ways of reading the symbolism of the pillar itself. If we
regard the bare pillar as something insentient and dumb, then to ask it a question
is utterly pointless, so perhaps what Shitou means is that the question about
“coming from the west” is unanswerable in words and foolish to even ask. On
the other hand, if we take the bare pillar as a symbol of reality itself — something
that clearly and obviously exists right in front of us, then perhaps what Shitou
means is that the pillar, in the very muteness of its presence, can answer the
question more directly and eloquently than he himself can using words. Dégen
quotes this exchange involving Shitou in his Treasury of the True Dharma Eye in
Chinese Characters (DZZ 5.148, Case #41). He also alludes to it in the chapter
of his Treasury of the True Dharma Eye entitled “Buddha-Nature” (Bussho #5%),
in a comment on the Fourth Ancestor’s remark to a disciple that “you have no
buddha-nature” (C. ru wu foxing # & Mh14; J. jo mu bussho):
When the buddha-nature attains buddhahood, is this “having no bud-
dha-nature?” When the buddha-nature arouses the thought [of bodhi], is
this “having no buddha-nature?” We should ask this; we should say it. We
should make the bare pillar ask it, and we should also ask the bare pillar. We
should make the buddha-nature ask it.

CERIRAR, o) MR DL X, & BT 5h, HHlEFcnLE, &
PR EZHEMBRIARL, ERIARL, EEZLTEMBELTARL, &
AICEMITARL, 2L TEMBELTIARL, (DZZ1.21)
In this context, the buddha-nature is compared to a “bare pillar,” which either
cannot answer at all, or is itself the source of the question and the answer.
barrier (C. guan F; ]. kan; seki). (1) A border crossing, or customs gate; a barrier
where one’s documents (official permission to travel) are checked before one is
allowed to proceed. (2) Metaphorically, a kéan: a saying that blocks one if one
does not have the proper insight. Hence the title of the famous kéan collection:
Gateless Barrier.
“be as careful at the end as at the beginning” (C. shen zhong ru shi W& 4o %5; J.
owari wo tsutsushimu koto hajime no gotoku suru #72 ML L 4ED4<{9°3). This
expression comes from Chapter 64 of the Laozi, a.k.a. The Way and its Power:
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When people pursue their affairs, they always fail at them just as they are
about to accomplish them. Be as careful at the end as at the beginning, and
there will be no failure in affairs. For this reason, sages desire to be without
desires and do not prize goods that are difficult to obtain.

(£F) RAEFFA B RMMZ, WA IE AT, RAZAL KR
R, SEHEFZE, (Laozi, 64)
be delivered (C. shoudu % J; J. judo). To attain awakening, with the help of
teacher of Buddhism.

be meticulous (shisai ni su F#8ICT). > meticulously.

bear witness (C. zheng #; J. sho; sho su 39). (1) To ascertain the truth of a
proposition for oneself, through one’s own direct experience. (2) In the context
of Chan/Zen literature, to attain awakening.

become a buddha (C. zuofo YE#; ]. sabutsu). Synonymous with > attain
buddhahood (C. cheng fo 5%t J. jobutsu).

become abbot (C. zhu 1%; J. ji su 4£9). (1) To assume the abbacy of a Buddhist
monastery. > abbot. (2) The same glyph is also translated herein as > serve as
abbot. (3) In most contexts, the glyph 1% (C. zhu; J. j#) simply means to “dwell”

or “stay” in some place.

before the dharma seat (C. zuogian E R, fazuogian *)EHT; J. zazen, hozazen).
The “dharma seat” (C. fazuo #*/%; J. hoza) mentioned here is the high seat on
the Sumeru altar (C. xumitan 85%%38; ]. shumidan) in a dharma hall, which is
occupied by the abbot during convocations in the dharma hall. Monks and lay
followers in attendance stand in rows, facing each other, on the east and west sides
of the hall, leaving the floor space in front of the abbot empty. Anyone wishing to
ask the abbot a question or respond to one asked by him would come forward and
stand facing him in that empty space “before the [dharma] seat” The procedure is
modeled on that of a formal audience with the emperor of China, who would sit
on a high seat in the north of a hall, facing south.

“before your father and mother were born” (C. fumu weisheng XHE Rk J.
bumo mishé). Also written with the glyphs &K £8T (C. fumu weisheng gian;
J. bumo misho zen) and XFEREVUAT (C. fumu weisheng yigian; J. bumo misho
izen). Sometimes interpreted as “before your parents gave birth [to you]” An
expression widely used in Chan/Zen literature to point to the original state of
affairs — the inherent buddha-nature, or buddha-mind — that exists prior to
the arising of discriminating thought. Dualistic thinking tends to obscure that
original state, but it is always present even in the midst of delusion. The expression
“before your father and mother were born” is often found in somewhat longer
sayings such as: “your original face before your father and mother were born” (C.
fumu weisheng shi benlai mianmu XE R LR KR @B J. bumo mishé ji honrai
menmoku), and “where was your nose before your father and mother were born?”
(C. fumu weisheng qian bikong zai shimochu X# A& £ATF JLAHEIR; J. bumo
misho zen biku zai izuko). According to Dahui Zonggao (1089-1163), a Chan
master in the Linji (Rinzai) lineage, the saying “before your father and mother
were born” was favored by Caodong (S6t6) lineage masters who taught “silent
illumination” (C. mozhao 3 #&; J. mokusho), but its use was not exclusive to them.
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beginner (C. chuji #1#; J. shoki). A “beginning” (C. chu #7; J. sho) student of
Chan/Zen whose “abilities” (C. ji #; J. ki) have not yet matured.

beginners and latecomers (C. chuxin wanxue #1"SW%; . shoshin bangaku).
People with “beginner’s mind” (C. chuxin #1'3; J. shoshin), and “latecoming
students” (C. wanxue B5; J. bangaku). In effect, the reference is to all beginning
students of Chan/Zen, some of whom may have come to Chan/Zen practice later
in life than others. Compare - latecomer students with beginners’ abilities.

beginner’s mind (C. chuxin #1:3; J. shoshin). (1) Used in Chinese literature to
indicate: (a) a first thought; or (b) a state of innocence, or inexperience. (2) The
glyphs #1:% (C. chuxin; ]. shoshin) can also indicate a “beginner” (someone who
possesses “beginner’s mind”), or a beginning stage in practice. (3) In Buddhist
usage, to »> arouse the thought of bodhi. The initial resolve of a person who first
sets out on the bodhisattva path by “first arousing the thought of bodhi” (C. chu
fa puti xin F1EEFRS; J. sho hotsu bodaishin).

behavior (C. caoxing #:4T; J. sogyd). A general term for the manner in which
people carry themselves, or live their lives, before and after becoming a monk or
nun. In the Denkoroku, a number of future dharma heirs to the Caodong/Soto
Lineage are described as having extraordinary “behavior” that set them apart and
marked them as vessels of the dharma even before they became the disciples of a
Chan/Zen master.

beings and/or buddhas (C. sheng fo £ #; J. shobutsu). An expression in which
living beings, whose mental afflictions trap them in the round of birth and death,
are contrasted with buddhas, who are awakened and free from birth and death.
beliefin mind (C. xinxin 13:3; J. shinjin). (1) “Belief,” or “faith” (C. xin 13; J. shin)
that there is such a thing as buddha-mind and that one can attain liberation by
awakeningto it, even if one has yet to do so. (2) Belief that the Chan/Zen Lineage
of ancestral teachers transmits the buddha-mind; this is the meaning expressed in
Chapter 33 of the Denkéroku, where it is said that the robe received by Huineng
was not needed in the generations following him as “proof” (C. xin 13; J. shin)
of dharma transmission. (3) The title of a text attributed to the Third Ancestor,
Sengcan: [Inscription on] Faith in Mind. (4) The glyphs 15+ (C. xinxin; J. shinjin)
can also be taken to mean a “mind” (C. xin '3; J. shin) that “believes,” or “has faith”
(C. xin 1%; J. shin). In many Buddhist texts, this “believing mind” is described as
one that has faith in the three treasures or the buddha-dharma in general.

bell with clapper (C. lingduo #:4%; J. reitaku). Buddhist temple bells (C. zhong
4%; J. sho; kane) in East Asia are cast bronze bowls, ranging in size from about
20 centimeters to as much as 2 meters in diameter, which are hung mouth down
from some sort of frame, scaffolding, or bar. Most such bells are struck externally,
the smaller ones with a wooden mallet, and the larger ones with a wooden beam
that is suspended on one side by ropes. However, there is a type of small hand-bell
(C. ling #%; J. rei; suzu) that has a clapper inside that makes the bell ring when
shaken. And, there are somewhat larger “bells with clappers” (C. lingduo 44 4%; J.
reitaku) that hang under the eves of large monastery buildings and ring when the
wind blows, moving the clappers.

beneficent power (C. enli &77; J. onriki). The glyph & (C. en; J. on), variously

translated as “kindness,” “mercy,” “charity,” “favor,” “grace,” “benefit” or
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“blessings,” denotes a beneficial act performed by someone who is above the
recipient in a social or spiritual hierarchy, such as a parent, teacher, ruler, or deity.
The “power” (C. li 71; J. riki) referred to in this context belongs most obviously
to the one who bestows the blessings. However, it is also possible to interpret it
as the “empowerment” enjoyed by the recipient of blessings. In the chapter of his
Treasury of the True Dharma Eye entitled “Way of the Buddhas” (Butsudo #hif)
Dogen says:
That we are entrusted with the rare body and mind of a human is due to the
power of past pursuit of the way. Having received this beneficent power, to
mistakenly rely on other paths is not to repay the blessings of the buddhas
and ancestors.

CERBRGR, #hiE) FNICAHDOF SHEBFERD, FROMWIE A0,
CDBHEIFT, BRIV THEZETA. BAZRETIICHS
$, (DZZ 1.475)

- blessings.
bequeath (C. zhuanfu $%M, chuanfu 1% J. tenpu, denpu). A synonym of >

entrust.

bereaved disciples (C. yidi i 5; J. yuitei). (1) The disciples left behind upon the
death of a master. (2) The disciples who officiate at the funeral of their master. (3)
In the Denkéroku, where the deceased who leaves disciples behind is Sikyamuni,
the term refers loosely to all followers of Buddha down to the present day.

beryl (C. liuli 383%; J. ruri; S. vaidarya). (1) The glyphs #3% (C. liuli; J. ruri)
translate the Sanskrit vaidirya, which refers to: (a) a cat’s-eye gem (made of
chalcedonic quartz, a very hard transparent stone); or (b) other jewels made of
similar gemstone. In its more specific meaning, vaiddrya is one of “seven precious
materials,” or “seven treasures” (C. qibao £ ; J. shipps), of which there are varying
lists. (2) The Chinese word liuli has frequently been translated as “lapis lazuli,
but the material referred to is often the crystalline mineral known in modern
English as “beryl} which comes in blue, yellow, white, and green. The Chinese
liuli, however, can also refer to quartz crystal of any color, clear quartz, or glass.
An archaic meaning of the English “beryl coincidentally, is “crystal” or “glass.”
bewitching trickster (C. yaoguai %K1%; J. yokai). (1) Monsters. (2) Ghosts;
phantoms that bewitch people. (3) Animals with supernatural powers. (4)
False thoughts or deviant beliefs, personified. (5) Self-serving preachers of false
religions.

beyond (C. xiangshang ) E; J. kdjo). > go beyond.

beyond the capacity (C. wufen #%; J. mubun). Literally, “lacking” (C. wu 4&; J.
mu) the “capacity” (C. fen 2% J. bun) to do something, because doing so is beyond
one’s “lot in life,” or “role” (C. fen %% J. bun).

bhiksu (C. bigiu ¥t fr; J. biku). (1) A Buddhist monk; a male who has gone forth
from household life and taken the novice precepts. (2) In some contexts, a fully
ordained monk, i.c., one who has also received the full precepts.

bhiksuni (C. bigiuni Yo J%; J. bikuni). (1) A Buddhist nun; a female who
has gone forth from houschold life and taken the novice precepts. (2) In some
contexts, a fully ordained nun, i.c., one who has also received the full precepts.
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“bid farewell to your body and lose your life” (C. sangshen shiming & & %k 4 J.
soshin shitsumyo). A saying from a kéan attributed to Xiangyan Zhixian (-898).
As found in Dogen’s Treasury of the True Dharma Eye in Chinese Characters, the
koan reads:

The Great Master Xideng of Xiangyan Monastery (succeeded Dagui;
known as Zhixian) addressed the congregation, saying: “It is like a person
who is up a tree on the edge of a thousand-foot precipice. His mouth bites
onto a tree branch, but his feet have no place to stand on the tree, and his
hands have no hold on a branch. All of a sudden, a person beneath the tree
asks him, “What about the ancestral teacher’s intention in coming from the
west?” At such a time, if he opens his mouth to answer the other person, he
bids farewell to his body and loses his life. If he does not answer the other
person, he disregards what the other has asked. Now tell me, at such a time,
what would you do to resolve [this dilemma]?”

(CRFEFRB) FRFRBE KA KBTS TRE, WmATRIE
B EBE, DAL By RES AN, FARRAL BT AAARN, de TR
R, H BB, FHEAC, Bk kG, EREAC, LM, &6
JERE, FLiE, AFR AR AT, (DZZ 5.254, Case #243)

This kéan is found in many Chan/Zen texts, including the biography of “Chan
Master Zhixian of Xiangyan in Dengzhou” in the Jingde Era Record of the
Transmission of the Flame (T 2076.51.284b21-24). The preposterous scenario that
Xiangyan posits makes it clear that the expression to “bid farewell to one’s body
and lose one’s life” is not to be taken literally. What it means, perhaps, is to fall
into a state of conceptual error the instant one opens one’s mouth to say anything
about the ultimate truth, the communication of which was Bodhidharma’s
“intention in coming from the west.”

binding attachments (C. jizhi ¥#; ]. keishi). Attachment to wrongly
conceptualized entities or objects of desire, which binds one to the round of
rebirth.

birth and death (C. shengsi £ %; J. shoji; S. samsara). (1) To revolve in rebirth,
with repeated deaths and births in one or another of the six destinies, conditioned
by karma (actions and their results). (2) A continuous process of change taking
place every instant; that is, “momentary birth and death” (C. chana shengsi #I7}
4 38; J. setsuna shoji), conditioned by karma. (3) The entire lifespan of a sentient
being (C. yiqi shengsi —#A % 5%; J. ichigo shoji), from birth until death.

“birth and death, going and coming, are the real human body” (C. shengsi
qulai zhenshiren ti £ SLE R BTARE; J. shoji korai shinjitsu no nintai 4 5LH R
HHDARE). The English translation here follows the Japanese transcription
(yomikudashi 7tA T L) that appears in Chapter 19 of the Denkéroku. There is
evidence, however, that what the original Chinese actually means is: “birth and
death, going and coming; are the body of the real person.” If so, then the correct
Japanese transcription would be: shoji korai shinjitsunin no karada £ 5783 B
ADHE. The Chinese original is attributed by Dogen to Yuanwu Keqin (1063-
1135). In the Extensive Record of Eihei, Dogen is said to have addressed the
assembly at Koshé Monastery as follows:
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At a convocation in the dharma hall [Dogen] raised [the kdan]:

Chan Master Yuanwu said, “Birth and death, going and coming, are
the body of the real person.” Nanquan said, “Birth and death, going
and coming, are the real body.” Zhaozhou said, “Birth and death, going
and coming — these are the body of the real person.” Changsha said,
“Birth and death, going and coming — these are the real body of the
buddhas”

The master [Dogen] said, “These four honored elders each expounded their
house styles, and all straightened their noses. They have said what they were
able to say, but it is not sufficient. As for Kosho [i.e., me], [ am not like that.
As for birth and death, going and coming, these are simply birth and death,
going and coming’”

GRS ¥R BIEEME, 2k 8TAR, &8, A%
S ABER, AMNE, ARERZATAR, KVl iﬁb%*fn%%ﬂ
e, gﬂiz\‘\ B G &R TR, 18Il BAiER, R RE, B

I L AR, EFER AR AERER, (DZZ22.22)

Daégen appears to have pieced together his quotation of Yuanwu from a longer
passage in which the latter says: “I ask you, what is birth and death; going and
coming; earth, water, fire, and wind; sound, smell, flavor, and touch? The entirety
of these are the body of the real person.” For the full context of Yuanwu’s saying,
> “body of the real person.”

black field (C. zitian #i9; J. shiden). An abbreviation of “field of the black robe”

(C. ziyi tiandi 8B 3; J. shie no denchi #5RK D @A), “Black robes” (C. ziyi 4
A%; . shie) are the clothing, and hence the emblem, of ordained monks and nuns.
The reference here is to the monastic samgha, conceived as a » field of merit.

black robes (C. heiyi £.7K; J. kokue). The clothing of ordained monks and nuns,
and hence an emblem of the monastic samgha. Often mentioned in contrast to
the > white robes traditionally worn by Buddhist lay followers on posadha days.

black rooster (C. wuji % %8; J. ukei). An element in a saying attributed to Caoshan
Benji (840-890):
A black rooster moves on snow.

(M &L BRI ES) BT EAT, (T 1987A.47.527a25)

According to ZGDJ (p. 63d, s.v. 913"), the “black rooster” represents principle
(C.1i #;J. ri), or the undifferentiated buddha-mind, while the “snow” represents
the myriad phenomena of the realm of discrimination. That may be the case, but
common sense would suggest the opposite: that the “black rooster” would stand
out as a particular “phenomenon” (C. shi ¥; J. ji) against the undifferentiated
backdrop, or “principle” of white snow. > five positions.

blessings (C. en &; J. on). Variously translated as “kindness,” “mercy,” “charity,”
“favor,” “grace,” “benefit,” and “blessings,” the glyph & (C. en; J. on) denotes
a beneficial act performed by someone who is above the recipient in a social
or spiritual hierarchy, such as a parent, teacher, ruler, or deity. Two strong
connotations of the word in East Asian culture are that one should feel gratitude
for the blessings bestowed, and that one is morally obligated to “repay blessings”
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in some way, e.g., by living up to the expectations of parents and teachers, by
caring for them in their old age, and by passing on what has been learned from
them to later generations so that their efforts in training one will continue to bear
fruit in the future. > four blessings.

blessings of yin and yang (in’yé no megumi [ &:). In this expression, “yang
and yin” refers to the natural world, with its alternations of day and nighe,
summer and winter, and so on. The “blessings” (megumi &) in question are those
bestowed by nature: air, water, foodstuffs (fruit and grains), and whatever else
serves to keep humans alive. » yin and yang.

blink the eyes (C. shunmu Bt B; J. shunmoku). (1) An example of an ordinary
everyday action that people generally perform without thinking or special effort.
An expression used in Chan/Zen texts to indicate the spontaneous workings of
the buddha-nature, which all living beings are said to possess. (2) A nonverbal
gesture that a Chan/Zen master employs intentionally as a teaching device » raise
the eyebrows, blink the eyes. (3) Said to be a gesture made by Sakyamuni Buddha
at the time when he entrusted the dharma to Mahakasyapa » hold up a flower and
blink the eyes.

blockhead (C. mutou K 38; J. mokuts). (1) A stupid person. This expression
appears in the Satra of Brabma’s Net, in the context of Buddha castigating people
who refuse to accept the bodhisattva precepts as “beasts” who are “mindless, like
wood and stone,” and “nothing other than blockheads” (T 1484.24.100926-12).
(2) The same two glyphs can also indicate “a [ particular] piece (C. tou 37; J. t5) of
wood (C. mu &K; J. moku).”

bloodline (C. xiemai f2fi; J. kechimyaku). (1) A physical blood vessel. (2)
Metaphorically, the line of the buddhas and ancestors that comprise the Chan/
Zen Lineage. (3) In Japanese Zen, the glyphs £k (kechimyaku) also refer to a
lineage chart showing the spiritual genealogy of the holder.

bodhi (C. puti #4%; ]. bodai). The > awakening that turns an ordinary being into
a buddha.

bodhi tree (C. puti shu E4#24; J. bodaiju). The tree under which Sakyamuni
Buddha is said to have attained bodhi, or > awakening.

bodhisateva (C. pusa #0#; J. bosatsu). (1) An epithet for Buddha Sikamuni in
his former lives, before becoming a buddha. (2) Any sentient being on the path
to buddhahood. That path is described in Mahayana satras as starting with a vow
to attain awakening for the sake of all living beings, and not to pass into nirvana
while any beings remain suffering in the round of birth and death. (3) Exalted
beings who have advanced so far on the path to awakeningas to be virtually equal
to buddhas in their wisdom, compassion, and ability to help ordinary beings.
High level bodhisattvas such as Avalokitesvara, Maitreya, and Manjusri are
worshipped and prayed to as savior deities.

bodhisattva in the flesh (C. roushen pusa M &Ei%; ]. nikushin no bosatsu K5 D
£7#). (1) A living person who is said to have (a) attained an advanced stage on
the bodhisattva path or (b) to be an incarnation of a celestial bodhisattva such
as Avalokite$vara. (2) In East Asian Buddhism and popular religion, a term for a
mummified human corpse, whose failure to decay is attributed to the deceased’s
advanced state of spiritual cultivation (DDB, s.v. ] &% j#).
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bodhisattva path (C. pusa dao & ##18; ]. bosatsu do; S. bodhisattva-marga). The
path leading to buddhahood, which according to Mahayana scriptures is one that
can and should be followed by everyone, even those who initially set out on the
path of the voice-hearers. A spiritual path that begins by arousing the thought
of bodhi and vowing not to enter nirvana until one has led all living beings to
liberation. Sometimes said to consist of 52 stages (C. wushier wei 7t —4%; J.
gojini i).

bodhisattva precepts (C. pusa jie & ##; J. bosatsu kai). Moral rules governing
the individual behavior of followers of the bodhisattva path, including laymen
and laywomen as well as monks and nuns. In medieval China, several texts
containing versions of bodhisattva precepts were translated into Chinese from
Indian originals, such as the Sitra of Stages of the Bodhisattva Path and the Sitra
of the Bodhisattva’s Virtuous Precepts. Others circulated as translations of Indian
originals, although they have been determined by modern scholarship to be
apocryphal (i.c., of Chinese origin). The set of bodhisattva precepts that became
standard in China is one contained in the apocryphal Satra of Brahma’s Net,
comprising ten cardinal precepts (C. shi zhongjie &, J. ji jukai) and forty—
eight lesser precepts. The ten cardinal bodhisattva precepts as given in that text
are, in brief:

1) not to kill (C. sha #%; J. setsu), lead others to kill, assist in killing, praise
killing, etc...

2) not to steal (C. dao #; J. t6), lead others to steal, assist in stealing...
3) not to engage in immoral sexuality (C. yin 4%; J. in), lead others to...
4) not to speak falsely (C. wangyu %3&; J. mégo), lead others to...

5) not to sell alcoholic drinks (C. gujiu B57E; J. koshu), lead others to...

6) not to discuss the transgressions of the fourfold assembly (C. shuo sizhong
guo FHLIRB; J. setsu shishu ka), lead others ...

7) not to praise oneself or denigrate others (C. zizan huita BFHZHL; J. jisan
kita), lead others to ...

8) not to harm others by being avaricious (C. gianxi jiahui & #99%; J. ken-

jaku kaki), lead others to ...

9) not to be angry and refuse to accept apologies (C. chenxin bushoubui B
SR LM . shinshin fujuke), lead others to ...

10) not to disparage the three treasures (C. bang sanbao 3% =%; J. ho sanbo),
lead others to....

The bodhisattva precepts have been interpreted as a kind of “Mahayana vinaya”
(C. dasheng li X 3RAE; J. daijo ritsu), but they are not comparable in scope to the
various vinaya collectionshanded down in “Hinayana” schools and translated into
Chinese. They do not, for example, cover the operations of monastic communities.
The bodhisattva precepts seem to have originated as a Mahayana alternative to the
Pratimoksa texts, used in rites of confession, or posadha, that were associated with
the various vinaya collections handed down in “Hinayana” schools. In China,

bodhisattva precepts came to be taken by lay people and ordained clergy alike
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as a means of affirming their acceptance of the ideals of Mahayana Buddhism
and, in many cases, to establish a karmic connection with the particular teacher
who gave the precepts to them. Bodhisattva precepts were never used to ordain
people going forth from household life and entering the monastic order as monks
and nuns. To do that required receiving the ten novice precepts on a government
approved ordination platform, in accordance with the Four Part Vinaya, a
“Hinayana” text. In Japan, however, the practice of ordaining monks using only
bodhisattva precepts, also called Mahayana precepts (C. dasheng jie K3FEMR;
J. daijo kai), began in the Tendai School in the ninth century, shortly after the
death of the school’s founder Saiché (767-822). The current S6td Zen practice
of ordaining monks and nuns with the ten major precepts of restraint (C. shi
zhongjinjie T E 2K, ]. jaja kinkai) from the Satra of Brahma’s Net can be traced
back to the Tendai School, in which Dogen himself was ordained. The Rinzai
schools of Zen in Japan today use the ten novice precepts, not the bodhisattva
precepts, to ordain monks and nuns. The S6to School practice of administering
bodhisattva precepts to lay followers in a ceremony of giving precepts (jukai e 3%
&) does have a clear precedent in Chinese Buddhism, especially that of the
Ming Dynasty (1644-1912), which was transmitted to Japan as so-called Obaku

Zen.

bodhisattvas of the tenth abode (C. shizhu pusa T1EEFE; ]. jaja no bosatsu +
AEDE; S. dasa-bhami-sthita bodhisattvah). Bodhisattvas who have progressed
along the bodhisattva path to the level where they learn how to abide in emptiness
while cultivating ten qualities. Usually these ten abidings are counted as stages 11
through 20 of the 52 stages of the bodhisattva path.

bodily etiquette (C. shenyi & 4%; ]. shingi). Proper physical (as opposed to mental )
behavior, which includes upholding moral precepts and maintaining the proper
deportment whether walking, standing, sitting, or reclining.

bodily etiquette and mental restraint (C. shenyi xincao FH&S#; J. shingi
shinso). Proper control of one’s mind, through mindfulness and other types of
meditation, as well as one’s physical behavior. > bodily etiquette.

body and/or mind (C. shenxin #3; J. shinjin). All the mental and physical
phenomena that constitute a living being and its experienced environment. (1)
In terms of the five aggregates, “body” (C. shen #; J. shin) is the aggregate of
materiality, or “form,” while “mind” (C. xin *3; J. jin) consists of the aggregates
of feeling, apperception, impulses, and consciousness (DDB, sv. #+3); > five
aggregates. (2) In terms of the twelve sense fields (S. ayatana), “mind” corresponds
to the six sense faculties, while “body” corresponds to the six sense objects. (3)
Loosely speaking, “outside” or “physical” phenomena, and “inside” or “mental”
phenomena. (4) In the literature of Chan/Zen, the expression “body and mind”
sometimes functions as a synonym for other two-glyph expressions that refer to
the fusion of inner and outer realities, such as: “sense faculties and dust, “mind
and dust,” “illumination and sense objects,” and so forth.

body and mind sloughed off (C. shenxin tuoluo WL, J. shinjin datsuraku;
shinjin nuke otsu & SHLIF%D). A famous expression that Dégen repeatedly
attributed to his teacher, Tiantong Rujing (1163-1228), and used to describe his
own awakening. An example of the attribution appears in the Extensive Record of
Eibei:
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At a convocation in the dharma hall [Dégen] said, “The virtuous ones of
old said, ‘Skin and dermis sloughed off entirely’ My late master [Rujing]
said, ‘Body and mind sloughed off. Having already arrived within this, how
is it?” After a long pause, he said, “Who says ‘mind is buddha; or ‘no mind,
no buddha, no way’? If people want to understand the meaning of the an-
cestral teachers, it is that a cold crane awakes from a dream in the den of an

old hare.”

Gik-FREk) Lz, Fidx, BREMER, Afx, FOMEL, 8L

AR A, RAR, S Bh, E-CIEHhIFE, FASRMITZ, £

REEEEZ T, (DZZ4.10)
In Chan/Zen literature before Dogen, the two most common objects of the
transitive verb “slough off” were “skin and dermis” (C. pifu #J&; J. hifu) and
“mind and dust” (C. xinchen *SJ2; J. shinjin). The expression “body and mind
sloughed off” is not reliably attested in any Chinese sources that predate the
sixteenth century. The expression appears in a Japanese compilation of Rujing’s
discourse record (T 2002B.48), but that could be a later interpolation because
it does not occur in the Chinese compilation of the same text (T 2002A.48).
The two sayings — “mind and dust sloughed off” (C. xinchen tuoluo "B FL%;
J. shinjin datsuraku) and “body and mind sloughed off” (C. shenxin tuoluo %+
BLi%; J. shinjin datsuraku) — are perfect homonyms in Japanese, which has led
some modern scholars to speculate that what Rujing actually said was the former,
and that Dogen misheard it as the latter. That theory would be more plausible
if the two sayings were homonyms in Chinese, but they are not; if there was
any confusion concerning what Chinese glyphs were represented by the phrase
“shinjin datsuraku, that mistake would have been made by someone hearing
the spoken Japanese. Moreover, the Extensive Record of Chan Master Hongzhi
attributes a slightly different saying to Hongzhi Zhengjue (1091-1157) which
shows that the juxtaposition of “body” (C. shen #;J. shin) and “mind” (C. xin *S;

J. shin) in this context was current in China before Dogen’s day:

Body and mind spontancously drop off; movement and stillness are both
forgotten.

(ER3mEs) SBIL. B#mE, (T2001.48.40c4-5)

Thus, there is no good reason to doubt that Dogen learned the expression “body
and mind sloughed off” from his teacher Rujing.

body of Buddha (C. foshen #4; J. busshin; S. buddha-kaya). (1) The special body
attained by a buddha. Typically described as a 16-foot tall, golden-hued image
of perfection, endowed with the thirty-two marks and eighty pleasing features.
(2) In some non-Mahayana schools of Indian Buddhism (e.g., Sarvastivada), the
idea evolved that although the physical body (C. shengshen £ %; J. shashin) of
Sakyamuni Buddha had disappeared upon his death and attainment of nirvana,
the body of his teachings, i.c., his dharma body, remained in the world and
was accessible through his satras. (3) In Mahayana scriptures, the idea further
developed that Buddha had not really entered nirvana and passed beyond the
reach of living beings, but rather that he had made a magical show of doing so
as a teaching device, employing skillful means. The physical body of Buddha
that appeared to undergo birth and death was thus called his “transformation
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body” (C. huashen 14 J. keshin; S. nirmanakaya), while the true, ultimate body
of Buddha — his eternal spiritual essence that is never born and never dies —
was called the dharma body. That later came to be equated with the “womb of
the tathagata” (C. rulai zang %2 83; J. nyorai z0; S. tathagata-garbha), buddha-
nature, or buddha-mind. (4) As Mahayana and Tantric thought evolved, various
theories positing multiple bodies of Buddha were formulated, the best-known

being that of the three bodies [of Buddha].

“body of the real person” (C. zhenshi renti SEARE; J. shinjitsunin no karada
HEADH). The “real person” (C. zhenshi ren EEA; J. shinjitsu no hito £E
DA) is the buddha-nature, or buddha-mind. Its “body” (C. ti #2; J. tai; karada),
according to Yuanwu Kegqin (1063-1135), consists of the four primary elements
and sense objects, when those are viewed from the perspective of awakening. The
Discourse Record of Chan Master Yuanwu Foguo says:

At a convocation in the dharma hall, [ Yuanwu Keqin] said: “The dharma
body is signless, but it takes shape and appears in response to the capac-
ities [of living beings]. The dharma eye has no defect, but in accordance
with illumination it observes things. That which cannot be arranged is the
real buddha. The place where receiving and using cannot reach, that is the
key to what is beyond. If upwardly you cut off climbing and secking, and
downwardly cut off your self and person, then your nose will rub against
the house style [of Chan], and your skeleton will last through a thousand
worlds. Accordingly, the one will be innumerable, and the innumerable will
be one. The large will appear in the middle of the small, and the small will
appear in the middle of the large. I ask you, what is birth and death; going
and coming; earth, water, fire, and wind; sound, smell, flavor, and touch?
The entirety of these are the body of the real person. Again, is there anyone
who can face this very place, acknowledge and gain it? If you grasp the ma-
ni-jewel that is priceless, in the future your receiving and using will have no
limit.”
(BB RAEMEN]) Lo, A &ARERAY, FRERERE
Y, BHERIFR AR B, TRATRRR e L, 6k L B p T4
TH. FILEBTA., BT TER, Al—A&E£ZTEH— TR
KKFPHR D, BFEBEA R ERIBAKKBERESRB, HELHETA
2, BAAGEELREFE, BIBREFERLEBR, FhTAESFZ, (T
1997.47.740b19-26)

In this sermon, Yuanwu begins by mentioning the dharma body, which is
“signless,” and the “real buddha” (C. tianzhen foX iHh; J. tenshin butsu), which
is something that “cannot be arranged.” These are two names for the same thing,
which he also calls a “place that receiving and using cannot reach”: in other words,
something that cannot be grasped, used, or enjoyed as if it were a commodity.
Nevertheless, Yuanwu goes on to say, by “cutting off ” all sorts of grasping and
attachment, a person can be one with the dharma body, or “real buddha” and thus
be supported by a figurative “skeleton” that lasts through the rising and falling
of a thousand world systems. Elaborating on this physiological trope, he says
that the process of samsara itself, which involves the repeated coming together
and dissolution of the four primary elements and the dharmas of sense objects,
is like the “body” of the “real person.” The “real person” in this context is the
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aforementioned “real buddha,” or dharma body. Yuanwu’s poetic image likens
the eternal, signless dharma body to an underlying skeleton, and likens the entire
round of birth and death that involves all living beings to the living flesh on that
skeleton. There is ample precedent in Chan literature for use of the term “real
person” (C. zhenshi ren A J. shinjitsu no hito £E DA, or “true person” (C.
zhenren BA; J. shinjin), to refer to the buddha nature, or dharma body. See, for
example, Linji’s (-866) famous saying > “upon this lump of red meat, there is one
true person of no rank.” In the Extensive Record of Eihei, Dogen quotes Yuanwu
as saying that “birth and death, going and coming, are the body of the real person”
(C. shengsi qulai zhenshiren ti & 5k BEARE; ]. shoji korai shinjitsunin tai £
S+ B K A2). This is a conflation of Yuanwu’s words that are translated above:
“T ask you, what is birth and death; going and coming; earth, water, fire, and
wind; sound, smell, flavor, and touch? The entirety of these are the body of the
real person.” In Chapter 19 of the Denkéroku, however, Keizan renders Dogen’s
quote of Yuanwu into Japanese as: “birth and death, going and coming, are the
real human body” (shéji korai shinjitsu no nintai £ 5% F AT DAHE). That
became the standard interpretation within the S6t6 Zen school, even though it
does not make much sense to say that samsara — the process of birth and death
that involves a multiplicity of bodies (human, animal, deva, etc.) — is the real or
true “human body”

body, speech, and mind (C. shen kou yi & 7 %; J. shin ku i). The three modes of
karma, i.c., the three media through which humans can act: the physical, verbal,
and mental.
bonds of affection (C. enai &% ; J. on'ai). Affection that ties one to the world,
especially love for parents, spouse, children, friends, and so on. The kind of bonds
that a person would have to break to go forth from household life.
born and dies (C. shengsi & 5t; J. shoji; S. samsara). > birth and death.
“bottom of the bucket drops out” (C. tongdi tuo #J&MWL; J. totei datsu). In the
literature of Chan/Zen, a common metaphor for awakening. The Discourse
Record of Chan Master Yuanwu Foguo contains several examples. In the context
of reccommending the contemplation of a kéan, Yuanwu Keqin (1063-1135) says:
When you meticulously examine this and bring it up [as a topic], what is
it like to confront what is directly beneath this place here? It resembles the
bottom of a bucket dropping out.
(R B RABERZESR) TamBEA R, Fhoi @ LA T, MARKIE, (T
1997.47.723b1-2)
Elsewhere, he suggests that awakening occurs when the mind comes to a stop in
some way:

Pure and stripped bare, naked and washed clean: when not a single moment
of thought arises, the bottom of the bucket drops out.

(VBB RABET 2B 4F) I FARFIRIE, —RTERKRIIBL, (T 1997.47.74947)

Moreover, he uses the metaphor of the broken bucket to suggest that when
awakening occurs it is sudden and unexpected.
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All that is needed is the master to recognize the voice, and suddenly, the
bottom of the bucket drops out.

(B RAR BT 2B 4) RBATRRBITHE, BAAMRRIL, (T 199747.768221-22)
In any case, the force of the metaphor is that awakeningis like dropping something

that one has been carrying around, as if the bottom of a bucket suddenly failed
and let out all the water it was holding.

bottomless basket (C. wudi lanzi K& F; J. mutei no ransu £KDET). A
straw basket with a broken bottom; perhaps a metaphor for someone who no
longer “carries around” entities conceived by discriminating cognition and
thinking. The expression seems to derive from an exchange between Jiashan
Shanhui (805-881) and “Reverend Fori of Hangzhou” that appears in the
biography of the latter in Jingde Era Record of the Transmission of the Flame:

One day, when there was communal labor, the rector asked the master
[Fori] to provide tea. The master [Fori] said, “I came here for the sake of the
buddha-dharma, not for the sake of providing tea.” The rector said, “Rever-
end [Jiashan], if you instruct the senior seat [Fori] to provide tea, I will say
that the Reverend’s honorable command should be immediately obeyed.”
Then he [Fori] left the work site to bring tea. The shaking of teacups made
a sound, and Jiashan turned his head. The master [Fori] said, “There are
three or five pots of strong tea, but my thoughts rest on the side of the hoe.”
Jiashan said, “The pitcher has thoughts that incline toward tea. How many
cups are in the basket?” The master said, “The pitcher has thoughts that in-
cline toward tea, but there is not a single cup in the basket.” Then he poured
out the tea and served it. At that time, everyone in the great assembly raised
their eyes. The master [Fori] inquired further, saying, “There is a crane in
the great assembly who is asking, ‘Please, Master [ Jiashan], give us a word.”
Jiashan said, “If you come across a dead snake on the road, you do not strike
and kill it. When your bottomless basket is full, you will return home.” The
master [Fori] said, “Your hands grasp a bamboo tally with ‘brightness at
night’ [written on it]. How many of you will ever know the dawn?” Jiashan
said, “In the great assembly there is a person who goes back [to his quarters].
Go back!” Thereupon, for the remainder of the communal labor, he [Fori]
returned to the cloister. The great assembly regarded him with admiration.
The master [Fori] later returned to Zhexi and became abbot at Fori [Mon-
astery], where he ended his days.
(FratEsk) —aRE3H, EAFMER, e, RFEBERTAE
o, A8, e ERER b TR 17, TR FAEFH R
BRMAFE, K@, ., BRAZ AN, BAEMEAE, KL, K]
ABRE, BT REE, Fa, MARRE, EF&—BR, REAFTZ.
RFXRERA, MXMB, KRBZFHEF—Z, JoLe, BiEmsetir
B ARG THAMT, FE, FHRAAH, s R4, L8, XKEA
ASRE, B HOUEL SRR IE, RE WK, FAERBESE e (T
2076.51.362a8-19)

Subsequently, Jiashan’s saying — “if you come across a dead snake on the road,

you do not strike and kill it. When your bottomless basket is full, you will return

home” — was frequently raised as a kan.
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boundary lines (C. jiepan %F; J. kaiban). Synonymous, in all denotations and
connotations, with > boundary marker.

boundary marker (C. bianbiao i% 7 J. benbys). (1) In ordinary parlance, the
border or edge of an area or thing, such as a fence around a field or the skin of
an apple, which marks it off from its surroundings. (2) In Mahayana Buddhist
philosophy, a conventionally drawn line around a “thing” that exists as a concept
but does not exist in reality. Hence, a metaphor for discriminating thought,
which is a source of deluded attachment. The term “boundary marker” appears
in the Inscription on Faith in Mind, attributed to the Third Ancestor, Sengcan,
which reads in part:

Neither existent nor nonexistent, the ten directions are before your eyes.
The tiny is identical to the large: forget all about the sphere of cognition.
The huge is identical to the small: do not view boundary markers.

Being itself is non-being; non-being itself is being.

(FAe B0 sk, 12048) EATAET B, BRI XELER, 42 XF
INRRGE R, AR & &R AR, (T2076.51.457b20-21)

bow in gasshod (C. hezhang wenshun &% M3, wenshu FF; J. gassho monjin,
monjin). To bend the body and lower the head with hands held palms together in

gassho. A gesture of polite greeting, used between monks.

bow with hands clasped (C. ji 4; J. itsu). To bend the body (C. qugong #143;
J. kyokkya) and lower the head (C. ditou 1&38; J. teizu) with folded hands (C.
chashou XF; J. shashu). This a gesture of respect, used in greeting and bidding
farewell to other people, that was common in imperial China, especially among
literati.

brahmana (C. poluomen %%F7; J. baramon). The “priest” class, the males of
which were responsible for the study and perpetuation of sacred scriptures (S.
veda) and the performance of rituals for propitiating or commanding the various
devas (gods) and maintaining social and cosmic order. One of the four social
classes (S. varpa) in ancient India. > four classes.

branch lineage (C. menshe F13; J. mon’ys). An offshoot of a well-known lineage
of dharma transmission. Such branching occurs when an eminent Chan/Zen
master has two or more immediate dharma heirs who, in turn, produce heirs. A
branch lineage typically bears the name of the Chan/Zen master who is regarded
as its founder.

break open (C. huoran ##X; J. katsuzen). (1) The English translation here is a
literal one. (2) Metaphorically, when used as an verb, the glyphs %% (C. huoran;
J. katsuzen) mean to “disclose” or to “attain awakening.” (3) Metaphorically, when
used as an adverb, the glyphs mean “all of a sudden” (katsuzen toshite %KL LTC).
bright mirror (C. mingjing #%%; J. meikys). (1) An allusion to the “Qin era
mirror” that is said to reveal people’s inner organs and moral qualities as well as
their external appearance. (2) In the literature of Chan/Zen, a metaphor for the
mind when it is free of delusion. > ancient mirror. The biography of Guishan
Zhizhen (781-865) in the Jingde Era Record of the Transmission of the Flame

includes the following verse attributed to him:
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When the mind, at root, cuts off dust, what is the point of cleaningit?
When the body, within, has no illness, why seek a physician?

If you want to know this buddha, it is not in the bodily sense field.

The bright mirror is hung high, but its time for reflecting has yet to come.

(FAMESE) SRR AR, & F&mE K KAt hiEF R, %
48 %5 9 K B, (T 2076.51.269¢22-23)
bright mirror on a stand (C. mingjing tai ASLE; J. meikyo dai). A line from a
famous verse attributed to Senior Seat Shenxiu (6062-706) in the Platform Satra:

The body is the bodhi tree;

the mind is like a bright mirror on a stand.
At all times strive to polish it:

do not allow it to collect dust.

GSALKBREFTIER) HRERA, Stfsg e, BB, 72 EE
%, (T 2008.48.348b24-25)
- bright mirror.

bright windows (C. mingchuang BA%; J. meisé). Also translatable as “illuminating
windows.” Buddhist monasteries in Song and Yuan dynsaty China and the Zen
monasteries in Kamakura period Japan that were modeled after them had at least
two buildings with “bright windows,” which were openings (skylights) high on
the walls or ceilings designed to let in light and facilitate the reading of satras
and Chan/Zen records. One such facility was the > quarters for illuminating
the mind, which was built for that purpose alone; it was also called the “satra
reading hall” (C. kanjing tang A #2; J. kankin do). The other was the common
quarters (C. zhongliao 3£4%%; J. shurys), which monks in the great assembly used
for reading and writing, drinking tea, walking about, and various minor tasks
such as mending clothing.

bring forth intention (C. fayi #&; J. hotsui; i wo hosshi kuru ZZ2H LR S).
To struggle to think of an appropriate response when questioned by a Chan/
Zen master. A state of mind that is confused, and on the verge of engaging in
discriminating thought.

brisk and lively (C. huo popo & J. kappatsupatsu). (1) Usually described as
a reference to a fish flapping its tail in a lively manner, as when swimming up a
waterfall. Or, because the expression “fap-flapping” (C. popo # #; J. patsupatsu)
seems to be onomatopeeic, the concrete image here may be the sound that the
rapidly flapping tail of a landed fish makes as it struggles desperately to save
its “life” (C. huo 7&; J. katsu) by getting back into the water. (2) In any case,
in the literature of Chan/Zen, “brisk and lively” refers metaphorically to the
spontaneous workings of the buddha-mind, which in an awakened individual
gives rise to lively repartee.

broad learning (C. guangxue B %; J. kogaku). Extensive knowledge, especially
with regard to Buddhist satras and commentarial literature. In the Chan/Zen
tradition this is not necessarily disparaged as useless or counterproductive, but it
is always characterized as insufficient to gain awakening.
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brother disciple (C. xiongdi SU%%; J. hindei). A fellow disciple of the same Chan/

Zen master, or one who belongs to the same branch of the Chan/Zen Lineage.

buddha (C. fo #; J. butsu). The Sanskrit term buddha, meaning “awakened one,”
was transliterated in Chinese using the glyphs #:¢ (C. fotuo; J. butsuda), which
was then abbreviated as # (C. fo; J. butsu). “Awakened One” was originally an
epithet of > Sakyamuni. As the Buddhist tradition evolved in India, the idea of a
future buddha (Maitreya) emerged, along with that of seven buddhas of the past.
Mahayana sitras posit the existence of countless buddhas of the three periods and
hold up attaining buddhahood as the ultimate goal that all beings should strive
for.

buddha-activity (C. foshi # %; J. butsuji). A term that has a wide range of attested
meanings in Buddhist scriptures at large, and in the literature of Chan/Zen
specifically. (1) Broadly speaking, whatever activities buddhas engage in to save
living beings. As a commentary by Kumarajiva on the Vimalakirti Satra states:

Buddhas regard converting humans as their task. All forms of converting
humans are called buddha-activity.

CRYEFEZEIE) BIMLA B F, LRIAFLHE, (T 1775.38.403¢28-
29)

The Vimalakirti Satra itself makes it clear that such activities can be so indirect
as to include the creation of buddha-lands and any quasi-natural or supernatural
phenomena that occur within them:

Ananda addressed Buddha, saying, “I never imagined, World-Honored
One, that such fragrant rice could perform buddha-activity” Buddha said:
“Thus it is, thus it is. Ananda, there are buddha-lands where a buddha’s ra-
diance performs buddha-activity; where bodhisattvas perform buddha-ac-
tivity; where avatars created by Buddha perform buddha-activity; where
bodhi trees perform buddha-activity; where buddha robes, mats, and bed-
ding perform buddha-activity; where rice and meals perform buddha-ac-
tivity; where parks, forests, and vistas perform buddha-activity; where the
thirty-two marks and eighty pleasing features perform buddha-activity;
where the body of Buddha performs buddha-activity; and where empty
space performs buddha-activity. Living beings respond to these conditions
by attaining entrance to disciplined conduct. There are buddha-lands where
metaphors such as dreams, illusions, echoes, reflections in mirrors, moons
floating in water, and mirages perform buddha-activity; and where voices,
language, and writing perform buddha-activity. Also, there are pure bud-
dha-lands where tranquil silence, no words, no speech, no instruction, no
consciousness, no action, and no purpose perform buddha-activity. Thus it
is, Ananda. The buddhas’ deportment, their advancing and stopping, and
their receiving of donations is nothing but buddha-activity. Ananda, there
are the gates of the four demons and the eighty-four thousand afflictions
that bring exhaustion to all living beings, and those are dharmas used by
buddhas to perform buddha-activity.”

(BT HE) MEEaths, REAL, 5 o b F RS F,
T, Ao host, 3R, RA ML AR A F, A A AR
F, AU A AR E, HLE R RS E, B R BB &
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Y E, AR e FE. AABRERAEHF, A=+ =4NT
& 5 A 7#]‘»;(49%%%4’?%$ AR = mAE b E, R AR AR
1% )\ﬁ%ﬁ’o HAE L% BEE PR KFARF R o R E N EHRE, AL
BEXF R F, AIAFFHLRAELTEALETRALELE

\%’ﬁfﬁggo o T #, SRR Ak AT R &I E, THE, A
BENBWTHIAMEPT, Mz A KRS, Fhep stk miEth¥E, (T
475.14.553c15-554al)

In the literature of Chan/Zen, we often find the idea that even inanimate things

can preach the dharma and engage in buddha-activity. In the draft version of

Daogen’s “A Talk on Pursuing the Way” (Bendowa ##8 3%), for example:
At this time, in dharma realms of the ten directions, the earth, grasses and
trees, and fences, walls, tiles, and pebbles — all will engage in buddha-ac-
tivity. Everyone who is prepared by the benefits of the wind and water that
arise on that account will experience an extremely subtle, inconceivable
buddha-conversion, and on that account will deeply sweep away delusion
and intimately receive awakening, regardless of how small the interval.

(FERMBEE) iF, THEROL M- F R IGA - LA S ahF
RITTBEAT, LORTHOBKOHAICHL £, EHFT2H
OWES AT HHIC, REXERFL, BXBERZLC MHICT
#. (DZZ2.539)

(2) Proselytizing engaged in by Buddhist monks. For example, the Record of the

Transmission ofthe Dharma TVC(ZSIM’)/ reports that:

Furthermore, there was a monk named Simmha, who carried out buddha-ac-
tivity on a wide scale in the country of Kashmir.

kR R S%A%) SR L LB, AR E B XEWE (T 2058.50.321c14-
15)

(3) A variety of ceremonies and rituals performed in Buddhist monastic settings
are called buddha-activities, such as the holding of retreats and the performance
of funerals and memorial services.

buddha after buddha and ancestor after ancestor (C. fofo zuzu #h #7878, J.

butsubutsu soso). An emphatic way of speaking about » buddhas and ancestors.

buddha-awareness (C. fozhi #:47; J. butchi; S. buddha-jiana). (1) In Buddhist texts
generally, a synonym for a buddha’s omniscience, or knowledge of everything,
which is knowledge of all particular phenomena. (2) In Chan/Zen literature,
especially, the equivalent of anuttarg-samyak-sambodhi. To be aware of the innate

buddha-mind.
buddha-demon (C. fomo #H%; ]. butsuma). When one deludedly takes the word

“buddha” as indicating some really existing external entity, that idea itself afflicts
one as if it were a “demon” (C. mo B; J. ma). Furthermore, to be obsessed by
the idea of buddha turns one into a “buddha- [crazed] demon.” In the chapter
of his Treasury of the True Dharma Eye entitled “Deportment of the Practicing

Buddha” (Gyobutsu iigi 4T #h & AK), Dogen says:
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Those who are not practicing buddhas are not yet liberated from the bonds

of buddha and the bonds of dharma; they are confederated with the bud-

dha-demons, the dharma-demons.

CERRIR ATHRBAR) THICHDINUE, 8 RO E R BLE

BhBE - R BEICHEE 55570, (DZZ 1.59)
buddha-dharma (C. fofa #i%; J. bupps). (1) The “law;” “teachings,” or “truth” (C.
fa %;]). b S. dbarma) discovered and taught by Buddha or buddhas (C. fo #; J.
butsu; S. buddha). (2) In the Chan/Zen tradition, a distinction is drawn between
the dharma that Sikyamuni Buddha preached verbally, which was preserved
and handed down in satra literature, and the wordless, signless dharma that he
entrusted to Mahakasyapa. The latter, which is variously called the buddha-mind,
sublime mind of nirvana, or mind-dharma, is said to have been transmitted down
to the present only through the Chan/Zen Lineage of masters and disciples that
derived from the First Ancestor, Mahakasyapa.

buddha, dharma, and samgha (C. fo fa seng #7%1%; J. bupposo). The > three

treasures: Sékyamuni Buddha, his teachings, and the community of his followers.

buddha eye (C. foyan BER; J. butsugen; S. buddha-caksus). (1) A standard
Buddhist term for the wisdom of a buddha, which sees things as they really are.
(2) The fifth in the formulaic set of > five eyes: the vision of a buddha, which is

all-seeing, all-knowing, and illuminates all dharmas.

buddha face (C. fomian #5&; J. butsumen). (1) Buddha’s face, i.., the face of
Sakyamuni Buddha. (2) The “face of a buddha”: (a) how a buddha appears (b)
an appearance that resembles a buddha without actually being one. (3) In some
contexts, a reference to a person’s “original face) which is the innate buddha-
nature. > face.

“buddha faces and ancestor faces” (C. fomian zumian #@A8&E; J. butsumen
somen). A reference to > buddhas and ancestors. The addition of the word “faces”
(C. mian /; J. men) adds little to the meaning, except perhaps to emphasize the
fact that they appear in the world, one after another, as individuals with different
faces and characteristics, despite their underlying commonality. In the chapter of
Daogen’s Treasury of the True Dharma Eye entitled “Ancient Mirror” (Kokys &

%) the expression is used as follows:
Raising this essential point, we should study the buddha faces and ancestor
faces of the great round mirror. They are the retinue of the ancient mirror.
(BRI, F4L) COFEERBLC XAEOHE - A@EL LT
U T8DAEBIRD, (DZZ 1.224)
At this point in the text, Dogen begins to play with the numerical counter “face”
(C. mian @&; J. men), which is used to count flat objects like mirrors that have
“faces” or “surfaces.”
buddha-fruit (C. foguo #%; J. bukka; S. buddhaphala). Buddhahood, conceived
as the consequence, or “fruit” (C. guo ;. ka), of actions; that is, karmic causes
and conditions. It is the culmination of all Buddhist practices. Also called the
“fruit of awakening” (C. puti guo & %; J. bodai ka).
buddha hall (C. fodian #:R; J. butsuden). A building dedicated to the worship of

a buddha. In the major monasteries of Song and Yuan China, and the medieval
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Japanese Zen monasteries that were modeled after them, the buddha hall was
a massive structure that stood on the central north-south axis of the campus,
between the mountain gate and the dharma hall. It was of post-and-beam
construction with a gabled tile roof and stone floor, housing a large Sumeru altar
(C. xumitan 785038, ]. shumidan) with a buddha image on it, facing south. The
arrangement mirrored that of the audience hall in the imperial court, where the
emperor sat on a dais facing south, his courtiers lined up in rows on the east and
west sides. Services in a buddha hall generally involve the chanting of satras and
dharanis to generate merit, which is then dedicated to the buddha enshrined in
support of various prayers. The offering of merit is accompanied with offerings
of food, drink, and incense, which are arranged on a table in front of the altar.
Services also involve prostrations and sometimes circumambulation, a procession
of monks that does not actually go around the altar (as was originally the case)
but forms a circle in front of it. In the Chan/Zen tradition, the “main object of
veneration” (C. benzun A&%; J. honzon) on the Sumeru altar in a buddha hall is
usually gé.kyamuni Buddha. Sikyamuni is sometimes shown “holding up a flower,”
which is a depiction of the wordless sermon he is said to have delivered prior
to transmitting the signless mind-dharma to his disciple Mahakasyapa, thereby
founding the Chan/Zen Lineage. The image of Sakyamuni may be flanked by
images of Mahikasyapa and Ananda, two disciples of Buddha revered as the First

Ancestor and Second Ancestor of the lineage in India.

buddha image (C. foxiang #4%; J. butsuzs). (1) A statue or painting of a buddha.
Such images may be enshrined on altars or in shrines as the objects of prayers and
offerings, displayed for decorative purposes, or (if ancient or made of precious
materials) kept as treasures in monastery storchouses. (2) Any statue or painting
of beings — buddhas, arhats, bodhisattvas, devas, etc. — who are treated in
Buddhist sitras. (3) Any statue or painting that is enshrined for purposes of
worship in a Buddhist monastery or temple.

buddha-knowledge (C. fo zhijian #h%22. or #%7 2; J. butchiken). (1) In the
Lotus Sitra this term translates the Sanskrit tathagata-jaana-darsana, which refers
to Buddha’s power to know the world correctly through seeing clearly. (2) In the
literature of Chan/Zen, “buddha-knowledge” is equivalent to the perfection of
wisdom.

buddha-land (C. focha ##l, foguo # B, fotu B L; J. bussetsu, bukkoku, butsudo;
S. buddha-ksetra). The domain of a specific buddha, being the realm in which he
resides and strives to save living beings. Each buddha-land includes an inanimate
environment and living beings that inhabit it. Some, such as the paradise of
Buddha Amitabha, are said to be “pure lands” (C. jingtu £ J. jodo) that are
brought into existence at the time when a bodhisattva attains buddhahood.
The qualities of such a “pure land” are determined by the particular buddha’s
accumulation of merit, his collection of knowledge, and the original vow made
when he first set out on the bodhisattva path. Other buddha-lands, such as that
of Sékyamuni Buddha, are said to be “impure” because they contain unfortunate
rebirths such as animals, hungry ghosts, and denizens of hell. Such buddha-lands
are conceived as the realms in which particular bodhisattvas sct out on the path
to buddhahood, striving to attain awakening for the sake of all living beings.
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buddha-matter (C. foshi #%; . butsuji). An alternate translation of > buddha-
activity.

buddha-mind (C. foxin #+3; J. busshin). (1) The awakened mind of Sakyamuni
Buddha, also called the mind-dharma, that is said to be transmitted in the Chan/
Zen Lineage. (2) A function, virtually equivalent to “being alive,” that is innate in
all sentient beings; synonymous with buddha-nature.

buddha-nature (C. foxing #54; J. bussho). (1) In Chinese translations of Indian
scriptures, the potential to become a buddha, which all living beings are said to
possess. The buddha-nature, in this view, needs to be actualized through Buddhist
practice. (2) In later Chinese Buddhist texts, the essential nature (C. xing %; J. sho)
of all living beings, which is identified as their innate buddhahood; synonymous
with buddha-mind. In this view, the buddha-nature is complete from the start
and does not need to be cultivated, but due to the afflictions (e.g., greed, hatred,
and delusion) that obscure it, most beings are not aware of it and must strive to
gain sight of it. For a translation of a passage in the Satra of the Great Nirvana
that presents this position, > treasure store. To “see the nature] which means
having a sort of unmediated, intuitive insight into one’s own buddha-nature, is
an expression often used in the Chan/Zen tradition to signify awakening. (3)
“Buddha-Nature” (Bussho #51£) is the title of a chapter of Dogen’s Treasury of the
True Dbarma Eye.

buddha-power (C. foli #7; J. butsuriki; S. buddhi-bala). The supernormal
strength and supernormal powers of a buddha.

buddha-principle (C. foli #3; J. butsuri). (1) The “principle” (C. li #2; ]. ri)
that makes buddhahood what it is, which is » awakening. (2) The “principles,” or
teachings of Buddhism.

buddha-seal (C. foyin #57; J. butsuin or butchin). (1) In Chan/Zen literature,
short for - seal of the buddha-mind. (2) In esoteric Buddhism, the “mind mudri”
(S. citta mudra) of Mahavairocana Buddha, which animates the minds of all

buddhas.
buddha-selection site (C. xuanfo chang #Hh55; J. senbutsu jo). A name for the

samgha hall of a major monastery, often written on a plaque that hangs above
the door. The implication of the name is that some monks can attain awakening
through the practice of seated meditation, which takes place in the samgha hall.

buddha-service (C. foshi #%F; J. butsuji). An alternate translation of > buddha-
activity.

buddha-stiipa (C. fota #35; J. butts). A stiipa that is said to contain relics of
Buddha, or one that commemorates a major event in the career of Buddha (e.g.,
his birth, awakening, first turning of the wheel of dharma). > stipa.

buddha-vehicle (C. fosheng % 3; J. butsujo; S. buddhayana). A synonym of > true
vehicle. (1) The way of the buddhas, conceived as a “conveyance,” or “vehicle”
(C. sheng #; J. jo; S. yana), that can transport living beings to liberation. The
buddha-dharma, as opposed to other paths (religions other than Buddhism). (2)
An alternate name for the Mahayana (“great vehicle”) and its bodhisattva path,
which leads to the fruit of buddhahood as opposed to the fruit of arhatship.
(3) In the Lotus Sitra and several other Mahayana scriptures, the “one buddha
vehicle” (C. yi fosheng —#b3; J. ichi butsu jo; S. eka-buddhayana), also called the
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“one vehicle” (C. yisheng —3&; J. ichijo; S. ekayana) or “buddha-vehicle” is said to
encompass (and, according to some interpretations, transcend) the three vehicles.
buddha-wisdom (C. fohui #%; J. butsue). The wisdom (C. hui % J. ¢) that comes
with awakening.

buddha with marks (C. youxiang fo HA8%; J. uso no butsu AAADH). In the
literature of Chan/Zen, a buddha that is imagined to exist apart from one’s own
mind; the naive notion of an external buddha possessed of the thirty-two marks,
as opposed to a > buddha without marks.

buddha without marks (C. wuxiang fo #&A8 4, wuxianghao fo #ABIFH; J. muso
butsu, musogo butsu; S. nirlaksana buddha, alaksanaka buddha). (1) A buddha
who lacks the thirty-two marks and eighty pleasing features. (2) In the literature
of Chan/Zen, the buddha-mind, which is signless. (3) An epithet of the Fourth
Ancestor of the Chan/Zen Lineage in India, » Upagupta. The implication is that
he had so many outstanding qualities and achievements that people regarded him
as “virtually a buddha,” although he technically was not one because he lacked the
thirty-two marks. (4) An epithet for Nagarjuna.

buddhahood (C. fo #; J. butsu). The state of having attained awakening and
become a buddha.

buddhas and ancestors (C. fozu ##1; ]. busso). This expression appears in
literature associated with the Tiantai School of Buddhism in China, but it is
used most extensively in the Chan/Zen tradition. There it refers to the Chan/
Zen Lineage itself, conceived as comprising the seven buddhas of the past, the
twenty-eight ancestral teachers in India, six ancestral teachers in China, and all of
the Chan/Zen masters who followed them as dharma heirs in that lineage.

buddhas are born (C. zhufo chusheng ##hH4E; J. shobutsu shussan). Also
translatable as “the birth of buddhas.” > appear in the world.

“buddhas are not my way” (C. zhufo fei wo dao s #h Ik K& J. shobutsu wa waga
michi ni arazu 2 HpI3EANEITIET). The third line of a famous verse attributed
to the Ninth Ancestor of the Chan/Zen lineage, Buddhamitra. This and other
parts of Buddhamitra’s verse were often raised as a kéan and commented on by
other Chan/Zen masters. For details, > “father and mother are not my close
relations.”

buddhas’ cognition (C. zhufo zhi 4 #47; ]. shobutchi). The > buddha-awareness
(C. fozhi #:45; J. butchi; S. buddha-jinana) that is shared by all buddhas.

buddhas of the past (C. guoqu zhufo }@%%%,] kako shobutsu). (1) Any buddhas
who appeared in the world prior to Sakyamuni. (2) The thousand buddhas of the

past kalpa of adornment. (3) A reference to the > seven buddhas of the past, a.k.a.
seven buddhas.

buddhas of the three times (C. sanshi zhufo =35 h; J. sanze no shobutsu =#
D% M; S. tryadhva-buddha). All buddhas of the past, present, and future.

buddhas’ procedures (C. fo zhifa ##1i%; J. butsu no seiho Brd#1i%). (1) As
used in the Denkéroku, this expression refers to the exemplary behavior of old
buddhas: especially revered ancestral teachers in the Chan/Zen Lineage of yore.
(2) In other contexts, the same three glyphs refer to vinaya rules established by
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Buddha to regulate both the behavior of individual monks and the operation of
the monastic samgha.

burn incense (C. shaoxiang }74; J. shoks). The burning (C. shao #; J. shd) of
incense (C. xiang & J. ko) as an offering to buddhas, bodhisattvas, devas, and
ancestors is a ubiquitous feature of East Asian Buddhist ritual. The burning of
fragrant wood may have originated as a substitute for burnt offerings of meat
from sacrificial animals, which was practiced both in the brahmanic worship of
devas in ancient India and in rites for nourishing ancestral spirits in pre-Buddhist
China. In any case, whatever is offered by fire disappears from the human realm,
and the smoke apparently conveys it to the heavens where the devas and spirits
reside. In Buddhism, burning incense was adopted as a means of worshipping
buddhasand other sacred beings that does not involve takinglife. Being expensive,
however, burning incense does involve “sacrifice” The rarity and high cost of
higher grades of incense resulted in it being used in East Asia as a gift between
monks on occasions that call for formal congratulations. Because it counteracts
bad odors, incense smoke is understood as a purifying agent. In Buddhist
rituals that involve censing offerings and official documents in incense smoke,
the trope of purification is clearly at play. Burning incense is also interpreted
metaphorically in some Buddhist texts as an analogue for karmic recompense:
just as the smell of incense spreads and lingers long after the act of burning it is
finished, the performance of good deeds has far-reaching beneficial consequences
that “perfume” the world.

burrow (C. keku % &; J. kakutsu). (1) A hole or den in which a small animal
makes its home. (2) In the literature of Chan/Zen, a metaphor for a narrow,
deluded view of reality that is self-imposed by clinging to discriminating thought.
“bury people at the same time” (shonin ichiji ni maikyaku 3 A—BFIC322p). This
line alludes to a famous kéan involving Baizhang Huaihai (720-814), which first
appears in the Ancestors Hall Collection (compiled 952) and is repeated in many

other Chan texts, but was probably known to Keizan from the Jingde Era Record
of the Transmission of the Flame (1004):

One day there was a monk who entered the dharma hall weeping and wail-
ing. The master [Baizhang] said, “What is it?” The monk said, “I have lost
both my father and mother. Please, Master, select a day [for the funeral]”
The master said, “Tomorrow, let us bury them at the same time.”

(FAeMRIEEE) —BAGRNE LR, WA, AR, B, R, g
H, ffiz, BIH R —EFEAp, (T 2076.51.249¢17-19)

In this context, “bury” (C. mai 3Z; J. mai) has a double meaning. The first, of
course, is to bury the dead, but Baizhang’s statement cannot be taken literally, for
funerary practices in China at the time did not allow for immediate burial of the
dead or for joint funerals. Understood figuratively, Baizhang may have been urging
the bereaved monk to look past the superficial arising and ceasing of phenomena
— in this case, the life and death of his parents — to see the underlying buddha-
nature. That would assuage his grief and, metaphorically speaking, “bury” or “put
to rest” the entire problem of suffering in the round of rebirth.

cage of grasping (C. panlong %4&; J. hanrs). In this expression, the word “cage”
(C. long #€; J. r6), or “coop,” is a metaphor for being trapped in the round of birth
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and death. “Grasping” (C. pan %; J. han) refers to the desire, or attachment, that
is the root cause of that entrapment, which in the final analysis is self-imposed.

camphor tree (C. yuzhang #.3%; J. yosho). (1) This Variety of tree, now commonly
known in Chinese as # (C. zhang; J. kusu; Latin, cinnamomum camphora), is
an evergreen found in China, Taiwan, and central and southern Japan. It grows
between 20 and 40 meters high and is the source of the aromatic crystalline
compound known as camphor. (2) Metaphorically, a desirable commodity. In
Case #28 of the Congrong Hermitage Record, there is a passage that reads:

Fu said, “Camphor trees that grow in the high mountains cannot be gotten
by craftsmen. If you want to avoid the world, why not hide away deep [in
the mountains]?”

(B4 RO, BFEZRAENS L, TAEF, T8 AT RE
#.o (T 2004.48.24626-7)

The fragrant wood of the camphor tree is prized both as an interior building
material and the raw material for distilling essential oils that are ingredients in
scasonings, medicines, insect repellants, etc. Thus, only trees that grow deep in
the mountains are safe from the woodsman’s axe. (3) Metaphorically, a person
who has many talents is called a “camphor tree” because the tree provides the key
raw ingredients for a large number of useful products (HYDCD, s.v. #3). (4)
An allusion to Dongshan Liangjie (807-869) and the Caodong/Sot6 Lineage
that he is said to have founded. The allusion plays on the ambiguity of the glyphs
#3F (C. yuzhang; J. yoshs), which mean “camphor tree” (C. yuzhang zhi mu #%
F X AR J. yoshé no ki), and are also the name of the place — Yuzhang — where
Dong Mountain (site of Dongshan’s monastery) was located. According to Case
#49 of the Congrong Hermitage Record:

Later, [Dongshan] moved to Mount Dong in Gaoan [County] in Yuzhang,
where he became the first generation [abbot].

(548 BBHRFHLZ L, BF—K. (T2004.48.258b7-8)
For more details on “Camphor Tree” as a toponym, > Yuzhang,

candala (C. zhantuoluo ##I€%; J. sendara). The name of the lowest stratum
of society in ancient India, ranking below the four hereditary social classes (S.
varpa). Traditionally these “outcasts” made their livelihoods as butchers, leather
workers, hunters, fishermen, undertakers, and jailers, etc. — all occupations that
were looked down upon as unclean by privileged segments of society due to their
association with killing, death, and violence.

canon (C. dazang jing K#B4E; J. daizo kyo; S. tripitaka). The entire “treasury,

or “collection” (C. zang #; J. z6; S. pitaka) of Buddhist scriptures (C. jing 4%;

J. kys). The Buddhist canon as received from India and translated into Chinese
includes “three collections” (C. sanzang =#; J. sanzo; S. tripitaka) of scriptures:
the siitra collection (C. jingzang 42 #; ]. kyozo; S. satra-pitaka), vinaya collection
(C. liizang #£3,; ]. ritsuzo; S. vinaya-pitaka), and treatise collection (C. lunzang
@ A; J. ronzo; S. abhidharma-pitaka). In China, imperially sponsored printings of
the Buddhist canon came to include various satra commentaries, philosophical
treatises, histories of Buddhism, and biographies of eminent monks that were
openly acknowledged to be the works of Chinese authors, as well as some satras
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that claim to be translations of Indian originals but were actually composed in
China.

canon prefect (C. zangzhu # E; J. zoshu or zosu). Also called “manager of the
[stitra] repository” (C.zhizang 2 #%;]. chizd). An officer in amonastic bureaucracy;
one of the six prefects (C. liu toushou >384 J. roku chéshu). In Song and Yuan
dynasty Chinese monasteries, and the medieval Japanese Zen monasteries that
were modeled after them, the position of canon prefect was subordinate to that of
rector (C. weina #7R; J. ino or ina). The canon prefect was both the head librarian
and the officer who organized rituals that involved chanting satras or turning the
“revolving canon” (C. lunzang % #%; J. rinzé) to generate merit. The “revolving
canons” were giant octagonal bookcases that could be rotated in place like a
merry-go-round, allowing for a “revolving reading” (C. zhuandu #43%; J. tendoku)
of the entire Buddhist canon at one time. It was thought to efficiently produce a
great deal of merit for dedication in connection with various prayer and offering
services, often commissioned by lay patrons.

carry out conversions (C. xinghua 471; J. gyoke). To preach the buddha-dharma
in an effort to convert people.

case (C. ze Al; J. soku). (1) A legal case, or case in court. (2) A synonym of > kéan.

cast off body (C. tuoti BLEE; J. dattai). (1) in ordinary language, to “cast oft” (C.
tuo BL; . datsu) the “body” (C. ti #2; J. tai; karada) means to “die.” (2) In some
Daoist contexts, “casting off the body” (which is subject to decay) implies the
attainment of spiritual immortality. (3) In Chan/Zen texts, to “cast off body” or
“cast off body and mind” often means to attain a state of liberation.

cause and effect (C. yinguo B R, guoyin R H; J. inga, kain). (1) The fundamental
principle, embraced by all Buddhists, that actions (karma) inevitably have results.
(2) An account of the reasons why something happened.

“cause of a great matter” (C. dashi yinyuan RFRE; J. daiji innen). An
abbreviation of » “cause of a single great matter.”

“cause of a single great matter” (C. yi dashi yinyuan —XFRE; J. ichi daiji
innen). A line from Chapter 2 of the Lotus Satra, in which Sakyamuni Buddha
explains that “all buddhas appear in the world because of a single great matter;
which is to make living beings acquire buddha-knowledge. For a translation of
the Lotus Sitra passage in question, > single great matter.

causes and conditions (C. yinyuan BE#; J. innen). (1) Originally a Chinese
translation of the Sanskrit hetu-pratyaya, meaning the “direct cause” (C. yin H;
J. in) and “enabling conditions” (C. yuan #; J. en) of the arising of dharmas. For
example, lighting a match would be the direct cause of a fire, while the presence of
fuel and oxygen would be conditions that make a fire possible. (2) Later, a generic
term for > karma. The glyphs B # (C. yinyuan; ]. innen) are also translated herein
as “karmic connection” and “karmic involvements.” (3) In Chan/Zen texts the
glyphs B & (C. yinyuan; J. innen) sometimes refer to the “stories” of a Chan/Zen
master’s interactions and verbal exchanges with his students, in which case they
are translated herein as “episode.” (4) In the Japanese popular imagination, the
glyphs B4k (innen) refer to something like “predestination”: the idea that certain
events that happened were “bound to happen” because they were the result of
actions taken or relationships fostered in past lives.
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causes from previous lives (C. suyin f8H; J. sukuin or shukuin). Literally,
“lodged” causes”: karmic conditions and relationships formed by previous actions,
especially actions during previous lives.

“cave of demons under the Black Mountains” (C. Heishan guiku 2ol JE; J.
Kokusan kikutsu). Also written ZoliFRE (C. Heishan xia guiku; J. Kokusan
ge kikutsu). (1) A trope based on the Buddhist tradition that there are mountain
ranges to the north of the continent of Jambudvipa that are inhabited by demons.
(2) In Chan/Zen literature, the metaphor has two attested meanings, both
pejorative: (a) old or habitual ways of thinking that trap one in delusion; and (b)
an approach to seated meditation practice that wrongly stresses quietism: a forced
calming of the mind in trance.

celestials (C. tianshen XA¥; J. tenjin). Synonymous with > devas.

chan (C. chan ##; J. zen; K. seon). (1) The glyph # (C. chan; J. zen; K. seon)
originally entered the Buddhist lexicon in China as an abbreviation of #7F (C.
channa; J. zenna), which was a transliteration of the Sanskrit dhyana, meaning
“meditation”; > dhyana. (2) Beginning in the cighth and ninth centuries, the word
chan #% began to be used to refer to a lineage of dharma transmission said to have
been founded in China by the Indian monk and dhyana master Bodhidharma.
Proponents of the “Lineage of Bodhidharma,” also called the “Chan Lineage” and
“Buddha-Mind Lineage, stressed that it transmitted Sakyamuni Buddha’s mind-
dharma, or awakening, not only (or even mainly) the practice of dhyana. (3) In the
context of that lineage claim, therefore, the word chan # came to be synonymous
with “buddha-mind” or “awakening.” (4) In the present work, when it refers to
the Lineage of Bodhidharma or the mind-dharma that it is said to transmit, the
glyph ##is rendered as “Chan” (capitalized), “Zen” (capitalized), or “Chan/Zen.”
When the glyph ## refers to “meditation” in contexts that have nothing to do
with the Lineage of Bodhidharma, it is rendered as “dhyana,” taking that as an
anglicized word.

Chan Lineage abbots (C. zongxi T /%; J. shiiseki). The holders of “dharma seats”
(C. fazuo #*/&, faxi i%/%; J. hoza, hoseki or hosseki) — the abbacies of major

monasteries — that are reserved for members of the Chan Lineage.

Chan master (C. Chanshi #2F; J. Zenji). A dharma heir in the Chan Lineage,
also called the “Buddha-Mind Lineage” and the “Lineage of Bodhidharma.” From
the Song dynasty onward, Chan Buddhists were keen to distinguish the ancestral
teachers in their lineage from the dhyana masters, a.k.a “dhyana practitioners,
that were categorized as such in the “biographies of eminent monks” (C. gaoseng
zhuan =181%; ]. koso den) literature. Chan masters were regarded as heirs to
the buddha-mind originally entrusted to the First Ancestor, Mahakasyapa,
by Sakyamuni Buddha; they were not necessarily specialists in the practice of
meditation (C. chan #; J. zen; S. dhyana). » dhyana master.

Chan master title (C. Chanshi hao ¥ %%; J. Zenji g6). A formal honorary title,
four or more glyphs in length and ending with two glyphs for “Chan Master” (C.
Chanshi #F; J. Zenji), bestowed posthumously ona Chan masterby the emperor.
To get such a title, which was used on memorial stelac and in subsequent historical
records, the surviving disciples and lay followers of a monk who belonged to the
Chan Lineage had to petition the court. The success of such petitions depended
more on the size and political influence of the party making the request than the
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virtue of the deceased ancestor, but when a title was granted it was always justified
by lauding the latter. Chan master titles were usually bestowed shortly after the
death of the recipient, in conjunction with the construction of his stiipa, but in
some cases they were granted generations or even centuries later.

Chan worthy (C. Chande ##1%; J. Zentoku). An honorific epithet for any
Buddhist practitioner belonging to the Chan School. Used by Chan masters to
address their disciples in formal settings such as convocations in the dharma hall.

“change faces and turn the head” (kanmen kaito &= 38). This expression is
not found, in exactly this form, in any Chinese sources, but it is used by Dogen.
He more often says “turn the head and change faces” (kaito kanmen =384k ),
but reverses that once for effect. Modern scholars differ in their interpretations
of the saying, which seems to have different meanings in different contexts.
What follows is a list of possible interpretations. (1) In the Denkéroku, the
subject of the verbal phrase “changing faces and turning their heads” is “buddha
after buddha and ancestor after ancestor” The meaning of the sentence seems
to be that although individual buddhas and ancestors have different “faces,” or
individual identities, the mind-dharma passed down in that lineage is formless
and unchanging. That also seems to be the thrust of a passage that appears in the
chapter of Dogen’s Treasury of the True Dharma Eye entitled “Lancet of Seated
Meditation” (Zazen shin 4% K):
As for [Guangxiao Huijue’s saying] “my late master had no such words” —
this principle is “ancestor after ancestor.” They have the transmission of the
dharma, the transmission of the robe. In sum, face after face of “turning the
head and changing faces” is the essential function of buddha after buddha;
every head of “changing faces and turning the head” is the functioning es-
sence of ancestor after ancestor.

(BRI, LR R &ILERD, COERE, TNAALED, K%k
FEH0, BlrLz@mAR@O@E, ChhHOEHRD, B@ERADA
B, IR D#ERRD, (DZZ1.114)
(2) In other contexts, the expression “change faces” (C. huanmian B @; J. kanmen)
refers to the process of transmigration through birth and death in accordance
with one’s karma, with no suggestion that it has anything to do with being a
buddha or ancestor. For example, in the Discourse Record of Chan Master Baojue
Zuxin we find:

Birth after birth, death after death, you receive rewards in accordance with
your karma. In the six destinies and four modes of birth, you renew your
head and change your face, cither having form or having no form.
(FRARARITESR) £ A I, SLIEAE, MELR, WA, KA
B, AW &M, (CBETA, X69, no. 1343, p. 218, c17-19 // Z.2:25,p. 114,
bS-7 // R120, p. 227, b5-7)
(3) A number of modern scholars have speculated that the expression to “change
the face” (C. huan mianmu $& B; ]. kan menmoku), in the context of Chan/Zen
literature, means either to have a spiritual “conversion” or to “attain awakening’”
(4) Other scholars have speculated that the expression “turn the head and change
faces” (C. huitou huanmian I FAE; J. kaito kanmen) is best translated “when
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you turn your head, your face turns” and that it expresses the inseparability, or
interdependence of two things (e.g., of master and disciple).

cherished markers (C. huaibiao 1 4%; J. kaibys). “Markers” (C. biao 4%; J. hys), or
“signs” that one “cherishes” (C. huai 1&; J. kai), or “embraces” in deluded fashion,
thereby hindering one’s progress on the spiritual path.

child of Buddha (C. fozi #F; J. busshi; S. buddha-putra). (1) Monk disciples
of Buddha, referred to metaphorically as “sons.” (2) Any believers in Buddhism,
male or female, monastic or lay. (3) In East Asia, monks and nuns who have gone
forth from household life and thus no longer have lay family names are said to be
“children of Buddha” or “children ofSakya[mum] (C. Shizi #&T, Shishi FK; J.
Shakushi; S. Sakya-putra) and thus to have “Sakya” as a family name.

circumstantial and primary recompense (C. yizheng 1R iE; J. eshd). > secondary
and primary recompense.

“clear and obvious, the hundred grasses” (C. mingming baicao PAPAE %, J.
meimeitaru hyakuso JABA7=% & ). The first phrase of a two-phrase kéan found in
many Chan/Zen texts. An early occurrence is in the Discourse Record of Layman
Pang:
One day when Layman Pang was sitting, he asked [his daughter] Lingzhao:
“An ancient said, ‘Clear and obvious, the sprouts of the hundred grasses;
clear and obvious the intention of the ancestral teacher. How do you un-
derstand it?” Lingzhao said, “An old man like you still makes such talk?”
The Layman said, “What do you make of it?” Lingzhao said, “Clear and
obvious, the sprouts of the hundred grasses; clear and obvious, the intention
of the ancestral teacher.” The Layman laughed.

(RREEES) B —adk, MERD, FAE, VI E EA, PR
&, WnfTE, BE, EE KK AMFEEHERE, L9, REELE, Ba, 9
B FIA, PR &, £75%, (CBETA, X69, no. 1336, p. 134,b3-5 // Z
2:25,p. 31,b3-5 // R120, p. 61, b3-5)

Some scholars identify the Discourse Record of Layman Pang as the locus classicus
of the two-phrase saying, but in that text it is raised as a kéan (attributed to
an unnamed “ancient”) that is already in circulation. Elsewhere in Chan/
Zen literature it is treated independently of any mention of Layman Pang. For
example, in the Extensive Record of Chan Master Hongzhi:

At a convocation in the dharma hall, [Hongzhi] said, “Clear and obvious,
the sprouts of the hundred grasses; clear and obvious, the intention of the
ancestral teacher.”

(CE% g ampE) Ly, e 358, PR &, (T48.2001.2¢3)

The expression “hundred grasses” (C. baicao &%; J. hyakuso) is used as a
metaphor for “the infinite variety of things in the world” or, in Buddhist texts, for
“all living things.” According to HYDCD (s.v. ¥ 38), when the glyph & (C. tou;
J. to) follows the glyph for “grass” (C. cao ¥; J. s6), the resulting compound refers
to “grass sprouts” (C. caoduan ¥ 3%), or “tips of grass” that are just beginning to
protrude from the soil. However, the glyph 38 can also serve as a suffix that does
not change the meaning of a noun but has a kind of particularizing force similar
to the definite article “the” (as opposed to the indefinite “a” or “some”) in English.
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If that is how it is used here, then &3 38 (C. baicaotou; J. hyakusotd) simply
means “the hundred [particular types of ] grasses.” The expression “intention of
the ancestral teacher” is a reference to the famous question: “What about ‘the
ancestral teacher’s [i.c., Bodhidharma’s] intention in coming from the west'?” (C.
rube shi zushi xilai yi %o TR FLER TR E; J. ikan kore soshi seirai i). > come from
the west. Essentially the same episode appears as Case #88 in Dogen’s Treasury of
the True Dharma Eye in Chinese Characters (DZZ 5.168). However, in that text,
the second phrase reads: “clear and obvious, the intention of the buddhas and
ancestors” (C. mingming fozu yi PAPABRILT; J. meimei busso i).

clear as a bell (C. lingling longlong %35 HE; ]. reirei r6r6). An expression that
appears several times in the Extensive Record of Chan Master Hongzhi and seems
to have been coined by Hongzhi Zhengjue (1091-1157). He took a word that
refers literally to the “sound made by bits of jade jingling together in a pendant”
(C. linglong 3 %&; J. reird), a word that was also used metaphorically to refer to
a sound (or anything else) that was “beautifully clear,” then reduplicated the
individual glyphs for emphasis and poetic effect. This device occurs often in
Hongzhi’s writing when he is trying to describe the awakened state of mind. For
example:

At a convocation in the dharma hall, [Hongzhi] said: “Within sameness
there is difference: non-duality is lost, and the consequence is the [five] po-
sitions. Within difference there is sameness: while in the [five] positions, we
avail ourselves of non-duality. With a single step what is secret shifts and the
hidden path takes a turn. The entire body is thrown away and one plunders
the jar of emptiness. Mysteriously secret, clear as a bell. To remember deep
clouds, one must bring the dead [pieces in a board game] back to life in a sin-
gle move. Water that is naturally stagnant does not harbor a hidden dragon.”
(RIEgBeRksk) Le=, YA R, ATiile, BVAR, £, —
TEBLHE, EIRTHES, BEEF, HhRm, TREEEAY
£, BRSLAKTHEIE. (T 2001.48.13a15-18)
clear dharma eye (C. gingjing fayan i ¥ 3% 8%; J. shojo hogen). A “dharma eye” (C.
fayan %88 ). hogen) — i.e.,aview of Buddhist teachings or a view of reality — that
is “clear” (C. gingjing 7 i¥; J. shojo), or “pure” in the sense of being unobstructed
and accurate, as opposed to clouded or distorted. A synonym of » true dharma
eye. (1) The term “clear dharma eye” figures prominently in early accounts of the
founding of the Chan/Zen Lineage. In the Baolin Biographies (compiled in 801),
Sakyamuni Buddha says to his disciple Mahakasyapa:
I entrust to you the clear dharma eye, the sublime mind of nirvana, the sub-
tle true dharma — the true sign of which is signless. You should protect and
maintain it.
(EMAR) BoUFFHRR, RELY O FAEM, M IE & #4474,
& # . (Yanagida 1983, p. 10a; Tanaka p. 31)
Virtually identical passages appear in the Ancestors Hall Collection (952), Records
that Mirror the Axiom (961), Jingde Era Record of the Transmission of the Flame
(1004), and Record of the True Lineage of Dharma Transmission (1061). In these
passages, the expression “clear dharma eye” stands in apposition with the phrase
“sublime mind of nirvana,” and both terms refer to Sikyamuni’s awakening, which
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is “signless.” In the Baolin Biographies and Jingde Era Record of the Transmission of
the Flame, Sikyamuni not only entrusts Mahakasyapa with his clear dharma eye,
he also charges him with overseeing the compilation of the “treasury of the true
dharma eye” meaning the canon of sitra and vinaya texts, after his (Buddha)
entry into nirvana. (2) In the Tiansheng Era Record of the Spread of the Flame
(compiled in 1036) and many subsequent Chan/Zen histories, the formulaic
saying “clear dharma eye, sublime mind of nirvana” is replaced by another fixed
expression: “treasury of the true dharma eye, sublime mind of nirvana” This
establishes the expression “treasury of the true dharma eye” as a synonym of “clear
dharma eye;” the transmission of which does “not rely on scriptures.”

clear eyes (C. mingyan WBR; ]. myogen). “Eyes” (C. yan BR; J. gen) that see things
“clearly” (C. ming #¥; J. mys) and without distortion. A description of people who
are awakened.

clear stream (C. gingliu 7#i%; J. seirya; S. prasravana). A metaphor for the
community of Buddhist monks and nuns: people whose actions flow like a pure
stream of water.

“clearly, there is no dharma of awakening” (C. mingming wu wufa % & 5%,
J. meimei toshite mu goho BABAL LT 157%). The first line of a poem attributed
to Jiashan Shanhui (805-881) in the Jingde Era Record of the Transmission of the
Flame:

Clearly, there is no dharma of awakening;

the dharma of awakening, rather, deludes people.

Stretch out both legs and sleep;

there is no bogus and there is no real.

(FAeARIEs%) AR B0k, 1Bk dp ik A, RAT MMy, &AREE (T
2076.51.324a23-25)

This verse came to be used as a kdan and was subsquently cited in a variety of
Chan/Zen texts, including the commentary to Case #78 of the Blue Cliff Record:

“Stretch out your legs on the long platform [in the samgha hall] and lie
down.” An ancient said: “Clearly, there is no dharma of awakening; [the
idea of ] complete awakening, rather, deludes people. Stretch out both legs
and sleep; there is no bogus and there is no real.” In this way, let your heart
be free from any concern. “When hunger comes I eat my rice; when weari-
ness comes, I get some sleep.”
(Bask) k&R LEB, TAE, AOARBE, BTHEA,
AT W B EE, AT &R, TAM P& —F, SLRZHREARK, (T
2003.48.205b17-20)
cliff rising one thousand fathoms (C. bili gianren % s.F47; ]. hekiryi senjin).
(1) In some contexts, this expression is a metaphor for the buddha-nature or
buddha-mind, or the life principle present in all living beings. That is simply
“there” at all times, as unavoidable and awesome in its presence as a cliff that
towers one thousand arm spans, or “fathoms” (C. ren 47; J. jin), roughly 8000
feet, in front of one. However, buddha-nature is essentially formless and signless,
and thus cannot be grasped through discriminating thought, just as a sheer cliff
provides no handholds or footholds with which to climb it. For examples of this
usage, > “Upon this lump of red meat, a cliff rising one thousand fathoms,” and
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the virtually identical saying, > cliff rising ten thousand fathoms. (2) In other
contexts, the force of the “cliff” metaphor is somewhat different. It refers to the
real world of “things as they are” (C. zhenru §3o; J. shinnyo; S. tathata), which
always stands right before us like a sheer cliff that reaches to the sky, but can never
be “scaled,” i.e., accurately grasped through dualistic thinking. An example of this
usage occurs in the Discourse Record of Chan Master Yuanwu Foguo:

Raised: Abbot Xiu said in a verse comment, “The destruction of duality
does not bring about oneness. A single dharma exists eternally. If a person
explains things using ‘one’ and ‘two, they will forever be submerged in the
sea of rebirth.” The master [Yuanwu Keqin] commented, saying: “This is
exactly like ‘relying on the divine sages in the Long Sword [Mountains]; but
shivering in fear of their awesome godly authority. When one leans toward a
place [i.e., state of mind] that is level and flat, it is a cliff rising ten thousand
fathoms. The place of a cliff rising ten thousand fathoms is flat and level”

(RIEH RABERE4R) &, 5L A, A RR—, — Mk A, BA—
aﬁiﬂr\ KENZ Uiy, BRth =, AME R KR ZZAVR,, ©-T38 38 ) AF 5
0, B 5 FRTE, (T 1997.47.797¢10-13)

In other words, when one tries to grasp ultimate reality using the intellectual
concept of “non-duality,” one remains sunk in delusion, and the “cliff rising ten
thousand fathoms” is impossible to scale. On the other hand, if one directly
realizes what the expression “cliff rising ten thousand fathoms” refers to, then
everything is truly “flat and level” (C. ping tantan F3232; J. hei tantan), i.c., free
from dualistic views.

cliff rising ten thousand fathoms (C. bili wanren % 52 % 47; J. hekiryi banjin). (1)
In some contexts, this expression is a metaphor for the buddha-nature or buddha-
mind, or the life principle present in all living beings. That is simply “there” at
all times, as unavoidable and awesome in its presence as a cliff that towers ten
thousand arm spans or “fathoms” (C. ren 47; . jin), roughly 80,000 feet, in front
of one. However, buddha-nature is essentially formless and signless, and thus
cannot be grasped through discriminating thought, just as a sheer cliff provides
no handholds or footholds with which to climb it. An example of this usage is
found in the pointer to Case #10 of the Blue Cliff Record:

Suppose there is a contentious debate which goes, “Like this, like this,” ver-
sus, “Not like this, not like this.” Each side stands ata turning point. Thus, it
is said that if you turn upwards, you immediately get Sakyamum Maitreya,
Manjusri, Samantabhadra, and the thousands of myriad sages, as well as the
lineage masters in the world, all drinking air and swallowing words. If you
turn downwards, then wine bugs, maggots, and living things that crawl,
cach and every one, will give off great radiance. Each and every one will be
a cliff rising ten thousand fathoms.

(B4 CRER, TERAERE, ZHEBAA, HE8 L AR, P,
Eebdk, AAEE, W, k. EH TEEE. ATEM, FHk
RABH, e T, ik, 5. ’%@Ja&\""ﬁiktﬂﬂo" BES
47, (T 2003.48.150a16-20)

In other words, anyone who argues either for or against any proposition will lose
in debate against the buddhas, bodhisattvas, and wise Chan/Zen masters, for
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those will refuse to speak. And, they will also lose in debate against the lowliest
of living creatures, who cannot speak, but mutely radiate the state of being alive
— the possession of buddha-nature — which is indescribable and thus defeats
both “is” and “is not.” (2) A metaphor for the real world of “things as they are”
(C. zbenry B4w; J. shinnyo; S. tathata), which always stands right before us like a
sheer cliff that reaches to the sky, but can never be “scaled; i.e., accurately grasped
through dualistic thinking. For example, Yuanwu Kegqin’s (1063-1135) use of
this expression appears in the Discourse Record of Chan Master Yuanwu Foguo:

“Apart from mind there are no dharmas; apart from dharmas there is no
mind.” Use the Wangku sword, fire the ten-weight crossbow! “A cliff rising
ten thousand fathoms.” If you utterly destroy [everything in] the ten di-
rections, it is possible to enter the great gate of liberation and transmit the
treasury of the true dharma eye.

CEE M RABMES) SO EFRSNE S, AZRAETHYE, 1 E
Mo B+ T TANKBBLPT AR EERK, (T 1997.47.721b24-26)

Here, the implication is that by “destroying everything in the ten directions, i.c.,
by cutting off attachment to any dharmas, one can metaphorically scale the “cliff
rising ten thousand fathoms” (i.e., grasp what the expression is pointing at) and
thereby gain liberation. Compare » “cliff rising one thousand fathoms.”

“cling to grass and attach to trees” (C. yicao fumu RZFEMAK; . eso fuboku). This
phrase comes from Wumen Huikai’s (1183-1260) introduction to the kéan
known as “Zhaozhou’s Dog” (C. Zhaozhou gouzi ##%#)F; J. Joshi kushi), which

is Case #1 in the Gateless Barrier:

Wumen said: “Inquiring into Chan necessitates penetrating the ancestral
teacher’s barrier. Sublime awakening calls for utterly transcending the dual-
istic way of thinking. If the barrier of the ancestor [Zhaozhou] is not pen-
etrated, and that way of thinking is not cut off; you will be nothing but a
ghost clinging to grass and attaching to trees. Now tell me, what is the an-
cestral teacher’s barrier? It is only this single word, ‘None. That is the single
barrier of our [Chan] school.”

CEPIM) &I, 28 AZAME, 41525 SR 81T, %ﬂf’*ﬁﬁ'ﬁ N
B, ERIREMAME, Bl WofT2AE, 25 —FH&F 7
PI— B4z, (T 2005.48.292c25-28)

The “single word” referenced here is the glyph # (C. wu; J. mu), which means
“I/they/etc. have none,” or “there is none,” or “there is no such thing” In the
koan “Zhaozhou’s Dog;” it is Zhaozhou’s one-word reply to a monk who asked
him if even a dog has buddha-nature. In Chinese folklore, there was a belief that
spirits of the dead, having lost their bodies, clung to grasses and trees for support.
The implication is that they remain in this world because they are still attached
to it, but their existence is a very tenuous and pathetic one. In Wumen’s usage,
“clinging to grass and attaching to trees” is a metaphor for the deluded belief that
any “things” (e.g., buddha-nature) exist, such that one could either “have” or “not
have” them.

co-seat (C. banzuo F; J. hanza). Literally, “half,” or to “halve” (C. ban ¥ J.
han) a “seat” (C. zuo /&; ]. za). This refers to an act in which Buddha or a Chan/
Zen master publicly invites a disciple to share the seat from which his preaching
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takes place, thereby signifying that the disciple’s understanding is equal to his
own, or that the disciple has his wholehearted approval as a successor.

cold cliffs (C. hanyan 7 #; J. kangan). According to ZGD]J (p. 175b, s.v. BAM
A), “cold cliffs” is a metaphor for satori. The expression found in Chapter 48 of
the Denkoroku — “white clouds break against the cold cliffs” — suggests that the
“white clouds” of delusion are “cut oft” by the “cold cliffs” of awakening; » white
clouds.

collateral offshoots (C. pangchu % Hi; J. boshutsu). (1) Branches of the Chan/
Lineage that are not considered to be in the “main” line of descent (C. zhengzong
IER; J. shoshii) from Bodhidharma, but are nevertheless treated as legitimate in
traditional Chan records such as the Jingde Era Record of the Transmission of the
Flame. Examples include the Ox-head Lineage founded by Niutou Farong (594-
657), a dharma heir of the Fourth Ancestor Daoxin, and the so-called Northern
Lineage associated with Shenxiu (6062-706). Traditional histories of the Chan/
Lineage treat the five houses that stem from the Sixth Ancestor, Huineng, as
equally legitimate heirs to his dharma. Nevertheless, as is clear from Keizan’s
critical remarks in Chapter 44 of the Denkoroku, there were evidently Rinzai as
well as S6t6 monks in his day who claimed that their own line of spiritual descent
was the “main” (sho iE) one, and that all others were merely “collateral” (bo ).
come and go (C. laiwang F4%; ]. raio; S. agamana-gamana). (1) The ordinary
actions of coming to some place and then departing to go somewhere else. (2)
“Coming” (C. lai %; J. rai) in birth and “going” (C. wang 4%; . 6) in death to
another birth elsewhere.

come from the west (C. xilai ®4; J. seirai). (1) An allusion to Bodhidharma,
the Founding Ancestor of the Chan/Zen lineage in China, who is said to have
come from Western Lands (India) to transmit the mind-dharma. (2) The topic
of numerous kéans that begin with the question, “What about ‘the ancestral
teacher’s intention in coming from the west’?” (C. rube shi zushi xilai yi %2172
ALER IR F; J. ikan kore soshi seirai i). The question asks, in effect, for a comment
on the mind-dharma that was transmitted to China by Bodhidharma. It became
a standard way of testing the understanding and teaching style of a Chan/Zen
master, and many famous replies are recorded in the literature of the school.
One early example is that attributed to a monk named Helin Masu (668-752),
a dharma heir in the sixth generation of the Oxhead Lineage, whose biography
appears in the Ancestors Hall Collection, compiled in 952:

[Someone] asked: “What about ‘the intention in coming from the west’?”
The master [Helin] said, “If you understand, then you do not understand; if
you doubt, then you do not doubt.”
(g d) M fTRBRE, M8, o8, PP TR 42, (Yanagida 1984,
p. 130b)
Another reply is attributed to Yunmen Wenyan (864-949) in the Extensive Record
of Chan Master Yunmen Kuangzhen:
[Someone] asked, “What about ‘the ancestral teacher s intention in coming

from the west?” The master [ Yunmen] replied, “In the light of day you see
the mountain.”
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(EPIERABERESR) B, o TRMMERE, M, BEAL, (T
1988.47.545b29-c1)

Yet another reply is attributed to Linji Yixuan (-866) in the Discourse Record of
Chan Master Linji Huizhao of Zhenzhou:

[Someone] asked: “What about ‘the intention in coming from the west’?”
The master [Linji] said, “If [Bodhidharma] had any intention, then even his
own salvation would have been incomplete.” [ The person] asked, “If he had
no intention, then why is it that the Second Ancestor [Huike] attained the
dharma?” The master [Linji] said, “Attaining is not attaining.”

(o es ik R RARERE4F) B, W (TR B RE, 5, BAE, ARAT,
=, T, ZIT A%, Bx, AATH, (T 1985.47.502a8-9)
Case #17 of the Blue Cliff Record features yet another kéan that begins with the
same question:

Raised: A monk asked Hsiang Lin, “What about ‘the ancestral teacher’s
intention in coming from the west’?” Hsiang Lin said, “Sitting for a long
time becomes hard work.”

(BRER) 5, BB, o TRABRBHRE, ha, LARS, (T
2003.48.157a19-20)

Countless other examples could be cited, so ubiquitous is this question about the
“Intention in coming from the west” and the many different responses it elicited.

come into one’s own (C. chushen £ %; ]. shusshin). (1) In non-Buddhist contexts:
(a) to assume an ofhicial position, as for example in the imperial court; or (b) to
“come out,” or “take one’s place” as a full-fledged member of some group, with
the implication that a rite of passage is involved. (2) In Buddhist contexts: (a)
after attaining some level of spiritual development through training in relatively
isolated retreat, to “come out” into the world to help others, or save all living
beings; or (b) to assume the position of abbot at a major monastery. (3) In the
literature of Chan/Zen: (a) to attain buddhahood; (b) to appear in the world
(said of a buddha); (c) to inherit the dharma and thereby “take one’s place” in
the Chan/Zen Lineage, which in medieval China and Japan was also a necessary
qualification to be appointed abbot of a Chan/Zen monastery. (4) In other
Buddhist contexts, the glyphs 515 (C. chushen; J. shusshin) can mean - leave the
body.

coming and going (C. laiwang RAZ; ]. raic; S. agamana-gamana). Noun form of
> come and go.

comment (C. zhizhu 387Z, zhujiao iZW; J. shichi, chikyaku). A remark made
on the meaning of a kéan, delivered in the form of a verse on an old case or as
attached words.

commentary (C. tichang #2°8; J. teisho). A Chan/Zen master’s explanation of a
koan, cither verbally in a formal lecture or in written form.

community of disciples (C. huixia € T; J. eka). Synonymous with > community
of followers.

community of followers (C. huili € #Z; J. eri). A group of monks who are united
as the followers of a particular Chan/Zen master over two or three generations.
The group includes dharma heirs of the master, direct disciples of his who are
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not yet (or never will be) dharma heirs, and disciples of dharma heirs. The term
“community of followers” often refers to an assembly of monks in a particular
monastery where the master is or was abbot, but it is not limited to people
actually present or even still living,

compassion (C. cibei %7; J. jibi; S. maitri). Caring for the well-being of others, as

if they were one’s own self. A central value of the Buddhist tradition, especially in
the Mahayana branch where bodhisattvas are enjoined to put off their own entry
into nirvana and work for the salvation of all living beings.

compassionate father (C. cifu %2; ], jifu). A reference to Buddha, who relates to
all living beings in the same way that a loving father relates to his children.

complete and full (C. yuanman B i#; J. enman). (1) As averb, the glyphs Ei# (C.
yuanman; J. enman) mean to “‘complete,” “consummate;,” or “bring to perfection”
some project, such as the bodhisattva path to buddhahood. (2) As an adjective,
the same glyphs mean “complete,” or “lacking nothing” (3) In the Denkdroku,
often used to make the point that all living beings are in “full possession of” the
innate buddha-nature, or buddha-mind, even if they have yet to realize that fact.

complete and perfect awakening (C. dengzheng jue F1ESE; J. toshogaku; S.
samyak-sambodhi). A Chinese translation of the Sanskrit samyak-sambodhi
(“complete perfect bodhi”), which is also transliterated using the glyphs =%
=F3% (C. san miao sanputi; ). sanmyaku sanbodai). Equivalent to > perfect
awakening, > anuttara-samyak-sambodbi.

complete Buddhist canon (C. yigie jing — ¥14%; J. issai kyo). (1) A single printing
of the Buddhist canon (C. dazang jing X #48;J. daizo kys; S. tripitaka), conceived
as being all inclusive. (2) A collection of “all” (C. yigie —%7; J. issai) Buddhist
“scriptures” (C. jing #; J. kyo), as brought together in a large library or “revolving
stitra repository” (C. lun jingzang 3w 42 #; J. rin kyo6z6). The “completeness” of any
such collection, of course, was notional, given the fact that no two editions of the
canon or monastic library ever contained exactly the same number and variety of
texts.

complete precepts (C. manfenjie 5 #; J. manbunkai). A synonym of > full
precepts.

complete quiescence (C. yuanji B#L; J. enjaku; S. parinirvana). (1) The final
nirvanaofabuddhaor ancestor. (2) In the case of an ordinary monk, a euphemism

for death.

complete the matter (C. liaoshi 7 %F; J. rysji). The “matter” (C. shi ¥F; J. ji)
referred to here is the “problem” of being caught up in birth and death, which is
also called the “matter of one’s entire life] or the “single great matter.” The word
“matter” also points to the “task,” or “activity” of Chan/Zen practitioners, which
is their striving to resolve that problem. The “completion” (C. liao T; J. rys) of
that matter (in both senses) comes with awakening.

comportment (C. xingyi 174&; ]. gyogi). (1) In ordinary language, this term
means “good manners,” “proper deportment,” “ctiquette,” or “decorum.” (2)
In a Buddhist context it refers to the behavior prescribed for Buddhist monks
in the vinaya and (in East Asia) the so-called rules of purity. The behavior in
question includes: 1) social etiquette — e.g., how to dress and groom, show
respect to others, observe table manners, etc.; 2) moral precepts — e.g., not to
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lie, steal, engage in sex, etc; 3) etiquette and procedures to be followed when
engaged in routine religious practices — e.g., sitra chanting, seated meditation,
offering and prayer services, etc.; and 4) the proper ritual sequence to be followed
in formal ceremonies — e.g., ordination rites, installing an abbot, funerals, etc.
“Comportment” is closely related in meaning to “deportment,” but the former
term is slightly more concerned with proper “actions” (C. xing 47; J. gy6), while
the latter connotes “dignified” (C. wei & J. i) “appearance” (C. yi & J. gi).
comprehend (C. xuewu % 15; J. gakugo). To fully understand, through one’s own
immediate experience.

concentrate the mind (C. shexin #3; J. sesshin). (1) A general term for
meditation practice, in which the mind (C. xin *3; J. shin) is “concentrated” (C.
she #%; ]. setsu) on, or “absorbed in” a single object. (2) In contemporary Japanese
Zen monastic practice, the glyphs ##+3 (C. shexin; J. sesshin) indicate a period o
time (usually a week in length but sometimes just a few days) when the ordinary
schedule of daily observances is adjusted to maximize the hours spent in seated
meditation and reduce or eliminate time devoted to other routine activities such
as communal labor and sleep.

concentrated effort (C. gongfu Z1X; J. kufir). > concentrated effort to pursue the
way.

concentrated effort to pursue the way (C. biandao gongfu #i8HK; J. bendo
kufir) To “exert oneself,” “work on,” or “make a concentrated effort” (C. gongfu
HK; ]. kufa) to “pursue” (C. bian #¥; J. ben) the “way” (C. dao i&; J. do) of the
buddhas and ancestors. » way.

concentration (C. ding &; J. jo). (1) In ordinary language, the glyph® (C.
ding; J. jo) has a wide range of meanings, including: to “fix,” “decide,” “stabilize,”
“become quiet,” “correct,” and “be certain” (2) In East Asian Buddhist literature,
a translation of the Sanskrit samadhi (C. sanmei =BK; J. zanmai), in the sense of
“intent contemplation,” or “perfect absorption.” (3) Also in East Asian Buddhist
literature, a translation of the Sanskrit dhyana, meaning “trance,” or more broadly,
“meditation.” > dhyana concentration.

concentration of neither ideation nor non-ideation (C. fei feixiang ding 3F3F
1852, ]. hibiso jo). Short for “trance,” or “concentration” (C. ding &Z; J. jo) that
is “based on neither ideation nor non-ideation” (C. feixiang feifeixiang chu IF 48
A J. hiso hibiso sho; S. naivasamjnana-nasamjia-dyatana). A method of
meditation that Sikyamuni is said to have practiced for three years under Udraka
Ramaputra, finally judging it ineffective as a means of attaining liberation from
samsara. It is known in the Buddhist tradition as the highest of the four formless
concentrations, and was believed by some ascetics in ancient India to be the
gateway to the trance of cessation, equated by them with nirvana.

concentration on the basis of non-existence (C. buyong chu ding TR Z; J.
fuyii sho jo). A “trance,” or “concentration” (C. ding Z; J. jo) that literally “does not
make use of a basis” (C. buyong chu A B Z; ]. fuyis sho). The latter expression is
a translation of the Sanskrit akimcanya-ayatana, which means “abode of absolute
want of any existence,” or “abode of non-existence.” A method of meditation that
Sékyamuni is said to have practiced for three years under Arada Kalima, finally
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giving it up as ineffective as a means of attaining liberation from samsara. It is
known in the Buddhist tradition as the third of the four formless concentrations.

concentration with neither mind nor ideation (C. wu xinxiang ding #5748
;5 J. mu shinso jo). Although this term does appear once in the Treatise on the
Great Perfection of Wisdom (T 1509.25.220a27), it is not a common Buddhist
technical term. (1) The intended meaning in Chapter 6 of the Denkoroku is
probably “concentration without ideation” (C. wuxiang ding #&#Z; J. muso
jo; S. asamjid-samapatti), which in some early Buddhist texts is said to follow
directly from the fourth stage of dhyana (C. di si chan %94%; J. daiyon zen), and
to be the gateway to, or functional equivalent of, the ultimate liberation, which
is nirvana. “Concentration without ideation” came to be denigrated in later
Buddhist texts (well before the introduction of the religion into China) as a “state
of mindlessness” (C. wuxin wei #&31%; J. mushin i; S. acittaka), the cultivation of
which leads not to liberation but rather rebirth in the Heaven of Non-Ideation; >
mindlessness. (2) However, because the Denkéroku suggests that “concentration
with neither mind nor ideation” is something attained after the fourth formless
concentration, which is based on neither ideation nor non-ideation, it is also
possible that it refers to the trance of cessation. The latter is said to come after the
four dhyanas and the four formless concentrations, which collectively are called
the “cight dhyanas” (C. ba chan N\4; ]. hachi zen). The trance of cessation, too,
was equated with nirvana in some early Buddhist texts, but later criticized as a
spiritual dead end.

conditioned (C. youwei # %; J. ui; S. samskrta). (1) In ordinary language,
the glyphs A % (C. youwei; . ui) can refer to: (a) having a job to do or having
responsibility; (b) having the ability to do something; or (c) an action that is
intentional, as opposed to one that is done with > no purpose. (2) As a Buddhist
technical term, a translation of the Sanskrit samskrta, meaning “constructed,”
or “created.” “Conditioned dharmas” (C. youwei fa F B ik; . ui ho; S. samskrta-
dharmab) are said to “arise, abide, change, and cease” in a nexus of causes and
conditions. The opposite of > unconditioned (C. wuwei & %; J. mui).

conditioning from a previous life (C. suxi 48 H; J. shukujir). Synonymous with >
karma from previous lives.

conduct (C. hanglii 47/&; J. anri). (1) The mode of appearing and behaving that
is characteristic of a living being’s station in the round of rebirth. In Chapter 12
of the Denkoroku, for example, Keizan speaks of the “conduct” of creatures with
fur and horns. (2) The habitual appearance and behavior of any human being,
understood in a broad sense that includes moving, standing still, sitting, lying
down, speaking, remaining silent, eating and drinking. (3) The characteristic
appearance and activities of Buddhist monks, including their deportment,
observance of moral precepts and bodily etiquette, and performance of religious

“observances” (C. zuofa 1§ %; J. sahd).

conduct oneself (C. hanglii 47T/&; J. anri su AT/&7). Inflection as a verb of »
conduct.

confer the dharma (C. fushou #4%; J. fuju). This term consists of two glyphs
that mean to “entrust” (C. fu 4%; J. fu), or “hand over,” and to “give” (C. shou 4%;
J. ju), but in the context of Chan/Zen literature the implied object is always the
dharma, which makes the term a synonym of > transmit the dharma.
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connections with the world (C. shiyuan ¥4, J. seen). Karmic connections (C.
yinyuan B, yuan ¥ J. innen, en) with the secular world, worldly people, and
worldly dharmas. Every sort of connection to family, society, monetary gain, and
politics that one is supposed to cut off when going forth from household life.

conscious knowing (C. shizhi #%n; J. shikichi). “Knowing” (C. zhi %a; J. chi) that
is conscious (C. shi #; J. shiki). According to BGDJ (p. 579a, s.v. LE5), this
term corresponds in meaning to the English “to recognize,” as when one sees a
person one knows and “confirms” (mitomeshiru & %n3) to oneself that it is
indeed that person.

consciously know (C. shizhi #%w; J. shikichi). Inflection as a verb of > conscious
knowing.

consciousness (C. shi #; J. shiki; S. vijiiana). (1) In ordinary language: awareness,
discernment, cognition. (2) As a general Buddhist technical term, the fifth of the
five aggregates. (3) In the Yogacara system of eight consciousnesses, all that exists
is the storehouse-consciousness, also called the “alaya consciousness” (C. alaiye
shi FIREERZK; J. araya shiki; S. alaya-vijiiana), which undergoes various modes of
transformation to create the myriad phenomena of lived experience. » mind only.
consciousness only (C. weishi "£3; ]. yuishiki). The philosophical position of the
Yogacara school, which holds that all that exists is consciousness. » mind only.
consider (C. shangliang ®%; J. shorys). (1) A common expression for
“consultation,” or “exchange” among two or more parties; synonymous with
> question and answer. (2) Used in Chan/Zen texts for literary “discussions”
of a topic. (3) To deliberate in an intellectual manner. (4) To express one’s
interpretation of the meaning of a kéan.

consider how to answer (C. nida #%; J. kotaen to gi su E~\ALH#T). To
hesitate and grope for a response when asked a question by a Chan/Zen master.
In the literature of Chan/Zen, a sign of deluded conceptualizing or simple mental
confusion.

consider how to reply (C. nidui #%#1; J. gitai). A synonym of > “consider how to
answer.”

constantway (C. changdao %14 ].jodo). (1) In Chinese culture at large, the eternal
“way, or dao: the ultimate reality that underlies and shapes all differentiation and
change but itself is one and unchanging. (2) In Chinese Buddhism, the inherent
buddha-nature. In the chapter of his Treasury of the True Dharma Eye entitled
“The Merit of Going Forth from Household Life” (Shukke kudoku K #1%),
Dégen glosses the “constant way” as “the constant dharma (C. changfa % i%; J.
joho; S. dharmata) of all buddhas.” > way.

contaminated (C. youlou H #; J. uro; S. dsrava). (1) An adjectival form of »
contamination, used to modify such nouns as “dharmas” and “wisdom, as
opposed to things that are “uncontaminated” (C. wulou #; J. muro). (2) The
glyphs A (C. youlou; ]. uro) also translate the Sanskrit bhavasrava, meaning
“contamination of desire for continued existence,” which is one of the “three
kinds of contamination.” > contamination.

contamination (C. lou #; J. ro; S. asrava). (1) In ordinary Chinese, the glyph #
(C. lou; J. ro) means to “leak.” (2) As a translation of the Sanskrit asrava (literally
“outflows”), the mental “contaminants” that bind one to the round of rebirth.
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Early Buddhist texts list “three kinds of contamination” (C. sanlou = #%; J. sanro;
S. traya asravah): 1) “contamination of sensuality” (C. yulou #X; J. yokuro; S.
kamasrava); 2) “contamination of desire for continued existence” (C. youlou
#; J. uro; S. bhavasrava); and 3) “contamination of ignorance” (C. wuming lou
SEI; ). mumyo ro; S. avidyasrava). Some texts add a fourth item, which is the
“contamination of views” (C. jianlou FLi; J. kenro; S. drstyasrava). In general, it
is said that “contamination” is present in all mundane (C. shijian #H; J. seken; S.
laukika) stages of the Buddhist path, and that the practitioner is only freed of them
upon reaching the supramundane (C. chushijian 1 F; J. shusseken; S. lokottara)
path attained by sages (e.g., arhats, pratyeka-buddhas, and bodhisattvas who have
reached the ten stages). (3) In East Asian Buddhist texts, the term contamination
is often used in a loose sense that is synonymous with “afflictions” (C. fannao
JATE; J. bonno; S. klesa), such as the greed, anger, and delusion that vitiate all
actions (karma). Technically, however, the elimination of afflictions, which are
“evil dharmas” (C. e fa &%, J. aku ho; S. akusala-dharmab), is not the same as the
elimination of contamination, which can also affect “wholesome dharmas” (C.
shanfa &i%:; . zenbd; S. kusala-dharmah) and “morally neutral dharmas” (C. wuji
fa #&3Tik; ]. muki bo; S. avyakrta-dharmab).

continuous flow of karmically conditioned consciousness (C. yeshi liuzhu
EIAE; ] goshiki ruchi). A term that comes from the Yogacira school of
Buddhist philosophy, with its doctrine of “consciousness only” Basically,
“karmically conditioned consciousness” (C. yeshi %3&; ]. goshiki) refers to the
transformations that take place in the eighth consciousness, or “storchouse-
consciousness,” in accordance with karmic conditions. Those are the diverse
phenomena of ordinary experience that manifest themselves through the first
six consciousnesses — visual, auditory, olfactory, gustatory, physical (touch), and
mental (ideas) — and are filtered through the lens of the seventh consciousness,
which is “self-consciousness” (C. monashi RARZK; J. manashiki; S. klista-manas).
Such deluded mental activity continues until one has a kind of direct insight, or
awakening that reveals all phenomena to be » mind only.

continuously flow (C. liuzhu ##LiZ; J. ruchii). Short for > continuous flow of
karmically conditioned consciousness.

contracted in a past life (C. suqi %8 %; J. shukukei). A reference to > karma
accumulated in past lives.

conventional truth (C. sudi #5-3; J. zokutai; S. samvrti-satya). One of two sets of
criteria for determining the truth of a statement or proposition, the other being
that of ultimate truth. For details, > two truths.

convert (C. hua 1X; J. ke). (1) To lead beings to Buddhism. (2) To transform
ordinary people (including those already converted to Buddhism) into sages.

convert and lead (C. huadao 143F; J. kedo). “Converting” (C. hua 1%; ]. ke) people
to Buddhism by “leading” (C. dao ¥; J. d6) them on the way of the buddhas.

convocation in the dharma hall (C. shangtang £%; J. jods). Literally, to “go
up” (C. shang L; J. jo) to the “hall” (C. tang “Z; J. dé). A formal gathering in a
dharma hall, where all the residents of a monastery (and outside visitors as well)
convene to hear the abbot give a sermon or engage members of the assembly in
question and answer. It is not clear whether the verb “go up” refers to the entire
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assembly that enters a dharma hall, or just the abbot, who mounts a high seat on
the Sumeru altar (C. xumitan 8338; J. shumidan) in the hall for the occasion. In
Chinese Buddhist monasteries of the Songand Yuan dynasties, and the medieval
Japanese Zen monasteries that were modeled after them, convocations in a
dharma hall were among the most solemn, formal observations. They were held
on a regularly scheduled basis, several times a month, and on special occasions
(e.g., the installation of a new abbot, or upon the request of an important lay
donor or representative of the imperial court). The words of the abbot, who was
understood to speak in the capacity of a flesh-and-blood buddha, were recorded
for posterity. Abbots belonging to the Chan/Zen Lineage were often asked to
comment on “old cases” (i.e., koans), and they raised such cases themselves to test
their followers in the audience.

“corpse whose soul has not dispersed” (C. hun busan de siren FHIKIELA; ].
tamashii fusantei no shinin AHIKDILA). A saying popularized by Xuansha
Shibei (835-908). The locus classicus of this expression is in Discourse Record of
Chan Master Xuansha Shibei:

People today do not understand this principle of the middle path. Deluding
themselves, they stroll through affairs and stroll through sense objects, with
defiled attachments in place after place, tethered and bound by thing after
thing. If they realize that sense objects are chaotic and that names and signs
are not real, they immediately try to congeal their minds and restrain their
thoughts, to put away affairs and return to emptiness. They shut their eyes
and cover the pupils. If thoughts still arise, one after another they brush
them away. If a subtle image begins to arise, they immediately suppress it.
Views like this are like “followers of other paths who are lost in a mistaken
view of emptiness.” They are like corpses whose souls have not dispersed.

Dark and foggy, they lack awakening and lack knowing.

(T amgmass) SRATERPER, TATFTR, RRFE.
SAARAY, 4B RIRMES 45, B RE. BRECHA BEHZ, M
B, AR, HARRIR, Mk A, P8, ot AR, BP2 %
ZTRINE , RTHIRILA, ZIZRE, £ &%, (CBETA, X73, no.
1445, p. 15,b7-12 // Z.2:31, p. 190, b9-14 // R126, p. 379, b9-14)

This passage was also quoted by Dahui Zonggao (1089-1163) in his discourse
record (T 1998A.47.933b21-28).

courtesy (C. yingin & ¥ J. ongon or ingin). (1) “Politeness,” or “civility.” (2) Asa
verb, the glyphs & ¥ (C. yingin; ]. ongon, ingin) mean to “behave in a deferential
manner” toward other people. (3) As an adverb, the same glyphs mean to act
“assiduously.”

crack a slight smile (C. poyan weixiao B AMK, poyan HLH; ]. hagan mishs,
hagan). The Chan/Zen Lineage is said to have been founded when Sikyamuni
Buddha held up a flower at an assembly on Vulture Peak to demonstrate the
ineffable, signless dharma, which was his own awakened state of mind. Only his
disciple, the monk Mahakasyapa, got his meaning and signaled his understanding
by “smiling slightly” Buddha thereupon publicly entrusted the dharma to
Mahakasyapa, making him the first of what was to become an unbroken line of
twenty-eight ancestral teachers in India. The notion that Mahakasyapa “broke
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his countenance” (C. poyan A Z8; J. hagan) when he saw Buddha hold up the
flower — i.e., changed his facial expression by breaking into a slight smile — is
a somewhat later embellishment of this story. Early occurrences of this wording
are found in the Blue Cliff Record (T 2003.48.155¢21-22), the Discourse Record
of Chan Master Dabui Pujue (T 1998A.47.813a29; 881b24-25), and the Eyes
of Humans and Gods (T 2006.48.325b12). The four-glyph expression, “crack
a slight smile,” eventually came to be used as an emblem of the transmission to

Mahakasyapa. > entrust to Mahakasyapa.

creature with fur and horns (C. pimao daijue FEIKA; J. himo taikaku). In
the Denkéroku, written #% 8 A. (1) An animal; a beast. (2) Metaphorically, a

person who lacks intelligence or whose behavior is brutish.

cultivate (C. xiuxing %-47; J. shugyo). To practice Buddhism by following moral
precepts, engaging in meditation, and/or studying sutras.

cultivate the way (C. xiudao 1514 J. shuds). To practice the > way of the buddhas.
> way.

cultivate wizardry (C. xiuxian %-4b; J. shusen). (1) In the Denkoroku, this refers
specifically to the practice in ancient India of non-Buddhist forms of asceticism
and yogic arts, especially those that are believed to result in magical powers. (2)
An audience contemporary to Keizan, however, would also have associated it with
seeking long life or immortality in accordance with Chinese Daoist principles
and methods or the practice of Daoist magic.

cultivation (C. xiuxing 447; J. shugys). Noun form of > cultivate.

cut off divergent paths (kiro wo setsudan Y3 % 7% B BF). The glyphs *%- (C. qilu;
J. kiro) have two meanings: (1) a “fork in the road,” which presents a choice of two
main routes going forward; and (2) a “side road,” or “divergent path” that leads
off the main route. If the first meaning were intended, then to “cut oft” (setsudan
ABN) the “fork in the road” would be to “refuse to choose” which way to go.
However, that is not what the expression means in the context of the Denkéroku.
It is the second meaning that is intended: to “cut off divergent paths,” which is to
say, “avoid being sidetracked”

cutting and polishing (C. diaozhuo FEH; J. chotaku). (1) To cut and polish a
gemstone so as to enhance its beauty. (2) Metaphorically, to rigorously train a
disciple who shows great promise.

“Dawei and Yangshan’s talk on designating an heir” (Daii Kyozan no reishi wa
KiFAP LD 4-#13E). The name of a koan, deriving from a conversation between
Weishan Lingyou (771-853) and his future dharma heir Yangshan Huiji (803-
887). It is included as Case #103 in Dogen’s Treasury of the True Dharma Eye in
Chinese Characters:

When Chan Master Dayuan of Mount Dawei was sitting, Yangshan stood
by him in attendance. The master [ Weishan] asked, “Mister Huiji, what do
you make of the present-day issue of designating an heir in our lineage?”
Yangshan replied, “There are many people with doubts about this matter.”
The master [ Weishan] said, “Mister Huiji, again, what do you make of it?”
Yangshan said, “When I get sleepy, I just close my eyes; when I'm healthy, I
practice seated meditation. So, I've never said anything.” The master [ Weis-
han] said, “It’s hard to reach such a standpoint” Yangshan said, “As far as
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I can see, I can’t say even a word.” The master [Weishan] said, “You can’t
do it even for someone.” Yangshan said, “From ancient times all the sag-
es have been like this” The master [Weishan] said, “Many are the people
who would laugh at you for such a reply.” Yangshan said, “To laugh at me is
to be a fellow student with me.” The master [ Weishan] said, “What about
putting yourself forward?” Yangshan circumambulated the [master’s] med-
itation seat, once around. The master [ Weishan] said, “Ripping apart past
and present.”
(R IR R KL KM AR AR AR, AL, B, AT LH R
PARMERE L, PE, KAAREZLE, s, LT EBELE, &, ET
AE R ARSI, AR AR, PTARG L, B, BliE WL 3T, A7 E,
BEFRAR., ZF—BFTF s, TA—ALTE ME, BFEAZR
B2, Bz, KEAE LB, =, MEXTRLETRE S, fx,
BB A, PR —R, =, FLaE4~ (DZZ5.180)

dead ashes (C. sibui 7L ]. shikai). (1) The ashes that remain from a fire that

is entirely burned out, with no live embers. (2) In the literature of Chan/Zen, a

metaphor for a state of meditative trance that is so deep it renders one oblivious

to both sense objects and the innate buddha-mind itself. Often found in the
idiom “withered tree and dead ashes” (C. kumu sibui # KILK; J. koboku shikai).

debate the truth (C. lunyi 3 &; J. rongi). To “lecture on,” “discuss,” or “debate”
(C. lun @; J. ron) what is true.

debt of past karma (C. suye %8 %; ]. shukugo; S. parva-karman). Synonymous
with » karma from previous lives.

dedication of merit (C. huixiang ¥ ); J. ekd; S. parinagmana). To “transfer,’
or give away merit — the karmic fruits or beneficial results of one’s own good
deeds — to another person or being. In Mahayana scriptures, especially, one finds
the idea that bodhisattvas should from the very start dedicate all the merit that
results from their cultivation of morality, concentration, and wisdom to all living
beings. A great many observances in East Asian Buddhism hinge on the ritual
production and dedication of merit. Merit is earned or accumulated by chanting
satrasand dharanis, mindfully reciting buddha names, circumambulating, making
prostrations and offerings to buddhas enshrined on altars, and other good deeds
that are cither acts of worship of Buddha or acts that spread his teachings. Merit s
then spent, or given away by formally reciting a “verse for the dedication of merit”
(C. huixiang wen 3815) X; J. ekdmon) which 1) states how the merit was generated,
2) names the recipient(s) of the merit, and 3) explains the hoped for outcome of
the merit transference. In some cases, merit is dedicated to sacred beings such
as buddhas and deities as a kind of offering similar to (and usually performed in
conjunction with) offerings of food and drink to ancestral spirits. In those cases,
the third part of the dedicatory verse is typically a prayer that asks the powerful

recipient for some specific benefits in return.

deep calm (C. zhanran #4; J. tannen). (1) A deep state of dhyina, or trance,
in which the mind is perfectly tranquil. This is criticized in Chan/Zen texts
as a spiritual dead end that is not conducive to awakening. (2) When used as
an adjective, the glyphs ## (C. zhanran; J. tannen) mean “deeply calm.” That
description is sometimes applied to the true state of the innate buddha-mind,
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which does not change regardless of whether it is defiled or pure, obscured by
delusion or revealed by awakening.

defiled (C. ranwu %7%; J. zenna; S. klista). To be subjected to > defilement.

defilement (C. ranwu %75 J. zenna; S. klista). (1) Ordinary dirt (sweat, grime,
feces, etc.) of the sort that one washes off the body when bathing and cleans
away after defecating. (2) In Buddhist texts at large, synonymous with the
mental afflictions that vitiate all actions (karma) and impede the attainment of
nirvana. (3) In Chan/Zen literature, “defilement” is also equated with deluded
conceptualizing, which contaminates the otherwise pure mind.

defilement and purity (C. ranjing #i%; ]. zenjo; S. samklesa-vyavadana). A set of
opposites that, while accepted in conventional Buddhist discourse as the presence
or absence of afflictions, is treated in the literature of Chan/Zen as a dualistic
understanding that should be transcended.

defilements (C. shenlou % J. jinré). Synonymous with > contamination.
deliberate (C. shangliang B2 J. shorys). > to consider.

deliberation (C. silu 2J&; J. shiryo). (1) In ordinary language, to think deeply
about something; to consider fully. (2) In the literature of Chan/Zen, to engage
in > deluded conceptualizing.

deliver (C. du JZ; J. do su F). Literally, to “carry across.” To save living beings
by helping them across to the “other shore” (C. bian # #; J. higan) of nirvana.

deliver to liberation (C. dutuo & HL; J. dodatsu). (1) To save living beings by
delivering them to the “other shore” (C. bian 4% /#; J. higan) of nirvana. (2) In the
Denkéroku, used in the sense of giving a promising disciple ordination.

deliverance (C. du /£; J. do). Noun form of > deliver.

deluded attachment (C. huozhi Z#; J. wakusha). To attach to some imagined
thing on the basis of > deluded conceptualizing.

deluded conceptualizing (C. wangxiang & 48; J. moso; S. vikalpa). Thinking that
mistakes mental constructs (imaginary things) for really existing external entities.
deluded consciousness (C. shiging M, qingshi 153 J. shikijo, joshiki).
“Consciousness” (C. shi #&; J. shiki) that is deluded by personal “dispositions,”
“affection,” or “emotions” (C. ging 1#; J. jo).

deluded feelings (C. wangqing % 1%; J. mojo). Personal “dispositions,” “affection,”
or “emotions” (C. ging 1&; J. jo) that are “reckless, “improper,” “foolish,” or
“unrealistic” (C. wang %; J. mo).

delusion (C. mi #£; J. mei). (1) In ordinary language, any state of “infatuation,”
“confusion,” “bewilderment;” or “ignorance.” (2) In the Buddhist tradition at large,
the condition of ordinary people who lack awakeningand thus, while they may be
free from “infatuation” or “confusion,” etc. in the common sense of those terms,
cling to false views such as the existence of a self, the permanence of dharmas, and
the absence of karmic recompense. (3) In Mahayana scriptures in general, and
the literature of Chan/Zen in particular, the failure to realize the emptiness of all
dharmas (mental constructs), even those that are deemed conventionally true in

the Buddhist tradition.
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delusion and awakening (C. miwu £45; J. meigo). The condition of ordinary
living beings is that of “delusion” (C. mi i#£; J. mei) about the nature of reality,
while that of buddhas is awakening (C. wu #%; J. go) to the true nature of things. In
Mahayana thought, however, it is said that to draw a distinction between delusion
and awakening (as if they were really existing “things”) is itself regarded as a kind
of delusion, while realizing one’s own ineluctably deluded state is equivalent to
awakening. As Dogen says in the chapter of his Treasury of the True Dharma Eye
entitled “A Clear-Cut Case” (Genjo koan B AF):

Those who greatly awaken to delusion are buddhas; those who are greatly

deluded about awakening are living beings.

(EFRREK, BAANE) R KIEBTHIEHHR0, BICRELEZIIR AR
v, (DZZ1.2)

demonic spell (C. momei BE#&; ]. mami). “Sorcery” (C. mei %; J. mi) by “demons”
(C.mo B&; ]. ma), or “evil spirits,” that is used to torment living beings.

demonic strength (C. mali B 71; ]. mariki). (1) Supernormal strength possessed
by “demons” (C. mo BE; J. ma), or “evil spirits.” (2) Unusual strength (C. li 71 J.
riki) that is likened to that of demons.

deportment (C. weiyi BA%; J. iigi). (1) In classical Chinese, before the advent
of Buddhism, this term meant “dignity of demeanor,” “majesty,” or “solemnity.”
It indicated a sense of decorum — an attitude that is appropriate at a sacred
rite —and behavior that accords with proper rules of order (DDB, s.v. BJ&).
(2) In Buddhist texts, the term refers to human conduct in general, as summed
up by the “four deportments” of walking, standing, sitting, and reclining. (3)
In Buddhist vinaya texts, it refers to the proper conduct for monks and nuns,
including following moral precepts and norms of personal etiquette, and all other
ritual procedures (C. zuofa 1¥7%; J. sahé). (4) In the Chan/Zen tradition (which
embraces the preceding three meanings as well), “deportment” also refers to a
monk’s clothing. The expression “original deportment” (C. ben weiyi ARA&; J.

hon iigi) indicates a monk’s most formal robes and accoutrements.

descendant (C. ersun 5L.3%: J. jison). (1) In ordinary language, this term refers
to biological children, grandchildren, and heirs in later generations. (2) In the
Buddhist context, “descendants” are the dharma heirs of a given monk in all
subsequent generations.

descendant of Daijo (Daijo no shison X RDF 3%, Daijo no jison KRDILIE).
With this expression, Keizan refers to himself as the dharma heir of Daijo Gikai
(1219-1309), the founder of Daijo Monastery and its first abbot (1293-1298),
also known by the posthumous title Zen Master Tettsa Zenji.

descended from Dongshan (C. Dongxia FTF; J. Toka). (1) The lincage of
dharma heirs that takes Dongshan Liangjie (807-869) as its founding ancestor.
(2) Teachings, articles of clothing, or ritual implements said to have been handed
down from Dongshan Liangjie through a line of his dharma heirs.

descended from Linji (C. Linjixia 2% T J. Rinzaika). (1) The lineage of dharma
heirs that takes Linji Yixuan (-866) as its founding ancestor. (2) Teachings,
articles of clothing, or ritual implements said to have been handed down from
Linji Yixuan through a line of his dharma heirs.
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desire (C. tanyu #4K; J. tonyoku; S. raga). In the Buddhist tradition, (1) a root
cause of suffering in the round of birth and death, and (2) one of the > three
poisons.

desire realm (C. yujie ZX5%; J. yokkai; S. kamadhatu). The lowest of the > three

realms.

destitute son (C. giongzi % F; J. kyashi). The central figure of a famous parable
that appears in Chapter 4 of the Lotus Sitra, concerning a rich man’s son who
runs away (the so-called “prodigal son”). The son grows up as an orphan in a
foreign land, poor and destitute, never knowing that his rich father loves him,
wants him back, and possesses infinite wealth that he would bequeath to him. The
son’s eventual reunion with his father represents the realization on the part of the
voice-hearers that they too can attain perfect awakening by following Buddha’s
instructions. The parable in the Lotus Satra begins with these words:

Suppose there is a person, only but a child, who abandons his father and
runs away to dwell in a foreign land, whether for ten, or twenty, or fifty
years. Not only does he become old, but also destitute, a vagrant in the four
quarters seeking clothing and food.

Wik ) ZEAA FRG M, o, ERE, 3 =+

E AR SFIEKX IR FE R, BB R RA, (T262.9.16b25-28)
detail (C. zixi T #8 or 15 48; J. shisai). (1) The “smallest elements”; “particulars,”
or “minutiae.” (2) Detailed information; a full account of all the particulars of
some matter. The full circumstances, significance, or implications of a thing.
(3) As an adjective, the glyphs F#8 (C. zixi; J. shisai) mean “quirky,” “difficult,”
or “requiring close attention or special care” (4) As an adverb, the same glyphs
mean “carefully” or “thoroughly.” > meticulously. (5) Some connotations of the
word “detail” can be understood from idiomatic Japanese expressions in which
it appears. For example: a “detailed face” (shisai kao F#878) is a knowing facial
expression; “without details” (shisai nashi T #84&L) refers to a situation that is
unchanged, simple, or without problems; a “detailed person” (shisai mono F 48
#) is an eccentric person; something that “looks detailed” (shisai rashii T#5L
") seems to be complicated or to have special reasons behind it; and something
that “does not amount to details” (shisai ni oyobazu F#8ICZI3T) is so obvious
as to be understood without further explanation.
determination (C. lizhi B1.&; J. reishi). The “will” (C. zhi &; J. shi) to “strive” and
“make an effort” (C. li ib; J. rei) in Buddhist practice.
deva (C. tian X; J. ten). (1) The gods of Vedic and Brahmanic literature, such as
Indra, Agni, Varuna, Brahma, etc. (2) In the Buddhist context, a god, a celestial:
the highest of the six destinies. Any being reborn in one of various heavens (C.
tian X J. ten) that exist in the three realms. Devas have extremely long lives, but
are not immortal and are not free from karmic recompense, being still caught up
in the round of rebirth.
devaking (C. tianwang X E;J. tenno). A “king” (C. wang £ ]. ) among devas (C.
tian X; J. ten). Non-Buddhist (“Hindu”) deities who were adopted as powerful
protectors of Buddhist teachings, monasteries, and altars. Various Buddhist
scriptures addressed to worldly rulers assert that if they sponsor Buddhist
monastic institutions, the “Four Deva Kings” with their armies of spirits will

68



protect their kingdoms from invasion and rebellion. In Tang Dynasty China
and Heian period Japan, images of the Four Deva Kings, depicted as Chinese
generals in full armor, were often placed at the four corners of Buddhist altars,
representing the four main points of the compass. From the Yuan and Ming
dynasties in China they came to be enshrined in the main gates of monasteries, an
arrangement now found at the S6t6 head monastery, Eihei Monastery. The four
are: Deva King All Secing, of the west; Deva King Prosperity, of the south; Deva
King All Hearing, of the north; and Deva King Nation Preserver, of the east. They
are said to reside in the Heaven of the Four Deva Kings, which is the lowest of the
six desire heavens (C. liuyutian <8 X; J. rokuyokuten).

deviant path (C. yilu #3&; J. iro). A non-Buddhist spiritual path. An erroneous
spiritual path.

dharani (C. tuoluoni Fe# &, zhou JL; J. darani, shu). In Sanskrit, literally, “that
which supports.” A magical spell, chanted cither to make something happen (e.g.,
open the throats of hungry ghosts to enable them to consume an offering of food)
or to produce merit for dedication. Dharanis consist of strings of sounds that are
deemed sacred and powerful, although they often have little or no discernible
semantic value. Proper pronunciation of the sounds is deemed necessary for them
to be effective. The Chinese characters with which dharanis are written were all
selected by the original translators of Indian Buddhist texts into classical Chinese
for their phonetic values (not their meanings) as a device to transliterate (not
translate) spells that were originally written and/or chanted in Indic languages.
Japanese liturgical handbooks always include a pronunciation guide, written in
the kana syllabary, that runs alongside the Chinese characters. Attempts have
been made in the past to translate dharanis into English. Because dharanis have
no meaning in the classical Chinese in which they are written, however, any
such attempt must begin by reconstructing a text in the original Indic language
(usually presumed to be Sanskrit) and then proceed to translate that hypothetical
text into English. It is true that certain combinations of Chinese characters in
dharanis, even when chanted by Japanese today, are recognizable as Sanskrit
words. From the standpoint of critical scholarship, however, the reconstruction
of a complete, ostensibly original text is a highly dubious process, for there is no
way of knowing for sure which Indic or Central Asian language served as the
starting point for any given Chinese transliteration, and there is no reason to
assume that even the original Indic version had a clear enough syntax or meaning
to support translation. That, and the fact that Buddhists in East Asia have never
attempted to translate dharanis, has persuaded the editors of the S6t6 Zen Text
Project to stick with the tradition of transliterating them (i.c., representing the
Japanese kana in Roman letters). Some Zen practitioners in the West believe that
dharanis should at least be restored to their “original” Sanskrit pronunciations,
but in most cases that is not a critically viable option.

dharma (C. fa i, tamo 3£ B; ]. ho, daruma). (1) The teachings of Buddha (C.
fofa Bhik; ]. buppo; S. buddhadharma), which include moral precepts, instructions

or meditation and other forms of self-cultivation, and doctrines that may be
classified as metaphysics (ontology, epistemology, etc.) or psychology. In Western
language scholarship, it is conventional to speak of “the dharma” (singular) or “the
Dharma” (singular, capitalized) when this is the intended meaning. (2) A really
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existing thing. An entity that has “own-nature;” i.e., one that exists independently
and indivisibly (not as a conglomeration of parts) and has its “own mark” (C.
ziti xiang BVR8AR; J. jitaiso; S. svalaksapa), or identifying characteristic. According
to early Buddhist doctrine, what we conventionally regard as the self (C. ziti B
#4; J. jitai; S. Gtman) is not a dharma because it can be analyzed into component
clements. The elements that cannot be broken down any further are dharmas;
they are all that really exists. Various lists of dharmas have been formulated in
different branches of the Buddhist tradition. Three of the oldest and simplest lists
of dharmas are the ones best known in East Asia: the five aggregates, twelve sense
fields, and eighteen elements. (3) In Mahayana texts such as the Heart Sitra, all
dharmas are declared empty. That is, the concept of a dharma, or really existing
thing, while admittedly useful and an unavoidable feature of all discourse, is
declared in the final analysis to be a null set: nothing in the real world has the
qualities of a dharma as defined in the earlier Buddhist tradition. (4) Objects
of mind, i.e., thoughts or mental images; the last of the twelve sense fields. (5)
The mind-dharma, or buddha-mind, said to be handed down in the Chan/Zen
Lineage. This also originates with Sikyamuni Buddha, but it is said to be signless
and ineffable and to have been “transmitted separately,” “apart from the teachings”
(C. jiao wai #5t; J. kyoge); the teachings referred to in this slogan are the dharma
in the first sense given above. (6) The glyph 7 (C. fa; ]. ho) also indicates “proper

procedures,” or “methods”: “how to do” anything,.

dharma age (C. faling 7%#%; J. horei). The number of years (or annual retreats)
that have passed since a person was first ordained as a Buddhist monk; the main
way of calculating seniority within the monastic order.

dharma and robe (C. fa yi #74%; J. hé e). (1) In the literature of Chan/Zen, it is
said that the transmission of the mind-dharma from Sékyamuni Buddha down
through the lineage of twenty-eight ancestral teachers in India and the first six
ancestral teachers in China was accompanied at every turn by the transmission
of a samghati, or “robe” (C. yi 4%; J. e). The “robe of proof” (C. xinyi 15 K; J.
shin’e), as it was called, was said to serve as an outward sign that whoever held
it was the one true heir to the dharma, which was otherwise signless. However,
the narrative of a simultaneous transmission of the “dharma and robe” had to be
suspended at the point when the story of the Chan/Zen Lineage began to allow
the existence of multiple, equally legitimate dharma heirs in the same generation,
which it did for the generations following the Sixth Ancestor, Huineng. He is
said to have suspended the tradition of handing down the one “robe of proof,”
which was thereafter enshrined and worshiped at his monastery on Mount Caoxi.
The “dharma and robe” is also referred to as the “robe and dharma” (C. yifa 4%
i%; ]. eho). > transmission of the robe. (2) Although the two Chinese glyphs are
identical, the expression “dharma and robe” is not to be confused with the term
dharma robe (C. fayi 7 J. hoe), which refers to the samghati, or patchwork
dharma robe used by all Buddhist monks.

dharma assembly (C. fahui 7% J. hoe). A generic term for any Buddhist rite or

ceremony that entails a gathering of monks and perhaps laity as well.

dharma attachment (C. fazhi 7%#4; J. hosha; S. dbarma-graba). (1) In Mahayana
scriptures at large, a stage of arrested spiritual development in which one realizes
the emptiness of self, but does not realize the emptiness of dharmas such as the
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five aggregates, which were posited in the so-called “Hinayana” tradition as
the really existing component elements of what is conventionally called “self.”
(2) In the Denkoroku, the “attachment” (C. zhi #; J. sh) in question is not to
the dharmas enumerated in “Hinayana” texts, but rather to the dharma body of
Buddha, as if it were some kind of really existing entity. > “two kinds of sickness
concerning the dharma body.”

dharma body (C. fashen #%%; J. hosshin; S. dharmakaya). (1) In some non-
Mahayana schools of Indian Buddhism (e.g., Sarvastivada), the idea evolved
that although the physical body (C. shengshen %%; ]. shoshin) of Sikyamuni
Buddha had disappeared upon his death and attainment of nirvana, the body of
his teachings, referred to metaphorically as his “dharma body,” remained in the
world and was accessible through his siitras. (2) In Mahayana scriptures, the idea
further developed that Buddha had not really entered nirvana and passed beyond
the reach of living beings, but rather that he had made a magical show of doing
so as a teaching device, employing skillful means. The physical body of Buddha
that appeared to undergo birth and death was thus called his “transformation
body” (C. huashen 14 J. keshin; S. nirmanakaya), while the true, ultimate body
of Buddha — his eternal spiritual essence that is never born and never dies —
was called the “dharma body.” That later came to be equated with the “womb of
the tathagata” (C. rulai zang %02 3,; ]. nyorai z6; S. tathagata-garbha), buddha-
nature, or buddha-mind.

dharma descendant (C. fasun i%3%; J. hoson). This term is translatable as “dharma
grandchild,” meaning a third-generation dharma heir of a given monk, but it can
also refer loosely to all the dharma heirs of an eminent monk in the third and
following generations.

dharma eye (C. fayan i%B&; J. hogen; S. dharma-caksus). (1) An “eye” (C. yan
AR; J. gen) that sees “dharmas” (C. fa #%; ]. ho) — both in the sense of Buddha’s
“teachings” and in the sense of “things” — clearly and without distortion. (2)
The fourth in the formulaic set of > five eyes: the “eye;” or vision of the Mahayana
bodhisattva, which while not omniscient, can see how to help each and every
living being through skillful means and make them realize the way.

dharma flame (C. fahuo *X; J. hoka). (1) The fire used for cremation in a
“dharma-flame funeral” (C. fahuo zang KX 3t; J. hoka s6). In the famous kéan
known as “Baizhang’s Fox,” Baizhang Huaihai (720-814) provides such a funeral
for an abbot who had been reborn five hundred times in the body of a fox as
karmic recompense for denying the law of karma:

He [Baizhang] used his staff to uncover a dead wild fox, which was then
given a dharma-flame funeral.
(ZIEG L) AP —REIN, 774k %E K2, (CBETA, X80, no. 1565,
p-71,¢9//Z2B:11, p. 44,c16 // R138, p. 88,a16)
(2) A metaphor for the wisdom of a buddha, which is said to incinerate mental
afflictions. The Satra of the Bodbisattva’s Buddha-Recollection Samadhi, for

example, says:
y

It is just like a great fire that burns the hills and fields and everything gath-
ered within them. The dharma flame of the Tathagata can incinerate the
innumerable mental aflictions of living beings and forever attain purity.
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(A RE) Bk X, RBELT— R, dofk Kbk A
£ AKARF . (T 414.13.809c24-26)
dharma gate (C. famen i%F1; J. homon). An “approach,” or “gate” (C. men F; J.
mon) to the buddha-dharma: a particular teaching of Buddha, or particular mode
of Buddhist practice. “Dharma gates” are sometimes said to number 84,000, or
to be infinite in variety and profundity. According to the Verse of Universal Vows
that is routinely chanted by monastics in East Asia: “dharma gates are limitless; I
vow to study/practice them” (C. famen wujin, shiyuan xue *F1& &, LS ].
homon mujin, seigan gaku).
dharma gate of ease and joy (C. anle famen %5 7577; J. anraku homon). (1) In
the literature of Chan/Zen, this expression is often used to describe the practice
of seated meditation. The “Principles of Seated Meditation” (C. Zuochanyi 44
&; ]. Zazen gi) found in the Rules of Purity for Chan Monasteries says:
This is the essential art of seated meditation. I would venture to say that
seated meditation is the dharma gate of ease and joy.
GRILHH) SR Z 2, IR LAR TS L4 %P], (CBETA, X63, no.
1245, P 545,al1-12// Z 2:16, P 460,d4-5 // R111, p- 920, b4—5)
This assertion also appears repeatedly in Dogen’s writings. For example, in the
1233 Tenpuku manuscript of the chapter of his Treasury of the True Dharma Eye
entitled “Universal Promotion of the Principles of Zazen” (Fukan zazengi 5%
448 4%), Dogen says:
Whenever a thought occurs, be aware of it; as soon as you are aware of it, it
will vanish. If you remain for a long period forgetful of objects, you will nat-
urally become a single piece. This is the essential art of seated meditation.
Seated meditation is the dharma gate of great ease and joy.
(SBATI, RAFR) ARG, BXWE, AASE, AAA.
sb, B BT, H, AR KL EPL, (DZZ2.4)
In the chapter of his Treasury of the True Dharma Eye entitled “Principles of
Seated Meditation” (Zazengi #:4#4&) Dogen says:
Sitting fixedly, think of not thinking. How do you think of not thinking?
Non-thinking. This is the art of seated meditation. Seated meditation is not

dhyana practice. It is the dharma gate of great ease and joy. It is undefiled
practice and verification.

(EFRGR, 2BR) LA ZLT SEHRLZRAED, FEF R
MEE, ThIESERD, TNTRIFHRBOXRNRD, LBIZERITIEH
59, RELOEPVRD, REFDSHEITD, (DZZ 1.89)
(2) However, the expression “dharma gate of ease and joy” also has other meanings
in Chan/Zen texts. In the Discourse Record of Chan Master Yuanwu Foguo, for
example, it is said that:
If you just shut yourself off in a quiet place and, throughout the twelve peri-

ods of the day have nothing you desire and nothing you rely on, how could
that not be the dharma gate of ease and joy?

(E B RARETE4) RTRHMM., =SB T RER, TRELE .
Plo (T 1997.47.779b23-24)
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(3) The Flower Garland Sitra names eight yaksa (malignant spirits) who gained
self-sufficiency (the freedom that comes with awakening) by means of eight
different dharma gates, one of which is called the “dharma gate of causing all
living beings to experience ease and joy” (C. yu yigie zhongsheng anle famen 32—
YR A28 EPT; ). yo issai shujo anraku homon) (T 278.9.403b5-14).

dharma gate of liberation (C. jietuo famen M BLiAPT; ]. gedatsu no homon FEBLD
%F7). The > dharma gate that leads to (or is equated with) > liberation.

dharma hall (C. fatang 7% °Z; J. hatts). A building where the abbot of a monastery
takes a high seat to preach the dharma to an assembly of monks and lay followers,
and may engage members of the assembly in question and answer. Such gatherings
are referred to as convocations in the dharma hall. In Song and Yuan dynasty
Chinese monasteries and the Japanese Zen monasterics that were modeled after
them, the dharma hall was a massive structure that stood on the central north-
south axis of the campus, to the north of the buddha hall and the mountain gate.
It was of post-and-beam construction with a gabled tile roof and stone floor,
and it housed a large Sumeru altar (C. xumitan 783@38; J. shumidan) that the
abbot would mount for convocations. The architectural features and internal
arrangements of dharma halls were identical to those of buddha halls, with the
exception that the altar had no image on it. When the abbot took the high seat
on the altar he sat facing south, in the place of a buddha. The arrangement also
mirrored that of the audience hall in the imperial court, where the emperor sat
on a dais facing south, his courtiers lined up in rows on the east and west sides.

dharma heir (C. fasi #%#; ]. hossu). A person who has inherited the dharma from
a particular ancestral teacher in the Chan/Zen Lineage is that teacher’s “dharma
heir”

dharma master (C. fashi 758F; J. hoshi; S. dharma-bbanaka). (1) In Chinese
translations of Indian Buddhist scriptures, the term dharma master generally
refers to monks who specialize in the study of the Abhidharma, as opposed to
siitra masters, vinaya masters, treatise masters, and dhyana masters. (2) In the
“Dharma Master” chapter of the Lotus Siitra, the term refers specifically to people
who, after Buddha’s nirvana, will study and preach the Lotus Satra itself:

If one draws near to a dharma master, one will quickly attain the bodhisattva

path.

By ik #08, R0R ) B HU KA, BT EHEE, (T262.32b14)
(3) In Chinese Buddhism down through the Tang Dynasty, “Dharma Master”
was a formal title appended to the personal names of monks who distinguished
themselves in the study and explanation of Buddhist scriptures and doctrines, as
opposed to those who distinguished themselves in dhyana practice, the practice of
austerities, the performance of Buddhist rites, or the exegesis of vinaya. Eminent
monks with any of the latter specializations tended to receive the title of “Dhyana
Master.” (4) From the Song Dynasty on, when the title “Chan/Zen Master” came
to be conferred exclusively on dharma heirs in the Chan/Zen Lineage, the title
“Dharma Master” was held mainly by monks who belonged to the Tiantai (]J.
Tendai) School in China, or any of the schools of Buddhism in Japan other than
Zen. (5) In the literature of Chan/Zen, the term “dharma master” is often used
disparagingly to refer to eminent monks who do not belong to the Chan/Zen
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Lineage and are presumed to have an understanding of Buddhism that is merely
intellectual, i.e., devoid of awakening. However, in the chapter of his Treasury
of the True Dharma Eye entitled “Seeing Buddha” (Kenbutsu .#5), Dégen cites
the line from the “Dharma Master” chapter of the Lotus Satra that is quoted
above to make the approving point that the Second Ancestor, Huike’s study
under Bodhidharma, and Nanyue Huairangs’s study under the Sixth Ancestor,
Huineng, were both comparable to “drawing near to a dharma master.” That is to
say, studying under Bodhidharma and Huineng is the next best thing to “secing
Buddha” in person (DZZ 2.100).

dharma name (C. fahao %38, faming %% ]. hogo, homys). Also called “precept
name” (C. jieming #.%; J. kaimys). (1) A Buddhist name given a person upon
their ordination as a monk or nun, as decided by the teacher ordaining them. (2)
A Buddhist name given a lay person upon receiving the bodhisattva precepts, or
in the posthumous ordination as a monk that is part of a funeral service.

dharma-nature (C. faxing 7% 14; J. hossho; S. dharmata; dbarma-svabbava).

(1) In non-Mahayana texts, the essential nature of a dharma (really existing thing)
which makes it what it is. (2) In Mahayana texts that deny the existence of any
dharmas that have own-nature, the demarcation and identification of all “things”
are merely conventional designations that do not correspond to any really existing
entities. Therefore, the true “dharma nature” of all dharmas is their emptiness. (3)
A synonym for > dharma realm. (4) A synonym for dharma body, buddha nature,
and buddha mind, variously conceived as a formless essence of buddhahood that
pervades the universe and can be tapped into, or “seen” by anyone who makes the
effort, and a formless ground of being in which all particular existences are rooted.
These last meanings are all influenced by the Yogacara philosophy of mind only.
(5) The true nature of things. Reality, as complete in itself, beyond the reach of
discriminating thought and one-sided conceptual constructs. Synonymous with
> thusness.

dharma-nature samadhi (C. faxing sanmei 1 =Z8K; J. hossho zanmai). A
concentration in which one knows the nature of all dharmas. Although the name
of this meditation — or the similar “samadhi of the determination of dharma-
nature” (C. bi faxing sanmei 3 %12 Z0K; ]. hitsu hossho zanmais S. dharma-dhatu-
niyata) — appears in lists of samadhis, it does not seem to have been a popular
topic in Buddhist literature. It is known in the Chan/Zen tradition mainly
through a passage attributed to Mazu Daoyi (709-788) which appears (among
other places) in the Tiansheng Era Record of the Spread of the Flame:

Therefore, the sravaka, while awakened, is deluded; and the ordinary per-
son, while deluded, is awakened. The sravaka does not know that the sacred
mind originally has no stages, cause and effect, or levels. With mental calcu-
lation and deluded conceptualizing, he cultivates causes and realizes effects.
His dwelling in empty concentration goes on for eighty thousand kalpas, or
twenty thousand kalpas. Although he has awakened, he is actually delud-
ed. Bodhisattvas view this like suffering in hell, sinking into the void and
clinging to quiescence, without seeing the buddha-nature. If living beings
with superior faculties suddenly encounter the instruction of a good friend
and gain understanding from his words, then without passing through any
levels or stages, they will suddenly awaken to the original nature. Therefore,
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the [Vimalakirti (T 475.14: 2.549b)] siitra says, “The ordinary person has
a mind that can be turned back [from delusion], but the sravaka does not.”
It is in contrast to delusion that one speaks of awakening. Fundamentally,
there is no delusion, so awakening; too, is not established. All living beings,
for immeasurable kalpas, have not emerged from dharma-nature samadhi.
Long absorbed in the dharma-nature samadhi, when they wear clothes and
cat meals, speak words and respond to them, and use their six senses — all
their activities are entirely the dharma nature. If one does not return to the
source, one follows names and chases signs, ignorantly giving rise to delud-
ed feelings and creating all sorts of karma. If one can, in a single moment
of thought, reflect back on oneself, then the entire substance is the sacred
mind.
CREREE) FTASMER, LRAEKE, FM T RKEH1i, B
R, BB, CEZRGCEABER, ELEE, NG, B, ERTE, I
K, FEERAEE, WERR, LA E, £2 LREE, BB E
FBIE T, B TG, IRBATSE, AL, BN, 8=, LEXA
RES, mAHEL, FEIE, ABREEK BIFRRL, — AR K&
B, REHEE DR, R AR SR, FRLER, T IR, SARE
R, —wse i, FA RN, TRAR, MAEM, Kifik, 2EEE,
Fhe— AR, 2HE-S, (CBETA, X78, no. 1553, p. 449, a9-18 // Z
2B:8, p. 326,d4-13 // R135, p. 652, b4-13)

From this it would seem that, for Mazu at least, the dharma-nature samadhi

is simply another name for the buddha-mind, which all living beings possess

whether or not they are aware of it. Dogen quotes two lines from the preceding

passage in the chapter of his Treasury of the True Dharma Eye entitled “Dharma

Nature” (Hossho 7% H):
Chan Master Daji, Mazu of Jiangsi in Hongzhou said: “All living beings, for
immeasurable kalpas, have not emerged from the dharma-nature samadhi.
Long absorbed in the dharma-nature samadhi, when they wear clothes and
eat food, speak words and respond to them, and use their six sense faculties
— all their activities are entirely the dharma-nature”
(G, k) BT HBHAMKFARAE, — R £, FEFHR,
FdEH Z bk, R AEFE WP, FRLR, THERH, AREA, —
k., AR, (DZZ2.27)

The term dharma-nature samadhi occurs nine times in that chapter but is not

found elsewhere in the Treasury of the True Dharma Eye.

dharma preaching (C. shuo fa 3t7%; J. seppé). > preach the dharma.

dharma rain (C. fayu 7% ; J. hou). (1) A metaphor in which the free and equal

dispensing of Buddhist teachings to all living beings is compared to the rain, which

falls indiscriminately on and sustains all forms of plant life. In the “Introduction”

(C. Xupin J75; ]. Johon) section of the Lotus Satra, for example, we find:
At that time, the bodhisattva mahasattva Manjusri said to the bodhisattva
mahasattva Maitreya and other great ones, “Good sons, I surmise that Bud-
dha, the World-Honored One, wishes to preach the great dharma, to rain
down the great dharma rain, to blow the great dharma conch-shell [horn],
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to beat the great dharma drum, and to explain the meaning of the great
dharma.”

Wik FE) MIFRMAERI SR EFTERFRE 5 TH
Jo KN, AR 43t Kok, MR R, R KRR, BRIEH BXOE
&o (T26293cl1-14)

(2) Japanese Zen monks engaged in alms gathering (takubatsu #£4K) in public
places (e.g., while walking down a shopping street) announce their presence by
shouting “hou” (“dharmarain”). The idea behind this is that by giving anyone and

everyone they meet an opportunity to make a donation and earn merit, they are
freely and indiscriminately spreading the dharma.

dharma realm (C. fajie #%5%; ]. hokkai; S. dbarma-dhatu). (1) The entire universe,
including all mental and physical phenomena. (2) Reality: things as they are in
themselves, prior to the reifying and distorting effect of discriminating thought.
(3) The Buddhist monastery, where preaching and practice of the dharma is

centered.

dharma robe (C. fayi 7R J. hoe). (1) A generic term for any formal outer
garments worn by Buddhist monks. (2) The long robe that is worn by Buddhist
monks. (3) Any of the various types of kdsdya that are worn by Buddhist monks.
There are said to be “three types of dharma robe” (C. san fayi =R J. sanbée);
> kasaya. (4) Although the two Chinese glyphs are identical, the term “dharma
robe” is not to be confused with the expression > “dharma and robe” (C. fayi i*
& J. hée), which is used in the context of the simultaneous transmission in the
carly Chan/Zen Lineage of the signless mind-dharma and the “robe of proof” (C.

xinyi 15 R; J. shin'e) that served as an outward sign of it.

dharma seal (C. fayin 7%¥7; J. hoin; S. dharma-mudrd). A standard term in
Buddhist literature for that which marks or certifies the truth of the buddhas’
teachings.

dharma seat (C. fazuo 5%, faxi % /%; J. hoza, hosseki). (1) The chair on which
one sits while preaching the dharma. (2) Synonymous with the high seat in a
dharma hall. (3) By metonymy, the person who occupies that seat: the abbot of
a monastery.

dharma source (C. fayuan i%IR; J. hogen). In the Denkoroku, Keizan says that one
should “pass beyond the dharma source,” so he evidently understands the term as
the “well-spring” (C. yuan ;. gen) of “dharmas” (C. fa *; ]. hé) in the sense of
the source of the myriad phenomena that ordinary people mistakenly construe
as really existing external entities. Perhaps Keizan had in mind the meaning of
the term “dharma source” in Yogacara philosophy, where it indicates “the basis
for the arising of all dharmas” (DDB, s.v. #&7R), which is the activity of the six
consciousnesses, as misconstrued by the seventh consciousness. If so, then the
expression “pass beyond the dharma source” would refer to direct intuition of the
underlying eighth consciousness, or storchouse-consciousness, which in Yogacara
thought is what is meant by liberation. » mind only.

dharma standards (C. faxun 731; J. hokun). (1) In general, this term refers to
the “instructions,” “exhortations,” or “admonitions” (C. xun 3; J. kun) that are
found in (or are equivalent to) the “dharma” (C. fa *; J. hé) in the sense of the
“teachings of Buddha” ZGDJ (p. 1126b, s.v. 15 { A) defines it as “admonitions
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concerning the buddha-dharma” (buppé no imashime # %D RD). (2) However,
in Chan/Zen literature, the term also exhibits some more specific meanings. (a)
In Chapter 51 of the Denkérokuy, it seems to refer to an admonition not to show
one’s inheritance certificate to anyone, lest they make a copy and use it in an
unauthorized way to claim dharma inheritance. (b) In other contexts, it means
“procedural guidelines™ specific instructions on how to carry out a particular
ritual.

dharma transmission (C. chuanfa 1%7%; J. denps). (1) In East Asian Buddhism
at large, the “preaching,” “propagation,” “perpetuation,” or “transmission” (C.
chuan 1%;]. den) of the “law,” “standards,” “teachings,” or “truth” (C. fa; #;J. ho; S.
dharma) first promulgated in this world by Sakyamuni Buddha. (2) In the Chan/
Zen tradition, the dharma said to have been transmitted from India to China by
Bodhidharma is the sublime mind of nirvana, also called the buddha-mind, or
mind-dharma. In short, the Chan/Zen tradition claims to perpetuate Sakyamuni’s
mind of awakening — his satori, as opposed to his verbal teachings handed down
in sitra and vinaya literature — and it asserts that the former is superior, being the
“subtle true dharma, the true sign of which is signless” The Chan/Zen Lineage
is said to represent an unbroken line of ancestral teachers through whom the
buddha-mind has been individually transmitted, from one master to one disciple
at a time, not relying on scriptures but rather using mind to transmit mind. (3) A
ritual act, more or less public and verified by a document such as an inheritance
certificate, whereby a Chan/Zen master formally recognizes a disciple as his
dharma heir in the particular branch of the lineage to which he belongs.

dharma treasure (C. fabao %3 ]. hobo; S. dbarma-ratna). The second of the >
three treasures.

dharma treasury (C. fazang i%#;]). hoz6). (1) A Chinese rendering of the Sanskrit
dharma-pitaka. According to the Chinese translation of the Mahasamghika
Vinaya, Ananda remembered and recited the 84,000 teachings (C. bawan zhufa
N&#E; ] bachiman shoho) of the “dharma treasury” at the First Council
after Buddha’s death, while Mahakasyapa did the same for the vinaya collection
(C. liizang #3; . ritsuzo; S. vinaya-pitaka); in this context, “dharma treasury”
corresponds to the siitra collection (C. jingzang 42 3; . kyozo; S. sitra-pitaka) of
the canon as compiled by other schools (DDB, s.v. #&#). (2) In the Chan/Zen
tradition, “dharma treasury” is an abbreviation of » treasury of the true dharma
eye. In early Chinese Buddhist texts the latter term originally referred to the
collection of siitras recalled by Ananda at the First Council, but in the literature
of Chan/Zen it came to mean the ineffable mind-dharma that was transmitted
by Sékyamuni Buddha to Mahakasyapa, apart from the verbal teachings found in
the siitras.

dharma verse (C. faji 7%18; J. hoge). (1) Any “verse” (C. ji; J. ge; S. gatha) — poetry
as opposed to prose — that preaches the buddha-dharma. (2) In the Chan/Zen
tradition, short for “dharma transmission verse” (C. chuanfa ji 1%7%18; J. denpo
ge), or “verse of entrusting the dharma” (C. fufa ji 4+%A5; J. fubo ge): a verse
composed by a Chan/Zen master at the time of selecting a disciple as dharma
heir, to formally implement and commemorate the act of dharma transmission.
The composition of dharma verses is not so much a matter of actual historical
practice; it is, rather, a literary device found in the genre of texts known as records
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of the transmission of the flame. The Jingde Era Record of the Transmission of the
Flame, for example, includes one such verse for each act of dharma transmission
in the early Chan Lineage, from Sakyamuni’s recognition of the first ancestor
Mahikasyapa down to the Thirty-second Ancestor (Fifth Ancestor in China),
Hongren’s, selection of Huineng (the Sixth Ancestor) as his heir.

dharma words (C. fadao 7*i&; J. hodo). “Sayings,” or “words” (C. dao i&; J. do)
attributed to Chan/Zen masters that are believed to encapsulate their wisdom, or
understanding of the dharma.

“dharmas rest in their dharma positions” (C. fa zhu fawei FAEF4L; J. hé ja hoi).
This is a line that comes from the “Skillful Means” (C. Fangbian 7 1%; J. Hoben)
chapter of the Lotus Sitra:

Buddhas of future ages,

although they preach hundreds, thousands, millions

of innumerable dharma gates,

in truth do so for the sake of the one vehicle.

Buddhas, honored among bipeds,

know that dharmas always lack intrinsic nature,

and that the seeds of buddhahood sprout through causal conditions,

which is why they preach the one vehicle.

The dharmas rest in their dharma positions,

and the characteristics of the world are constantly abiding.

Having already learned this in the place of practice,

the guiding teachers explain it through skillful means.

ka8 ) Az th, 3 E T8, SHGHEP XTA R #

PR A Frik A, AR ok, REG— R, AR RAL, B4R

FAE, A I T, F0HF 1R, (T 262.9.9b6-11)
The phrase “dharmas rest in their dharma positions” played a role in the evolution
of Japanese Buddhism at large, and in the early history of the S6td Zen School in
Japan. It occurs in several scriptures translated by Kumarajiva, including the Large
Perfection of Wisdom Sitra as well the Lotus Satra. In Japan it became identified
with the doctrine of original awakening (hongaku homon #5¢i%F17), which
proclaims that the world, in its present state, is already the buddha realm, and
that all within it are already buddhas. Dégen quotes the phrase repeatedly in his
writings, including: Extensive Record of Eihei (Jodo L&, #91, #459, and #504);
and the chapters of his Treasury of the True Dharma Eye entitled “Such” (Inmo &
J&), “Teachings of Buddha” (Bukkys #h4), “True Sign of Dharmas” (Shoho jisso
% F#8), and “Arousing the Thought of Bodhi” (Hotsu bodai shin 35 &32:3).
In his Brief Record of the Awakenings and Activities of the Five Elders of the Flame
Transmission Cloister of Tokoku Monastery, Keizan reports that Gikai (1219—
1309) first attained insight into Buddhism when he heard Déogen juxtapose the
phrase “dharmas rest perfectly in their dharma positions” with a line about cherry
trees blossoming in spring. Keizan wrote:

My former teacher, the reverend founding abbot of Daijo Monastery in

Kaga, named Gikai, was from Etsu Province. In secular life he was a member

of the Fujiwara family, a distant descendant of General Fujiwara Toshihito.

In his thirteenth year he paid his respects to Holy Man Ekan of Hachaku
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Monastery in the same country and was tonsured, going up to Mount Hiei
to receive the precepts. In his twenty-third year, while studying under Ekan,
he went as a fellow student to Fukakusa [i.c, Dogen] and changed his
robe and bowl [i.e., became a member of Dogen’s community]. He gained
strength and determined resolve when he heard Reverend Dogen give the
following instruction: “An ancient said, ‘As is, dharmas rest in their dhar-
ma positions, and the characteristics of the world are constantly abiding’
Spring colors hundreds of blossoms red, and partridges cry from willows.”

CR A% e 2% 1B B SHAT £ 9832) S fm, At R RFBLL Ao b, &
e AMA, R, A ERBE, T=mBE B EFFRE
AmBlE, BRI Z R =T Emb BN RALRERRE, MLfbd
T EAR, AREE S, HHATE, AETi, REiEEMI L,
/18 &, (Koho 1967, p. 415)

Daégen, in effect, raises the two lines from the Lotus Sitra as a koan, then attaches
a short verse comment of his own. What he seems to mean is that, although the
Lotus Satra states that every single thing (dharma) is just what it is and does
not change — a cherry blossom, for example, is eternally a cherry blossom —
nevertheless, as the Lotus Satra also states, all things lack intrinsic nature because
they arise in a causal nexus and are impermanent.

dhyana (C. channa #87R, chan #; J. zenna, zen). (1) In some contexts, the Sanskrit
term dhyana (transliterated in Chinese as channa or chan) refers to: (a) a kind
of meditation, typically practiced in a seated position, that through mental
absorption in an ideational object leads to withdrawal of the mind from external
sense data as well as the internal cessation of thought and feeling; and (b) the
various states of trance that resulted from that practice, which were ranked
according to their profundity. » four dhyanas. It is widely held in Buddhist texts
that dhyana in this sense can result in supernormal powers. (2) In other contexts,
the Sanskrit term dhyana (transliterated in Chinese as channa or chan) refers to
a wide range of meditation practices in general, including both the inducement
of mental calm (C. zhi ik; J. shi; S. samatha) and the cultivation of insight (C.
guan #L; J. kan; S. vipasayana). (3) In the present translation of the Denkéroku,
the glyph # (C. chan; J. zen) is translated as “dhyana” whenever it refers to
meditation in either the narrower or the broader sense explained above. When
the referend is a lineage of ancestral teachers said to transmit the mind-dharma of
Sakyamuni Buddha, however, the glyph #% (C. Chan; J. Zen) is rendered herein
as “Chan/Zen.” By its own account, the Chan/Zen Lineage in China and Japan
did not transmit dhyana practice, which is but one of the six perfections; rather,
it transmitted direct insight into the buddha-mind, which is what it meant by
“meditation” (C. Chan #%; ]. Zen).

dhyana concentration (C. chanding # 7; J. zenjo). To “fix,” or “concentrate” (C.
ding ; J. jo; S. samatha, samadhi) the mind in “meditation” or “trance” (C. chan
#; J. zen; S. dhyana). In the literature of Chan/Zen, such an effort to actively
calm down the mind is sometimes criticized as being irrelevant (or even an
impediment) to seeing the nature and attaining buddhahood.

dhyana contemplation (C. changuan ##; J. zenkan). To “contemplate
dharmas” (C. guanfa #7%; J. kanps) or “contemplate mind” (C. guanxin #-3; J.
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kanshin) while in “seated meditation” (C. zuochan #4%; J. zazen). In the Tiantai
tradition this term has a number of specific meanings and always has the positive
connotation of being a mode of Buddhist practice that leads to the experience
of direct insight (DDB, s.v. ##1). In the literature of Chan/Zen, the meaning
is vaguer, and the term tends to connote meditation practices that are overly
formalistic or quietistic.

dhyana master (C. chanshi # F; ]. zenji). (1) A dhyana practitioner, as categorized
in Chinese “biographies of eminent monks” (C. gaoseng zhuan & 141%;]. kdso den)
genre of literature. That is, a monk who specializes in the practice of meditation
(C. chan ##; ]. zen; S. dhyana) or the explication of so-called “dhyana sttras” (C.
chanjing #4%; J. zenkyo), as those were understood in early Chinese Buddhism.
One of the » five kinds of master. (2) In Tang dynasty (618-907) China, and
in Japan during the Nara (710-794) and Heian (794-1185) periods, the term
dhyana master was applied loosely to monks who engaged rigorously in Buddhist
practices such as seated meditation, austerities, and upholding moral precepts.
Those who put more emphasis on study and intellectual pursuits, in contrast,
tended to be called dharma masters. (3) In cighth- and ninth-century China,
when the idea of a special Lineage of Bodhidharma began to gain a following,
some dhyana masters claimed affiliation with that lineage, but many more did
not. (4) From the Song dynasty (960-1278) on, the glyphs #f (C. Chanshi;
J. Zenji), meaning “Chan master,” came to designate only dharma heirs in the
Lineage of Bodhidharma, which had also come to be called the Buddha-Mind
Lineage, or Chan Lineage. In that context, a “Chan master” was understood to be
someone who had inherited the buddha-mind in the Chan Lineage, not a monk
who necessarily specialized in the practice of meditation (C. chan #; J. zen; S.
dhyana). Some Chan masters were also dhyana masters in the original sense of the
word, but many were not.

dhyana practice (C. xichan # #%; J. shiizen). To engage in » dhyana concentration.
dhyana practitioner (C. xichan H#%; ]. shizen). (1) A category of specialization
by Chinese Buddhist monks, employed in the “biographies of eminent monks”
(C. gaosen zhuan #181%; J. koso den) literature. There, the term denotes a monk
who specializes in the practice of meditation (C. chan ##; J. zen; S. dhyana) or the
explication of so-called “dhyanasutras” (C. chanjing # 4% J. zenkyo), as those were
understood in early Chinese Buddhism. One of the > five kinds of master. (2) In
the literature of Chan/Zen, a term of disparagement for monks who specialize
in various forms of meditation theory and practice but do not understand that
the genuine Chan/Zen transmitted to China by Bodhidharma was not dhyana
concentration (the fifth of the six perfections), but rather the buddha-mind itself.
dhyana serenity (C. chanji # #%; ]. zenjaku). A synonym of > dhyana concentration.
diamond (C. jingang ®Rl; J. kongd; S. vajra). (1) Any extremely hard,
indestructible material which, like a diamond, can cut or smash other materials.
(2) The thunderbolt (S. vajra) wielded by the deva Indra, Brahmanic god of
rainstorms and war. (3) A ritual implement (S. vajra) made of cast metal, the shape
of which represents a thunderbolt. Used mainly in Tantric rites, it symbolizes the
destruction of ignorance and the invincibility of wisdom. (4) Short for “vajra
wielder” (C. zhi jingang #&R; S. shix kongo; S. vajra-pani, vajra-dhara), or “vajra
strongman” (C. jingang lishi 2R 71X; ]. kongo rikishi; S. vajra-pani-balin): devas
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with great physical power who, armed with thunderbolts, act as protectors of
Buddhism. Images of a pair of such gods are often enshrined in monastery gates.
(5) A metaphor for the wisdom that comes from insight into emptiness, which
smashes all conceptual constructs (dharmas) but is indestructible because it sets
up no constructs of its own.

diamond wheel (C. jingang lun £ Rl3a; J. kongo rin; S. vajra-mandala). In
Buddhist cosmology, the bottommost of the circles beneath the earth.

die while sitting (C. zuohua 4A4L; J. zake). There is an ideal, established in the
hagiographies of ancestral teachers found in their discourse records and the
records of the transmission of the flame, that a true Chan/Zen master should be
aware of his impending death well enough in advance to inform his disciples of it,
to write a final admonition, and then to actually die while seated in meditation.
differentiate (C. jiemu ) B; ]. setsumoku). (1) Asaverb, the glyphs i B (C. jiemu;
J. setsumoku) mean to “itemize.” As a noun, they refer to an “item.” The two glyphs
refer literally to joints on a bamboo stalk, which break it into distinguishable
units. (2) To “differentiate” the parts of a thing or take note of its “particulars.” (3)
A critical “juncture” in time or “crux” of some matter. (4) Metaphorically, to use
discriminating thought to distinguish things and mistake them as really existing,
independent entities.

“difficult to encounter, difficult to hear” (C. nanzhi nanwen ¥AE3H; J. ai
gataki kiki gataki FEVFEX M EHX). A quote from siitra literature that refers to
the great difficulty of meeting a buddha and hearing the dharma, opportunities
that should be cherished and not wasted if one has them. The Sitra of the Great
Final Nirvana, for example, says:
Bhiksus! Look intently at the expression on Buddha’s face! For a buddha
again to be able to arise, fifteen billion, seventy million, six hundred thou-
sand years must go by, and only then will there be a buddha. An age with
a buddha is difficult to encounter; the dharma of the siitras is difficult to
hear; the samgha is difficult to encounter; but only a buddha is difficult to
see.

(AR Bes) FHIL EMFRARAMAL, hRTHEAR, PR TAEL
FoxtER. AR, P FAA, KRN, RAGHAL. R
&, (T5.1.172c2-5)

The Flower Garland Satra, to cite but one other example, says:

Bodhisattvas, mahasattvas, arouse a thought like this: “Although for innu-
merable, countless kalpas a tathagata is difficult to encounter and the true
dharma is difficult to hear, just like an udumbara flower, I wish to see Bud-
dha and hear the true dharma.”
CERE) T BEARB B0, £ 8, ok Fefd, EEHEM, £
Jo iR B AR, R M, $a Bk, (T 278.9.637a429-b3)
“dig a pit cage in empty space” (C. xukong kulong & = & #; J. kokd ni kutsurs wo
eri EICEFZRD). A “pit cage” (C. kulong E #E; J. kutsurd) is a hole dugin the
ground and covered with woven bamboo bars, to coop up an animal or imprison
a person. It is impossible to dig such a hole in “empty space” (C. xukong & %;
J. kokit) — the sky, or to confine an animal therein, so the use of the saying “dig
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a pit cage in empty space” in the literature of Chan/Zen is obviously figurative.
The locus classicus of the expression is in the Essential Sayings of Chan Master
Guyan Bi, the discourse record of Guyan Jianbi (d.u.), a dharma heir of Shichuang
Fagong (1102-1181) in the Caodong (J. S6t6) Lineage:

It is just like in the Lumbini Grove, when [the baby Sakyamuni] pointed
to the sky and pointed to the earth, [saying] “In the heavens above and this
carth below, I alone am uniquely honored.” Now, toward what place was he
facing? If he had only spared us the speech, we would have obtained a piece
of greatly smelted pure gold which would thereafter have never changed in
color. But he was facing empty space and digging a pit cage in it! What, in
the end, do you make of that? If you wish to obtain the karma that is not
caused and has no waiting time, do not disparage the Tathagata’s wheel of
the true dharma.

(FRAEBFER) Aot ERIERIGH., R EXTERBE, Lt
BrRFl, A EREREHE TaZE LARER, slHEH, &
SThe AT, BRAFTHE R K, E3F Ao A, (CBETA, X68, no. 1318, p.
387,c4-7 // Z2:23,p.459,b1-4 // R118, p. 917, b1-4)

In this passage, Guyan Jianbi describes the famous speech attributed to the
newborn Sikyamuni as “digging a pit cage in empty space and he makes the
point that everyone would have had everything they needed if Buddha had
just remained silent. One implication is that to “turn the wheel of dharma”
(promulgate Buddhist teachings) is a hopelessly ill-conceived project: why
should one wish to “become a buddha” when, fundamentally, all living beings are
already no different from buddhas? The saying “diga pit cage in empty space” may
also be a metaphor for what we human beings actually do with language, which is
to gratuitously imprison ourselves in a set of deluded concepts, or discriminating
thought, when nothing in the real world actually constrains us in the ways that
we imagine. However, Guyan Jianbi ends his sermon with the observation that
the preaching of Buddhism is necessary and not to be disparaged. This suggests
that “digging a pit cage in empty space” is, conversely, some kind of marvelous
achievement. In Chapter 5 of the Denkéroku, Keizan includes it in a list of
attainments such as “destroying the great earth” and “destroying circumstantial
and primary recompense;” which he equates with “awakening to the way.”

In the chapter of his Treasury of the True Dharma Eye entitled “The Retreat”
(Ango %/%), Dogen attributes the saying “dig a pit cage in empty space” to his
teacher, Rujing. It does appear in the Discourse Record of Reverend Rujing, under
the heading “Small Convocation upon Binding the Retreat” (C. jiexia xiaocan 4%
B2 . ketsuge shosan):
[Rujing said,] “Piling up a heap of bones on level ground’ and ‘digging a
pit cage in empty space’: if you quickly pass through these two difficult
checkpoints, you will rid yourself of the black lacquer bucket.” Inscribing
a full circle [in the air], he [Rujing] said, “I have completely awakened this
monastery and the assembly of the ten directions.” He scolded, “You in the
community of Jingci Monastery must avoid any outbursts. And if there are
those who even just observe and listen to such, they are mangy horses teth-
ered to camellia trees. The so-called waving of a fan results in a breeze that
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cools. Eating food and stretching out your legs to sleep: what is there other
than this? Although you may illuminate and reflect on it, you are just exam-
ining the dwelling places of mosquitoes, worms, lice, and fleas.”

(Goig Ao 2a o) FHATIH, RER EH, BRERNTH., 1520254,
TAAE, BRMmE, T FRE, o FAPIT. WA, XRHGH
§a. BB YA, PTIRIE R BURUR, "RARIP ek, ZALF, AR AN K
A E A%, (T 2002A.48.129228-b3)

Because he calls it a “customs barrier;” or “checkpoint” (C. guan M; J. kan),
it is clear that Rujing regarded the saying “dig a pit cage in empty space” as a
koan, which shows that in his day it was already in widespread circulation. The
saying also appears in the Discourse Record of Chan Master Dahui Pujue (T
1998A.47.837¢27-28), a famous Linji/Rinzai Lineage master, so it was not the
exclusive property of the Caodong/Soto Lineage.

direct transmission (C. zhengchuan EA%; J. shoden). Noun form of > directly
transmit.

directly beneath (C. zhixia BT} ]. jikige; chokka). (1) An expression that points
to the immediate circumstances that one finds oneself in, “right here,” “just as it
is” (2) When the glyphs BT (C. zhixia; J. jikige; chokka) function as an adverb,

the meaning is “straightaway.”

directly point (C. zhizhi E.48; J. jikishi). An allusion to > “directly point to a
person’s mind.”

“directly point to a person’s mind” (C. zhizhi renxin EL4& ArS; J. jikishi ninshin).
Part of a saying attributed to Bodhidharma: » “directly point to a person’s mind
[making them] see the nature and attain buddhahood.”

“directly point to a person’s mind, see the nature and attain buddhahood” (C.
zhizhi renxin, jianxing chengfo BARANS LM RBE; J. jikishi ninshin, kensho
jobutsu). A saying attributed to Bodhidharma and treated as characteristic of the
teaching approach handed down in the Chan/Zen Lineage. The locus classicus is a
description of Bodhidharma’s teaching found in the Essentials of the Transmission
of Mind (T 2012A.48.384a6), attributed to Huangbo Xiyun (-850). A “person’s
mind” (C. renxin A+3; J. ninshin), in this context, means the buddha-mind that is
innate in all living beings. The idea is that by directing disciples to investigate their
own minds, Chan/Zen masters can lead them to see their innate buddha-nature
and thereby attain awakening. > “see the nature and attain buddhahood.”

directly receive (C. xiangcheng #87X; J. s6j6). The same two glyphs are also
translated herein as > “face-to-face inheritance” To receive instruction or
confirmation directly from one’s teacher.

directly transmit (C. zhengchuan EA%; J. shoden). The passing down of an
inheritance to the principal heir; inheritance through the “main” (C. zheng iE;
J. shoden) line of descent, often carrying the sense of the authentic, or orthodox,
succession or lineage. Used in Chan/Zen texts especially in reference to the main
lineage of the buddhas and ancestors. The glyphiE (C. zheng; J. sho) often means
“true,” or “correct,” but in this context it indicates the “direct” line of descent,
meaning a succession of principal heirs (the spiritual equivalent of first sons), not
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secondary heirs, i.e., those who start a collateral, or “side lineage” (C. pangzong %
F; J. hosha).

disciple with ten powers (C. shili dizi +755F; J. jariki no deshi +ADFHF).
A disciple of Buddha who has developed “ten powers” (C. shili +71; J. juriki; S.
dasa-balani). There are various lists of “ten powers” in Buddhist literature, and
it is not clear which is intended in the Denkoroku. A list found in the Satra of
Brahma’s Net attributes the following powers to Buddha (DDB, s.v. 1+ 77):

1) power of [the knowledge] of appropriateness (C. chuli 5& 71; J. shoriki)

2) power of knowledge (C. zhili % 71; J. chiriki)

3) power of [the knowledge of] fruits desired (C. guiyuli R#k71; J.

kayokuriki)

4) power of [the knowledge of ] natures (C. xingli 1£77; J. shoriki)

5) power of [the knowledge of ] faculties (C. genli #&7; J. konriki)

6) power of [the knowledge of ] concentration (C. dingli € 71; J. joriki)

7) power of [the knowledge of ] the path (C. daoli i& 71; ]. doriki)

8) power of the divine eye (C. tianyanli XIZJ1; J. tengenriki)

9) power of [the knowledge of ] previous lives (C. shushili 18 #71; J. shuku-

seriki)

10) power of [the knowledge of | liberation (C. jietuoli ##BL71; J. gedatsuriki)
disciples (C. mendi F15%; J. montei). Literally, the “younger brothers” (C. di #;
J. tei) of a particular “school,” or “gate” (C. men F1; J. mon). That is to say, the
followers of a master in a particular line of dharma transmission.

disciples of Buddha (C. fo dizi # 5 F; J. butsu deshi; S. buddha-sravaka). (1) The
arhats who were the primary followers of Sakyamuni Buddha during his lifetime.
(2) Any and all followers of the teachings of Buddha, lay as well as monastic, from
the time he was in the world down to the present.

discourse record (C. yulu 35%%; J. goroku). A text that purports to contain
a verbatim “record” (C. lu 4%; J. roku) of “sayings” (C. yu 3&; J. go) uttered by
a particular Chan/Zen master in the context of instructing his disciples and
debating Buddhist teachings with a range of interlocutors, both friendly and
occasionally antagonistic. The sayings in question include: dharma preaching;
question and answer exchanges with interlocutors; instructions (C. shi 7; J. ji)
given to monastic officers and trainees; dharma words (C. fayu #3&; J. hogo)
recited on ritual occasions; verse comments on kéans and the like; verses (C. jisong
18%8; J. geju) on other topics; songs (C. gesong F48; J. kaju); portrait eulogies (C.
zhenzan BA; J. shinsan); letters (C. shu &3 J. sho); miscellaneous compositions
(C.zazhu #:3%;]. zatcho); and more. Many of a given Chan/Zen master’s “sayings”
ostensibly originated as live talks that were recorded by his disciples, but some of
them (e.g., verses, culogies, and letters) are frankly presented as his written work.
Virtually all ancestral teachers who are considered important members of the
Chan/Zen Lineage have discourse records of some sort that bear their names.
Indeed, the very compilation of a discourse record was one of the main devices
used by traditional historians of Chan/Zen to mark this or that ancestral teacher
as a key figure in the development of the lineage.

discriminate (C. fenbie 2°31; ]. funbetsu; S. vikalpa). (1) In Mahayana texts, this
term generally has a negative connotation, referring as it does to the deluded

84



mental activity of drawing imaginary lines that serve to separate individual
entities (things) from their surroundings and impute to them an independent
existence (own-nature) that they do not actually have. Another type of deluded
discrimination is that which functions in a dualistic way to draw lines between
things that are deemed to be “existent” or “non-existent, “good” or “bad;
“awakened” or “deluded,” “self” or “other,” and so on. (2) There are, however,
places in Buddhist literature at large where the term “discriminate” is used in a
positive sense to refer to: (a) the distinguishing of true and false teachings, right
and wrong behaviors, etc.; or (b) the analyzing of something into its component
parts.

discriminating cognition (C. liaobie T3l; J. ryobetsu). To arrive at an
understanding that is grounded in » discrimination. In the Denkoroku, this term
generally has a negative connotation, but it is used once in Chapter 28 to praise
Bodhidharma for his ability to discriminate the superior “radiance of wisdom”
from mere “worldly radiance.”

discriminating thought (C. fenbie 2°741; J. funbetsu). A nominal form of the verb
> discriminate.

discrimination (C. fenbie %°%l; J. funbetsu). A nominal form of the verb »
discriminate.

display extinction (C. shimie 7 #; J. shimetsu; metsu wo shimesu /2 79). To
die.

distant causes (C. wangyin £ B; J. 6in). Karmic causes and conditions that come
from long ago, in previous lives.

distant descendant (C. yuansun 1%3%; J. enson). The dharma heir, through many
intervening generations of ancestral teachers, of a famous Chan/Zen master who

lived long ago.

distinctions (C. chabie % %1; J. shabetsu or sabetsu). (1) The distinctive qualities of
a thing. (2) Differences or classifications that are perceived through the workings
of > discriminating thought.

distinguish (C. bianbie #£731; ]. benbetsu; benzu #+9, wakimaeru #% 2 %). To make
> distinctions.

divine ear (C. tian er XF; J. tenni or tenji; S. divya-srotra). One of the » six
supernormal powers.

divine eye (C. tian yan RA&; J. tengen; S. divya-caksus). (1) One of the > six
supernormal powers. (2) The second in the formulaic set of > five eyes: the vision
of a deva, which can see near and far, fore and aft, within and without, up and
down, and in day or night, without any obstruction.

divine youth (C. shentong 4 %; J. shindo). A god-like spirit who appears in the
form of a young boy. - youth.

“do not think of good and do not think of evil” (C. busi shan busi ¢ 7&&
&2 J. fushi zen fushi aku). A famous line attributed to the Sixth Ancestor,
Huineng, in the Platform Sitra, in an exchange he had with Senior Seat Huiming,
who had chased him to recover the robe that the Fifth Ancestor, Hongren, had
bestowed on him:
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Huineng said, “At precisely the moment when you do not think of good
and do not think of evil, Senior Seat Huiming, what is your original face?”
Upon hearing those words, Huiming had a great awakening.

GOAREREFIBE) Bitx, REE, REE, EHBR, AREZHA LR
Af@B, BAF TRIE (T2008.48.349b24-26)

The exchange between Huineng and Huiming came to be used as a koan. It
appears, for example, in Gateless Barrier as Case #23, entitled “Not Thinking of
Good or Evil” (C. Busi shan e 7~ %% 2 J. Fushi zen aku).

“does not change” (C. bubianyi =% %); ]. fuben’i; hennyaku sezu % 5€7). (1)
In Chan/Zen literature, this expression is especially associated with Caoshan
Benji (840-890). According to the Discourse Record of Chan Master Yuanzheng
of Mount Cao in Muzhou, the following exchange occurred when Caoshan was

taking leave of his teacher, Dongshan Liangjic (807-869):

My late master asked me, “Where will you go?” I replied, “I am going to the
place that does not change.” [Now, I] also say, this matter of not changing
is of two types. The first is the original disposition that every single person
has. The second is what people who know of its existence call the “unchang-
ing in all circumstances.” It means that, while not abandoning any sounds or
forms [i.e., sense perceptions] or [judgements of ] “is or is not,” one engages
with all of those many things without being obstructed.

(He & AR R 2B 45) AR A LBRE, 9. FEHRE, LA,
WREHFA M, —HFAABAASF, —HooAH A, THE—EE
AAE, A=W R R — RS, (T 1987A.47.535¢1-5)

(2) In the context of Chapter 8 of the Denkdroku, which contains a number of
quotes from the Satra of the Great Nirvana, the expression “does not change”
may also allude to the repeated statement in the latter text that “the Tathagata
constantly abides and has no change” (C. rulai changzhu wuyou bianyi oW 1E
&A% % ). nyorai joju muu hennyaku) (see, for example, T 374.12.406b18-21).
“does not let the wind through” (C. bu tong feng FBJA; J. kaze wo to sezu J&
%i8+9"). An expression attributed to Xuedou Zhongxian (980-1052) in the
Jingde Era Record of the Transmission of the Flame:

A monk asked, “What about the secret room?” The master [ Xuedou] said,
“It does not let the wind through.”

(Foittdradh) 1M, S fTREE, M8, TEE, (T 2076.51.288b20-21)
The exchange between Xuedou and the unnamed monk was subsequently raised
and commented on as a kéan, as is evidenced in the Extensive Record of Chan
Master Yunmen Kuangzhen:

Asked, “What about the time when ‘the secret room does not let the wind

through’?” The master [ Yunmen] said, “An echo discloses the wail of the

wind.”

(EPIERABMES) M, FERBRRF T, =, FEBE, (T

1988.47.549c20-21)
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According to BGDJ (p. 1297b, s.v. 5 L"), the term “secret room” (misshitsu ?E
%) is a metaphor for the “standpoint of the absolute” (zettai no kyochi ¥&3FD3t
H), which is to say, a state of mind that is free from discriminating thought.

don monkish robes and be tonsured (C. piti # #!; J. hitei). The two changes in

appearance that mark going forth from household life as a novice monk.

donations and offerings (C. tangong 184%; J. danku). A conflation of the two
terms “giving,” or “donating” (C. tanna 487F; J. danna; S. dana) and “offering
nourishment” (C. gongyao #%:; J. kuys). The former refers mainly to lay donors
who provide material support to Buddhist monks and monasteries. The latter
refers to any kind of offerings, whether made by the laity to monks or by monks
to buddhas and various other deities enshrined on altars.

“Dongshan’s three paths” (C. Dongshan sanly b =3&; J. Tozan sanro). This
formula appears in the Discourse Record of Chan Master Wuben of Mount Dong
in Junzhou:

The master [Dongshan] addressed the congregation, saying, “I have three
paths for guiding people: the way of birds, the hidden path, and extending
the hands” A monk asked, “You, Master, usually teach students to go the
way of birds, but I wonder, what is this ‘way of birds’?” The master [Dong-
shan] said, “You do not encounter a single person [on it].” [The monk]
asked, “How does one go on it?” The master [Dongshan] said, “You abso-
lutely must go without a string on your foot.” [ The monk] said, “But if I go
on the way of birds, isn’t that the original face?” The master [Dongshan]
said, “Acarya, why do you have inverted views?” The monk said, “Where do
L, your student, have inverted views?” The master [Dongshan] said, “If you
don’t have inverted views, why do you take the slave to be the master?” The
monk said, “What about the original face?” The master [Dongshan] said,
“It does not go on the way of birds.”

(HMRIEAIBERESR) BT RE, RAZKEA, BiE, %, KT,
141, B FHBEAATEE., REWITLEE, O, RiE—A, =, dofT
7, BE., AARTRGX, = KiiThiE, 2F2 KA@A T, e,
MR L EE, = LERZLAES, O, BREE. BRI
EBR, =, WL R E B, FE, R 4THE, (T 1986A.47.511a26-b3)

Dongshan only elaborates on the first of his “three paths” (C. sanly =3 J. sanro),
explaining that it entails “going without a string on your foot” (C. zuxia wusi
qu ZT 42 ]. sokka mu shi ko) when on the “way of birds.” This is typically
interpreted as an allusion to the practice of tying a string to the leg of a falcon
when training it to sit on one’s shoulder, which is said to be a simile for training
the mind to concentrate. However, because the “way of birds” is presented here
as a method by which Dongshan guides students, the metaphor of “no string on
the foot” here likely means not holding them back in any way and compelling
them to proceed on their own. For more interpretations, > way of birds. What the
two remaining paths signify is left entirely unexplained in the preceding passage.
However, in the Extensive Record of Chan Master Hongzhi, we do find a comment
by Hongzhi Zhengjue (1091-1157) on all three paths, which sheds a little light
on how they were understood in the Caodong/Soto tradition:
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At a small convocation a monk asked, “I recall that Reverend Dongshan
said, ‘T have three paths for guiding people: the way of birds, the hidden
path, and extending the hands. What about the ‘way of birds’?” The master
[Hongzhi] said, “It must be a place that has no footprints, where one’s body
is not obstructed by the slightest string” The monk said, “What about the
‘hidden path’?” The master [Hongzhi] said, “Complete sameness and great
vacuity, with no deficiency and no excess.” The monk said, “What about
‘extending the hands’?” The master [Hongzhi] said, “One’s according with
abilities functions clearly and simply; one’s clear and simple functioning ac-
cords with abilities.”

(CEBBEES) DAEMEE, Fbfedk, A% B, X%, &
F, ke TR B, M=, RAEERIT, RETBRY, G=, WlTLX5, 6
=, AR KE, &R Eth, 18E, dolT2REF, Fx, 5HO6m, 6968
w5 Ho (T 2001.48.64a29-b4)

Hongzhi’s comment suggests that the way of birds is an approach where there
are no footprints to follow, because birds leave no tracks when they fly through
the air, and one where there is no hindrance to movement in any direction, as
in the open sky. His comment on the “hidden path” does little to explain what
sort of approach it is or how a teacher could lead a student on it. The meaning
of “extending the hands, according to Hongzhi, refers to the skillful means
employed by a bodhisattva to help living beings. Hongzhi’s take on “Dongshan’s
three paths,” however, seems to regard them not as three methods of training, but
rather as three stages on a single path: 1) to get free from restrictions, 2) to gain
an understanding of emptiness, and 3) to reach out to help others.

donor (C. tanna 187; ]. danna; S. dana-pati). Someone, often a Buddhist layman
or laywoman (but monks and nuns are not excluded from this status) who makes
a donation of food, clothing, shelter, valuables, etc., to the monastic samgha. A
patron of Buddhist clergy and institutions.

“doubting one’s own head while believing in its reflected image” (C. mi tou ren
ying I FARF; . kobe ni mayote kage wo mitomu JAICHETH 2 38Ls). This saying,
the locus classicus of which is found in the Heroic March Sitra, refers to the story
of Yajfiadatta, told earlier in the same text, where Buddha says:

“In the City of Sravasti there was one Yajfiadatta, who suddenly one morn-
ing took a mirror and looked at the reflection of his face. He wanted to be
able to see his head, eyebrows, and eyes in the mirror, but was outraged
that his own head was not visible. He took the face [that he saw] as that
of a trickster spirit and, although that had no basis in fact, he ran around
insanely. What do you think? Why did that person run around insanely for
no reason?” Purna [Buddha’s interlocutor] said, “That person was mentally
deranged; there was no other reason.”

(BRE) ERART L E S, BARNABRBE, BHTHABATR,
BAF IR, @ B AR ARIE A, AT, SLASTHE & BIEA,
TG, RACIEE MY, (T 945.19.121b9-14)

The basic story here is that Yajfiadatta did not recognize the face that he saw in

the mirror as his own, mistaking it for the face of a trickster spirit (C. chimei %
;. chimi) — a “goblin” with a human head and beast-like body that likes to
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deceive people. He jumped to the conclusion that his own head was missing and
ran around insanely looking for it. Thus, the meaning of the saying “doubting
one’s own head while believing in its reflected image” is that Yajfiadatta became
“confused about,” “lost sight of;” or “doubted” (C. mi i; J. mayou #£5) his own
head (C. tou #; J. atama), but “accepted as real,” or “believed in” (C. ren &; J.
mitomu FRL5) the “reflected image” (C. ying #; J. kage) that he took to be the face
of a trickster spirit. In the Heroic March Sitra itself, the point of the Yajnadatta
story seems to be that “delusion, fundamentally, has no cause” (C. wang yuan
wuyin Z7LAR; . mo gen muin). In the literature of Chan/Zen, the story of
Yajfiadatta is often used as a metaphor for the inability to see one’s own original
face, or innate buddha-nature, which is always there whether one recognizes that
fact or not. To “run about insanely” looking for one’s own head is to seek some
“awakening or “satori” that one imagines has been lost. Many accounts of the
Yajfiadatta story published in English fail to present it in a coherent fashion that
remains true to the original Chinese of the Heroic March Sitra. In one modern
retelling of the story, Yajnadatta habitually gazed at himself in a mirror and
admired his handsome features, but was shocked one day when, for some reason,
he was unable to see them. He believed that a goblin had stolen his head and
ran about madly searching for it. In another, similar retelling, Yajfiadatta is said
to be a beautiful maiden who enjoyed nothing more than gazing at herself in a
mirror. One day when she looked in the mirror she found no head reflected there,
thought someone had stolen it, and rushed around frantically looking for it. Both
of these accounts, which are based on modern Japanese Zen versions of the story,
assume that Yajfiadatta looked at him/herself in a mirror every day and state that
one day he/she, for some unexplained reason, saw no image in the mirror at all.
The Heroic March Satra, however, says that one morning Yajfiadatta “suddenly”
(C. hu % ]. kotsu) looked in a mirror, evidently for the first time ever, and failed
to recognize the image that he saw reflected there as his own head and face.
ZGDJ (p. 324c, sv. TONICE LI THF 2L L) explains that the expression
“doubting one’s own head while believing in its reflected image” is “an allusion
to the story in which [ Yajhadatta] lost sight of his own head and took the image
reflected in the mirror as the real thing” (jibun no atama wo miushinatte, kagami
ni utsutta eizd wo honmono to shita to iu koji A% DIAERKST, SLICE>T%
4§%$%<‘: L7z&W 5 ¥F). A Dictionary of Chinese Buddhist Terms (sv. 835 &
%) reads:

Yajfiadatta (##3), ‘obtained from sacrifice; a crazy man who saw his eye-
brows and eyes in a mirror but not seeing them in his own head thought
himself bedevilled; the eyes and head are a symbol of fE/ reality, those in

the mirror of %48 unreality.

These two dictionary accounts also fail to accurately convey the Yajfiadatta story
as it appears in the Heroic March Satra.

“dragged through mud and drenched in water” (C. tuoni daishui ¥4 7K or
A IK; J. dadei taisui). An expression often used by Yuanwu Keqin (1063-
1135), and by his disciple Dahui Zonggao (1089-1163). (1) In many contexts,
the expression is employed as a disapproving comment on someone’s words,

indicating that the speaker is muddled and caught up in deluded thinking. A
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good example of this usage occurs in Case #37 of the Blue Cliff Record. The main

case reads:

Raised. Panshan gave instruction, saying, “In the three realms, there are no
dharmas; where would you seck mind?”

(BRse) 2, Bl EFB R, ZREBFMRELS, (T2003.48.175a13-15)
Yuanwu’s commentary on the case includes the following:

An ancient said, “If you hear mention of a phrase that is outside of language,
do not seek it within thought.” But tell me, what did he mean? Get it in-
stantly, like a raging torrent, the sharpness of a blade, the flash of lightning,
or a shooting star. If you deliberate and seek it through reasoning, even if a
thousand buddhas appear in the world, you will grope for it in vain. If, how-
ever, you deeply enter the inner sanctum, penetrating the bone and pene-
trating the marrow, you will be able to see through the matter. From that
perspective, Panshan has made one huge blunder. If you hear the words and
understand the import, you may turn left or turn right [as you please]. From
that perspective, Panshan is only half right. But if you are dragged through
mud and drenched in water, turning about in an accumulation of sound
and form, then even in your dreams you have yet to see where Panshan is.
(Eps) T AWM, MAFEHSe, TEdR, LT hRL, A7
FRED, EHIMR, ZHREZFD, THhEE, LBERERE, Z2K
N R, BORREE, RFER, B — 5K, EREEFLBL®
Jho B R —Mh, HBARBEK, FEEEIR, AFALELE, (T
2003.48.175aa25-b2)
(2) BGDJ (p. 901a, s.v. 72TUzU Y3 LY) glosses the expression “dragged through
mud and drenched in water” as: “to jump into water and get soaked and covered
in mud while saving a person who is drowning; or, to cover oneself in mud
and drench oneself in water in order to save another; in other words, a person
experienced in the buddha-dharma, acting out of compassion, goes down to the
level of another person in order to give them instruction.”
dragon elephant (C. longxiang #€ %; ]. ryizd; S. mahanaga, hasti-naga). A “great
elephant.” (1) In the literature of Chan/Zen, an epithet for great Chan/Zen
masters. (2) In other contexts, masters of the Buddhist world or giants of the
literary world. (3) Superior practitioners; monks accomplished both in formal
learning and religious practice.
dragon palace (C. longgong #'8; J. ryigu; S. naganam bhavanani). The palace of
a dragon king (C. longwang #€ E; J. ryio), usually conceived as located under the
sca and filled with great treasures. > dragon spirit.

dragon spirit (C. longshen #€4¥; J. ryajin). In Chinese translations of Indian
Buddhist texts, nagas: snake spirits (demigods) who are said to control the forces
of nature, especially rains, fish populations, and fertility. Although fundamentally
ambivalent in their relation to humans (whom they can help with rain for crops
but hurt with floods), in the Buddhist context they came to be conceived as
protectors of the buddha-dharma in general, and Mahayana Buddhist texts in
particular. Dragon spirits and their leaders, the dragon kings (C. longwang #€ ;
J. rya6), tend to be depicted as large serpents or humans with serpent crowns.
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“drain lakes and topple peaks” (C. gingjiu daoyue fRMKB #; ]. keisha togaku). (1)
In the natural world, of course, it would take something like a huge earthquake, or
perhaps a typhoon causing massive erosion and landslides, to literally drain a lake
or topple a peak. In Buddhist mythology, such power is sometimes attributed to
dragon spirits. (2) In the literature of Chan/Zen, the expression “drain lakes and
topple peaks” is used to describe the transformative power of awakening, which
metaphorically “overturns” one’s entire world. For example, the “pointer” (C.

chuishi 475 J. suiji) to Case #63 of the Blue Cliff Record says:

Where the road of thought does not go is just the right place to focus your
attention; where words do not reach is where you must immediately fix
your eyes. If lightning flashes and shooting stars fly, then you can drain lakes
and topple peaks. Is there nobody in the assembly who can accomplish this?
To test I raise [the following kéan] to consider.
(Bgsk) BHT3), BRI, THAR, BEFR, FLTHIMR, X
TR R BT A PTRE, KB A, (T 2003.48.194c4-6)
dreams and illusions (C. menghuan % %7; ]. mugen). The same two glyphs may
also mean “an apparition (C. huan %7; J. gen) in a dream (C. meng %; J. mu;
yume).” (1) Phenomena that are experienced, but are actually unreal, such as > sky
flowers. (2) In the literature of Chan/Zen, awakening is sometimes described as
the realization that all things are “like dreams and illusions” (C. ru menghuan %=
% %3; J. mugen no gotoshi ¥ 4304w ).
“drive away a plowman’s buffalo, grab a starving person’s food” (C. qu gengfu
niu, duo jiren shi et X4, BHLAR; J. kofu no ushi wo kari, kijin no jiki wo
ubau HROF7ZED, MADRZHES). (1) This saying is attributed to Linji
Yixuan (~866) in the Collated Essentials of the Five Flame Records:

One day, the master [Linji] addressed the assembly saying: “Sometimes I
illumine it first and apply it later; sometimes I apply it first and illumine it
later; sometimes I illumine and apply it at the same time; sometimes I illu-
mine and apply it not at the same time. When I illumine it first and apply
it later, the person is there; when I apply it first and illumine it later, the
dharma is there. When Iillumine and apply it at the same time, I drive away
a plowman’s buffalo; I grab a starving person’s food; I pound the bones and
get the marrow; I needle the pain. When I illumine and apply it not at the
same time, | have questions, I have answers; I set up the host and set up the
guest; I accord with the water and harmonize with the mud, dealing with
things in response to the opportunity.”

(B ) F—BTRE RA LRGN, A LR R, AR
FIEF, A BB A TR, LBZ AR AL, LINERBA XL, BINFIR,
Bt KA AR, BURTRBL, JA T A4, B REINE, A MAE
T E2E, AKX, MY, (CBETA, X80, no. 1565, p. 222, b15-20
//Z2B:11,p.195,d6-11 // R138, p. 390, b6-11)
In this context, the expression “drive away a plowman’s buffalo, grab a starving
person’s food” refers to a device that Linji may use to instruct his students.
Because it is a given in the literature of Chan/Zen that ancestral teachers act only
out of compassion, even if their skillful means (e.g., Linji’s famous shouts and
blows) may appear harsh, it is likely that what the “buffalo” and “food” represent

91



in this metaphor are the modes of deluded attachment that ordinary people
use to “produce” and “consume” suffering in the round of rebirth. By depriving
people of that “livelihood,” the trope implies, Linji is actually helping them attain
liberation. In Case #3 in the Blue Cliff Record, which begins “Great Master Ma was
unwell” (C. Ma Dashi buan % X6 F4; . Ba Daishi fuan) and ends with Mazu
Daoyi’s (709-788) famous words, “sun-faced buddhas, moon-faced buddhas”
(C. rimian fo yuemian fo B & # F @ Bh; J. nichimen butsu getsumen butsu), Yuanwu
Keqin (1063-1135) comments:

As for this kéan, if you know what it comes down to, then you will [be able
to] stride alone in the empyrean; if you do not know what it comes down
to, then you will always go down the wrong path in front of the cliff of
withered trees. If you are a person who has realized your original disposi-
tion, when you arrive in this place you will surely have the hands and feet to
“drive away a plowman’s buffalo, grab a starving person’s food.” Only then
you will see what Great Master Ma has done for people.

(B sk) WEANE, BB RB YT, F 5B R, EAMAREAT
EHFA, BAKSAE G R, JAAR BRI, FNAZRRT W,
7 R KB R Ao (T 2003.48.142¢15-18)

(2) However, in Chapter 11 of the Denkéroku, Keizan says that when Punyayasas
was still clinging to a dualistic view of “my mind” and “buddhas,” he thereby
“drove away a farmer’s buffalo, grabbed a starving person’s food,” which seems to
mean that he deprived himself of “complete salvation.” In Keizan’s interpretation,
the metaphorical expression clearly points to behavior that is reprehensible and
self-defeating, not any kind of skillful means.

dualism (C. liangban MAX; J. ryéhan). Literally “ewo” (C. liang #; J. ry6) “types”
(C. ban #; J. han), or “two alternatives.” Also translatable as “two different
things.” When the two things in question are polar opposites (e.g., good and evil,
existent and non-existent), the English “dualism” is an appropriate translation.

dualistic understanding (ryohan no e WAADE). An understanding (C. hui & J.
e) that is couched in terms of a > dualism.

dualistic view (C. liangge jian W 2; J. ryoko no ken M D FL). A “view” (C. jian
SU; ]. ken) of reality that involves » dualistic understanding.

dumbfounded (C. wangcuo Fl3; J. méso). In the context of question and
answer exchanges between Chan/Zen masters and their disciples, this expression
indicates utter confusion and an inability to respond on the part of the latter.

dust (C. chen B, ai 3&; ]. jin, ai). (1) In ordinary Chinese, an infinitesimal mote
of dust; a minute particle. (2) In Buddhist texts, dirt, pollution, or defilement. In
particular, the afflictions such as greed, anger, and delusion that stain the mind;
also called “dust of the world.” (3) A sense object; any of the six sense objects.

dust of objects (C. yuanchen % ; J. enjin). (1) In most contexts, it is clear that
the glyphs % (C. yuan; J. en) and B (C. jing; ]. kyd; S. gocara), when used in
conjunction with one another, are both terms that denote external sense objects,
a.k.a. objects of perception. (2) It is also possible to interpret the two glyphs as
meaning the defilement, or “dust” (C. chen J&; . jin) that results from action, or
“karma” (C. yuan % J. en).
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dust of the world (C. suchen 15, chensu JB45-; . zokujin, jinzoku). (1) In general,
the afflictions, such as greed, anger, and delusion, that bind one to the round of
rebirth. (2) In particular, worldly entanglements such as familial and other social
relations, and political and economic concerns, all of which monks are supposed

to leave behind when they go forth from household life.

dye the robe (C. ranyi #7; J. zen'e; koromo wo someru 7z %%). (1) Buddhist
monks in India were originally supposed to wear robes made from discarded cloth
that was ritually polluted or literally filthy; > robe made of discarded rags. The
procedure was to cut out usable pieces of cloth, wash them, sew them together,
and dye the resulting garment with ochre (S. kasadya) — an earthy pigment
containing ferric oxide that varies from light yellow to brown or red. From that
uniform color, Buddhist patchwork robes in general came to be called kasaya. As
the monastic institution evolved, new cloth for robes came to be provided by lay
donors, but the practice of cutting the cloth into small pieces and sewing those
together to make robes was retained. (2) In East Asia, to “dye the robe” means to
don the kasaya, or “dyed robes” (C. ranyi #7; ]. zen'’) of a Buddhist monk or

nun.

dyed robe (C. ranyi #4%; J. zen'e). A kasdya. The formal outer robe of a monk. >
dye the robe.

“dying here, being born there” (C. sici shengbi SL3LE K J. shishi shohi). A
reference to the round of rebirth. When living beings die, they can be reborn in
any of the six destinies, according to their karma.

“each thing is not external” (C. wuwu fei ta H¥13EH; J. mono mono hoka ni
arazu PIHHICAET). A saying that comes from the Extensive Record of Chan
Master Hongzhi:

The house style of this rustic monk [ie., “me”] is to regard a single bowl
as my life work and to point to the myriad phenomena [of this world] as
my possessions. The signs of “this vs. that” are like an image in a mirror or
the moon in the water: there is a blending together, with nothing that is
external. When from the start you do not set up the sign of “self]’ then each
thing is not an external condition, but has a single sign that is signlessness.

(CRIGABEE ) TR E, A—4R K AR, 35E R K E ¥, suiita,
The S KA R ek sh, AR LR, DIk, —dadAa, (T
2001.48.7726-8)

early morning gathering (C. zaosan -7-%%; J. sdsan). A > small convocation, held
in the morning,

ease and joy (C. anle %4¢; J. anraku). This phrase figures prominently in the
Lotus Sitra, where it is in the title of Chapter 14: “Easy and Joyful Practice”
(C. Anle xing Z4E4T; J. Anraku gyo). The reference is to the ideal practice of a
bodhisattva. Tiantai Zhiyi (538-597) discusses the meaning of the phrase in his
Explanation of the Lotus:

The body is free from danger; therefore it is at ease. The mind is free from
anxiety; therefore it is joyful. Because the body is at ease and the mind is
joyful, one can advance in one’s practice.
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CGEEXS) FRARBE, CEEHRE, FRCRMREAT, (T
1718.34.118a)
eight kinds of suffering (C. baku \3; J. hakku; S. asta-dubkbatab). The eight
are: 1) birth, 2) aging, 3) sickness, 4) death, 5) separation from what one loves, 6)
association with what one hates, 7) inability to get what one seeks, and 8) being
contained within the five aggregates.

eight precepts (C. ba zhaijie \NFF, bajie \#; J. hassaikai, hakkai). An enhanced
set of precepts for lay Buddhists — eight instead of the usual five precepts —
featuring additional restraints (C. jie #&; J. kai) observed on certain abstention
days: the days of the posadha, when lay followers traditionally visit monasteries.
Chapter 51 of the Denkoroku contains the statement that “at Eihei Monastery,
dragon spirits came and requested the eight precepts,” but the precise set of
eight precepts observed in early S6t6 Zen communities is uncertain because no
early texts that describe them survive. A contemporaneous example of Japanese
“procedures for the eight precepts” (J. hassaikai saho NFEBAF %) is found in
fascicle 177 of the Anthology of A, Sa, and Va, a massive compendium of ritual
procedures, authoritative for the Tendai School, that was compiled on Mount
Hiei over a thirty-year period during the thirteenth century. The text describes
the eight precepts as:

1) not to take life (fu sessho ~#% 4)
2) not to steal (fu chiato T &)
3) not to engage in sexual activity (fu in’yoku T4EHK)
4) not to speak falsely (fu mogo ~%3&)
5) not to drink alcohol (fu onju FEKiE)
6) not to wear cosmetics or hair pins, listen to music, or watch dances (fu
zujiki man kabu kancho & 4F % K FF B I2)
7) not to sleep or sit on high, magnificent, adorned couches (fu minza koko
gonrei shoza AR A & & BB R )
8) not to eat at improper times (fu hijijiki T IFHFR) (T [Zuzobu BI153K]
3190.9.568c-569¢)
This list is virtually identical to standard accounts of the eight precepts found
in Chinese translations of Indian vinaya texts. It is noteworthy, however, that
Japanese Buddhists interpreted the eight precepts as Mahayana teachings based
on the bodhisattva precepts of the Satra of Brahma’s Net, the Sitra of Stages of the
Bodbhisattva Path, and the Bodbisattva Gestation Satra. The Anthology of A, Sa, and
Va, for example, quotes the Bodhisattva Gestation Sitra in support of the assertion
that all living beings who observe the eight precepts, even dragons, will eventually
attain deliverance to the pure land (C. jingtu ¥ x; J. jodo) of Amithaba Buddha
(T 384.12.1050c—1051a),

eight vocal attributes (C. bayin /\;]. hachion or hatton). Literally, “eight voices™:
the eight vocal attributes of buddhas, which enable them to preach eloquently.
Also known as “eight varieties of pure voice” (C. bazhong qingjing yin NAZH %
%3 J. basshu shojo on) and “eight varieties of Brahmanic voice” (C. bazhong fan
yinsheng NAEIEFAE; ]. hasshu bon onjo). The names of the eight attributes differ
from one scripture to the next, but ZGD]J (p. 1021c, sv. [T H I A) lists them
as: 1) an extremely pleasing voice (C. jibao yin #%4F 5 J. gokuké on) that will not
tire listeners; 2) a gentle voice (C. rouruan yin 424 ; J. nyanan on) that soothes
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listeners; 3) a reconciling voice (C. heshi yin #2185 ]. wajaku on) that reconciles
listeners to the truth; 4) a reverent voice (C. zunhui yin 523 J. son'e on) that
evokes reverence for the truth; 5) a voice that is not feminine (C. bunu yin %
%3 J. funyo on) but conveys authority; 6) a voice that is not incorrect (C. buwu
yin 35 J. fugo on) but invokes correct understanding; 7) a profound voice
(C. shenyuan yin iRi%3; J. jinnon on) that helps listeners understand the truth;
and 8) an untiring voice (C. bujie yin F~353; J. fukatsu on) that leads listeners to
inexhaustible meanings.

eight winds (C. bafeng /\ﬂ J. bappi). Eight negative influences that stimulate
afflictions: 1) gain (C. li #1; J. ri); 2) loss (C. shuai 3%; J. sui); 3) defamation (C.
hui 8% J. ki); 4) eulogy (C yu ;. yo0); 5) praise (C. cheng #%; J. sho); 6) ridicule
(C.ji #;]. ki); 7) pain (C. ku &; J. ku); and 8) joy (C. le %; J. raku). (DDB, s.v.
ANR). > wind.

eighteen elements (C. shiba jie T/\J; J jahakkai; S. astadasa-dhatavab). A list
of eighteen dharmas, or factors that make up what is conventionally called the
“self” The eighteen comprise the six sense faculties, six sense objects, and six
consciousnesses. Listed together, they are:

1) eye (C. yan BR; J. gen; S. caksu)
2) ear (C.er B J. ni; S. érota)
3) nose (C. bi 3% J. bi; S. ghrana)
4) tongue (C. she &; J. zetsu; S. jibva)
5) body (C. shen &;J. shin; S. kaya)
6) thinking faculty, or “mind” (C. yi &;]. i; S. manas)
7) forms (C. se &; J. shiki; S. rapa)
8) sounds (C. skeng % ]. sho; S. sabda)
9) smells (C. xmng % J. ko; S. gandha)
10) tastes (C. wei "k; J. mi; S. rasa)
1) tactile and other physical sensations (C. chu #; J. soku; S. sparsa)
12) objects of mind (C. fa 7*; J. ho; S. dharmab)
3) visual consciousness (C. yanshi & 3&; J. genshiki), or seeing (C. jian R;

J. ken)

14) auditory consciousness (C. ershi H-3&; J. nishiki), or hearing (C. wen
B; J. mon)

15) olfactory consciousness (C. bishi #3&; J. bishiki), or smelling (C. xiu
;] kyir)

16) gustatory consciousness (C. sheshi & 3&; J. zesshiki), or tasting (C. wei
k; J. mi)

17) bodily consciousness (C. shenshi & 3; J. shinshiki), or touching (C. chu
18; J. soku)

18) mental consciousness (C. yishi &&; J. ishiki), or knowing (C. zhi %;
J. chi)

eighty-eight negative tendencies (C. bashiba shi NT/AL; J. hachijibasshi).
“Negative tendencies” (C. shi 4£; . shi) are defilements, more or less synonymous
with mental afflictions. There are said to be thirty-two of them associated with
the desire realm, and twenty-eight each in the form realm and formless realm,
respectively.
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eighty pleasing features (C. bashi zhong hao N1 4E%F; ]. hachijisshu go). The
eighty minor characteristics that distinguish the body of a buddha from that of
ordinary human beings. Scriptures differ in their accounts of these characteristics,
and artistic representations in sculptures and paintings also lack uniformity.
The cighty pleasing features repeat some of the thirty-two marks, but list many
additional things, such as: round fingers; clear fingerprints; straight arms and
legs; no visible veins; red tongue; clean and beautiful body; body that glows;
moves like an elephant king; walks like a lion king; no dark spots; straight nose;
shapely eyes; attractive proportions; and so forth.

elder (C. zhangzhe k% J. chéja; S. grha-pati). (1) In Buddhist sitra literature
translated into Chinese, the term denotes a Buddhist layman who is the head of a
household or the owner of an estate. Connotations include the ideas that an elder
is a leading member of society, one who has wealth and good fortune, but who is
also moral, just, and considerate of others. (2) In Nara and Heian period Japan,
“elder” designated the heads of clans, and also came to be used to refer to priests
in charge of clan temples and shrines.

elder (C. zhanglao &=; ]. chors). (1) In Chinese Buddhism in general, a
Buddhist monk with the rank of abbot. Sometimes a retired abbot or a monk
who is qualified to be an abbot but does not currently hold that position. (2) In

the Chan/Zen tradition, a monk who has received dharma transmission in the
Chan/Zen Lineage.

embodiment (C. baoren #~-1E; J. honin). Noun form of > embody.

embody (C. baoren #R4E; J. honin). (1) To protect, preserve, or maintain
something. (2) To recommend a person for a post with a personal guarantee. (3)
To perform one’s duty, take responsibility for something, or embrace a principle.
(4) To maintain one’s practice after awakening. (5) The glyphs %4 (C. baoren; J.

honin) are also translated herein as “take responsibility.”

embody oneself (C. ziji baoren B TARAE; ]. jiko wo honin su B TEARMET). To

take fully as one’s own. To take responsibility for one’s own self. > embody.

emerge as equal (C. pingchu “F; J. hinsui or heisui, heishutsu, bydshutsu). (1)
ZGDJ (p. 1057b, s.v. A9 ) and BGDJ (p. 1204c, s.v. \U V9 L)) agree that the
term “emerge as the equal” means that “guest and host act and speak in equality,
with no distinction of superior or inferior between them.” ZGDJ cites Case #15
of the Blue Cliff Record, in which the term is used by Yuanwu Keqin (1063-1135)

as an interlinear comment (shown in parentheses), as a example of that meaning:

Raised: A monk asked Yunmen, “What about when [some action] is nei-
ther a [Chan/Zen master’s] teaching device that appears before your eyes,
nor a [merely natural] phenomenon that appears before your eyes?” (What
is accomplished by jumping around? Retreat three thousand miles.) Yun-
men said, “Overturn this statement.” (He emerges as equal. A confession
comes out of the prisoner’s mouth; he cannot be let go. Lie down in the

wild weeds.)

(Bapsr) (2] REMEP], AR, FIER AT FRA T, ([3k-5k
+F|BAFHE, BIE =F2) PI=, Bl =3, (T, RERAD, LR FH
B, REEHT). (T2003.48.155a21-23)
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However, BGD]J says that, in this context, “emerge as the equal” means “to give
an answer that responds appropriately to a question.” (2) According to BGDJ
(p-1204c, s.v. "\ L D), the glyphs -F & (C. pingchu; J. beishutsu) can also mean
“equal outlay,” as when two or more people share equally in paying some cost. The
expression came to be used metaphorically for a situation in which “there is no
distinction of superior or inferior between the power of the Chan/Zen teacher
and that of the practitioner.” (3) BGD]J (p. 1146c, s.v. &5 L) also glosses
the glyphs-F 5 (C. pingchu; J. byoshutsu) as meaning “there is nothing changed”
(kawatta koto wa nai Z>7zF3751"). In that case, a literal English translation
would be to “come out the same.”

“emerging as the equal of one’s master” (C. yushi pingchu $2EF-F; J. yo shi
heisui or yoshi hinsui; shi to heisui su ¥ &-F49"). Said of a disciple who holds his

own in debate with a Chan/Zen master. » emerge as equal.

emerging from concentration (C. chuding 5 Z; J. shutsujo). To come out of
dhyana concentration, i.e., to emerge from meditative trance.

eminent monk (C. gaoseng #1%; J. kds6). A monk or nun who has distinguished
themself by excelling in some area of Buddhist discipline. The Biographies of
Eminent Monks compiled by Huijiao treats ten categories of eminent monk:

1) siitra translators (C. yijing FF4%; J. yakkyd), 2) exegetes (C. yijie &M#; J. gige),
3) thaumaturges (C. shenyi 473 J. shin’i), 4) dhyana practitioners (C. xichan &
##; J. shazen), S) illuminators of the vinaya (C. minglii BA4E; J. myoritsu), 6) self-
immolators (C. wangshen T=%; J. moshin), 7) siitra reciters (C. songjing FH4E; J.
jukyo), 8) promoters of meritorious works (C. xingfu $4%; J. kofuku), 9) siitra
masters (C. jingshi #2#%; J. kyoshi), and 10) proselytizers (C. changdao "&3¥; J.
shodo).

emptiness (C. kong =, kongji =#L; J. ka, kiajaku; S. sanyatd). A fundamental
doctrine of Mahayana Buddhism which holds that the idea of a “thing” (C. fai%;
J. ho; S. dharma) is a useful category, but that no things really exist in the manner
that we habitually conceive of them: as independent, unchanging entities that
possess distinguishing marks and are clearly separate from other entities. > empty.

emptiness and/or existence (C. kongyou ZH; J. kiu). (1) According to BGDJ
(p- 279¢, sv. <5 9), a distinction set up in Chinese Buddhism which holds that
all phenomena can be viewed from two different angles. When all dharmas are
viewed as arising in accordance with causes and conditions, that is the aspect
called “existence” (C. you 7; J. u); when they are viewed as fundamentally lacking
in own-nature, that is the aspect called “emptiness” (C. kong =; J. k). (2) In the
Tiantai School, which treated “emptiness” as synonymous with “non-existence”
(C. wu #&; J. mu), the view that posited the “emptiness” of dharmas on the one
hand, and the view that posited the “existence” of dharmas on the other, were
characterized as “extremes” (C. bian i%; J. hen) that could be avoided by adhering
to a “middle” (C. zhong F; J. chit) position: that dharmas exist in one sense, but
not in another.

emptiness is empty (C. kong kong = %; ]. kaki; S. sanyatd-sanyata). (1) This
means that the Mahayana doctrine of the emptiness of dharmas is true on the
level of conventional truth, but false from the standpoint of ultimate truth. In
other words, the category of “emptiness” itself is but a useful fiction; ultimately,
there is no such thing as “emptiness, nor any things about which “emptiness”
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might be predicated. To reify “emptiness” and cling to it as a really existing entity
or phenomenon, Nagarjuna is quoted as saying in the Treatise on the Middle, is
a grave error akin to grabbing a poisonous snake by the tail, allowing its head to
bite one’s hand:

If one cannot sustain correct insight into emptiness, one’s dull faculties re-
sult in self-harm, like the unskillful use of a magical spell, or the unskillful
grasping of a poisonous snake.
(PH) RREEBRE, RN EF, o RENH. FEREX, (T
1564.30.33a8-9)
(2) The two glyphs =% (C. kong kong; J. kitkii), in some contexts, should be
translated as “emptiness that is empty,” a category that stands in opposition to
“emptiness that is non-empty” (C. bukong kong =% =; J. fukii kir). The Satra of
the Great Nirvana says:
[Real] liberation is called “emptiness that is non-empty.” “Emptiness that is
empty” is a name for “nothing whatsoever.”

(R RS ) IR ELRER, EEHLEITA, (T 374.12.395b14-

15)
In this context, “emptiness that is empty” is a pejorative name for the mistaken
belief in “nothing whatsoever” (C. wu suoyou #ZFiA; J. mu shou), or absolute
nothingness. Because the Sitra of the Great Nirvana describes “real liberation”
(C. zhen jietuo BMEHL; J. shin gedatsu) as something that actually exists and has
a number of good qualities (e.g., “permanence” and “bliss”), it calls that state >
“emptiness that is not empty.”
emptiness of dharmas (C. fa kong 7% %; J. hokis; S. dbarma-sanyata). This means that
the concept of a “dharma,” or really existing “thing” is but a useful fiction. > emptiness.
emptiness of own-nature (C. xingkong % J. shok#). Also translated herein as
“inherent nature is empty.” This means that the concept of own-nature, meaning
the “intrinsic nature” (C. xing %; . sho) of some thing, is but a useful fiction. »
emptiness.

emptiness schools (C. kongzong = %; J. kiishit). Schools of Buddhist philosophy
that teach the emptiness of dharmas, as opposed to “existence schools” (C.
youzong A 7%; J. ushit) that teach the existence of dharmas. (1) When the context
of the discussion in Chinese Buddhist texts is Indian Buddhism, the most
common reference is to the Madhyamika School of Nagarjuna, as opposed to
the Sarvastivada School. (2) When the context is early Chinese Buddhism, the
reference may be to the Three Treatise School, which was Chinese Madhyamika,
as opposed to the Consciousness Only School, which was Chinese Yogacara.
(3) In the Japanese Buddhism of Dogen and Keizan’s day, the terms “emptiness
school” and “existence school” were associated with a distinction drawn in the
Tendai School between two types of “perfect teaching” (engys H#K): the “gate
of existence” (umon 7 F']) and the “gate of emptiness,” which referred to a given
school’s preference for asserting or denying the existence of dharmas. Thus, for
example, the twelfth-century author Shoshin (d.u.) writes in his Treatise on the
Similarities and Differences of the Tendai and Shingon Schools, composed in 1188:
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Therefore, the Debate on the Periods of the Teaching says: “The perfect teach-
ing’s ‘gate of existence’ pertains to the Shingon School; the perfect teach-
ing’s ‘gate of emptiness’ pertains to the Lineage of Bodhidharma.”

(RERZT_FRRE) dHFH=, AHATIHEST T, BREIHE
BB, (T 2372.74.420b10-11)
The text that Shoshin refers to is the Debate on the Periods of the Teaching, by
the influential Tendai monk Annen (841-915?), who writes of the two gates
characterizing the four teachings — “Tripitaka,” “shared,” “separate;” and “perfect”
— into which Tendai organized the Buddhist teachings:

The gate of existence of the Tripitaka teaching pertains to the Abhidharma
Storehouse Treatise. The gate of emptiness of the Tripitaka teaching is the
Treatise on the Accomplishment of Truth. The vinaya of the Tripitaka and
shared teaching pertains to the Four Part Vinaya. The gate of existence of
the shared teaching pertains to the theory of consciousness only. The gate of
existence of the separate teaching pertains to the stage of Kegon (the Sitra).
The gate of emptiness of the separate teaching pertains to the scheme of
Sanron. The gate of emptiness of the perfect teaching pertains to the trans-
mission of the Zen gate. The gate of existence of the perfect teaching incor-
porates the teachings of Shingon.

(HAFHH) ZRAPIRES, ZRETIRE @, BIERRBESE, @
BA PR, P BAPIRERA (L), NEEPIH/ =531 BRE
PUEARPIR, EAATIHEE S, (T 2395B.75.368¢26-369a2)

“emptiness that is not empty” (C. bukong kong RZ%; J. fuki no ki RED

7). This term appears in Chapter 4 of the Satra of the Great Nirvapa, entitled

“Tathagata-nature” (C. Rulaixing pin 2o 5; . Nyoraisho bon), which gives

more than sixty alternative names for liberation. One of the names is “emptiness

that is non-empty,” which is explained as follows:

Likewise, liberation is called “emptiness that is not empty.” “Emptiness that
is empty” is a name for “nothing whatsoever.” “Nothing whatsoever” is what
the other path of the Nirgranthas [i.c., Jains] calculate as liberation. This
liberation of absolute non-existence of the Nirgranthas is thus called “emp-
tiness that is empty.” Real liberation is not like that because it is emptiness
that is not empty. Emptiness that is not empty is true liberation. Real liber-
ation is the tathagata. Likewise, liberation is called “empty but not empty”
It is like a pitcher for water, wine, cream, honey, or the like. Even when it
has no water, wine, cream, or honey, it is still called a pitcher for water, etc.
Moreover, a pitcher cannot be described as empty or regarded as not empty.
If we say empty, then it cannot have form, smell, taste, or tactile sensation.
If we say not empty, then why does it lack water, wine, etc.? Real liberation
likewise cannot be described as form or regarded as not form; it cannot
be described as empty or regarded as not empty. If we say empty, then it
cannot have permanence, bliss, self; or purity. If we say not empty, then who
is it that receives this permanence, bliss, self; and purity? On account of
this truth it cannot be described as empty or regarded as not empty. “Emp-
ty” refers to the absence of the twenty-five modes of being, afflictions, all
suffering, all characteristics, and all formations. It is like a pitcher without
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cream being called empty. “Not empty” refers to really true good forms,
permanence, bliss, self; and purity as immovable and unchanging. It is like
the form, smell, taste, and tactile sensation of that pitcher being called not
empty. [Although] liberation metaphorically resembles a pitcher, a pitcher
can break. Liberation is not like that: it cannot be destroyed. Being inde-
structible, it is real liberation. Real liberation is tathagata.

(KRB RE) XBHFELTER, REHLEITH, LITHH PRI E
JeAETF PRI, T R BRI LT 2, SMEILE R e R 3
FER, NEEHP R BRI IR Ao fe, XML LERE, do
KB B BRE L, MK R B BRE I, AT S K KL, mAMFR
THEBUARE, 3 EHANTTHEERMB, 3 A= mEE&AKE
¥ BT ARTHERAEE, RTHERURE, £5 ZHBNFF
ATRRF, HEAERZRATREEF A, AR ZIRTHE BRARE,
ZHBRTEABFIEN ., —E— A — A BAT, de R R R 4
BE, NEH, BARECFREEFAYAE, Bl UL EAABI LT
Z o A B IEDUR I AL, BALBERRNA AR, MBS TAHIE AT
BRI PP R AR, BARBLAE PP Ao s, (T 374.12.395 bl4-c2)
In this passage, the Satra of the Great Nirvapa famously describes “real
liberation” (C. zhen jietuo BAFNL; ). shin gedatsu), or nirvana, as characterized by
“permanence” (C. chang %3 J. jo), “bliss” (C. le 4; J. raku);self” (C. wo #; J. ga),
and “purity” (C. jing i¥; J. j6), those being the exact opposite of the impermanence
(C. wuchang #%; J. mujo), suffering (C. ku 3 J. ku), no-self (C. wuwo £ J.
muga), and impurity (C. bujing 7% J. fujo) that is said in the early Buddhist
tradition to mark all conditioned dharmas. The passage was very influential in
East Asian Buddhism. It was quoted, for example, by the Tiantai School monk
Zhanran (711-782) in his commentary on the Great Calming and Contemplation
(T 1912.46.338b), and by Yongming Yanshou (904-975) in his Records that
Mirror the Axiom (T 2016.48.598a). A similar idea is found in the Mahayana
Awakening of Faith:

Thusness can be analyzed as possessing two meanings in accordance with
how it is explained. What are these two? First, thusness is emptiness, be-
cause it can finally disclose reality. Second, thusness is not empty, because
existence itself is fully equipped with the merit of the uncontaminated

[buddha-] nature.

(KFAREH) Ao B R THINA T L, =ThH=, —F T2,

DR TBEER, —H BT, AA AR &R IER, (T

1666.32.576a24-26)
In other words, insight into the emptiness of dharmas strips off deluded
conceptualizing and reveals what is ultimately real, but what that process leaves
one with is not mere vacuity. Keizan’s statement in Chapter 46 of the Denkéroku
clearly echoes these two texts:

When this is named, it is called “emptiness that is not empty” This is

the place of true refuge for all of you. Not a single one of you is not fully
equipped, complete and full.
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(Mksk, Fm+xF) LERTREDOEL L, YHERNFATHOR

0, HEHEELEMETENSTERL,
empty (C. kong %; J. ki; S. sanya). (1) In ordinary language the Sanskrit word
sanya has a wide range of meanings: (a) to be “destitute” of all resources; (b) to
be “lacking,” or “devoid of” some particular thing, such as food, clothing, or a
child; (c) to be “utterly alone,” or “forsaken” by other people; (d) to be “guileless,”
or “innocent”; (e) a place that is “deserted,” “desolate,” or “vacant”; (f) an action
that is “void” of results, or “ineffectual’; (g) an idea or plan that is “vain,” “idle,”
“unrealistic,” or “nonsensical’; (h) a thing that is “hollow” at the core; (i) in
arithmetic, “zero”; and (j) in the natural world, the “atmosphere,” “heavens,” or
“space.” (2) The Chinese glyph = (C. kong; J. ki), which is used to translate
the Sanskrit sinya (“empty”) or $anyati (“emptiness”) in Buddhist texts, has a
remarkably similar range of meaningsin ordinarylanguage: (a) avessel or container
that is “empty” of what it usually holds; (b) to be in “poverty,” or “destitute”; (c) to
be “sad,” or “lonely”; (d) to be “humble,” “pure;” or “unprejudiced”; (¢) an action
or plan that is “vain,” “worthless,” or “hopeless”; (f) a thing that is “redundant,” or
“useless”; (g) a “hole,” “cavity,” or “opening”; (h) a “gap” or “interval’; (i) the “sky”
or “empty space”; and (j) “broad,” or “vast,” like the heavens. (3) As a Buddhist
technical term, the adjective “empty” describes names or conceptual constructs,
such as the idea of a “self” or the idea of a “dharma,” that are devoid of any really
existing referents; > emptiness. The glyph = (C. kong; J. ki), however, also occurs
in Buddhist texts with many of the ordinary meanings listed above.

empty and quiescent (C. kongji Z#L; ]. k#jaku). Because all dharmas are
“empty of own-nature,” they do not really arise or cease in the manner that we
conventionally think, and are thus in a state of quiescence. > “all dharmas, in the
final analysis, are empty and quiescent.”

empty delusion (C. xuwang JE%; J. koms). An idea that is “baseless,” or “false”
(C.wang %;]. md) in the sense of being “chimeric;,” or “vacuous” (C. xu Ji; J. ko).
empty space (C. xukong M %; J. koki; S. akasa). (1) The empty sky; the
atmosphere; the heavens; space. (2) Anything which, like the empty sky, has
unlimited expansiveness and lacks any hindrance to movement. (3) A synonym
for the Sanskrit sanya (C. kong =; J. ki) in the sense of (a) “void,” “vacant,
“barren,” “desolate” or (b) “vain,” “idle;” or “ineffectual,” but not a synonym for
emptiness (C. kong =; J. ki; S. sanyata) in the sense of the Mahayana doctrine.
enfeebled dharma (C.mofa K 7%;]. mapps). A period of time in which the dharma
(C. fa i%;]. ho) — doctrines and practices — taught by Buddha has reached the
“end” (C. mo K; J. matsu) of its effectiveness, or is seriously “attenuated” (C. mo
X;J. matsu). > true, semblance, and enfeebled.

enshrine (C. anzhi % &; J. anchi). (1) To store or preserve some sacred object,
such as a siitra, in a safe place. (2) To install a buddha image on an altar.

enter extinction (C. rumie Ni#&; J. nyametsu). To enter nirvana. To die.

enter into concentration (C. ruding NZ; ]. nyajo). To go into dhyina
concentration, i.e., to enter meditative trance.

enter the room (C. rushi NE; . nisshitsu; shitsu ni iru £ICA3). (1) Said of
a close disciple who goes into a Chan/Zen master’s private room in the abbot’s
quarters for individual instruction. (2) A regularly scheduled event in the calendar
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of a monastery, during which monks who have permission may enter the abbot’s
room for instruction, either alone or in a small group.

enter the room and pour out the jug (C. rushi xieping NEIFHL; J. nisshitsu
shabys). In the context of this saying, “enter the room” (C. rushi NE; J. nisshitsu)
means to train for a period of time under the tutelage of a Chan/Zen master who
has accepted one as a close disciple. “Pour out the jug” (C. xieping i&#; J. shabyo)
is a metaphor for receiving all the teachings that a Chan/Zen master has to give,
based on the image of pouring the entire contents of one pitcher into another.
The metaphor also draws implicitly on the notion that a worthy disciple is a vessel
of the dharma. > pour out the jug.

enter the way (C. rudao Ni&; J. nyado T Z; michi ni iru F8IZN5). To go forth
from houschold life and become a monk or nun. » way.

enter the weeds (C. luocao % 3; J. rakuso; kusa ni otsu F1C%D). (1) In ordinary
Chinese, to “lurk in the weeds” means to ambush unsuspecting travelers; hence,
to become a bandit. (2) In the literature of Chan/Zen, a metaphor for the skillful
means of Chan/Zen masters who engage in conversation with ordinary people
at their own low level of understanding. Also called “entering the weeds out of
compassion” (C. cibei luocao %% 35 J. jibi rakuso). For the locus classicus of
the saying, which appears first in the records of Yunmen Wenyan (864-949), »

“Yangshan asks a monk, “Where did you spend the summer retreat’?”

“entire body is solitary and exposed” (C. quanshen dulu &HEE; J. zenshin
dokuro). A very common expression found throughout the literature of Chan/
Zen. It seems to have originated as a shorthand way of referring to a famous saying,
attributed to Changqing Huileng (854-932), that became a kdan: > “amidst the
myriad phenomena there is a solitary exposed body.” In the Extensive Record of
Chan Master Hongzhi, for example, we find:

The monk said, “Amidst the myriad phenomena, the entire body is solitary
and exposed.” The master [Hongzhi] said, “Well, let’s just say, when sweep-
ing away the myriad phenomena, do not sweep away the myriad phenom-
ena”

CRFBIEMES) =, B2P. 29 B/E, ix, Ll HEELTHE
%, (T 2001.48.61b11-12)

entire house (C. yijia —7%; J. ikke or ikka). A reference to all the members of a
“house” (C. jia %; J. ke), which can mean all the members of a biological family
or all the followers or dharma heirs of a particular school or lineage of Buddhism.

“entire substance is exposed” (C. quanti luxian 288 F .; ]. zentai rogen). This
expression comes from a short piece by Caoshan Benji (840-890) entitled “Deep
Meaning of the Five Positions” (C. Wuwei zhijue ZAL & 3%; J. Goi shiketsu), found
in the Discourse Record of Chan Master Yuanzheng of Mount Cao in Muzhou,
which reads in part. For a translation of the passage in question > “five positions

of inclined and upright.”

entire world (C. jinjie & J*; . jinkai). An abbreviation of “all worlds of the ten
directions” (C. jin shifang jie &+ 7 7% J. jin jippo kai). All conceivable realms of
existence, throughout time and space. The entirety of the dharma realm.
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entrust (C. fuzhu 14/ or /4% or M98, fu 4%; . fuzoku, fu). (1) A statement
in which a senior teacher (often Buddha) charges his audience of disciples with
memorizing, reciting, and propagating a sermon, or discourse. (2) A name for the
“dissemination section” (C. liutong feng #AB%; J. rutsabun) of a siitra, in which
Buddha explains the scripture’s benefits and encourages his audience to preserve
and spread it. (3) The act of dharma transmission from a Chan/Zen master to an

individual disciple.
entrust the dharma (C. fufa M i%; J. fuho). To transmit the dharma to a disciple,

enjoining them to keep it alive and transmit it to someone else in turn.

entrust to Mahakasyapa (C. fuzhu Mohejiashe A+7BEZTIE; J. fuzoku
Makakasho). The Chan/Zen Lineage is said to have been founded in India when
Sakyamuni Buddha transmitted his awakening —his sublime mind of nirvina —
to his disciple Mahakasyapa, enjoining the latter to protect it and transmit it in
turn. Mahakasyapa thus became the First Ancestor in aline of twenty-eight Indian
ancestral teachers (culminating in Bodhidharma) through whom Buddha’s mind-
dharma was transmitted. Mahakasyapa is a figure who appears often in Chinese
translations of Indian Buddhist stitra literature, where he is depicted as a disciple
of Buddha who excels in the practice of austerities and as the one who presided
over the first council of the monastic samgha after Buddha’s death, which was
convened to compile his sermons; » Mahakasyapa. However, the notion that
Mahakasyapa is the First Ancestor in a Lineage of Bodhidharma, and the claim
that he inherited and transmitted Buddha’s signless mind-dharma, first appears
in texts written in China in the early ninth century. (1) The oldest extant work
in which the Chan/Zen version of the transmission to Mahakasyapa appears
is the Baolin Biographies, compiled in 801. That text treats the transmission to
Mahakasyapa in two places. The first is in the biography of Sékyamuni, at the end
of alongaccount of Buddhass life. It reads:

He preached the dharma in the world for forty-nine years, opening the sub-
lime gate of wisdom, instilling the way of awakening in his fellow [ascetics],
and converting all of India. He was greatly endowed with the three aware-
nesses, and he attained the six supernormal powers and eight liberations.
He always told his disciple Mahakasyapa: “I entrust to you the clear dharma
eye, the sublime mind of nirvana, the subtle true dharma — the true sign
of which is signless. You should protect and maintain it.” He had already
commanded Ananda to assist in its propagation, and not to allow it to be
cut off. Buddha further instructed Kasyapa with a verse, saying:

The dharma is at root a dharma of no-dharma,
but that dharma of no-dharma is yet the dharma.
Now, when I give this no-dharma,

among all dharmas, has there ever been a dharma?

At that time, when the World-Honored One had finished reciting this
verse, he also said to Kasyapa, “T have a samghati robe sewn with gold thread
that I am turning over to you, to transmit in turn to the upcoming buddha.
Until Maitreya Buddha appears in the world five-hundred seventy-six mil-

lion years from now, do not allow it to be ruined.”
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(FEMAR) Stk AL, B ZZAPT. ERE AL, LR—
1oy KA, FFAPB BN, 5% 5 TR, B F IR,
SRR, FANRAR, B, AT A, ol B R FTHE, 8=
1AL, B4, Wik, THBE,

hAEE, RRETE, AHERR, R,
AHEE, FRET, BEEE, EHEE IR, #INK R4
Ko 2 AT TEFR. AT, 94455, (Tanaka, p. 31)

Soon after this, the text says, the World-Honored One went to the city of
Kusinagara where he entered nirvana beneath a pair of $ala trees beside the river
Hiranya. The Baolin Biographies gives another account of the transmission, using
some of the same language, in its biography of the First Ancestor Mahakasyapa.
It also reports that when Buddha was about to enter nirvana, Mahakasyapa was
off by himself in the Vaibhara Cave on Vulture Peak. Buddha announced to his
leading disciples, “When Kasyapa comes [after my death], have him proclaim and
clarify the treasury of the true dharma eye.” Because the text goes on to describe
at length how Mahakasyapa subsequently presided over the compilation of the
Buddhist canon at the first council of the samgha held at Rajagrha, there is no
doubt that, in this early context, the expression “treasury of the true dharma
eye” refers to the collection of siitras and vinaya texts that Ananda was able to
recite from memory. The Baolin Biographies also reports that Mahakasyapa,
having transmitted the dharma to Ananda (the Second Ancestor in the Chan
Lineage in India), ensconced himself in Cocksfoot Mountain. There he donned
a robe made of discarded rags that he had received from Sikyamuni, held the
samghatl robe that he was to pass on to Maitreya, and entered into the trance
of cessation to await the birth of that future buddha some five-hundred seventy-
six million years hence. The Ancestors Hall Collection, first compiled in 952, and
the Jingde Era Record of the Transmission of the Flame, completed in 1004, both
echo the two accounts of the transmission to Mahakasyapa that appear in the
Baolin Biographies (compiled in 801), with only minor variations. None of these
carly sources specify the place where Buddha entrusted Mahakasyapa with his
“sublime mind of nirvana” and the robe for Maitreya, nor do they refer to the
“treasury of the true dharma eye” in that context as anything other than the
collection of sermons recalled by Ananda at the first council in Rajagrha. (2)
Many details of the transmission to Mahakasyapa that the Denkdoroks mentions
appear first in the Tiansheng Era Record of the Spread of the Flame, compiled in
1036. Those include: 1) the idea that the treasury of the true dharma eye is not
a collection of Buddha’s sermons, but rather his sublime mind of nirvana; 2)
the claim that Buddha “secretly entrusted” (C. mifu %4t; J. mippu) that signless
dharma to Mahakasyapa, together with a samghati robe, at the Stapa of Many
Sons; and 3) the famous scene on Vulture Peak, where Buddha is said to have held
up a flower in a wordless sermon, eliciting a slight smile of understanding from
Mahakasyapa and then publicly announcing the transmission of the “treasury of
the true dharma eye, the subtle mind of nirvana” to that disciple.In its biography
of gékyamuni, the Tiansheng Era Record of the Spread of the Flame states:
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The Tathagata walked about until he came before the Stipa of Many Sons.
There he bade Mahakasyapa share his seat, and he spoke to him, saying, “I
secretly entrust to you the subtle treasury of the true dharma cye. You must
guard it and transmit it in the future and not allow it to be cut off. This great
treasury of the dharma eye, beginning with you as the first, is to be vouch-
safed to a single person, without selecting between ordinary and saintly.”
Then the Tathagata also recited a verse for Kasyapa:

The dharma is at root a dharma of no-dharma,
but that dharma of no-dharma is yet the dharma.
Now, when I give this no-dharma,

among all dharmas, has there ever been a dharma?

He also said, “I now give to you this samghati robe. You should guard it
and transmit it to the Tathagata Maitreya for me.” Thereupon he went to
the city of Kusinagara where he entered nirvana beneath a pair of $ala trees.

<<i FRIEER) o R EATE S TR, G EFAL R RLE, EERF
VASHAY JE 3 AR R F AT A, Ho @ AR, AR AT R B A BT A, SL KRR

A BRA. AB—A PELE, MR W A ES 2B,
SRR AR, SERRTR R, AR, SREAT Y A,

X8, BAVG IR AT AT, Hod g BE R AR, 77EH

P AR AR TN 22, (CBETA, X78, no. 1553, p. 428, a16-24 // Z

2B:8, p. 306, 24-12 // R135, p. 611, a4-12)

The Tiansheng Era Record biography describes Buddha transmitting the “treasury
of the true dharma eye” and the monk’s robe for Maitreya on two separate
occasions: first, in secret at the Stupa of Many Sons, and then publicly at the
assembly on Vulture Peak. That text’s biography of Mahakasyapa says:

When the Tathagata was on Vulture Peak preaching the dharma some
gods made an offering of flowers to him. The World-Honored One held
up a flower to address the congregation, and Kasyapa smiled slightly. The
World-Honored One announced to the assembly, “I have the treasury
of the true dharma cye, the sublime mind of nirvana, which I entrust to
Mahakasyapa. He should spread it and not allow it to be cut off in the fu-
ture. I also give to Kasyapa this samghati robe sewn with gold thread, to
keep until Maitreya comes.”

(RERESR) Jo f £ BBk, FRRE, TR ETR BERE

WH LR, BAERRGE, 2R AR ETRIE, AR, @/\

Bri, Vi s g im LR AT I 3 VMR A K, (CBETA, X78, no. 1553, p.

428,¢2-5// Z2B:8, p. 306, c1-4 // R135, p. 612, al-4)
The exact words found here — “T have the treasury of the true dharma eye, the
sublime mind of nirvana, which I entrust to Mahakasyapa” (C. wu you zheng
fayan zang, niepan miaoxin, fuzhu Mobejiaye EHEZERM, EHRS,
AFIBZ T3 ]. go u shobogenzo, nehan myoshin, fuzoku Makakasho) — are
quoted by Dégen in the chapter of his Treasury of the True Dharma Eye entitled
“Prediction” (Juki 4%32), and by Keizan in the root case of Chapter 1 of the
Denkoroku. (3) Following the publication of the Tiansheng Era Record in 1036,

the question of exactly when, where, and under what circumstances Buddha
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transmitted his “signless” dharma to Mahakasyapa became a matter of serious
dispute among Chinese Buddhists. Followers of the Tiantai School, in particular,
argued that Chan Lineage claims were false because they were unsupported by
any Buddhist scriptures of indisputable Indian origin. A work entitled Record of
the True Lineage of Dharma Transmission, completed by the Chan monk Fori
Qisong (1007-1072) in 1061, was aimed in part at deflecting those Tiantai
criticisms. In it, Qisong bases his account of the transmission to Mahakasyapa
on the Baolin Biographies and Jingde Era Record of the Transmission of the Flame,
and judges that it must have taken place sometime between Buddha’s preaching
of the Lotus Satra and the Nirvana Sitra. He then references the two accounts
of the transmission that appear in Li Zunxu’s Tiansheng Era Record and admits
that they have no foundation in any sitra literature or other historical documents

accepted by all Buddhists:

It is also said that the transmission took place in the assembly on Vulture
Peak when the Tathagata held up a flower to instruct the gathering and
Kasyapa smiled slightly. Or it is said that the Tathagata transmitted the
dharma to Mahakasyapa in front of the Stapa of Many Sons. In the world
today, everyone takes those accounts as the truth about the transmission,
but I have yet to see what [historical sources] they derive from. Although I
am scarcely inclined to accept [those stories], I would not presume to pass
final judgement on the matter.
UREEFR) RE. A B LG PRILTZ, Ml ERE, Pp 2wt
ho XE, e AFAT R FEA S FHAT, mEE AR ERTZIE, Ak
ARIERLF P, BHAI, TRRBCRILE F A, (T2078.51.718c2-6)
(4) As time went on, however, the story of how the World-Honored One held
up a flower became widely accepted among Chinese Buddhists as historical fact,
a sitra that corroborated the story was “discovered” (forged), and the story was
embellished with further details that eventually became iconic. One such detail
is the notion that Mahakasyapa cracked a slight smile when he saw Buddha hold
up a flower. An carly example of this conceit is found in the Blue Cliff Record,
compiled by Yuanwu Keqin (1063-1135):

In days gone by, at an assembly on Vulture Peak where the four-fold assem-
bly gathered like clouds, the World-Honored One held up a flower. Only
Kasyapa, alone, cracked a slight smile. The others did not know what the
point of this [i.c., Buddha’s gesture] was.

(R4 48, EL e Lo TE BHIE, i EHRAME, 5
F AT R G, (T 2003.48.155¢21-22)

The expression “crack a slight smile” eventually became emblematic in Chan/
Zen literature of the insight that Mahakasyapa alone had when Buddha held
up a flower. Another later embellishment of the story of the transmission to
Mahakasyapa is the claim that Buddha himself voiced the slogan, “not relying on
scriptures, a separate transmission apart from the teachings, which in previous
Chan literature had been attributed only to Bodhidharma. An early example
appears in the Outline of the Linked Flames of Our Lineage, compiled by Huiweng
Wuming (d.u.) in 1183:
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The World-Honored One, at a gathering on Vulture Peak, held up a flow-
er to instruct the assembly. In the assembly all were silent. Only Kasyapa
cracked a slight smile. The World-Honored One said, “I have the treasury of
the true dharma eye, the sublime mind of nirvana, the subtle dharma gate,
the true sign of which is signless. Not relying on scriptures, as a separate
transmission apart from the teachings, I entrust it to Mahakasyapa.”

(FPBEER) 3 AELeL, 07 R, RERA, Rl E o AM
%, WH A BAERRR, ZRY S, BMAEm, M IEP], R LF
HOMIAE, AR E T3, (CBETA, X79, no. 1557, p. 14, a6-8 // Z 2B:9,
p-220,d18-p.221,a2 // R136, p. 440, b18-p. 441, a2)

The idea is that by holding up a lower, Buddha preached a wordless sermon that
was fundamentally different from his teachings, which were transmitted in the
form of written satras. This passage, with nearly identical wording, also appears
as Case #6 in the koan collection Gateless Barrier, entitled “World-Honored One
Held up a Flower” Wumen Huikai (1183-1260), the compiler of that collection,
comments on it:

Yellow-Faced Gautama sure has a lot of nerve, dragging what is noble into
the mud, advertising mutton while selling dog meat. I would have expected
something a bit more extraordinary. But if, at that time, everyone in the
assembly had smiled, how could the treasury of the true dharma eye have
been transmitted? And if Kasyapa had not smiled, how could the treasury
of the true dharma eye have been transmitted? If we say that the treasury
of the true dharma eye admits to being handed down, then that is Old Yel-
low Face swindling the country bumpkins. If we say that it has no handing
down, then why did he give sole approval to Kasyapa?

(&PM) ZFEEEHEEEA, BRER, BFATAN, 4385 VT4,
Phe gl K EARE, ERRBE AR, Tl ERE, ERREXE
JE AR, 5 ERIRGRASIR. B TREGEMM, S s, AL
JERF i, (T 2005.48.293¢13-22)

Wumen’s point here is that Buddha contradicted himself when he held up a flower
to signify the mind-dharma that is ostensibly signless, and made a mockery of
the non-verbal separate transmission apart from the teachings with the verbose
proclamation that “I have the treasury of the true dharma eye, the sublime mind of
nirvana, etc., etc.” Moreover, when Kasyapa alone cracked a slight smile, that was
another sign, without which he could not have been singled out to receive dharma
transmission. A variant account of the transmission to Mahakasyapa on Vulture
Peak claims that the wordless sermon preached by Buddha took place when he
blinked his eyes. This is reported in the Eyes of Humans and Gods, a collection of
Chan lore edited by Huiyan Zhizhao (d.u.) and published in 1188:

Long ago, at an assembly on Vulture Peak, the World-Honored One used a
blink of his blue lotus eyes to instruct the four-fold assembly. None could
apprehend his secret meaning. Only Mahakasyapa alone grasped Buddha’s
purport. A sttra says, “Buddha said to Mahakasyapa, ‘I have the treasury of
the true dharma eye, the sublime mind of nirvana, which I entrust to you.
You should spread it and not allow it to be cut off”
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(ARBRR) FEL&E HEAFEART R RRALEE, EX

W EFLARBE., Bx, hERbES BAEFRBEZEY S, ATBE

Heo HE IRA 7 4B 4. (T 2006.48.308b6-9)
This account mentions a flower, but it does not say that Buddha held one up.
Rather, it says that he instructed the assembly by “winking,” or “blinking” (C.
shun %%; J. shun), his “blue lotus eyes” (C. ginglian mu #i& B; J. seiren moku).
The blue lotus (C. ginglian #3&; J. shoren; S. utpala) is a variety of water lily (C.
shuilian B3 ; J. suiren) that has petals with clearly distinguished blue and white
parts; the Sanskrit utpala is transliterated in Chinese as #%45%E (C. youboluo; J.
ubatsura). Because that is suggestive of a large human eye, the term utpala was
used in Indian scriptures to describe the eyes of impressive people, especially
Buddha; the flower was sometimes referred to poetically as a “buddha eye.” The
idea that Chan/Zen masters can instruct their disciples by merely “blinking the
eyes,” “raising the eyebrows” (C. yangmei #7/8; J. yobi), or “snapping the fingers”
(C. dan zhi 5 38; J. danshi, tanji), etc., is found in a number of Chan texts. > “raise
the eyebrows and blink the eyes.” (5) In some texts associated with the Caodong/
Sot6 tradition, the two versions of Buddha’s wordless sermon to the assembly on
Vulture Peak are combined, resulting in the assertion that the “World-Honored
One held up a flower and blinked his eyes.” The earliest example of this is found
in the discourse record of Zide Huihui (1097-1183), a disciple of Hongzhi
Zhengjue (1091-1157) in the Caodong Lineage:

At a convocation in the dharma hall, [Zide Huihui] said, “I recall that at
the time of the assembly on Vulture Peak, before a gathering of billions,
the World-Honored One held up a flower and blinked his eyes. All in the
assembly were at a loss. Only the Golden-Hued Ascetic [Mahakasyapa]
cracked a slight smile”

CPABWBIMESN) LyRa, LRELE LR, ¥R
WA, RF S, RALEARHAME, (CBETA, X72, no. 1428, p.
142,¢8-9 // 2. 2:29, p. 471,b1-2 // R124, p. 941,b1-2)

Daogen repeated the expression “held up a flower and blinked his eyes” in the
chapters of his Treasury of the True Dharma Eye entitled “Talking of a Dream
within a Dream” (Mucha setsumu % 3% ), “Tangled Vines” (Katto %),
“Secret Words” (Mitsugo % 3%), and “Siitras of Buddha” (Bukkys #4%), and in
Volumes 1, 6, and 9 of his Extensive Record of Eihei. The expression also occurs in

Chapter 1 of the Denkoroku.

entrusted and remains in existence (C. fuzhu youzai AT"B A 1E; J. fuzoku uzai).
This saying, quoted by Keizan in the original classical Chinese, comes from the
Discourse Record of Chan Master Xuansha Shibei, where it occurs in a comment
by Xuedou Zhongxian (980-1052) that is attached to a koan featuring Xuansha
(835-908) and his disciple Gushan Shenyen (862-938):

The master [Xuansha] addressed the congregation, saying: “The
World-Honored One said, ‘T have the treasury of the true dharma cye,
which I entrust to Mahakasyapa. That is just like painting the moon. Ca-
oxi [the Sixth Ancestor, Huineng] held his whisk perpendicularly. That is
just like pointing at the moon.” At that time, Gushan came forth from the
assembly and said, “Here’s the moon!” The master [Xuansha] said, “This
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monk comes to me looking for the moon.” Gushan did not assent. He went
back into the assembly and said, “You said [wrongly] that I went to another
person to look for the moon.”

[Commenting on the above case] Xuedou Xian said: “Xuansha and Gushan
are like [opposing] armies, lined up with a million men, who only throw
bits of broken roof tile to attack each other. If there are patch-robed monks
who can discern this correctly, then they should know that the treasury of
the true dharma eye is entrusted and remains in existence.”

(X ER AR AR 25 4%) R~ R B, 8 B E R IR RAT R ST Riln 3,
Wi E R, §E B Mg A, LR E, A%, 8, S8R
REALRH, Fk=, ERRRTA.

FERBAS, TR HET R, AR, NG,
Fo BB IR FAT B A A, (CBETA, X73, no. 1446, p. 40, b20-c1 // Z 2:31, p.
215, d18-p. 216,25 // R126, p. 430, b18-p. 431, a5)

The point of Xuedou’s comment seems to be that Xuansha and his dharma heir
Gushan fully recognize each other’s awakening, despite the fact that they reject
each other’s “pointing at the moon” — i.e., use of language to signify the ultimate
truth, which is signless. Gushan’s final remark, in particular, makes it clear that he
has attained awakening on his own, not through reliance on the master. Xuedou’s
comment plays on a passage that occurs in the Lotus Sitra:

At that time Sakyamuni Buddha used his supernormal powers to bring all
of the great assemblies together in empty space, and in a loud voice that all
could hear he addressed the fourfold assembly: “Who is able, in this Saha
land, to preach in detail the Satra of the Lotus of the Sublime Dharma? Now
is the proper time, for the Tathagata will not remain for long, but will enter
nirvana. Buddha wishes to take this Satra of the Lotus of the Sublime Dhar-
ma and entrust it, that it remain in existence.”
CGREE) PprE Rl FRABAN B A HEFZ R ETER T, AKRFTHEE
Wk, AL AL B L R SA R A, AE R B, ek RAEANIZE,
B BRIABAY ik F AT B A . (T 262.9.33c11-15)
The words “entrust it, that it remain in existence” (C. fuzhu youzai 4+ B H 1£; ].
fuzoku uzai), used here in reference to the Lotus Sitra, were applied by Xuedou
to the mind-dharma, the treasury of the truec dharma eye, said to be handed
down in the Chan Lineage. For Dégen, who believed that the message conveyed
by Sakyamuni in the Lotus Sitra and the signless dharma that was entrusted to
Mahakasyapa on Vulture Peak differed only in form, not in essential content,
Xuedou’s saying must have been especially meaningful. He quoted it in the
chapter of his Treasury of the True Dharma Eye entitled “Prediction” (Juki 3%
):
The prediction on Vulture Peak is a higher point of view. It is “I have the
treasury of the true dharma eye, the sublime mind of nirvana, which I en-
trust to Mahakasyapa.” We should realize that, as a fellow student at the
time when Qingyuan conferred his prediction on [his dharma heir] Shitou,
Mahakasyapa also received Qingyuan’s prediction, and Qingyuan also con-
ferred Sakyamuni’s prediction. Hence, in the face-to-face of buddha after
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buddha and ancestor after ancestor, it is clear that “the treasury of the true
dharma eye is entrusted and remains in existence.”

(R, #232) Ehoizid, HFRARD, BAERRBIZ RS,
MoBEFRELD, LENL, FRD, GHRAICKBBLEZORIZZ, B
T FELFROZRE S, FRUBIOKRBEETILBZNDRIC, ik
ALAROEEIC, EERBIRBALRDLLHESNRD, (DZZ 1.250)

It seems that Dogen may have associated the expression “remains in existence”
(C. youzai H 4£; J. uzai) with the insight that the entrustment of the treasury of
the true dharma eye, whichever two ancestral teachers are nominally involved,
always takes place in the same timeless present of awakening. The idea that
dharma transmission also flows “backwards,” as it were, from later figures in the
lineage to earlier ones, is found at a number of places in his writings. The gist is
that Sakyamuni Buddha remains an abstract concept, and indeed, a deluded one,
until one brings him to life, or “awakens” him by awakening oneself. Keizan, too,
invokes the timelessness of awakening and dharma transmission in Chapter 1 of
the Denkoroku, where he explicitly articulates that as the meaning of Xuedou’s
saying.

entrustment (C. fuzhu 41 %%; J. fuzoku). Noun form of the verb > entrust. Used in
Japanese only, as in “receive the entrustment” (fuzoku wo uku 4+%7% % <).

entry to the path (C. rulu A% J. nyiro). The “path” (C. lu #; J. ro) referred to is
the way of the buddhas. To “enter” (C. ru \; J. nyd) it is to embark on Buddhist
practice as a beginner. In the context of Mahayana Buddhism, to “enter the path”
is to » arouse the thought of bodhi.

epiphany (C. kaifa F45; J. kaibotsu). Literally, “opening” (C. kai Bl; J. kai) and
“giving forth” (C. fa %%; J. hotsu). A synonym of awakening.

episode (C. yinyuan BE#; J. innen). (1) The glyphs B% — literally “causes”
(C. yin B; J.in) and “conditions (C. yuan #; J. en) — usually refer to karmic
conditions: the results of past actions that shape present and future ones. (2) In
some Chinese Buddhist commentaries, however, the expression “this episode”
(C. ci yinyuan SLBE; ]. shi innen) refers to passages from siitras that have just
been quoted for the purpose of commenting on them. For example, in his Words
and Phrases of the Lotus, a commentary on the Lotus Sitra, Zhiyi (538-597) cites
several passages from the Treatise on the Great Perfection of Wisdom, Sitra on
Requiting Blessings, Sitra on the Embryo in Utero, and the Lotus Satra, all of which
deal with the question of how Ananda, who purportedly was born on the night
that Sikyamuni attained the way, could have heard and remembered Buddha’s
first sermons, especially the Flower Garland Satra. Then, before launching into
his own explanation, Zhiyi says, “Now for the interpretation of these [quoted]
episodes” (C. ci yinyuan shi S B FE; J. shi innen shaku). (3) In the literature
of Chan/Zen, especially, the glyphs B# (C. yinyuan; ]. innen) often have the
meaning of “story;” “case;” or “episode,” especially one involving an encounter
between a Chan/Zen master and his disciple. In some contexts, the term “episode”
is nearly synonymous with » kéan.

equivalent awakening (C. dengjue % 5%; J. togaku). (1) Literally, “[the stage]
equivalent to awakening.” The second-to-last stage in various schemes of the
Mahayana path: a level of awakening of a bodhisattva that is essentially the
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same as that of a buddha. (2) The Japanese Tendai School interprets it as an
intermediate stage between the “ten stages” of the bodhisattva and the stage of
“wondrous awakening” (myogaku 47%), which in Tendai terminology signifies
full buddhahood. When Tendai scholars speak of fifty-two stages to buddhahood,
“equivalent awakening” is the fifty-first stage and “wondrous awakening” is the
fifty-second.

erect a dharma flag (C. jian fachuang 3£ %1%; ]. hodo wo tateru E1E2ET3). A
metaphorical expression that refers to dharma preaching by a Chan/Zen master
on some formal occasion. In Chapter 52 of the Denkéroku, it seems to indicate
the founding of Daijé Monastery by Gikai (1219-1309), who as abbot would
thereafter have had an established place to preach the dharma. In other contexts,
it refers to assuming an existing abbacy or holding a retreat, the latter being the
meaning in modern S6td Zen. In all cases, the basic meaning is that an abbot
who “erects a dharma flag” now has an opportunity to spread his teachings in
convocations in the dharma hall. According to ZGDJ (p. 297d, s.v. [FAIXS £ ),
the expression derives from an Indian Buddhist custom of raising a flag in front
of the gate of a monastery to signal that a dharma preaching, presumably open
to the public, was taking place. That explanation has been handed down in the
Chan/Zen tradition from at least the Song Dynasty, but it has not been verified
by modern scholarly research on Indian Buddhist practices.

essence of buddhas (C. zhufoti % #8%; J. shobutsu tai). An expression that
appears in a verse attributed to Nagarjuna in Chapter 15 of the Denkoroku, as
well as the chapter of Dogen’s Treasury of the True Dharma Eye entitled “Buddha-
Nature” (Bussho #51%). The locus classicus of the verse is in the Records that Mirror
the Axiom:

My body manifests the sign of a perfectly round moon,
thereby displaying the essence of buddhas.
My preaching of the dharma has no shape;

its eloquence functions with neither sound nor form.

(Fscsk) FRMAM, ARF B, L&A, AHEXE, (T

2016.48.938b26-27)
In this context, the glyphs ####2 (C. zhufoti; ]. shobutsu tai) could also be
translated as “the body of the buddhas.” The glyph #2 (C. ti; J. tai) is translated
here as “essence” rather than “body” because it is juxtaposed later in the verse with
the word “function” (C. yong J#; J. y6). The pairing of > “substance and function”
(C. tiyong B2 JH1; J. taiyo) is a well-established paradigm in East Asian thought.
essentials of Chan/Zen (C. Chanyao #%; J. Zen’ys). The core of the Chan/

Zen approach to Buddhist practice, which is typically said to be summarized in
Bodhidharma’s dictum: “directly point to a person’s mind, see the nature and
attain buddhahood.”

essentials of the dharma (C. fayao %% J. hoys). (1) Teachings presented as the
most important part, or gist, of the buddha-dharma. (2) A routine Buddhist
ceremony, rite, or service. (3) Ritual procedures for a Buddhist ceremony.

“even before you stepped over the sides of a ship, I should have given you thirty
blows” (C. weikua chaunxian hao yu sanshi bang KI5 A AZIF 8 =+, ]. imada
sengen ni matagarazary ni yoshi sanjii bo wo ataen RIZABAXICIT MHT BITHFL
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=+ #7258 /). From a famous exchange between the Deshan Xuanjian (780-
865) and a monk from the Country of Silla (Korea). The exchange appears as
Case #31 in Dogen’s Treasury of the True Dharma Eye in Chinese Characters:

Great Master Jianxing of Deshan in Zhenzhou (heir to Longtan, person-
al name Xuanjian) addressed the assembly at a small convocation saying,
“This evening, this old monk [I] will not say anything in reply, and anyone
who asks a question will get thirty blows.” At that time, there was a monk
who came forward and made prostrations. The master [ Jianxing] hit him.
The monk said, “I haven’t asked a question yet. Why did you hit me?” The
master said, “Where are you from?” The monk said, “I'm from Silla [in Ko-
rea).” The master said, “Even before you stepped over the sides of a ship, I
should have given you thirty blows.”

CRFEFIRA) BN LR S, S8 [ TEE £
WA RS, MaEE =+, AR RRAE, IR, e, X758
AM, BEITET, =, MERA G, FBRA, O, KRB, 4T
$1 =444k, (DZZ5.144)

This story was often raised as a kéan for comment in Song Chan circles. It appears
in many texts, including: Jingde Era Record of the Transmission of the Flame;
Outline of the Linked Flames of Our [Chan] School; Discourse Record of Chan
Master Yuanwu Foke; and Treasury of the True Dharma Eye compiled by Dahui
Zonggao (1089-1163). > thirty blows.

“every day is a good day” (C. ri ri shi hao ri B BR4FH; J. hi hi kore yoi hi nari
HEANHTAZLD). A famous saying attributed to Yunmen Wenyan (864-949).
According to the Extensive Record of Chan Master Yunmen Kuangzhen:

Addressing the congregation, [Yunmen] said, “I'm not asking you about
before the fifteenth day; try to speak a single phrase about after the fifteenth
day” Answering in their place, he said, “Every day is a good day”

(EPERBEEL) TR=. TERCH AMA. TERCAEHK—9
o K=, BARZYFA, (T 1988.47.563b17-18)

In Chinese Buddhist monasteries, the first day and the fifteenth day of the lunar
month (the days of the new moon and full moon, respectively) were when the
posadha rites of communal confession of transgressions of moral precepts,
repentance, and purification were held. Thus, when he spoke of “before” and
“after” the fifceenth day, Yunmen could have been referring metaphorically to a
state of moral impurity versus one of moral purity. Or, because the full moon is
a symbol of awakening, he could have been referring metaphorically to a state
of delusion versus one of awakening. In either case, the expression “every day is
a good day” points to a standpoint that is beyond such discrimination, which
is to say, one that views the concepts of “pure” and “impure,” “awakened” and
“deluded;” as merely conventional constructs. Yunmen’s “every day is a good day”
appears in many Chan/Zen discourse records and kéan collections, where it is
used both as a root case and as an interlinear comment. It is presented as Case
#6 in the Blue Cliff Record (T 2003.48.145c12-15) and as Case #69 in the Qingyi
Record (CBETA, X67, no. 1307, p. 492, ¢3-7 // Z 2:22, p. 437,¢9-13 // R117, p.
874, a9-13), where it is called “Yunmen’s Before and After” (C. Yunmen gianhou
ETTATA; J. Unmon zengo).
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every direction (C. zongheng #t4%; J. jio). The initial glyph, # (C. zong; J. sho),
indicates “length” or “vertical,” but as a verb it also means “give freedom to,” “let
loose,” or “allow.” The second glyph, #% (C. heng, ]. 6), indicates “breadth” or
“horizontal,” but it too can mean “freely,” or “easily” in some contexts. Hence,
the glyphs #t4% (C. zongheng; J. juo) have two basic meanings: (1) “length
and breadth,” “vertical and horizontal” “in every direction,” or by extension,
“temporally and spatially”; and (2) complete freedom to move in any direction
one wishes.

every kind of living being (C. qunpin #5%; J. gunbon). All > sentient beings.

everyday tea and rice (C. jiachang chafan F'%54K; J. kajo no saban FHDF
#8). (1) In ordinary Chinese, a reference to the “daily fare” of the home, or what
may be called “homestyle cooking” (2) In the literature of Chan/Zen, a fairly
common expression that is used metaphorically to refer to “normal, essential
matters”: something akin to what in English is said to be one’s “bread and butter.”

For example, in the chapter of his Treasury of the True Dharma Eye entitled
“Buddha-Nature” (Bussho #b%), Dogen says:

Thus, talking about and asking about the buddha-nature is the “everyday
tea and rice” of the buddhas and ancestors.

CEFRFE, ) Ui, thitoid Bp UL, Hhil O RF K75
v, (DZZ 1.40)

The expression was used by Furong Daokai (1043-1118) in a dialogue he had
with Touzi Yiqing (1032-1083), from whom he later inherited the dharma, as
reported in the Collated Essentials of the Five Flame Records:

He [Daokai] asked: “The words and phrases of the buddhas and ancestors
are like everyday tea and rice. Apart from those, is there a separate place
from which to help people, or not?” Yiging said, “You tell me: when ‘with-
in the imperial domain, the son of heaven issues commands,” does he turn
back and avail himself of Yao, Shun, Yu, and Tang, or not?” The master
[Daokai] wanted to say something, but Yiging took his whisk and hit the
master’s mouth, saying, “If you bring forth intention, you already deserve
thirty blows.” The master immediately awakened.

(ZBER) T7F, AT 6 o F AR BESLZIN, BIAB A RAL &,
FO, RE R PRI M, BIEEFSHFLA, AL, TAhTHA2
H, R RER, TR, B E, (CBETA, X80, no. 1565, p. 291,
b12-15// Z 2B:11, p. 264, d3-6 // R138, p. 528, b3-6)

Daogen uses the expression “everyday tea and rice” in a positive sense, to indicate
that “talking about and asking about the buddha-nature” is a good thing that
Zen monks should do. Daokai evidently used the expression in a somewhat
disparaging manner to suggest that the very ubiquity and commonplace nature
of the “words and phrases of the buddhas and ancestors” renders them somehow
deficient. He was, however, chastised for that by his teacher, Touzi Yiqing, who
compared those words and sayings to imperial commands.

“everything is entirely exhausted” (C. yigie jiejin —W1*%&; J. issai kaijin).
This saying describes an advanced stage of spiritual development in which all
impediments to liberation are exhausted. The Satra of the Great Nirvana says:
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Bodhisattvas and mahasattvas are also like this. They reside peacefully in the
great nirvana of the Mahayana. As for their inner and outer faults, every-
thing is entirely exhausted.

(RAR R ) Eig EF I, RAERFRMBIZE, Wbl &—
W &, (T 374.12.437b5-7)
The Satra of the Kalpa of Worthies says:

Everything is entirely exhausted, but wisdom cannot be exhausted. Hence
the saying, “one mind”

(FEHE) —FEERTE, 29—, (T 425.14.39c23-24)
The Extensive Record of Chan Master Hongzhi says:

You must concentrate solely on letting go, instructing [yourself ] that under
the mind-ground, everything is empty, and everything is entirely exhausted.
This is the original circumstance. Thus it is said that “everything arises from
the mind-ground.”

(R RS MEAER, HSHT— =, — W E, §2 5%
B BF, FTARE . — B HeSHE L (T 2001.48.60626-28)

A common thread that runs through these passages, which is also echoed in
the Denkoroku, is that (in Keizan’s words), “even when ‘everything is entirely
exhausted; there is a thing that cannot be exhausted” (Chapter 52).

evil (C. zuie 38 &; J. zaiaku). Literally, “transgressions” (C. zui 3; J. zai) and “evil”
(C.e Z;]J. aku) or, alternatively, “the evil of transgression.” Bad deeds (karma); the
opposite of good karmic roots.

exactly such (C. zhengdang renmo 1E& )8 ]. shoto inmo). (1) When used before
a noun, the glyphs E& & & (C. zhengdang renmo; J. shoto inmo) function as an
adjectival phrase that means “just such [an X]” (2) When standing alone as a
noun, the same glyphs refer to what actually exists in the present moment, which

is beyond verbal description. » “such.”

exchange of bones (C. huangu #F; J. kankotsu). (1) According to ZGD]J (pp.
178d-179a, s.v. AL TDDINE D), this is a Daoist term referring to the process
whereby mortals exchange their ordinary bones (C. fangu JUF; J. bonkotsu) for
the bones of an immortal (C. xiangu #l; J. senkotsu) by ingesting an elixir of
gold (C. jindan & F%F; J. kintan). (2) Buddhists borrow this phrase to indicate the

process whereby an ordinary person is transformed into an awakened person.

existence and/or non-existence (C. youwu H#%; J. umu). (1) Abstractly, the
states of being and non-being. (2) Concretely (said of particular things), the
glyphs A+ (C. youwu; J. umu) mean “regardless of whether they exist or do not
exist.” (3) In the Tiantai (J. Tendai) School of Buddhist thought, the assertion
that dharmas either “exist” or do “not exist” represents two extreme views, both of
which are erroneous, the truth being in the “middle” (C. zhong F;J. chit) between
those two.

exoteric and esoteric teachings (C. xianmi #A%; J. kenmitsu). (1) In the Zhenyan
(J. Shingon) School in China, the term “esoteric” (C. mi %&; J. mitsu) referred
to that school’s own proprietary teachings: doctrines and rituals that had been
transmitted from India in the ninth century and were revealed only to those
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who had been initiated by a Tantric master. The term “exoteric” (C. xian #; J.
ken) referred to the teachings of all other Buddhist schools (DDB, s.v. B2%). (2)
In Japanese Buddhism, a traditional distinction drawn between the scriptures,
doctrines, and practices associated with Sikyamuni Buddha, which are called
“exoteric,” and those associated with Buddha Mahavairocana, which are called
“esoteric.” In general, Shingon and Tendai were the two schools of Japanese
Buddhism most closely associated with esoteric teachings and practices, but
the latter also transmitted a great many exoteric teachings. (3) In the context
of Chapter 51 of the Denkoroku, the reference is to two sets of teachings
promulgated by the Tendai School of Buddhism in Japan: (a) the “exoteric” (ken
1) teachings and practices of the Chinese Tiantai School, introduced to Japan
by Saichd (766-822); and (b) the “Esoteric Tendai” (J. Taimitsu & %) teachings
and practices that developed subsequently in Japan, with influence from both the
Japanese Shingon School of esoteric Buddhism (mikkyo % #X) and the progenitor
of the latter in Tang dynasty China, the style of Tantric Buddhism imported from
India. (4) Some modern scholars have used the traditional categories of “exoteric”
versus “esoteric” to construct a sweeping theory of the historical development of
Buddhism in Japan. Because that theory is currently being subjected to scholarly
criticism and revision, the meanings of the terms “exoteric” and “esoteric” in
contemporary discourse is a subject of some dispute. That, of course, has no
bearing on what Keizan meant by the expression.

expansive (C. kuoran B¢ #X; ]. kakunen). A “vast,” “wide-open” space; synonymous
with > empty space. This expression is famously attributed to Bodhidharma in his
exchange with Emperor Wu of the Liang:

The Emperor asked, “What is the sacred principle of the ultimate truth?”
The master [Bodhidharma] replied, “Expansive, with nothing sacred.”

(FlatdBEe) # XM, W MAEFE— K. O, GALEE, (T
2076.51.219a26-27)

In this context, “wide open,” or “expansive” is the way things appear from the
standpoint of the emptiness of dharmas.

expansive and diffuse (C. kuoluo Eri%; J. kakuraku). Synonymous with >
expansive.

experience (C. tide #81%; J. taitoku). Literally to “attain” (C. de 135 J. toku) in
or with one’s own “body” (C. ti #%; J. tai). To learn by firsthand experience, as
opposed to hearsay.

experience awakening (C. ganwu #1%; J. kango). To > awaken.

explain (C. shuozhu #.3; J. setsujaku). To expound a teaching; to preach (DDB,
sv. FF).

explicit meaning siitra (C. liaoyi jing T&#E; J. ryogi kyo). The term “explicit
meaning” (C. liaoyi T J. ryogi) is a translation of the Sanskrit nitdrtha, which
denotes a text of plain or clear meaning, as opposed to one whose meaning is
only “implicit” (C. buliaoyi jing T &REE; J. furydgi kyd; S. neyartha), ie., in
need of further explanation. (1) All branches of the Mahayana tradition regard
so-called Hinayana satras as “implicit; or incomplete because they fail to
reveal that the bodhisattva path to buddhahood is accessible to all disciples of
Buddha. However, schools of Mahayana Buddhism in East Asia differ in their
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classification of Mahayana siitras as “explicit” (complete) or incomplete. (2) Any
Mahayana satra that is said to discuss all aspects of Buddhist doctrine, without a
bias towards sudden or gradual, Madhyamaka or Yogacara, etc. (DDB, sv. T&
#2). (3) A reference to the Sitra on the Explicit Meaning of Perfect Awakening (T
842).

expound (C. kaiyan Fli#; J. kaien). To explain at length. To find an appropriate
audience and then to preach the dharma in such a way that they will accept i,
understand it, and practice it.

expound the dharma (C. yanfa i i%; ). enpé). To preach the dharma.

extinction (C. mie &, miedu #JZ; ). metsu, metsudo). (1) In ordinary language,
the cessation, negation, or annihilation of something. (2) A translation of the
Sanskrit nirvana, meaning escape from the round of rebirth, characterized by
the termination of karmic recompense and the non-arising of dharmas. (3) A
translation of the Sanskrit parinirvana, meaning the final nirvana (death) of

Buddha. (4) The death of an eminent Buddhist monk or nun.

extinction of ideation (C. miexiang #&48; ]. messd). The “concentration in
which ideation is extinguished” (C. miexiang ding A8 Z; J. mess jo), which is a
synonym of > trance of cessation.

extraneous perceptions (C. yuyuan #84%; J. yoen). The awareness of sense objects,
when that is conceived as interfering with samadhi, or perfect tranquility of mind.
According to the Satra of the Great Nirvana:

If the mind rests on a single object, that is called samadhi. If, on the other
hand, there are extraneous perceptions, then it is not called samadhi.

(R BRE) ZECE—RANLZR, ZEZHGKAREL =k, (T
374.12.546c24-25)
extrasensory vision (C. mingjian & 5L; J. myoken). (1) The extraordinary eyesight
that godsand buddhas use to watch over and protect living beings. (2) The eyesight

of the ancestral teachers who watch over their living spiritual descendants in the

Chan/Zen Lineage.

eye flowers (C. yanhua BR3; J. gange, genge, ganka). A person with a disease of the
eye (C. yan BR; J. gan) may see “flowers” (C. hua #:; J. ge) that are not really there,
a phenomenon which in this case serves as a metaphor for delusion in general.
Compare > sky flowers.

eye of the way (C. daoyan & 8R; J. dogen). (1) The ability to see clearly where the
way of the buddhas and ancestors leads. (2) The vision of one who is awakened.
> way.

face (C. mianmu &1 B; J. menmoku). (1) The appearance, countenance, or visage
of a person. (2) A person’s reputation or standing in the world. (3) In Chinese
Buddhist texts, “face” can refer to the different states of being, or identities, that
one may experience in the round of rebirth. The Discourse Record of Chan Master
Baojue Zuxin, for example, says:

Birth after birth, death after death, you receive rewards in accordance with
your karma. In the six destinies and four modes of birth, you renew your
head and change your face, cither having form or having no form.
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(FRALCARAESR) £ A I, AL, MELR, ~ildwh, KA
Bedn, A&, (CBETA, X69, no. 1343, p. 218,¢17-19 // 2 2:25,p. 114,
bs5-7 // R120, p. 227,b5-7)

In this passage, “having form or having no form” refers to rebirth as a deva in
either the form realm or formless realm. (3) In the literature of Chan/Zen, the
expression “your original face before your father and mother were born” refers to
the innate buddha-nature, which is formless and signless and thus has no “face” at
allin the ordinary senses of the word. The buddha-nature is sometimes referred to
as being “without a face or playfully as the “guy without a face”

face of a buddha (C. fomian #@; J. butsumen). > buddha face.

face of a person (C. renmian A; J. ninmen). (1) A human face or something
that resembles a human face. (2) By synecdoche, a human being.

face-to-face (C. duimian ¥ @&; J. taimen). (1) To meet with someone in person.

(2) Used metaphorically to refer to secing the [buddha-] nature.

face-to-face conferral (C. mianshou #I%; J. menju). A teaching or
acknowledgment that is “given,” or “conferred” (C. shou 4%; J. ju) by a Chan/Zen
master to a disciple’s “face” (C. mian @4%; J. men). That is, to bestow something
on a disciple in person. Often said of dharma transmission in the Chan/Zen
Lineage, which is supposed to be an individual transmission, and a “transmission
of mind by means of mind””

face-to-face encounter (C. xiangjian 48 8; J. shoken). Literally, “see” (C. jian &;
J. ken) “cach other” (C. #8; J. shé). (1) In ordinary language, the glyphs #85L (C.
xiangjian; J. shoken) mean to “meet with,” or “have an audience with,” someone. (2)
In the literature of Chan/Zen, a formal meeting between a disciple and a Chan/
Zen master for the purpose of seeking and giving instruction. The Chan/Zen
tradition stresses the importance of direct contact between master and disciple,
as opposed to merely listening to a teacher’s lecture or reading his writings, on the
grounds that it is needed to facilitate “transmission of mind by means of mind”

“face-to-face encounter is complete” (C. xiangjian liaoye #RLTA; J. shoken
rydya). When said by a Chan/Zen master to one or more students, this expression
means “our formal face-to-face encounter is finished; you are dismissed.” For
example, in the Discourse Record of Chan Master Liangjie of Mount Dong in
Ruizhou we find:

The master [Dongshan] sought instruction from Nanyuan. In the dhar-
ma hall, Nanyuan said, “This face-to-face encounter is complete already,
whereupon the master [Dongshan] left the hall. The next day, however, he
went back and asked, “Yesterday I received your compassion, Reverend. But
I don’t know: in what place was your face-to-face encounter with me al-
ready complete?” Nanyuan said, “When thought after thought is immedi-
ately cut off, you flow into the ocean of the nature” The master [Dongshan]
said, “You are barely forgiven.”

GRMEL RN BG4 ML mk, LE¥ @ks, THAALTE,
iR TX, AAHFLE Ma ACEAHAE, FelBR T HET
AR, ARE, SO EMEBT, ANAEE, Fx, £AHE, (T
1986B.47.520c5-8)
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face-to-face inheritance (C. xiangcheng 77K, xiangsi #B#7; J. s6j6, soshi). (1) In
ordinary language, the glyphs 77k (C. xiangcheng; J. s6j6) mean: (a) “to inherit”
something; (b) “to follow in succession”; or (c) “mutual support.” The glyphs 48
(C. xiangsi; J. soshi) share the first two of those meanings. (2) In the literature of
Chan/Zen, “face-to-face inheritance” refers to the mode of dharma transmission
that is said to take place between master and disciple in the Chan/Zen Lineage,
where “transmission of mind by means of mind” depends on personal, “face to
face” (C. xiang #8; J. s6) interaction.

faculty of hearing (C. ergen F4%; J. nikon; S. srotra-indriya). Also translated

herein as faculty of the ear. One of the » six sense faculties.

faculty of mind (C. yigen &4%; J. ikon). The organ that engages in conceptual
thought and calculation, imagination, and any other modes of perception that
are not accounted for by the immediate operation of the first five sense faculties.
One of the > six sense faculties.

faculty of the ear (C. ergen H-4%; J. nikon; S. srotra-indriya). The “root,” “organ,”
or “faculty” that is the ear. Also translated herein as faculty of hearing. One of the
> six sense faculties.

faculty of the eye (C. yangen BRAR; J. genkon; S. caksur-ayatana). The “root
“organ,” or “faculty” that is the “eye” (C. yan B&; J. gen): the faculty of sight. One

of the > six sense faculties.

“fall into the secondary and fall into the tertiary” (C. lao er lao san % =% =;
J. futatsu ni ochi mitsu ni otsu =% H =i %D). To “fall into the secondary” (C.
lao er % =; ]. futatsu ni otsu =IC % D) means to get involved in, or sidetracked by,
matters that are not of primary importance. Matters that are “tertiary,” obviously,
are even more trivial. The expression “fall into the secondary and fall into the
tertiary” appears in the following passage from the Discourse Record of Reverend
Yangqi Fanghui:
Great Master Jingxing announced with a blow of the mallet, “The assembly
of dragon elephants at this dharma venue should contemplate the ultimate
truth” The master [Yangqi, commenting on that] said, “Great assembly,
we have already fallen into the secondary and fallen into the tertiary. How
could any of you fail to match the vitality of a great person? If you are not
that way and have doubts, please ask.”
(B 7ra An iy 3B 6k) AT RMaM =, FEREE. sRE K. W
KR, FREE =T, FAMTALRZ R, ERRHE, AH
Blo (T 1994A.47.641a21-24)

In this context, what is “primary” is “contemplating the ultimate truth;” so to
“fall into the secondary” must mean to think or communicate on the level of
conventional truth. From the standpoint of ultimate truth, all statements that
invoke “things” are false. From the standpoint of conventional truth, however,
some statements arc truc and some are false, because there is a conventionally
correct and incorrect (e.g., dishonest, confused) use of names; it is the latter that
“fall into the tertiary” (C. lao san % =; J. mitsu ni otsu =IZ%D). > two truths.

“fall over by oneself, get up by oneself” (C. zidao zigi BEIAA; J. jito jiki).
Commentators do not agree on the interpretation of this expression, which does
not occur often in Chan/Zen literature. Some think it means to be arrogant
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or willful; others think it means to act humbly at first and prideful later. Its
appearance in the Extensive Record of Chan Master Hongzhi, the locus classicus in
Chan/Zen literature, does not provide any conclusive evidence as to the intended
meaning, but it does give some context:

Raised: The Third Ancestor questioned the Second Ancestor, saying, “My
many sins obstruct me. I beg the master to [help me] absolve them though
repentance” The Second Ancestor said, “Bring forth your sins and I will
help you repent” The Third Ancestor said, “I have sought for the essence of
sin but cannot grasp it.” The Second Ancestor said, “The repentance of your
sins is complete.” The Third Ancestor thereupon made prostrations.

The master [Hongzhi] commented: “The Third Ancestor fell over by him-
self and got up by himself. The Second Ancestor faced a tower and smashed
the tower.”

CERBARMES) &, Z/M =, X743 R, CHE, —/Ax,
MRS, AR, RRBTRTHF =5, SR, =018
2 FE,

fiz, =LA A, —aAn4riE, (T 2001.48.15a17-21)

The point of the root case that Hongzhi Zhengjue (1091-1157) comments on is
that true repentance of sin takes place when one realizes the emptiness of dharmas.
That is the sort of realization, Chan/Zen texts never tire of emphasizing, that one
can only gain through an effort to see the workings of one’s own mind: it cannot
be gained by grasping the words of others. So, perhaps what Hongzhi means by
“fall over by oneself, get up by oneself” is that the mind must free itself of its
own delusion. However, he seems to allow the helping influence of a teacher. The
importance of a teacher may be Keizan’s point in Chapter 9 of the Denkérokuy,
where he says, “You must not come thinking of ‘fall over by oneself, get up by

oneself”” (jito jiki shi kuru koto nakare BEIAALLRZTEAN).

false name (C. wangcheng %A#%; J. moshd). On the level of conventional
truth, appellations (C. cheng ##; J. sho) that are ill-conceived, misleading, or
dysfunctional are called “false” (C. wang %&; J. mé). In the chapter of his Treasury
of the True Dharma Eye entitled “Way of the Buddhas” (Butsudo #5i&), Dogen
says:
Recently in the Great Song, mediocre types throughout the country hear
the appellation of this falsely named “Chan Lineage,” and many lay follow-
ers spread talk of such false names as the “Chan Lineage,” or the “Lineage
of Bodhidharma,” or the “Buddha-Mind Lineage,” which creates confusion
about the way of the buddhas.

(EHBEE L) RROEKR, RTOF R COXEMBRTDLEEEE
TAHRBEARRTEAL, EEFLHEL, hOFLBETE, MBI
MUT, #hid #RIZHA LT, (DZZ 1.475)

The designation “false name” is to be distinguished from the judgement, at the

level of ultimate truth, that all names are false because they attach to “things”
(dharmas) that are imaginary.

false path (C. xielu £ 3% J. jaro). (1) In ordinary Chinese, a pathway, or road that

should not be taken because it does not lead to one’s intended destination or is
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dangerous, etc. Used metaphorically for immoral or dangerous courses of action.
(2) In the literature of Chan/Zen, used metaphorically for misguided methods of
spiritual discipline that are not conducive to awakening.

false view (C. xiejian A JL; J. jaken; S. mithya-drsti). (1) Religious or philosophical
doctrines that are erroneous, especially those that contradict what are taken to be
the orthodox teachings of Buddha. (2) Deluded conceptualizing in general. >

view.

fame and profit (C. mingli &#1; ]. myori). The worldly goals of becoming famous

and/or wealthy, which monks and nuns are supposed to eschew.

“father and mother are not my close relations” (C. fumu fei wo gin XF3F K HL;
J. fubo wa waga oya ni arazu XHEIZEIICIET). The first line of a famous verse
attributed to the Ninth Ancestor of the Chan/Zen Lineage, Buddhamitra. The

locus classicus is found in the Records that Mirror the Axiom, compiled in 961:

The Ninth Ancestor, Venerable Buddhamitra, questioned Venerable Bud-
dhanandi in a verse, saying:

If father and mother are not my close relations,
then who is most closely related to me?

If buddhas are not my way,

then whose is the best way?

[Buddhanandi] replied in a verse, saying:

Your words and mind are your closest relations;

even your father and mother cannot compare with them.
When you actions accord with the way,

the minds of buddhas are the same.

If you seck outside there is a buddha with marks,

but those do not resemble you.

If you wish to recognize your original mind,

it is not identical nor is it separate.

On account of this, [Buddhamitra] awakened to the way.

(F&esk) FHAMRKE ST E MR BEREF B, LFERR. F

BRBA, HHIERE, RAREL BES, kTROH, FET

b, FATERIE S SRR, ShRAARM, BRI, BRI s,

FEATRIESE, MEIBE, (T 2016.48.938219-24)
The same verses also appear in the Jingde Era Record of the Transmission of the
Flame, completed in 1004 (T 2076.51.208c11-17). Subsequently, parts of
Buddhamitra’s verse were often raised as a kéan and commented on by other
Chan/Zen masters. In the Discourse Record of Chan Master Yuanwu Foguo, for
example, a monk asks Yuanwu Keqin (1063-1135) about Buddhamitra’s saying,
“If father and mother are not my close relations, then who is most closely related
to me?” Yuanwu answers (perhaps sarcastically) by quoting Dongshan Liangjic
(807-869): “I am always urgently concerned about this” (T 1997.47.719¢2-3).
father master (C. shifu #72(; ]. shifu). A disciple’s own master (C. shi #F; J. shi),
referred to metaphorically as a “father” (C. fu 38 J. fu).
feel attachment (C. gingzhi 15 #4; J. joshi). To become emotionally attached to
one’s own body or external things.
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feeling of attachment (C. gingzhi 15 #4; J. joshit). Noun form of > feel attachment.

fellow student (C. tongxue P15, tongcan Fl%; ]. dogaku, dosan). A student who
is of the same generation as another and has trained under the same Chan/Zen
master or lived in the same monastic community.

fellow traveler (C. tongxing FI47; ]. dogyo). (1) In ordinary language, anyone who
engages in the same trade, occupation, or practice. (2) A fellow pilgrim, or traveler.
(3) In Buddhist texts, a synonym of > fellow student. (4) In the Denkoroku, a
metaphor for the buddha-mind, or buddha-nature, which is always present and
“accompanying” one, whether one realizes it or not.

“fences and walls” (C. giang bi 3&%; ]. shoheki). An abbreviated reference to >
“fences, walls, tiles, and pebbles.” The same two glyphs, in some contexts, simply
mean > wall.
“fences, walls, tiles, and pebbles” (C. giang bi wa li 35X FL#E or #55 FL#; J.
shoheki garyaku). (1) In the Sitra of the Great Nirvana, the expression “fences,
walls, tiles, and stones” (C. giang bi wa shi #&5 FL%; ]. sho heki ga scki) is used as
an emblem of “insentience”:
As for not having buddha-nature, the reference is to all insentient things
such as fences, walls, tiles, and stones. What is separate from these sorts of
insentient things is called buddha-nature.
(R ) i F, FrE— bR e REZY, oS
M, & e, (T 374.12.581a22-23)
(2) However, in the biography of National Teacher Nanyang Huizhong (-775)
that appears in the Jingde Era Record of the Transmission of the Flame, he makes
an opposite claim:
A monk further asked, “What is the buddha-mind?” The master
[Huizhong] answered, “Fences, walls, tiles, and pebbles.” The monk said,
“That greatly contradicts the sutras. The [Satra of the Great] Nirvana says,
“What is separate from insentient things, [such as] fences and walls, is called
buddha-nature’ Now you say these are the buddha-mind. I wonder, do you
regard the [buddha-] ‘mind’ as different or not different from [buddha-]
‘nature’?” The master [Huizhong] said, “When deluded, they are different;
when awakened, they are not different”

(FAPESR) MM, FIAREZMC, FE, AR, M8, fEX
AEAL, BRE, BRI HB LI, SR, RE R
MRRI A, B, ERRNER AR, (T 2076.51.438a9-12)
Dogen cites this exchange in the chapter of his Treasury of the True Dharma Eye
entitled “Old Buddha Mind” (Kobutsu shin & #3):

As for the saying “old buddha-mind;” long ago, there was a monk who asked
National Teacher Dazheng, “What is the old buddha-mind?” Whereupon,
the national teacher said, “Fences, walls, tiles, and pebbles.”

(EFRIR, FHS) FThoniid, THLEHDTREBRFICES, L
MCHEAMTNF S, EEICEANEL, A RL#, (DZZ1.89)
Dogen clearly took the side of Nanyang Huizhong, a.k.a. National Teacher
Dazheng, in asserting that nominally insentient things such as “fences, walls, tiles,
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and pebbles” are not separate from buddha-mind. In the chapter of his Treasury of
the True Dharma Eye entitled “Deportment of the Practicing Buddha” (Gyobutsu
iigi AT #h A K) he states:
Hence, there are the sayings, “the myriad dharmas are mind only,” and “the
three realms are mind only” To say something beyond this, there is the say-
ing “mind only,” which refers to “fences, walls, tiles, and pebbles.”
CEFR, ATHEM) DRICHERBDY, BEES, ZRRS, THICH
LT RT B, S DEHADHD, WIZD DA LR, (DZZ6.27)
ferry boat (C. zhouhang FH47; J. shiké; funawatari). (1) The literal meaning of the
two glyphs is “cross over by boat”: to sail or ride in a boat. (2) By extension, any
kind of device or opening that enables one to attain one’s goal. The connotation
is one of temporary expediency, as in using a life raft. (3) To “ferry” in the sense of
rescuing, or saving others. (4) In Mahayana Buddhist literature, the bodhisattva is
likened to a “ferry boat” that delivers livings beings to the other shore of liberation.
“fiddling around with the spirit” (C. nong jinghun F+45#L; J. 16 seikon or 1o
shokon). (1) The glyph # (C. nong; J. r6 5+; moteasobu 5+5) means to “twirl,”
or “spin” some small object with the fingers. It came by extension to mean to
“play with,” or “trifle with,” but it can also mean “use freely” or “master.” (2) In
the literature of Chan/Zen, when the object of the verb “play with” is “spirit”
(C. jinghun ##L; J. seikon or shokon), the expression is often a pejorative one
that suggests using one’s mind in a foolish way, or playing tricks on oneself.
BGDJ (p. 1447¢, sv. 5L &5 TA) defines “fiddling around with the spirit”
as “idly engaging in deliberation and discrimination” and “meaningless deluded
conceptualizing” Iriya and Koga (p. 490b, s.v. 5-##3L) define it as “behaving as
if possessed by an evil spirit.” The expression appears in Case #72 of Congrong
Hermitage Record:

Wansong [the commentator] says: “In the dharma hall of Baoen Monastery,
Chongshou Zhou said, ‘Now, is there anyone here who can determine this
principle? If you can’t determine it, you are just fiddling around with your
spirit, feet, and hands. In what place does the meaning of buddha-nature re-
side?” Wansong says, “Distinguish it while fiddling around with your spirit,
feet, and hands.”

(Besk) HANE, RBHE B, FHME, EAAGRERE, FE
TAF RAMFH AT, i R ELER, BT, OFHAR T
PHIL, (T 2004.48.272¢16-19)

In this context, it is clear that Chongshou Chou (d.u.) used the term “fiddling
around with the spirit” in a disparaging way. However, the final comment by
Wansong Xingxiu (1166-1246), the compiler of the Congrong Hermitage Record,
suggests that “fiddling around with the spirit” is the normal functioning of the
mind, which should not be suppressed, but rather used as the “place” where one
can gain insight into buddha-nature. In a similar vein, Dogen gives a positive
interpretation in the chapter of his Treasury of the True Dharma Eye entitled
“Udumbara Flower” (Udonge 1& & #):

Thus, when the “ancestral teacher came from the west,” this was “holding
up a flower.” To hold up a flower is called “fiddling around with the spirit”
“Fiddling around with the spirit” is “just sitting, sloughing off body and
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mind” Becoming a buddha and becoming an ancestor are called “fiddling
around with the spirit” “Wearing clothes and eating food” are called “fid-
dling around with the spirit.” In sum, the ultimate norm of the buddhas and
ancestors is invariably “fiddling around with the spirit.”

(EFRK AREE) DRI EHR, TNRERTD, HEEFHRL
Who FHALIE REITE, BLES SR, theinbnb %, FHh
EWVE, EREEE, FHALNSED, BIELTHERINOF, HixST
FAERIZD, (DZZ2.171)

field of merit (C. futian #5W; J. fukuden). The recipient of any gift or offering, who
is likened to a field that is cultivated. The planting of seeds is a stock metaphor in
Buddhist literature for performing actions (karma), all of which will necessarily
have some result in the future. The act of giving always bears positive karmic fruit,
or “merit” (C. fu #8; J. fuku), but the yield of merit is said to be greater or lesser
depending on the worthiness of the recipient, just as seeds planted in a fertile
field will yield a more bountiful crop than the same seeds planted in a field with
poor soil. The two richest fields of merit are Buddha and samgha: offerings and
donations to them are said to produce the most merit for worshipers and donors.
The reasoning behind this idea is that Buddha and the monks who follow his
teachings are the primary sources of merit, which they produce by the good deeds
of maintaining moral precepts, practicing meditation, and developing wisdom.
Lay followers who make donations of food, clothing, or shelter in support of
those activities can gain a share of the merit accumulated by the monks.

filial nourishment (C. xiaoyang % %:; J. koyo). “Caring for,” or “nourishing” (C.
yang % J. y6) one’s parents or ancestors in a “filial” (C. xiao %; J. k6) manner.

“filling a silver bowl with snow, hiding an egret in the bright moon” (ginwan ni
yuki wo mori, myogetsu ni sagai wo kakusu SRIICERED ARCKEZHT). A
Japanese transcription (yomikudashi %t T L), found in the Denkoroku, of a line
from the Jewel Mirror Samadhi, attributed to Dongshan Liangjie (807-869); for
a discussion of its meaning > “silver bowl filled with snow, bright moon hiding
an egret.” The Japanese transcription misconstrues the grammar of the original
Chinese and slightly changes its meaning, which is why the English translation
of the Japanese given herein differs a little from the English translation of the
Chinese.

filth (C. fensao 3% J. funzo; S. pamsu). Literally “soiled with feces and discarded.”
(1) Any dirty sweepings, or garbage that is thrown away. (2) The filthy, discarded
cloth that Buddhist monks in India were originally supposed to use for making
their kasaya. > robe made of discarded rags.

final admonition (C. yijie {#3&; J. yuikai). (1) In ordinary Chinese, advice or
teachings left for posterity; a person’s dying instructions. (2) In the Buddhist
context, a reference to the Sitra of the Deathbed Injunction, understood to have
been preached by Buddha just before he died. (3) A formal document left by a
Chan/Zen master that stipulates the attitude and behavior that he expects from
his dharma heirs and their followers in successive generations, often with the
admonition that any who fail to live up to that standard “are not true descendants
of mine.”

123



fine hair (C. gingmao $2%; J. keimo). (1) A very thin hair. (2) A metaphor for
something unstable and easily swayed. The Great Perfection of Wisdom Satra
describes bodhisattvas who have not yet matured in their practice as follows:

With regard to the perfection of wisdom, they sometimes listen with joy,
but at other times they lack joy. Sometimes they are resolute, but at oth-
er times they give up. Their minds are easily moved, advancing and falling
back without perseverance, just like fine hairs that are blown about this way

and that by the wind.

(RBERBESRB) RABRERRTS, REFLHE, REFRE,
REFRE, AR, Ao ERFE, Kl LE ABME, (T
220.7.240b6-8)

fire dragon (C. huolong X#E; J. karya). A dragon whose entire body is wreathed
in fire. Fire nagas: serpent-like spirits who are gods of rain, lightning, and fertility;
often depicted as protectors of the buddha-dharma.

first-class monastery (C. jiacha T#l; J. kassetsu). In Song and Yuan dynasty
China, a “public monastery,” or “monastery of the ten directions” (C. shifang cha
+ 7731, J. jippo setsu) that was, in principle at least, the property of the Buddhist
order at large: the so—called “samgha of the ten directions” (C. shifang seng + 7
18 J. jippo s6). Public monasteries were originally “ten directions abbacy cloisters”
(C. shifang zhuchi yuan +ZAEIFEL; J. jippo jaji in), which meant that their
abbacies were open to all eminent members of the Buddhist samgha, as opposed
to “disciple-lineage cloisters” (C. jiayi tudi yuan T LA FEE; ]. kdotsu totei in),
where the abbacy was passed down directly from master to disciple within a
single teaching line. The category of “public,” “first-class monastery” included all
of the larger, more famous and powerful Buddhist establishments that attracted
the most regulation and support from the imperial bureaucracy. As time passed,
the majority came to be designated by the government as “ten directions Chan
monasteries” (C. shifang Chan cha 77483, J. jippd Zen setsu), which meant that
the abbacy was restricted to monks who were dharma heirs in the Chan Lineage,
but that it was left open and public to the extent that the abbot could come from
any of the competing branches of that lineage. A few others were designated
“teachings monasteries” (C. jiaosi #X=F, jiaoyuan #X[%; ]. kyoji, kysin), which meant
that the abbacy was reserved for monks in the Tiantai School. In any case, “first-
class monasteries” generally had spacious compounds encompassing upwards of
fifty major and minor structures, facilities for a rich variety of religious practices
and ceremonies, and sometimes more than a thousand persons in residence,
including monastic officers, ordinary monks and nuns, postulants and laborers.
In addition, they were well endowed with estate lands, and were the proprietors of
other income-producing property such as mills and oil presses. They were granted
official monastery name plaques (C. e #8; J. gaku) to be displayed over their main
gates, and were often called upon to dedicate merit produced in various religious
rituals to the well-being of the emperor and the prosperity and defense of the
state.

five aggregates (C. wuyun Z.2%; J. goun; S. panca-skandhab). A list of five
dharmas, or factors that make up what is conventionally called a person. The five
are: 1) form (C. se &; J. shiki; S. riipa), which is the stuff of the material world

as analyzed, for example, into the four primary elements of earth, water, fire, and
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air; 2) sensation (C. shou ; J.jus S. vedand), or raw sensory input, which may
be pleasant, unpleasant, or neutral; 3) conception (C. xiang #8; J. s6; S. samjia),
in which raw sensory data is distinguished, named, and correlated according to
conceptual criteria; 4) formations (C. xing 473 J. gyo; S. samskara), which are
karmically “formed” (S. samskara), or conditioned predilections that manifest
themselves as intentional or habitual actions and reactions; and 5) consciousness
(C. shi #; J. shiki; S. vijaana), which includes the functions of memory,
imagination, abstract thinking, etc. Early Buddhist doctrine held that an analysis
of the totality of human experience — what we conventionally call “me and my
world” — yields the list of five aggregates, nothing else, and argued that among
the aggregates there is no such thing as a “self”

five bhiksus (C. wu bigiu &I fr; J. go biku). Five mendicants with whom
Sakyamuni engaged in extreme ascetic practices for six years before he attained
buddhahood. When he took a nourishing meal they ostracized him as a reprobate.
However, they were impressed by his countenance after his awakening, made up
his audience when he first preached the dharma, and became his first disciples.
The five are: 1) Kaundinya, 2) Asvajit, 3) *Bhadrika, 4) Dasabala-Kasyapa, and
5) Mahanaman.

five buddhas (C. wufo ZM; J. gobutsu; S. paica-buddha). (1) In Chapter 17 of
the Denkéroky, it is said that “images of five buddhas appeared” to Venerable
Rahulabhadra in a “river named Golden Waters.” It is not certain what set of five
buddhas is intended in this context. (2) Tantric Buddhist texts speak of the “five
wisdom tathagatas” (C. wuzhi rulai ZH44; ]. gochi nyorai) of the Vajradhatu
and Garbhadhitu mandalas. In both cases, four buddhas occupy the four
directions, with Mahavairocana in the center (DDB, s.v. Z4). (3) In Chinese
Tiantai and Japanese Tendai School commentaries on the Lotus Satra, a part
of Chapter 2, entitled “Skillful Means,” is called the “five buddhas section” (C.
wufo zhang ZME; J. gobutsu sho). That designation comes from the fact that the
Lotus Sitra repeats, five times, the claim that all buddhas teach the “one buddha
vehicle” (C. yi fosheng — B 3K; J. ichi butsujo), as follows:

1) buddhas, the tathagatas teach the one buddha vehicle (T 262.9.7a29-b4)
2) buddhas of the past teach it (T 262.9.7.b4-7)

3) buddhas of the future teach it (T 262.9.7b7-11)

4) buddhas... of the present teach it (T 262.9.7b11-18)

5) Sakyamuni Buddha himself teaches it (T 262.9.7b18-22)

In his Essay on Defending the Borders of the Country, Saicho (766-822), founder
of the Tendai School in Japan, explains:

[ This doctrine] exists in the “five buddhas section”: first are the buddhas of
the ten directions; second are the buddhas of the past; third are the bud-

dhas of the future; fourth are the buddhas of the present; and fifth is Sak-
yamuni Buddha.

(FHERF) ARBTR, —F T 7M. —Fdxth, =F Kb @
HRANMp. B FED, (T 2362.74.203c14-16)

In Chapter 42 of the Denkéroku, Keizan refers to the “chapter-opening section
on the five buddhas” (gobutsu no kaisho ZBEDBFE) of the Lotus Sitra. (4) In

N —
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the chapter of his Treasury of the True Dharma Eye entitled “Prediction” (Juki 4%
32), Dogen says:
The present advent of the buddhas and the ancestors is done “in turn next”
by activity; the coming from the west of five buddhas and six ancestors is
done “in turn next” by activity.

CEERH., #23) VWEHHHADBERTBIE. EEICH LTSS 57K
D, AhAEOEHRT S, A CHAEDS5750, (DZZ1.252)

It is not known what the expression “five buddhas and six ancestors” means in this
context. There are, of course, said to be “six ancestors” (rokuso 7v#2) of the Chan/
Zen Lineage in China, culminating with Huineng, but only the first of those six,
Bodhidharma, is said to have “come from the west.” It is unlikely, moreover, that
Dogen would have referenced the Tantric formula of “five buddhas” here, for
they have nothing to do with the Chan/Zen notion of “coming from the west.”

five destinies (C. wudao %14, J. godo; S. gati-paicaka). The five realms of rebirth:
1) devas (C. tian X; J. ten); 2) humans (C. renjian Al; J. ningen); 3) animals (C.
chusheng % %£; J. chikusho); 4) hungry ghosts (C. egui #%%; J. gaki); 5) and hell
(C. diyu 33K, J. jigoku). A related list of six destinies adds demigods, or asura (C.
xiuluo 152 ; J. shura) to these five.

five eyes (C. wuyan ZHR; J. gogen; S. paiica-caksimsi). Five modes of vision
mentioned in the perfection of wisdom genre of satras and many other Mahayana
texts. According to the Treatise on the Great Perfection of Wisdom, the five eyes
are: 1) the physical eye (C. rouyan WBR; J. nikugen; S. mamsa-caksus) of ordinary
beings that can only see what is nearby and open to view; 2) the divine eye (C.
tianyan RIR; J. tengen; S. divya-caksus), which is one of the six supernormal
powers and can thus see near and far, fore and aft, within and without, up and
down, and in day or night, without any obstruction; 3) the wisdom eye (C. huiyan
BHR; J. egen; S. prajid-caksus) [of the Hinayana arhat], which separates from
all attachments, sces the emptiness of self but not that of all dharmas, and can
neither see nor bring deliverance to living beings; 4) the dharma eye (C. fayan i*
BR; J. hogen; S. dharma-caksus) [of the Mahayana bodhisattva] which can see how
to help each and every living being through skillful means and make them realize
the way, but is not omniscient; and 5) the buddha eye (C. foyan #E&; J. butsugen;
S. buddha-caksus), which is all-seeing, all-knowing, and illuminates all dharmas
(T 1509.25.305¢17-306a8).

five heinous crimes (C. wuni Z3£; J. gogyaku). Five evil deeds that result in
rebirth in Avici Hell, the hot hell with the worst, most extreme level of suffering:
1) to murder one’s mother, 2) to murder one’s father, 3) to murder an arhat, 4) to
draw blood from the body of a buddha, or 5) to cause a schism in the samgha. >
heinous crimes.

five houses (C. wujia Z%%; J. goke). By the middle of the Song Dynasty, the idea
had taken root among historians of the Chan Lineage that the Tang and Five
Dynasties periods had seen the flourishing of “five houses of branch lineages”
(C. wujia zongpai 25 R k; ]. goke shitha), all of which stemmed from the Sixth
Ancestor, Huineng (638-713). No other branches of the Chan/Zen Lineage
were said to have survived down to the Song, although many defunct lines (e.g.,
the “Northern Lineage” and “Oxhead Lineage”) were included in Song histories
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such as the Jingde Era Record of the Transmission of the Flame, completed in 1004.
The “five houses” that the traditional history eventually settled on were: 1) the
Weiyang Lineage, which derived its name from its founder Weishan Lingyou
(771-853) and his disciple Yangshan Huiji (807-883); 2) the Linji Lincage
founded by Linji Yixuan (-866); 3) the Caodong Lincage, named after the
Sixth Ancestor Huineng, a.k.a. “Great Master of Caoxi,” and Dongshan Liangjie
(807-869), his dharma heir in the seventh generation; 4) the Yunmen Lineage
founded by Yunmen Wenyan (864-949); and 5) the Fayan Lineage founded by
Fayan Wenyi (885-958). The oldest extant source to explicitly formulate this
scheme of “five houses” is the Eyes of Humans and Gods (T 2006.48.333b21-22),
published in 1188. Because that work goes on to criticize several “false claims”
made in this connection, it is evident that the make-up of the five houses was
still a matter of dispute among historians at the time. By the end of the Song,
however, the formulation promoted by the Eyes of Humans and Gods had become
the unquestioned norm in the traditional history, and the category was used as a
principle of organization in subsequent collections of historical documents.

five houses and seven lineages (C. wujia qizong B R-ER; J. goke shichish). By
the middle of the Song dynasty, the idea had taken root among partisan historians
of the Chan Lineage that the Tang and Five Dynasties periods had seen the
flourishing of “five houses of branch lineages” (C. wujia zongpai B3R Ik; J. goke
shaha); > five houses. The last major branching of the Chan Lineage posited by
Song historians was a division of the Linji Lineage into two offshoots stemming
from Yanggqi Fanghui (995-1049) and Huanglong Huinan (1002-1069). These
two lineages were added to the carlier grouping of five houses, thereby producing
alist of “seven lineages” (C. qizong & %; J. shichishit). In the traditional histories,
the slogan “five houses and seven lineages” thus became a standard way of referring
to all the branches of the Chan Lineage that stemmed from the Sixth Ancestor,
Huineng, and that still had living representatives at the start of the Song. By the
end of the Song, however, all living Chan masters identified themselves with
either the Yangqi, Huanglung, or Caodong lineages.

five-hundred-year period (C. wubai nian Z&F; J. gohyaku nen). A unit of
measurement frequently used in East Asian Buddhism to calculate periods in the
decline of the buddha-dharma following Sikyamuni Buddha’s entry into nirvana.
> true, semblance, and enfeebled.

five kinds of master (C. wushi ZFf; ]. goshi). A list of five specializations
within the monastic order that Chinese Buddhists believed was based on an
Indian model: 1) siitra master, 2) vinaya master, 3) treatise master, 4) dharma
master, and 5) dhyana master. The first three represent specialists in reciting
and explicating one of the “three collections” (C. sanzang =#; J. sanzd; S.
tripitaka) of the Buddhist canon, respectively: the sitra collection (C. jingzang
4 ; ]. kyozo; S. siatra-pitaka), vinaya collection (C. lizang B #; J. ritsuzd; S.
vinaya-pitaka), and treatise collection (C. lunzang 58 #; J. ronzo; S. abbidharma-
pitaka). In early Chinese Buddhist texts, dharma masters are characterized
as learned monks who spend most of their time in intellectual pursuits, while
dhyana masters are characterized as monks who devote most of their time to
meditation and the practice of austerities. The list of “five kinds of master” docs
not offer a very accurate description of actual divisions or specializations within
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the Chinese Buddhist monastic order at any time in its history. A somewhat more
representative categorization is that found in the Biographies of Eminent Monks,
compiled by Huijiao (497-554). For the ten categories of specialist that Huijiao
used to organize his collection, > eminent monk.

five organs and six viscera (C. wuzang liufu BIE<I; ]. gozd roppu). (1) The
internal organs of the body. These do not correspond precisely to specific parts
of the body identified by standard European descriptions of human anatomy.
Traditional Chinese medicine focuses more on biological processes rather than
morphological structures. With this caveat, the “five organs” (C. wuzang ZJ; J.
026) can be roughly identified as: (a) heart (C. xinzang SHik; J. shinzé), (b) lungs
(C. feizang Mili; ]. haizo), (c) liver (C. ganzang FFI; J. kanzo), (d) kidneys (C.
shenzang BH; J. jinzo), and (e) spleen (C. pizang FR; J. hizé). The “six bowels,”
or “six viscera” (C. liufu 7<Mi; J. roppu) can be roughly identified as: (a) large
intestine (C. dachang X W5; J. daichs), (b) small intestine (C. xigochang 1¥; J.
shacho), (c) stomach (C. wei & J. i), (d) bladder (C. bangguang B #; J. boks),
(e) “three outer intestines,” or “three burners” (C. sanjiao =% J. sanshs), and (f)
gall bladder (C. dan B; J. tan) (BGD], p. 1463c, s.v. 55 .5). (2) The insides of
the human body in general. (3) The inner physical self; one’s underlying state of
health.

five parts of the body (C. wu dishen fen ZAEH %" . go taishin bun). The head,

two arms, and two legs of the human body.

five positions (C. wuwei Z4%; J. goi). The two glyphs that comprise this term
are frequently translated as “five ranks.” As DDB (s.v. Z4%) points out, the East
Asian Buddhist tradition includes a number of different formulae that posit “five
ranks,” or “five stages,” including: (1) five groups of the seventy-five dharmas (C.
wuwei gishiwy fa AL+ AI%; ]. goi shichijago hd) taught in the Sarvastivada
tradition; (2) five categories of the hundred dharmas (C. wuwei baifa BALE i%;
J. goi hyappo) taught in the Yogacara tradition; (3) the five stage division of the
Yogacara path of practice (C. weishi xiudao wuwei "E 31518 BAL; J. yuishiki shudo
g0i); (4) five stages taught in the Vajrasamadhi-sitra (C. Jingang wuwei 2 Rl 24,
J. Kongé goi); (5) five stages of the development of the fetus in the womb (C.
tainei wuwei I6 R ZAL; . tainai goi); (6) the > “five positions of meritorious work”
(C. gongxun wuwei F1 8 ZAL; J. kokun goi), a formula attributed to Dongshan
Liangjic (807-869); and (7) “Dongshan’s five positions” (C. Dongshan wuwei
Bl AL ]. Tozan goi), better known as the > “five positions of inclined and
upright”

“five positions of inclined and upright” (C. pianzheng wuwei 1fiE ZAL; J.
hensho goi). There are several versions of the “five positions” formula, associated
especially with the Caodong Lineage and attributed originally to its founder,
Dongshan Liangjie (807-869). The Discourse Record of Chan Master Liangjie of
Mount Dong in Ruizhou (T 1986B.47.525c1-8) gives the five as: 1) the “inclined
within the upright” (C. zheng zhong pian EEF1m; J. sho chit hen), 2) the “upright
within the inclined” (C. pian zhong zheng 4 *FiE; ). hen chii shd), 3) “coming
from within the upright” (C. zheng zhong lai FE¥ 5; J. sho chi rai), 4) “arriving at
both conjoined” (C. jian zhong zhi & FZ; ]. ken chit shi), and S) “reaching both
conjoined” (C. jian zhong dao F& ¥ 2; J. ken chii t5). The following explanation
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occurs in the Discourse Record of Chan Master Yuanzheng of Mount Cao in
Muzhou:

On one occasion there was a monk who asked about the “deep meaning
of the five positions of ruler and ministers.” The master [Caoshan] said:
“The position of ‘upright’ is the realm of emptiness: from the start, there are
no things. The position of ‘inclined’ is the form realm: there exist myriad
shapes and images. The ‘inclined within the upright’ is to turn one’s back to
principle and approach phenomena. The ‘upright within the inclined’ is to
abandon phenomena and enter principle. ‘Both conjoined’ is the profound
response to all conditions, without falling into [deluded attachment to var-
ious things as if they were] existences: it is neither stained nor pure, and nei-
ther upright nor inclined. Thus it is called ‘the great way that is vacant and
profound. It is the true axiom of no attachment. From ancient times, the
previous worthies have extolled this one position as the most sublime and
most profound. You should, with careful attention to detail, distinguish
and clarify it, as follows. The ‘ruler’ represents the position of ‘upright.” The
‘ministers’ represent the position of ‘inclined” The ministers approaching
the ruler is the ‘upright within the inclined.” The ruler observing the minis-
ters is the ‘inclined within the upright” The ruler and the ministers talking
together is what is spoken of as ‘both conjoined.”
G gL ARG B 5k) AP AL E B 3k, i, EAfp 2R,
R, ML E R, A EEH., EPhE FERF, HPELEEF
N, A B, REHA, FRIEF, FEFR, KOETK
B, EFRE R ERBERN—TARYRE, CHFEHA, BEEAL,
EARIL, EQBRRTE, BREZETH, BEESZRAEE, (T
1987A.47.527a5-12)

Another explanation occurs later in the same text, under the heading “Deep

Meaning of the Five Positions” (C. wuwei zhijue ZALE 3k; J. goi shiketsu):
When the functioning of mind is extinguished, form and emptiness are
both forgotten (this is called “upright”). When, in the end, there is no
avoiding, then there is no change (this is called “within”). Moreover, when
there is no concealing, the entire substance is exposed (this is called “in-
clined”). [Altogether,] this is said to be the “inclined within the upright.”
When mountains are mountains and waters are waters, and there is no per-
son to assign a name and no things to compare or classify, this is said to be
the “upright within the inclined”
(MG L LB E, AILE k) SHRE, EXRES(RFIE)
O BIBAMEE  TESLY(RET), PEER. 2RER(EZEH), £9
EPR, LZah, KEK, EBALE T, £ G, 2O RFE, (T
1987A.47.533b24-28)

For more on the pairing of the two glyphs iE (C. zheng; J. sho) and 1@ (C. pian 1;

J. ben) as opposites, > upright and/or inclined.

five precepts (C. wujie Z%; J. gokai; S. pasica-sila). Five moral “restraints,” or

“precepts” (C. jie; J. kai; S. sila) undertaken by Buddhist laymen and laywomen,

who are householders. The five are:
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1) not to take life (C. bu shasheng 3t 2; J. fu sessho; S. pranatipata-vi-
ramana)
2) not to steal (C. bu dao; J. fu to T3 S. adattadana-viramana)
3) not to engage in improper sexual activity (C. bu xieyin TA4E; J. fu
jain; S. kama-mithyacara-viramana)
4) not to speak falsely (C. bu wangyu ~%3E; . fu mogo; S. anrta-va-
cana-viramana)
5) not to drink alcohol (C. bu yinjiu FEKE; J. fu onju; S. surd-maireya-
madya-pramadasthanad vairamani)
Rules #1, #2, #4, and #5 are the same as those found in the ten novice precepts
for Buddhist monks and nuns. Only rule #3 is modified to allow sexual relations
for lay followers, banning only “perverse,” or “improper” (C. xia 4F; J. ja) ones,
whereas monks and nuns are not allowed any sexual activity whatsoever.

five qualities of speech (C. wu yu #.35; J. gogo). According to commentaries on
the Diamond Sitra, whatever Buddha says is: 1) true speech (C. zhenyu £3&; J.
shingo), 2) reality-based speech (C. shiyu F 35; . jitsugo), 3) accurate speech (C.
ruyu %3&; J. nyogo), 4) speech that does not err (C. buyiyu & 3%3&; J. fuigo), and
5) speech that does not deceive (C. bukuangyu TFE3E; J. fudgo).

five regions of India (C. wu tianzhu £ X, J. go tenjiku). A Chinese formula
that means “all of India.” The five regions are: north, south, east, west, and central.

five signs of decline (C. wushuai Z.3%; J. gosui). Five kinds of deterioration said
to be experienced by devas prior to their deaths: 1) defilement of clothing, 2)
withering of flower ornaments on the head, 3) sweat from the armpits, 4) body
odor, and 5) displeasure at onc’s status.

“five stages of meritorious work” (C. gongxun wuwei 2y 8 ZAZ; . kokun goi). A
set of five ranks on the spiritual path attributed to Dongshan Liangjie (807-869),
which is not to be confused with the better known formula of “five positions of
inclined and upright,” also attributed to him. According to ZGD]J (p. 307d, s.v. T

95 {ALTV)), the five stages are:

1) secking, or “inclination” (C. xiang WJ; J. k6): to have faith in one’s own
innate buddha-nature and arouse the thought that one should take refuge
in it.

2) reverence, or “service” (C. feng & J. bu): knowing that one is already
united with the innate buddha-nature, to single-mindedly revere it and en-
gage in rigorous practice.

3) coming to fruition, or “accomplishment” (C. gong ;. ko): when the
fruits of practice appear, to tally with the buddha-nature, in which the myr-
iad phenomena are fundamentally equal and without distinctions.

4) “impartial accomplishment” (C. gonggong 3t7; J. guké): to go beyond
the consciousness of “accomplishment,” not remaining in a state of one-sid-
ed equanimity, but allowing every kind of discrimination and differentia-
tion.

5) “accomplishment beyond accomplishment” (C. gonggong %171, J. koko):
without leaning towards or falling into either equanimity or distinctions, to
make free use of all dharmas.

five tones (C. wuyin 3 . goon). The five notes of the Chinese pentatonic scale.
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five vehicles (C. wusheng £.3; J. gojo; S. paiica-yana). Five ways that humans are
“conveyed” (C. sheng % J.j6; S. yana) to future good states of being: 1) the vehicle
of humans (C. rensheng A3E; ]. ninjo), or the way leading to rebirth as a human
due to following the five precepts; 2) the vehicle of gods (C. tiansheng X &; J.
tenjo; S. deva-yana), or the way leading to rebirth as a deva due to practicing the
ten good qualities (C. sixi & . jishi) or dhyana; 3) the vehicle of sravakas (C.
shengwensheng 5 M . J. shomonjo; S. sravaka-yana), or the way leading to rebirth
among “voice-hearers” by adherence to the four noble truths; 4) the vehicle of
pratyeka-buddhas (C. dujue #%; J. dokukaku), or the way leading to rebirth
among buddhas “awakened by conditions” (C. yuanjuesheng #43E &; J. engakujo;
S. pratyekabuddha-yana) due to contemplation of conditioned co-arising; and 5)
the vehicle of bodhisattvas (C. pusasheng & i ;). bosatsujo; S bodhisattva-yana),
or the way leading to rebirth among the buddhas and bodhisattvas due to practice
of the six perfections.

fixed potential (C. jueding xing & ZVk; J. ketsujo sho). The inherent (karmically
determined) capacities of people to follow different modes of Buddhist practice.
fixed sitting (C. zuoduan “Ef; ). zadan). (1) In Chinese Buddhist texts, the
glyphs# B7 (C. zuoduan; ]. zadan) are used in place of the glyphs #Ef (C.
cuoduan; J. sadan or zadan), which mean “suppress” (C. cuo #; J. sa or za) and
“cut oft” (C. duan Bf; J. dan); > utterly cut off. (2) In Japan, however, the glyphs
A Bf (C. zuoduan; ]. zadan) are so strongly suggestive of “sitting” (suwaru koto 4
% Z &) that the expression also came to mean “take a seat” — literally, “set down
the buttocks” (koshi wo sueru 279 % %), or “sit down with a thud” (dokkari
to suwary E->MDEAD). (3) In the literature of Sotd Zen, “fixed sitting” is
sometimes interpreted as a reference to “sitting completely,” or > “just sitting.” The
term appears several times in Dogen’s Treasury of the True Dharma Eye, where
commentators typically read it as “sitting completely” or, when used as a transitive
verb, “sitting and cutting off.”

flavor of the way (C. daowei 18 7k; J. domi). A Chan/Zen master s style of teaching.
> way.

fleshy topknot (C. rouji W*%; ]. nikukei or nikkei; S. uspisa). The protuberance on
top of a buddha’s head. For details > usnisa.

floating dust (C. fuchen i J. fujin). (1) In ordinary language, particles of dust
that float in the air. (2) In Buddhist texts, a metaphor for sense perceptions or
“deluded thoughts” (C. wang xiangxiang ZA844; J. mo s626) that obscure one’s
true nature (C. zhenxing 8 14; J. shinsho) and render one “confused” (C. huo Z;
J. waku). > dust.

floating weeds (C. lacha % H.; J. raso or rasa). (1) In ordinary language, aquatic
weeds that move about with the current of a river. (2) In the literature of Chan/
Zen: (a) a metaphor for freedom from reliance on external things; or (b) a
metaphor for a lack of moral restraint.

flower of awakening (C. juehua 33#; ]. kakuge or kakuke). A metaphor that
compares awakening to the blossoming of a flower. One implication is that all
people have the potential to awaken, at the point when their wisdom matures.

follow the way (C. xingdao 4718 ; J. gy6ds). To practice Buddhism. > way.
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follower (C. menren FIA, menpai F1Jk; J. monjin, monpa). Literally, a “person”
(C. ren A; J. jin) who belongs to a “school,” or “gate” (C. men F; J. mon). A
person who takes the “approach” (C. men F1; J. mon) indicated by a teacher or
handed down in a lineage.

follower of an other path (C. waidao 9138; J. gedo; S. tirthika). (1) Believers and
participants in religious “paths” (C. dao i&; J. do), or traditions, that are “other”
than, or “outside” (C. wai %F; J. ge) Buddhism. In the South Asian context, this
term refers most often to Hindus and Jains. In the context of East Asia, it is also
used for followers of Daoism and Confucianism. (2) Less commonly, a term used
in East Asian Buddhist texts to refer to Buddhists whose beliefs are deemed false,
or “heretical” » other path.

follower of my gate (C. menshe F13; J. mon’ys). Spoken by a Chan/Zen master

about his immediate disciples or dharma heirs in future generations.

“followers of other paths who are lost in a mistaken view of emptiness” (C.
luo kong wang de waidao %= TIRINE; J. raku ki bo no gedo %= T DIME).
A saying popularized by Xuansha Shibei (835-908); the locus classicus is in the
Discourse Record of Chan Master Xuansha Shibei:

People today do not understand the principle of the middle way. Deluding
themselves, they stroll through affairs and stroll through sense objects, with
defiled attachments in place after place, tethered and bound by thing after
thing. If they realize that sense objects are chaotic and that names and signs
are not real, they immediately try to congeal their minds and restrain their
thoughts, to put away affairs and return to emptiness. They shut their eyes
and cover the pupils. If thoughts still arise, one after another they brush
them away. If a subtle image begins to arise, they immediately suppress it. A
view like this is that of followers of other paths who are lost in a mistaken
view of emptiness. They are like corpses whose souls have not dispersed.
Dark and foggy, they lack awakening and lack knowing,.
(T emfgigmass) SRATERPER, TATFIR, RREE.
SAARAE, 4B, BIRMES 45, B AE, BRECHA BFEHZ, M
B, #AAA, Jeaeair, manskd, P28k, o b RLAR, PP %
ZTJRINE , RIHIRILA, ZIZRE, &£ F &4, (CBETA, X73, no.
1445, p. 15,b7-12 // Z.2:31, p. 190, b9-14 // R126, p. 379, b9-14)

This passage was also quoted by Dahui Zonggao (1089-1163) in his discourse

record (T 1998A.47.933b21-28).

followers of other paths who attach themselves to the buddha-dharma (C. fu
fofa waidao W BhEINE; ]. fu buppé geds). People who are nominally Buddhists,
but who actually adhere to > other paths.

following (C. yibui —&; J. ichie). This refers to all the followers of Buddha or a
Chan/Zen master, who may or may not be present in an assembly (C. hui 83 ]. ¢)
at any particular place and time.

forehead eye (C. dingmenyan TAFIR%; J. chomongen; chomon no manako TAFID
A%). A metaphorical “eye” meaning the wisdom that accurately perceives reality,
imagined to exist (and depicted in art) in the middle of the forchead. The
“forchead eye” is distinguished from the “two eyes beneath the eyebrows” (C.
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meixia liangyan J& T MBK; J. mige ryogan), i.e. the ordinary eyes that see forms but
do not, by themselves, provide insight into what is ultimately real.

form (C. se &;]. shiki; S. rapa). (1) Whatever has shape; physical matter. (2) The
first of the five aggregates. (3) The object of visual consciousness; that which is
perceived by the faculty of the eye: color and shape. (4) That which is attractive
or an object of sexual desire.

form and emptiness (C. se kong &%; ]. shiki ki). (1) Often construed to mean
“form” (C. se &;J. shiki) — whatever has physical shape, mass, and color — and its
opposite, i.c., the absence of form, conceived as empty space. (2) The “emptiness”
(C.kong %;J. kit) of “form”: the understanding that “form” is an empty category.

form body (C. seti &84; J. shikitai). The bodies of beings who live in the desire
realm or form realm. Devas who live in the heavens of those two realms have such
physical “form bodies,” but those who live in the heavens of the formless realm
do not.

form-object (C. sechen & ; J. shikijin). The object of visual consciousness; that
which is perceived by the faculty of the eye: color and shape.

form realm (C. sejie &5%; ]. shikikai; S. rapadhatu). The second and middle of

the > three realms.

former abbot (C. gianzhu ATE; J. zenji). A person who has retired from the
abbacy of a particular monastery.

former sages (C. xiansheng 5% J. sensho). Sages of the past.

formless realm (C. wusejie #& & J%; ]. mushikikai; S. arapyadhatu). The third and
highest of the » three realms.

founding abbot (C. kaishan F:b; J. kaisan). (1) The literal meaning of the glyphs
B (C. kaishan; J. kaisan) is to “open a mountain,” which stands for “found a
Buddhist monastery.” (2) The glyphs usually designate the first abbot of a new
monastery, or in some cases, the first abbot of a monastery that has been newly
rebuilt and renamed. Monasteries in East Asia generally commemorate the
death day of their founding abbot with a founding abbot’s memorial. The title
of “founding abbot” does not always reflect historical reality, however, for the
actual founders of new monasteries have on occasion named their own teachers
as founders, as an act of filial piety.

founding abbot’s memorial (C. kaishanji B\1.&; J. kaisanki). At any given
monastery, the annual commemoration of the death day of the monk or nun who
is recognized as that institution’s » founding abbot. The memorial service usually
involves offerings of food, drink, and merit generated by chanting satras.

founding ancestor (C. chuzu #1%1; J. shoso). (1) In ordinary language, the “first”
(C. chu #; J. sho) patriarch of a clan or dynasty, who is commemorated by his
descendants as its founder. (2) In the Chan/Zen tradition, a monk regarded
as the founder of a particular spiritual lineage (or branch lineage) of ancestral
teachers. (3) An epithet of Bodhidharma, Founding Ancestor of the Chan/Zen

Lineage in China.

four abilities of unhindered articulation (C. sibian ©#%; J. shiben). According
to DDB (s.v. 2%%): “1) to be unobstructed in the knowledge concerning the
meaning of the teachings; 2) to be unobstructed in the knowledge of dharmas;
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3) to be unobstructed in the knowledge about various languages; 4) to be
unobstructed in preaching’”

four blessings (C. sien =9&; J. shion). A list of four classes of beings who have
bestowed “blessings” (C. en &; J. on) on one, to whom one should be grateful
and strive to repay in some way. There are different versions of the list. Variations
include: (1) one’s parents, all living beings, the king of the country, and the
three treasures; (2) one’s mother, one’s father, the Tathagata, and teachers of the
dharma; (3) heaven and earth, one’s teachers, the king of the country, and one’s
parents; (4) heaven and earth, the king of the country, one’s parents, and all living
beings; and (5) the king of the country, one’s parents, one’s teachers and friends,
and lay patrons.

four classes (C. sixing W4%; J. shisei; S. caturvarpya). The four social classes of
ancient India: 1) brihmana (C. poluomen %%T7; . baramon), or priests; 2)
ksatriya (C. chali #)#1; J. setsuri), or warriors; 3) vaisya (C. pishe &% . bisha), or
commoners; and 4) $tidra (C. shoutuo & €; J. shuda), or serfs.

four deportments (C. si weiyi ™ #AK; J. shiiigi). (1) To walk, stand, sit, or recline:
a shorthand way of referring to every conceivable mode of human activity. (2)
“Always,” i.e., whatever one is doing, twenty-four hours a day. (3) The proper
deportment (C. weiyi B%; J. igi) that Buddhist monks and nuns should adhere

to in all of their activities.

four dhyanas (C. si chan 29#%; ]. shizen). Four stages of trance, or mental
absorption, ranging from shallow to deep. A typical presentation of the four
dhyanas appears in the Longer Agama-sitra:

What is meant by a bhiksu being tranquil and joyful? It is as follows: a bhik-
su, cutting off sexual desire and leaving behind unwholesome phenomena,
having rough apprehension and fine analysis, with the joy and ease that arise
from separation, engages in the first dhyana. [ Then,] eliminating rough ap-
prehension and fine analysis, with an internal spread of delight, gathering
his mind one-pointedly and, without rough apprehension and without fine
analysis, experiencing the joy and ease that arise from concentration, he
engages in the second dhyana. [Then,] relinquishing joy and guarding his
concentrated mind, keeping it undisturbed, knowing his own bodily ease,
with the guarded thought and ecase of action that is sought by the sage, he
engages in the third dhyana. [ Then,] abandoning suffering and ease, having
previously extinguished sorrow and joy, without suffering or feeling ease,
guarding thought and purity, he engages in the fourth dhyana. That is what
is meant by a bhiksu being tranquil and joyful.
(RIT448) FTRL E 2T 4, 70k R BT IR RS, £ R &% AR,
HEL. BEAEER ATE A, RBRE, B, AR, ok — &7, &
Bl REER TEH =, $ETHE FOTEL. AT TEMR H
B AT ATH =, RE R AR EE, RERE, BAFF T4
B, &AL EZFEWREE, (T 1.1.42b4-10)

four formless concentrations (C. si wuse ding W& Z; ]. shi mushiki jo; S.

catasraaripya-samapattayab). A set of dhyana concentration practices formulated

in early Indian Buddhism, in which the mind is focused, in ascending order of
difficulty and abstraction, on the following four “formless” (C. wuse #&&; J.
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mushiki) objects (C. chu #; J. sho; S. dyatana) of concentration: 1) unbounded
space (C. wubian kong chu #3i% = §¢; J. muben ki sho; S. akasa-anantya-dyatana);
2) unbounded consciousness (C. wubian shi chu #3% 3 B&; J. muben shiki sho; S.
vijiana-anantya-ayatana); 3) non-existence (C. wu suoyou chu fEFTAB; J. mu
shou sho; S. akincanya-ayatana); and 4) neither ideation nor non-ideation (feixiang
feifeixiang chu AFABIRIEARIR; ]. hiso hibiso sho; S. naivasamjiana-asamijia-
ayatana). According to the life story of Buddha accepted in East Asia, when he
first went forth from houschold life he practiced the third of these concentrations
for three years under Arida Kalima, then the fourth of these concentrations for
three years under Udraka Ramaputra, but gave both methods up when he came to
understand that they were not conducive to gaining final liberation from samsara.

four fruits (C. siguo T3X; J. shika; S. catvari-phalani). The four attainments of
the voice-hearer path: 1) the first fruit (C. chuguo #13%; J. shoka), that of “stream
enterer” (C. xutuohuan A2, ruliu N, yuliu TAR; . shudaon, nyaru, yoru; S.
srota-apanna), who has eliminated the eighty-eight proclivities of the three realms;
2) the second fruit (C. erguo =—XR; J nika), that of “once-returner” (C. situohan
HrIe-8, yilai —2; J. hidagon, ichirai; S. sakrd-agami), who will undergo only one
more rebirth; 3) the third fruit (C. sanguo =X; J. sanka), that of “nonreturner”
(C. anahan IR, bubuan iE; ]. anagon, fugen; S. andgamin), who will not
suffer another human rebirth; and 4) the fourth fruit (C. siguo ¥R J. shika), that
of an arhat (C. aluohan P2, luohan % 7%; J. arakan, rakan), also translated as
“worthy of offerings” (C. yinggong #&4%; J. ogu), who is without taints, and who

attains the nirvana of a voice-hearer.

four inversions (C. sidao W#l; J. shité; S. viparydsa-catuska). A standard set
of > “inverted views” regarding the nature of dharmas, to wit, that they are: 1)
permanent (C. chang ;. jo; S. nitya); 2) pleasurable (C. le %; J. raku; S. sukha);
3) self (C. wo #; ]. ga; S. atman); and 4) pure (C. jing ¥ ]. jo; S. subha). These four
false views are called “inversions” (C. dao #l; J. to; S. viparydsa) because the truth
about dharmas is exactly the opposite.

four inversions and three poisons (C. sidao sandu Y34 =3; J. shito sandoku). A
standard set of obstacles to liberation, also frequently given as “three poisons and
four inversions” (C. sandu sidao =& 34l; J. sandoku shito). For details, > four
inversions; » three poisons.

four kalpas (C. sijie W#); J. shiks). World systems are said to progress through
four kinds of eons: 1) kalpas of formation (C. chengjie 5%34; J. jogo); 2) kalpas of
abiding (C. zhujie 1£3); J. jiago); 3) kalpas of decay (C. huaijie 33); J. kaigo); and
4) kalpas of emptiness, or nothing but empty space (C. kongjie Z#); . kiigo), after
which the cycle starts over again.

four kinds of cognition (C. sizhi W4F; ]. shichi; S. catvari-jinani). In Yogacara
theory, the transformation of consciousness generates four (or more) types
of wisdom, or “cognition”: 1) cognition that reflects reality like a great perfect
mirror (C. da yuanjing zhi XE%LH; J. dai enkys chi); 2) cognition that knows
the equivalence of all phenomena (C. pingdengxing zhi “F=FH4; ]. bysdasho
chi); 3) cognition that observes and accurately perceives all phenomena (C.
miaoguancha zhi W ELIZAT; ]. myokanzatchi); and 4) cognition that perfects the
sense consciousnesses (C. chengsuozuo zhi MRFTVEAT; ]. joshosa chi).
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four marks (C. sixiang Y978; J. shiso; S. catvari laksanani). The four marks of all
dharmas: arising, abiding, changing, and ceasing (C. sheng zhu yi mie £AEFi%;
J. shé jii i metsu).

four modes of birth (C. sisheng W24; J. shisho; S. catasro-yonayah). All possible
modes of birth: 1) birth from a womb (C. taisheng A& J. taishd); 2) birth from
an egg (C. luansheng 97 £; ]. ransho); 3) birth from moisture (C. shisheng # 4 J.
shisshd); and 4) birth through transformation (C. huasheng 1t ; J. kesho).

four occasions (C. sijie 79 &; J. shisetsu). Literally, “four” (C. si ¥9; . shi) “turning
points,” or “occasions” (C. jie #f; J. setsu) in the monastery year: 1) binding of the
retreat (C. jiexia %5 2; ]. ketsuge); 2) release from the retreat (C. jiexia #2; J.
kaige); 3) winter solstice (C. dongzhi %% J. t5ji); and 4) new year (C. nianzhao
F-3; ]. nenchd).

four primary elements (C. sida ™ X; J. shidai). An abbreviation of “four great
kinds” (C. si da zhong W@ K4%; ]. shi dai shu), which translates the Sanskrit maha-
bhata, or “great elements.” In Buddhist texts dating back to ancient India, one
finds the notion that human beings are made up of four elements: 1) earth (C. tu
£, 7. do), i.e., flesh and bones; 2) water (C. shui 7K; J. sui), i.e., blood and other
fluids; 3) fire (C. huo X;J. ka. i.c., the warmth of a living body; and 4) wind (C.
feng J&; J. fir), i.e., breath. The idea is that the four elements are only temporarily
held in conjunction with each other, and that the person dies when they break
apart.

four seas (C. sihai W #; ]. shikai). (1) In Chinese literature generally, short for
“nine provinces within the four seas” (C. jiuzhou sihai ¥ & 7UI; J. shikai kyishi),
meaning “all of China,” or “all the civilized world.” (2) In Buddhist texts, oceans
located to the north, south, east, and west of Mount Sumeru: the entire world; all

the people of the world.

four truths (C. sidi W3F; J. shitai; S. arya-satya). The “four noble truths™: 1) the
truth of suffering (C. kudi &%F; J. kutai; S. dubkhba-satya); 2) the truth of arising
(of suffering] (C. jidi %&3#¥; J. jatai; S. samudaya-satya); 3) the truth of cessation
(of suffering] (C. miedi #%3#; J. mettai; S. nirodha-satya); and 4) the truth of the
path (C. daodi 1&3#; ]. dotai; S. marga).

fourfold assembly (C. sizhong ¥3%; J. shishu). The Buddhist samgha, which is
said to be made up of: 1) monks, 2) nuns, 3) laymen, and 4) laywomen.

fourth kalpa (C. disi jie #v9%};]. daishi ko). The kalpa of emptiness. > four kalpas.
fragrant rice (C. xiangfan &#K;J. kohan). Food offered to a buddha enshrined on

an altar or to the monastic community.

“from innumerable kalpas past, all living beings have never emerged from the
dharma-nature samadhi” (C. yigie zhongsheng, cong wuliang jie lai, buchu faxing
sanmei — VIR A WEEFHR . TEEMEZWK; ] issai shujo, muryo ko rai yori
hossho zanmai wo idezu — VIR A, L EFHR KD ZEM K% ETT). A phrase
attributed to Mazu Daoyi (709-788). For the full context, > dharma-nature
samadhi.

“from the start, there are no things” (C. benlai wuwu FH&Y; ]. honrai
mumotsu). A saying that points to the > emptiness of dharmas. Virtually identical
to the saying, » “from the start, there is not a single thing”
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“from the start, there is not a single thing” (C. benlai wu yi wu AA e —; .
honrai mu ichi motsu). A famous saying attributed to the Sixth Ancestor, Huineng.
It occurs in the mind-verse attributed to him in the Platform Satra:

Bodhi fundamentally has no tree,

and the bright mirror has no stand.
From the start, there is not a single thing;
in what place could dust collect?

CGRAAKRERETIBE) ERAEM ASETFIEE KAE—W TRER
%, (T 2008.349a7-8)

The statement “there is not a single thing” is an expression of the doctrine of »
emptiness.

from this we know for sure (jitsu ni shiru % (C%2%). This is an expression that
Keizan uses when, after citing some passage from a Buddhist sttra or Chan record
as an authority, he goes on to state what he believes that text proves (which, of
course, is the point he has set out to make in the first place). We might ordinarily
think to translate jitsu ni shiru EIC%7% as “I/we truly know,” which would be
grammatically correct, but to do so would be to ignore the context in which the
phrase is used and miss the thrust of the argument. Keizan and Dégen also use
the phrase shiru beshi #2%“XLU in exactly this way following a citation, with the
meaning “thus we know [that such-and-such is true],” or “we must conclude from

g
>

this [that such-and-such is true],” rather than the imperative “you should know.”

fruit of arhatship (C. aluohan guo FT# %R, . arakan ka; S. arhattva). The state
of being an arhat, that being the result, or “fruit” (C. guo *&; J. ka) of Buddhist
practice. A state in which all afflictions have been permanently eliminated. »
arhat.

fruit of buddhahood (C. foguo #:3%; ). bukka; S. buddhaphala). > buddha-fruit.

fruits of the path (C. daoguo & R; J. doka; S. marga-phala). The results, or
outcomes of following the way of the buddhas.

full precepts (C. juzujic B-Z &, jujie - 7%; J. gusokukai, gukai). In Songand Yuan
dynasty China, novices (C. shami #3; J. shami) who wanted to be recognized
as bhiksus or bhiksunis (fully ordained monks or nuns) had to receive the full
precepts, or “precepts with 250 items” (C. erbaiwushi tiao jie =& A1 J.
nibyaku goji jo kai), on a government approved ordination platform. Those

precepts were based on the Four Part Vinaya. The number of precepts for
bhiksunis (fully ordained nuns) was 348.

fully arrive (C. jingdao #4%l; J. seito). This term refers, at a literal level, to rice that
has “reached” (C. dao 2; J. to) a state of being “fully polished (white)” (C. jing ##;
J. sei), having had the outer hull removed. When used metaphorically in Buddhist
literature, the term refers to a state of spiritual “refinement” arrived at after long
and assiduous practice. In the Denkdroku, the verb “fully arrive” is used as a
synonym of “awaken” However, it is often modified by the adverb “meticulously”
(shisai ni F#81C), so it is clear that it does not refer to a “sudden awakening,” but
rather to an understanding that gradually reaches full clarity only after a period of
careful contemplation. Compare » “husked white, bare and pure.”
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fully clear (C. yuanming E; J. enmyo). The glyph B (C. yuan; J. en) indicates
“roundness,” “completeness,” “wholeness,” or “perfection.” The glyph #A (C. ming;
J. myo) indicates “brightness,” “clarity,” “lucidity, or “knowledge.” The image
alluded to here is the full moon on a clear night: a symbol in Buddhist literature
for a mind that is fully awakened, not beclouded by any delusion or incomplete
in its view of reality.

“fully clear complete knowmg does not rely on thought” (C. yuanming liaozhi
buyin xinnian BB T % R H S & ], enmyo ryochi fuin shinnen). This phrase comes
from the Heroic March Satra, an apocryphal text that was accepted in China as
the word of Buddha. In it, he says:

Ananda, do you not know that in this present assembly [the monk] An-
iruddha has no eyes, yet sees. [ The dragon king] Upananda has no ears, yet
hears. The Goddess of the Ganges has no nose, yet smells fragrances. [The
arhat] Gavampati tastes with other than his tongue. The god Stnyata has
no body, yet has the sense of touch. He can appear visible briefly within
the Tathagata’s radiance, but since he is the same substance as the wind, his
body is basically non-existent. All are voice-hearers who have attained qui-
escence through the trance of cessation. Like them, in this assembly there is
Mahakasyapa, who has long extinguished the faculty of mind: his fully clear
complete knowing does not rely on thought.

<<%ﬁ7y 1) T #e § Tdm, S P ITARE IS & B fo L, SKIEMEAE &

52, Fetmab oAk BB A, SRR B S hovk, 18 AV RS A M, ok
fé‘i’ﬂﬁi/\%i}%‘ PR BV A8 U, 3R R AT R, dm b P BT
I R EAR, B TR El/u,z,o (T 945.19.123b29—¢5)

This passage names cach of the six sense faculties, or organs of sense — the eye,
ear, nose, tongue, body, and mind — and makes the point that various disciples of
Buddha who have attained quiescence can see, hear, smell, taste, and feel physical
sensations despite the fact that they lack the corresponding organs. Mahakasyapa,
likewise, has “knowledge” (C. liaozhi T#w; J. ryochi) that is “complete and clear”
(C. yuanming H¥A; J. enmyo), despite the fact that he has extinguished the faculty
of mind and thus “does not rely on thought” In the Discourse Record of Chan
Master Hongzhi, Hongzhi Zhengjue (1091-1157) raises the saying, “fully clear
complete knowing does not rely on thought,” as a kéan, challenging his audience
to make sense of it, and commenting on it himself:

At a convocation in the dharma hall [Hongzhi] said: “The fifth day of the
fifth month is the Center of Heaven Festival. In the sprouts of the hun-
dred grasses we observe growth and reaping. Sweet grass and yellow root
are naturally bitter and tasty. Ginseng and wolfsbane are allotted to chills
and fever. With fragrant plants and foul-smelling goose-grass, it is hard to
be confused about a pair of hanging cucumbers. But how can tasty food
deceive the new reclining moon? With his fully clear complete knowing
in the gaps between thoughts, Mahakasyapa can discriminate. With you
Chan worthies, discrimination is limited to mind. As for Mahakasyapa, he
has ‘long extinguished the faculty of mind: his fully clear complete knowing
does not rely on thought. So, how can he do that so easily? [I'll tell you
how:] ‘People leveled do not speak; water leveled does not flow.”
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(EHREMEE) L¥s, AAABRVH, B FALRFAKR, g
ﬁ]%—ﬁf AT 5K, TR EEN, ZRAKREL, BAT

Fo &R, BT ERSA, FHBE SRR AE, BEIE XRE
7I‘E’<o BT o Rl oy, AR AR E, AFRE KRR, (T
2001.48.36¢16-21)

Although the central trope in this passage is plant life and its use by humans as
food or medicine, Hongzhi skillfully weaves in allusions to five of the six sense
faculties named in the Heroic March Sitra: eye (“we observe growth and reaping”);
tongue (“bitter and tasty”); nose (“fragrant and foul-smelling”); body (“chills and
fever”); and mind (“discrimination”); only the ear is not mentioned. By naming
the aforementioned pairs of opposites, Hongzhi suggests that not only mind, but
all of the senses operate through discrimination. Then he poses the challenge:
how is Mahakasyapa able to discriminate without using the faculty of mind, which
is where dualistic thinking is located? The answer is: experience and knowledge
of the world happens, whether or not it is filtered through “thought” (C. xinnian
n545; J. shinnen), and the unfiltered experience is “fully clear complete knowing.”
The latter is compared to the moon, which illuminates all the plant life on earth
but is free from sensory desires. The Extensive Record of Eibei says that Dogen, at
a convocation in the dharma hall on the same fifth day of the fifth month in 1247,
raised Hongzhi’s k6an about “fully clear complete knowing” and added his own
comment to it:

The master [Dogen] said: “The old buddha Hongzhi spoke like this, but
what shall I, his descendant Eihei, make of the words, ‘people leveled do
not speak’? [My comment is:] They do not speak falsely, they do not speak
deccitfully, and they do not speak inaccurately. This is not an absence of
words; it is merely an absence of the two modes of speaking. And what
about the saying, ‘water leveled does not flow’? [My comment is:] If the
great ocean thought it was full enough, the hundred rivers would have to
reverse their low.”

<<71<+)%£%>> N f*“'#ﬁ%‘f x,o ﬂdrﬁi%% HAFBRARE, AFR
vﬁo Z‘%vn\ Z‘ Evﬂ\ / vﬂo Z‘ vﬂ\ /»\"‘#ﬁvﬁo —H—/ngﬁi E\ 7K_T_Z‘
o KiFEH2, B )llﬁfé@] oo (DZZ 3.162)

fully equipped (C. juzu F-%; . gusoku). (1) To have received the > full precepts.

(2) To be fully endowed with whatever capacities and abilities are needed.

fully open one’s robe (C. bazi dakai \NF-3TH; ]. bachiji ni takai su ANFICATH
97). (1) Literally, to take the overlapping front edges (C. ju #5; J. kyo; suso) of
one’s robe, which form a “V” shape on one’s chest when crossed and closed, and
“open” (C. dakai 4TH; J. takai) them as fully as possible, in which case they take
the “/\” shape of the “letter eight” (C. bazi /\F; J. bachiji). Because this action
exposes one’s body to view, in the literature of Chan/Zen it became a commonly
used metaphor for the words or actions of a teacher who “fully exposes” his
understanding to a disciple in a moment of spiritual intimacy. (2) Because some
commentators on Chan/Zen texts missed the point of the metaphor and took
the expression bazi \F ( J. bachiji) literally to mean “cight letters,” they came
up with various theories about which eight Chinese glyphs were intended. One
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theory holds that the eight letters are the final two phrases of the Verse of the Snowy
Mountain, also known as the Verse of Impermanence, which reads as follows:

All things are impermanent:

this is the law of arising and passing away.

When arising and ceasing are extinguished,

that extinction is ease.

(FF1B) ATRF. RARK, 2RRE., FRALE,
The locus classicus of this verse is the Sitra of the Great Nirvana (T 374.12.450a12-
451al; T 375.12.692a9-693al), in the story of an ascetic, called the “boy of the
snowy mountains,” who hears the first two phrases recited by a man-eating devil,
realizes their truth, and is willing to sacrifice his life for the opportunity to hear
the final two phrases. Another theory holds that the eight letters are the words
spoken by gékyamuni Buddha to Mahakasyapa at the time of the founding of the

Chan/Zen Lineage: “treasury of the true dharma eye, sublime mind of nirvana.”

fully ordained monk or nun (C. daseng KA%; J. daisé). A monk or nun who has
received the full precepts: a bhiksu or bhiksuni. The term “fully ordained monk
or nun” is used to distinguish those from monks and nuns who have only received
the ten novice precepts, and thus are still sramanera or sramaneri.

function (C. yong Jfl; J. y6). > substance and function.

functioning of mind (C. xinji "S#; J. shinki). The spontaneous workings of the
buddha-mind, which evinces awakening.

fundamental purpose (C. benhuai A1%; J. hongai). (1) One’s basic intent, or
motivation. The innermost reason in one’s mind for doing something. (2) In
Buddhist texts, a reference to Buddha’s “fundamental purpose for appearing in
the world” (C. chushi benhuai hAIE; J. shusse hongai), which was to save all

sentient beings.

fundamentally non-arising (C. ben busheng &7%; J. hon fushd; S. asamskrta).
(1) According to the doctrine of emptiness, “from the start,” or “fundamentally”
(C.ben &;]. hon) there is “no arising” (C. busheng ~£;J. busho) and “no ceasing”
(C. bumie Ridk; J. fumetsu) of any dharmas, because the idea of a dharma, or really
existing “thing” is merely a conventional designation with nothing that actually
corresponds to it in the real world. (2) In Japanese Zen Buddhism, the glyphs
T (fusho) also refer to the “unborn,” a name for the innate buddha-mind, or

buddha-nature.

future constellation kalpa (C. weilai xingxiu jie K ZA4E4); ]. mirai seishukugo;
S. naksatra-kalpa). One of the > three kalpas.

gain buddhahood (C. defo £ #; J. tokubutsu; butsu wo uru #5743 %). To become
awakened. A synonym of » attain buddhahood.

gain deliverance (C. dedu 13/%; J. tokudo). (1) Said of lay followers who are
“saved” (C. du /Z; ]. do) by becomingbelieving, practicing Buddhists, even if their
attainments are modest in comparison to those of monks. (2) Said of people who
go forth from household life as monks or nuns; in that context, the glyphs /7%
(C. dedu; J. tokudo) are also translated herein as > ordination. (3) Said of people
who attain awakening.

gain sight (C. jiande JU4%; J. kentoku). Also translated herein as > “able to see.”
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gain the way (C. dedao #7i&; J. tokudd; michi wo uru E7%2437%). To attain
awakening. > way.

garden manager (C. yuantou B 38; J. enju). An official position in the bureaucracy
of a monastery: the monk official in charge of vegetable and/or ornamental
gardens on the immediate grounds.

gassho (C. hezhang 4-%; J. gassho; S. anjali). Literally, “joined” (C. he 4 ]. gatsu)
“palms” (C. zhang F; J. sho). A gesture of reverence, respect, or supplication, used
when meeting other people or in the context of rites held before buddhas (icons).
The palms are held together slightly away from the chest with fingers pointing
upward, fingertips held at about same height as the chin, elbows out to the side,
and forearms nearly horizontal.

gate (C. men F'1; J. mon). A word that is often used both literally and figuratively
in East Asian Buddhist texts. Among its many meanings are: (1) gate, door,
entrance, or opening; (2) a building that contains a gate; a gatchouse; (3) an
approach, means, method of accomplishing something or entering into a state
of being; (4) a family or clan; (5) a school, sect, guild, or group of like-minded
people; (6) a class, or category; (7) the key to something.

gate of conversion (C. huamen 1LF, huamentou HF138; J. kemon, kemonto).
(1) The “methods,” or “approach” (C. men F1; J. mon) that a Buddhist teacher
uses to “instruct,” or “convert” (C. hua 1; J. ke) disciples. For a passage from the
Extensive Record of Chan Master Hongzhi that contains this term, > “matter of
building the gate of conversion.”

gate of emptiness (C. kongmen =F1; J. kamon). One of the “three gates of
liberation”: insight into the emptiness of dharmas.

gate of liberation (C. jietuo men FEHLPY; J. gedatsu mon). An “approach)
“method,” or “gate” (C. men F'1; J. mon) to attaining liberation. There are said to
be “three gates of liberation” (C. san jietuo men =MEBLPT; ]. san gedatsu mon): 1)
the gate of emptiness, meaning insight into the emptiness of dharmas; 2) the “gate
of the unproduced” (C. wuzuo men #AEF1; J. musaku mon), meaning insight into
the unconstructed nature of thusness; and 3) the gate of signlessness (C. wuxing
men #&AABPT; J. musé mon), meaning insight into the nameless nature of thusness.
In the final analysis, all three “gates” are really just different ways of expressing one
and the same insight.

gentleman (C. renzhe 1= J. ninja or ninsha; S. bhadra-mukha). (1) A polite form
of address, meaning “You.” (2) The word (C. ren 4=; ]. nin), often translated as
“humaneness,” is a fundamental Confucian virtue, recommended for gentlemen
(ruling elites). They are enjoined to cultivate learning, ritual propriety, and
benevolence; to lead by setting a good example; and to treat others as they would
want to be treated themselves.

genuine patch-robed monk (C. bense naseng &~ &4418, bense nazi AEDTF; ].
honjiki no noso A~&.0DA1E, honjiki no nosu A~&0DFAT). (1) Literally, a > patch-
robed monk of “original form,” meaning “the genuine article.” A monk who fully
lives up to the expectations of that vocation. (2) In the Denkéroku, said of monks
who are free of deluded attachment.
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get down from the seat (C. xiazuo T/%; J. geza). The action taken by an abbot
when he comes off the high seat at the end of a convocation in the dharma hall.
The opposite of “ascend the seat.”

get the marrow (C. desui #744; J. tokuzui). To obtain the essence. Said when a
disciple fully understands what a Chan/Zen master is trying to teach. An allusion
to the famous story in which Bodhidharma tests and evaluates his disciples, telling
Huike (who thus became his main dharma heir) “you have gotten my marrow.” »
skin, flesh, bones, and marrow.

give instruction (C. chui yu $3&; J. sui go). Literally, to “condescend to confer,
or to “hand down” (C. chui &; J. sui) “words” (C. yu 3&; J. go). An authoritative
instruction given by Chan/Zen masters to their disciples. This expression is often
used when a master is commenting on the meaning of a kéan.

give over one’s allotment (C. fenfu 2-4%; J. bunpu su 24+9). Used in Chan/Zen
texts as a synonym for > dharma transmission. The “role,” or “allotment” (C. fen
%% J. bun) referred to in this context is the position of ancestral teacher in the
Chan/Zen Lineage, which a master entrusts to their leading dharma heir.

give the precepts (C. shoujie ##%; J. jukai). A ritual in which one or another set
of > moral precepts is formally administered to one or more ordinands, who vow
to uphold them. Depending on the precepts involved, the ritual may or may not
entail a change of social status within the Buddhist samgha.

go and/or come (C. qulai #; J. korai). (1) The ordinary actions of people who
habitually arrive at and leave a place. (2) A reference to the > round of birth and
death. (3) A reference to the » arising and/or ceasing of dharmas.

go beyond (C. xiangshang ®1.L; J. kojo; ue ni mukatte EIT®T). (1) The
upward direction along the bodhisattva path to buddhahood, as opposed to
“reaching down” (C. xiangxia ¥ TF; J. kge) to save living beings, which is also
an important mode of action for a bodhisattva. (2) Upon reaching any stage of
spiritual development, to “transcend” it by realizing that the name for it is merely
a conventional designation that one should not become attached to. For example,
> “the matter beyond buddha.”

go forth from household life (C. chujia H#%; J. shukke; S. pravrajya). (1) In
ancient India, to leave one’s home, family, and place in society to become a
wandering ascetic secking liberation from the round of rebirth. (2) To be formally
ordained as a Buddhist monk or nun by receiving the novice precepts. (3) To live
and train in a Buddhist monastery, as opposed to participating in the religion as
a householder.

go out of a monastery on personal errands (C. chuxiang H145; J. shukkys). Monks
who “hang up the staff” (register for a retreat) at a monastery are not allowed
to leave on personal business (e.g., to visit family or attend a funeral) without
permission. When such permission is granted it is called “going out on a personal
errand.”

gods (C. zhutian 3% X; J. shoten). (1) Indian devas, known to East Asia through
their appearance in Chinese translations of Buddhist scriptures. (2) In Chinese
Buddhist literature, any powerful, supernatural beings, regardless of whether they
derive from Indian or Chinese folklore and mythology.
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gods and humans (C. tianren XA J. tennin; S. deva-manusya). (1) Synonymous
with > humans and/or gods. (2) As a translation of the Sanskrit devatd, the glyphs
R A (C. tianren; ]. tennin) can also mean “among the devas,” or “among heavenly
beings” According to the Jingde Era Record of the Transmission of the Flame,
in his penultimate life as a deva in Tusita Heaven, Sakyamuni Buddha had the
name “Superior Among Heavenly Beings” (C. Shengshan Tianren B X A; J.
Shozen Tennin). (3) Occasionally in East Asian Buddhist texts, the glyphs XA
(C. tianren; J. tennin) are used to speak of a single “heavenly person” who has a
particular name, in which case it is synonymous with > deva.

“gods have no means for offering up flowers; Mara and outsiders secretly spy
but cannot see” (C. zhutian peng hua wu lu, mowai gianguan bujan 3% X453 &
¥, FESNBEBLARR; ). shoten hoka muro, mage senkan fuken). A saying found in
a number of Chan texts, including the Discourse Record of Chan Master Yuanwu
Foguo:
If you tread in the sovereign bloodline, gods have no means for offering up
flowers [to you]; Mara and outsiders secretly spy but cannot see [you]. You
will first attain this only when you move through the depths of the deepest
ocean and stand atop the highest peak.

CE B RABER B SR) E 95 EMR, sk RIFF L%, LISMNBRTR., RIRHE
JEAT. B A 4643, (T 1997.47.775¢10-12)
The saying seems to point to a level of spiritual attainment (awakening) that is
beyond all signification or comprehension, and thus is immune to either praise by
the gods or calumniation by Mara and followers of non-Buddhist paths.
going and/or coming (C. qulai %2, wanglai £ 4; ]. korai, 6rai). Synonymous
with » coming and going.
golden cock (C. jinji 2 %8; J. kinkei). A poetic reference to the sun.

golden hued (C. jinse £ &; J. konjiki & &). (1) One of the thirty-two marks of a
buddha s that his body is “golden-hued.” (2) The First Ancestor, Mahakasyapa is
also described as having a body that is “golden-hued.” (3) The Eyes of Humans and
Gods says that when Buddha held up a flower in the assembly on Vulture Peak,
it was a “golden-hued lotus flower” (C. jinse boluo hua & & KIEIL; ]. konjiki
harage).

“golden needle and jade thread” (C. jinzhen yuxian ®4FE#; J. kinshin
gyokusen). A line from a verse comment by Hongzhi Zhengjue (1091-1157),
found in the Extensive Record of Chan Master Hongzhi:

Raised: A monk asked Reverend Xingyang Pou, “Sagara [the dragon king]
emerged from the ocean, and heaven and earth were tranquil. What would
you offer if you met him face to face?” Xingyang said, “The garuda, king of
birds, matches up to the universe; who would stick their head out here?”
The monk said, “When you suddenly meet one sticking their head out, then
what?” Xingyang said, “It would be like a falcon catching a pigeon. If you
are not aware of this, check in front of the royal pavilion [of Sagara], and
you will learn the truth.” The monk said, “If it is so, then I will clasp folded
hands to my chest and withdraw three steps.” Xingyang said, “There is a
blind crow-tortoise below the Sumeru seat [used by the abbot when giving
sermons in the dharma hall]. Don’t wait for another instructive pointer that
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will scar your forehead.” [Hongzhi’s] verse comment says:

The emperor’s words come down;

his order is understood.

Within the imperial domain, the son of heaven;

beyond the frontier, the commander of the army.

He does not wait for thunder to roust the hibernating insects;

one who regulates the wind can stop the movement of clouds.

Under the device, a continuous weave of thread;

existing of themselves, a golden needle and jade thread.

Prior to the [imperial] seal, how vast and empty;

originally there was no bird-claw seal script or wriggly worm calligraphy.

CRIGARED R ) Ho AGP R 3 oy, 2238 0 9039 5%, MmAl 2F 5
T, = YRBEIEFH, G FELHAA Gx, BB BARF R
&, =, MR IRMG, B AR R B, G =, BRAF 5 MR
F=F, G=, AMETERT. EFETRIHAR, 286,
BIERA D, RPRTENMNE, FTEFELE
MRHBBITE, BERBSS>AAEHEL,
PPATIR B s LA B S B X, (T 2001.48.22b22-¢2)
Hongzhi’s verse makes use of the trope of a king’s words, which are compared to
“silk filament and woven thread” (C. silun #4m; J. shirin). The trope derives from
the Book of Rites and a commentary on it by the Confucian scholar Kong Yingda
(574-648):
“The king’s words are like silk filament; their emergence is like woven
thread” Kong Yingda comments: “When the king’s words first come out,
they are thin like silk filament; when they emerge and are implemented in
the outside world, the words become gradually stronger, like [filaments
spun into] thread.”

(-8R T3hé, Lhde®h, JLAER, T3l ek, &
HB AT, B R R, e s,
The root case that appears in the Extensive Record of Chan Master Hongzhi,
together with Hongzhi’s verse comment on it, form the basis for Case #44 of the
Congrong Hermitage Record, which is entitled “Xingyang’s Wondrous [Garuda]
Wings” (T 2004.48.255b12-256al).
good friend (C. shan zhishi -&%a3&, zhishi %23 J. zen chishiki, chishiki; S. kalyana-
mitra). A helpful, trusted companion on the Buddhist path. The designation most
often refers to teachers, but it can indicate a fellow practitioner as well. A person
good to associate with, who will not lead one astray.
“good in the beginning, good in the middle, and good in the end” (C. chushan
zhongshan houshan #1-& & 1%-&; J. shozen chiizen gozen). A description of the
true dharma of Buddha, found in various stitras. The Sitra of the Past Activities of
Buddha, for example, says:
That dharma preached by the World-Honored One is good in the be-
ginning, good in the middle, and good in the end. Its meaning is subtle,
uniquely complete, and ultimately pure.
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<<191*31'\ i) mREEIE mETEAE LABRY ERALL B
FEiE#, (T190.3.857b1-3)
good karma (C. liangyuan %%%; J. ryéen). “Favorable,” or “good” (C. liang % J.
ry6) “conditions” (C. yuan #; . en) that are the result of past actions.
good karma from previous lives (C. sufu f&74&; ). shukufuku). An expression
frequently used in Chan/Zen literature to explain the cause of some seemingly
miraculous event (as related in a biographical narrative).

good karmic roots (C. shangen E7%; J. zenkon; S. kusala-mala). (1) A metaphor
that compares the performance of good deeds (karma) to the planting of seeds
that take root and bear beneficial fruits in the future. (2) Good deeds done in the
past, referenced as a way of explaining a person’s present good fortune or aptitude
for progress on the way of the buddhas.

“gourmet food will not be eaten by a person who is full” (C meishi bu zkong
baoren chi X RTTELAL; . mijiki honin no kitsu ni atarazu & RFEAD RIS
57). A saying attributed to Changqing Huileng (854-932), it became a kdan in
its own right. It appears, for example, in Case #19 of the Blue Cliff Record:

Raised: “Changging said, ‘Gourmet food will not be eaten by a person who
is full”

(Bt i, FRTPAATE, (T2003.48.159b10)

grasses and trees (C. caomu FK; J. somoku). (1) Vegetation in general. (2) A
symbol of the natural world. (3) A symbol of insentient (albeit living) beings,
which (as argued by different Buddhist thinkers) cither do or do not possess the
buddha-nature.

great assembly (C. dazhong X3&; J. daishu). (1) The “large;” or “great” (C. da K;
J. dai) “group,” or “assembly” (C. zhong #; J. shu) of monks who are registered for
a retreat in a monastery and, because they do not hold any particular office in the
monastic bureaucracy, are quartered in the samgha hall. Also called the samgha
hall assembly (C. sengtang zhong 18 5; J. sodoshu). (2) A generic name for all
the active participants (as opposed to mere spectators) in any Buddhist ritual
observance, including lay people as well as monks, residents as well as visitors.

great awakening (C. dawu K#&; ]. daigo). An especially intense or thorough-
going awakening. In some contexts, synonymous with perfect awakening, or
anuttard-samyak-sambodhi.

great being (C. dashi X35 J. daishi; S. mahasattva). A noble; a leader. In many

contexts, a synonym of “bodhisattva.”

great clear-eye (C. da mingyan XUAIK; J. dai myogen). An awakened person. >

clear eyes; » clear dharma eye.

great compassion (C. dabei X 5; J. daibi; S. maha-karuna). The compassion of
a buddha or bodhisattva; that which feels the pain and seeks the liberation of all
living beings.

great dharma (C. dafa X7%;]. daiho). The dharma (teaching) of Buddha.

great earth (C. dadi X3b; ]. daichi). All the land, everywhere. Often conceived in

opposition to the sky, or heavens.
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great kindness (C. daci X #%&; J. daiji; S. maha-maitri). The loving kindness that a
buddha or bodhisattva feels toward all living beings.

great mass of flame (C. da huoju X KX3K; J. dai kashu). A metaphor for wisdom,
which utterly destroys delusion in a manner comparable to a fire burning
something up. In the Discourse Record of Chan Master Dabui Pujue, for example,
Dahui Zonggao (1089-1163) says:

Prajna is like a great mass of flame. If you get close to it, it burns away your
face, uncertainties and discursive thinking, and it lets you drop mentation
and consciousness.

(REBSRABMBH) MBI R KR, LZAEF @I, BAFLEE
o (T 1998A.47.907c27-29)
great master (C. dashi K #7; J. daishi). (1) An epithet of Sakyamuni Buddha. (2)

A term of respect for any distinguished member of the monastic order. (3) A
title commonly given in posthumous names (C. shihao &% J. shigd) of eminent

monks, especially those awarded by imperial proclamation (C. chishi #13&; J
chokushi).

great master of teaching (C. dajiaozhu KA E; ]. daikydshu). (1) An epithet of
Sakyamuni Buddha. (2) Any Buddhist monk or nun who distinguishes themself

by promulgating the dharma in an especially effective or wide-reaching way.
great matter (C. dashi X% J. daiji). Short for > single great matter.

great matter of one’s entire life (C. yisheng dashi —% XF; J. issho no daiji —%&
D XF). Synonymous with > single great matter.

great monastery (C. dacha K#; J. daisetsu). A large Buddhist monastery. In
Songand Yuan dynasty China, more or less synonymous with » major monastery.

great peace (C. taiping X-F; J. taihei). (1) Peace throughout the country or the
world. (2) A psychological state: to be easygoing and carefree.

great person (C. da zhangfu KX K J. daijobu). (1) In ordinary parlance, a brave
or strong man, or one of extraordinary ability. (2) In Buddhist texts, a translation
of the Sanskrit maha-purusa (“great person”); one of the epithets of a buddha.
greatsage (C. dasheng X%;]. daisho; S. maha-muni). (1) An epithet of Sakyamuni
Buddha. (2) A great bodhisattva, arhat, or eminent monk deemed to possess
extraordinary wisdom.

great vehicle (C. dasheng X J. daijo; S. mahayana). A translation of >
Mahayana.

great way of the buddhas and ancestors (C. fozu dadao 7L KXE; J. busso no
daido BAED X 1&). In Chan/Zen texts, a reference to the Chan/Zen Lineage.

greater treasury (C. dazang K& J. daizd). (1) An abbreviated reference to the
Buddhist canon (C. dazangjing K& 42; J. daizokys); synonymous with “complete
Buddhist canon.” (2) A designation for the “bodhisattva canon” (C. pusa zang &
i% #.; J. bosatsu z0), said to comprise some 5,040 Mahayana sitras. The term is
used in contrast to the so-called lesser treasury (C. xiaozang 1N#; J. shozd) of the
“$ravaka canon” (C. shenwen zang 5 M #; J. shomon z0), said to be made up of
840 Hinayana satras.
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greatly awaken (C. dawu K'; . daigo; 6i ni satoru KIC1E5). The verb “awaken”
(C. wu 153 ]. go; satoru 155), modified by the adverb “greatly” (C. da X;J. dai; oi
ni KIC). > great awakening.

greed, anger, and delusion (C. tan chen chi & BAER; J. ton jin chi). The three most
fundamental mental afflictions, which when present vitiate all actions (karma)
and result in suffering. Greed, anger, and delusion are known as the “three
poisons.”

ground of ignorance (C. wumingdi #&FA3b; J. mumyochi; S. avidyavasa-bhami).
A Buddhist technical term in which “ignorance” (C. wuming #8; J. mumys) is
conceived as an “entrenchment” (C. zhudi 4 3#; J. jiji), or deeply rooted “seed”
that is embedded in consciousness, where it serves as a latent basis for the arising
of obstructing afflictions. The use of the term in Japanese Buddhism may derive
from the Tendai tradition. Zhiyi (538-597), the founder of the Tiantai School
in China, took a list of “four entrenchments” (C. si zhudi T1E3b; J. shi jaji) that
derives from the Queen Srimala Sitra and subsumed those under the heading of
“ground of ignorance.”

guest and host (C. binzhu % Z; ]. hinju). (1) In imperial China, especially among
clite scholar bureaucrats (literati), the “host” (C. zhu %; J. shu) was typically a
senior official who sat in their office and received “guests” (C. bin &;J. hin) — lower
ranking officials or ordinary people — who came to pay their respects, receive
orders, make petitions, etc. However, local or regional officials sometimes had to
entertain visitors who had a higher rank in the imperial bureaucracy, especially
when the latter were traveling away from the centers of power, in which case the
“host” would have to exhibit extreme deference toward the “guest.” In either case,
the expression “guest and host” conjures up a formal encounter, with detailed
rules of etiquette (pertaining to proper speech, bowing, gift giving, the offering
of tea and refreshments, etc.), where what is at stake could go beyond merely
social relations to matters of political and economic consequence. (2) In Chinese
philosophical and metaphysical discourse, the expression “host and guest” (C.
zhubin £%, zhuke % J. shubin, shukyaku) is used metaphorically to refer to
such things as: (a) “principal vs. ancillary” positions or “primary vs. secondary”
functions, as also expressed in the metaphor of “root and branches” (C. benmo 4
K] honmatsu); (b) “subject vs. object,” or “subjective viewpoint” (C. zhuguan £
H#L; J. shukan) vs. “objective viewpoint” (C. keguan Z¥#; J. kyakkan); and (c) the
relationship between “substance and function” (C. tiyong #8 H; J. taiys). (3) In
the literature of Chan/Zen, in addition to the aforementioned meanings, “guest
and host” can refer metaphorically to: (a) the relationship between a student and
a Chan/Zen master; or (b) in a question and answer (C. wenda F1%%; J. mondo)
exchange that appears in a discourse record, the “deluded voice” of the student
who asks a question vs. the “awakened voice” of the Chan/Zen master, whose
answer is always deemed authoritative and profoundly insightful, no matter what
he says.

guide (C. yindao 31%; J. inds). (1) To act as a teacher. To use skillful means to
guide others toward awakening, in accordance with their abilities. (2) To perform
funeral services that, by generating and dedicating merit, can guide the newly
deceased to the best possible rebirth.
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guidelines (C. guize #LA; J. kisoku). (1) Rules and procedures that regulate
the organization and operation of a monastery. (2) Standards of behavior for
individuals.

guiding teacher (C. daoshi ¥6F; J. doshi). The officiant, or master of ceremonies
who leads any of a variety of ritual performances in a monastic setting. A role

often played by the abbot of a monastery.

guy shouldering a plank (C. danbanhan #AE; J. tanpankan). The meaning of
this expression, at both the literal and the metaphorical level, is uncertain. (1)
According to ZGDJ (p. 839d, s.v. 7zAlEA), a person carrying boards on one
shoulder whose vision is blocked by the load. Thus, a person who can only see part
of a situation, whose views are one-sided. (2) According to Inagaki’s A Glossary
of Zen Terms (pp. 393-394), a prisoner whose hands are locked in a wooden
cangue that they carry on their shoulder. Thus, a person who is caught up in their
own deluded views. (3) Not attested by any dictionaries, but equally plausible: a
laborer bearing a heavy load on their shoulder, in two baskets hanging from either
end of a carrying board. A metaphor for a state of deluded attachment that makes
it hard to proceed on the Buddhist path.

guy without a face (mumenmoku no kan #& & B 07%). A metaphor for the innate

buddha-mind. > face.
halls of heaven (C. tiantang X ;. tends). A poetic reference to rebirth as a deva.

halo (C. yuanguang B 5; J. enké). A round, glowing light that is said to surround
the head of a buddha or celestial bodhisattva; depicted as such in paintings and
statues.

hands and feet (C. shoujiao F#7; ]. shukyaku). (1) Human limbs. (2) A reference
to the sometimes harsh, physical teaching methods of Chan/Zen masters.

hang up the staff (C. guaxi #t4%; J. kashaku). Also written with the glyphs #t#%
(C.guada;]J. kata). To take up residence in a monastery, at least for the duration of
the ninety-day summer retreat. By extension, the term came to mean to “register”
for a retreat, i.e., to apply for admission as a resident and sign on if/when accepted
by the authorities.

have mind (C. youxin A +3;]. ushin). (1) To possess mind, i.e., to be a sentient being.
(2) To pay attention; to be mindful and heedful of things in one’s environment.
(3) To act with intention, or conscious purpose. (4) Often contrasted with
“having no mind,” or “no mind” (C. wuxin #%&3; J. mushin). In that pairing,
“having mind” represents “conscious” versus “unconscious’; “discrimination”
versus “nondiscrimination”; and “intention” versus “non-intention.”

have marks (C. youxiang A48; J. uso). To have a distinguishing characteristic (S.
laksana). To have form. The glyphs A48 (C. youxiang; J. uso) are also translated
herein as “have signs” (1) As defined in early Indian Buddhist philosophy, every
really existing thing (dharma) has a distinguishing mark (S. laksana). (2) From
the standpoint of the Mahayana doctrine of the emptiness of dharmas, ultimate
reality lacks marks; whatever has marks is, at best, something that exists on the
level of conventional truth.

have signs (C. youxiang A48; J. us6). A variant English translation of > have
marks.
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head cook (C. dianzuo $/%; J. tenzo). An officer in a monastic bureaucracy;
one of the six stewards (C. liu zhishi 75%a%; ]. roku chiji). The etymology of the
term, which literally means “in charge of” (C. dian #£; J. ten) “seating” (C. zuo
J#;]. z0), is uncertain. (1) In early Chinese translations of Indian vinaya texts the
glyphs $& (C. dianzuo; J. tenzo) referred to a monk in charge of miscellaneous
tasks, including assigning seats, distributing robes and food, overseeing flowers
and incense for offerings, etc. In Tang dynasty (618-906) China, the glyphs were
sometimes used as a synonym for “monastery chief” (C. sizhu < Z; J. jishu), one
of three top officers (C. sangang = #4; ]. sanké), who was in charge of all practical
and administrative affairs, such as supplies and finances. The job included
overseeing the kitchen, so perhaps the later identification of #/& (C. dianzuo;
J. tenzo) as head cook derives from that. (2) In Song and Yuan dynasty Chinese
monasteries and the Japanese Zen monasteries modeled after them, the head cook
was the officer charged with providing meals for the great assembly of monks who
were based in the samgha hall. Duties included planning the menu, obtaining
ingredients, and overseeing a number of sous-chefs who cooked the rice, soup, and
vegetables, as well as lay postulants who assisted them, served meals in the samgha
hall, and cleaned up afterwards. In the Chan/Zen tradition the position of head
cook came to be celebrated as epitomizing the ideals of frugality, resourcefulness,
service to others, and mindfully practicing the dharma in the midst of everyday

life.

head of the congregation (C. shouzhong & 3#%; J. shushu). Synonymous with >
abbot.

head seat (C. shouzuo A E; J. shuso). Literally “first,” “chief)” or “head” (C. shou
83 ]. shu) “seat” (C. zuo & J. za or so). In Song Dynasty Chinese and medieval
Japanese Zen monasteries, the seat in a samgha hall held by the monk deemed
leader of the “samgha hall assembly” (C. sengtangzhong 18§ 3% J. sédoshu), also
called the great assembly. An officer in a monastic bureaucracy; one of the six
prefects (C. liu toushou <328 ]. roku choshu). The head seat resided in the samgha
hall and served as leader of the great assembly that was based there. The position
was subordinate to the rector (C. weina #7; J. ino or iné, ina), who had overall
responsibility for discipline in the samgha hall and occupied official quarters (C.
liao %;]J. ryo) located nearby. The head seat was not necessarily the member of the
samgha hall assembly who had the most monastic seniority as measured by years
since ordination; the position was usually held by a promising younger monk
who was on track to someday become an abbot. It was also customary for a retired
senior officer, who held a position known as “rear hall head seat” (C. houtang
shouzuo 2 E B /%; ]. godé shuso), to act as an advisor and assistant to the head
seat. During each retreat there was a “dharma combat ceremony” (C. fazhan shi
FEX,; . hossen shiki), a convocation in the dharma hall at which the head seat
took the place of the abbot and responded to questions from monks of the great
assembly. In the bureaucratic structure that took hold in medieval Japan, serving
as head seat in a monastery for at least one retreat and being tested in a dharma
combat ceremony became a prerequisite for promotion to an abbacy.

head toward (C. quxiang #81]; ]. shuké). To act with the intention of achieving

some goal.
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“heads are exchanged, and faces turned over” (atama wo kae omote wo kaesu 38
ZBAEZRT). A poetic reference to the different identities that are assumed
in the round of rebirth.

hear much (C. duowen %Hl; J. tamon). (1) To learn much through listening
extensively. During the time of Szikyamuni Buddha and his disciples
(Mahakasyapa, Ananda, etc.), education was largely oral. A person learned by
listening, and much stress was put on the memorization of what one heard, for
that was the way the discourses of Buddha (stitras and vinaya) were preserved
and transmitted. Even in East Asia, where written texts were revered, monks and
nuns often memorized them by hearing them recited aloud in communal services.
In both regions, teachers presented information orally and students repeated it
back in a word-for-word iteration. Therefore, the term “hearing much,” while it
indicates that a person is very learned, also connotes rote memorization and the
ability to recite. (2) In the literature of Chan/Zen, there is a tendency to disparage
knowledge that comes from “hearing much,” because it is not based on a person’s
own experience and thus may remain merely abstract or theoretical.

heart has no concerns (C. xiongjin wushi FA#E & % ; J. kyokin buji). > no concerns.

heaven and earth (C. giankun 3£3¥; J. kenkon). (1) All things in heaven and on

carth. The entire universe. (2) A reference to > yang and yin.

heavenly canopy (C. tiangai X %; J. tengai). (1) The halo of a buddha. (2) An
ornate canopy hung over a buddha image. (3) An ornate canopy hung over the
place in the center of a buddha hall where the abbot or other officiant makes
prostrations to the buddha enshrined on the altar.

heinous crimes (C. nizui #£3F; ]. gyakuzai). Transgressions that go against
all social norms. (1) In secular contexts, heinous crimes consist of treason or
assassinating the ruler. (2) In Buddhist contexts, evil deeds that result in rebirth
in Avici Hell, the hot hell with the worst, most extreme level of suffering. > five
heinous crimes.

heir and perpetuater (C. sixu #4%; J. shizoku) > inherit and perpetuate.

heir to the lineage (C. zongzi FT; J. shashi). A dharma heir who perpetuates a
particular branch of the Chan/Zen Lineage.

hell (C. diyu ¥3K; ]. jigoku; S. naraka). The worst of the six destinies where,
according to conventional Buddhist doctrine, doers of evil deeds will be reborn.
Because hell is within the round of rebirth, however, it is not a place of eternal
damnation. Indian Buddhists imagined various kinds of hell (hot, cold, putrid,
filled with cutting blades, etc.) where poetic justice related the type of torture
experienced to the sins committed in one’s previous life. Texts such as the
Abbidharma Storehouse Treatise went on to systematically classify, enumerate, and

locate (in Buddhist cosmology) all the different types of hells.
hermitage (C. an /&; J. an). (1) A small, often rudimentary dwelling built in a

secluded place as a retreat for a lone ascetic monk or a reclusive eminent monk
and a small number of his acolytes. (2) A sub-temple, often within its own walled
compound, located on the grounds of a large monastery. In Song and Yuan
dynasty China and Kamakura period Japan, such hermitages served as retirement
villas for former abbots, and as their stapa sites after they died.

hermitage master (C. anzhu /&; J. anju). The abbot of a hermitage.
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hesitation (C. niyi #t34; J. gigi). (1) As a virtue: to be restrained and circumspect
in one’s speech; to consider the appropriateness and impact of one’s words before
uttering them. (2) As a sign of delusion or confusion: to grope for words and not
know how to respond, especially in the case of a disciple who is questioned by a
Chan/Zen master.

hidden consciousness (C. youshi #3&; J. yishiki). A reference to the “storehouse-
consciousness” (C. zangshi #%; J. zoshiki; S. dlaya-vijiana), the eighth in the
Yogacara system of eight consciousnesses. » mind only.

hidden path (C. xuanly %%, xuantu %3&; J. genro, genzu). The second of »
“Dongshan’s three paths”

hide one’s light (C. taoguang %55¢; ]. toko; hikari wo tsutsumu K72 #535). To
conceal one’s talents and insights from others by acting like an ordinary person
when one is in fact awakened. Said of Chan/Zen masters who do not immediately
begin to teach when approved by their own masters as dharma heirs, but wait
until the time is ripe.

high seat (C. gaozuo ®1/%; ]. kéza). A synonym of > dharma seat. The seat that
an abbot takes to preach the dharma and engage the audience in question and
answer on formal occasions. In the case of convocations in the dharma hall, the
high seat is a chair that sits on the Sumeru altar (C. xumitan 85438, ]. shumidan),
facing south.

“his own salvation is incomplete” (C. zijiu buliao B T; J. jikya furys). A
common saying in Chan/Zen texts, where it indicates some kind of lingering
attachment to, or deluded reification of, one’s own state of awakening. It is found,
for example, in the Discourse Record of Chan Master Linji Huizhao of Zhenzhou:

[Someone] asked: “What about ‘the intention in coming from the west’?”
The master [Linji] said, “If [Bodhidharma] had any intention, then even his
own salvation would have been incomplete.” [ The person] asked, “If he had
no intention, then why is it that the Second Ancestor [Huike] attained the
dharma?” The master [Linji] said, “Attaining is not attaining.”
(Mg B BRI ESE) B, W TR BT, 5, BAE, ARLT,
=, BT, RMT=03%, =, AR, (T 1985.47.502a8-9)
hit upon (C. dazhuo 477%; J. tajaku). (1) In ordinary parlance, to “hit” something
(intentionally) or “bump into” something (unintentionally). (2) A metaphor for
awakening.
hitting and shouting (C. giaochang #°8; J. kosho). A reference to the teaching
methods of Chan/Zen masters, especially (but not exclusively) those associated
with the Linji/Rinzai Lineage. The following example occurs in the Discourse
Record of Chan Master Yuanwy Foguo:
[Someone asked] “What about the Linji Lineage?” The master [Yuanwu]
said, “Hitting and shouting practiced together.”
(E B RARRESR) W TREERZ, s, S8R4T,
(T 1997.47.733¢20-21)
In this context the glyphs E&/% % (C. Linjizong; J. Rinzaishit), translated here
as “Linji Lineage,” may also indicate the “axiom,” or essential teachings of Linji

Yixuan ( -866), founder of the Linji Lincage.

151



“hitting the grass to scare off snakes” (C. da cao jing she 47T % ¥¢; . kusa wo utte
hebi wo odorokasu %47 C¥e% % 3). A metaphor for the teaching devices that
Chan/Zen masters use to awaken their disciples. In Chan/Zen literature, “snakes”
often stand for deluded thinking. The expression is found, for example, in the
Extensive Record of Chan Master Hongzhi:

At a convocation in the dharma hall [Hongzhi] raised [the old case and
comment]:

A monk asked Zhaozhou, “What about when ‘the king asks for
saindhava’?” Zhaozhou bowed with clasped hands.

Xuedou commented on this, saying, “[ The king] wanted salt, but
[the minister] offered a horse.”

The master [Hongzhi] said: “Xuedou was a skilled teacher of one hundred
years ago. Zhaozhou was an old buddha of two hundred years. If Zhaozhou
was right, then Xuedou was wrong. If Xuedou was right, then Zhaozhou
was wrong. But tell me: what is it ultimately? [I] Tiantong cannot avoid
this. If Tattach some comment, I will mistake it by a hair’s breadth, and miss
it by a thousand miles. If T understand it, I am hitting the grass to scare off
snakes. If I don’t understand it, I am burning cash to attract demons. In a
barren field, one does not select [the ‘one finger” method of ] Old Juzhi; one
takes up whatever comes to hand right now.”

(g empkek) Lk, MMM, TRMEER T, NEHBLTF, §
Fix REAR, Hx, THE—BFIER MMNETRE M, M5
AEFRE, TREZMMNTAEL, L, ExhefT, RERL, TEIER.
EZ TR KZITEL, €LITEEK, FELBEEI R, BT REML
M. RAEF 464k (T 2001.48.51c7-13)

For the significance of the expression “the king asks for saindhava” in the old case,
and Xuedou’s comment about “salt” and “a horse.” > saindhava.

hold up a flower (C. nianhua #:3 or #:4%; J. nenge). The Chan/Zen Lineage is
said to have been founded when Sékyamuni Buddha “held up” — literally “picked
up with his fingers” (C. nian 4%; J. nen) — a flower (C. hua ¥ or 4&; J. ge) at an
assembly on Vulture Peak to demonstrate the ineffable, signless dharma, which
was his own awakened state of mind. Only his disciple, the monk Mahakasyapa,
got the point and smiled slightly to show his understanding. Buddha thereupon
publicly entrusted the dharma to Mahakasyapa, making him the first of what
was to become an unbroken line of twenty-eight ancestral teachers in India.
That account first appears in the Tiansheng Era Record of the Spread of the Flame,
compiled in 1036; for a translation, » entrust to Mahakasyapa. In Chan/Zen texts,
the expression “to hold up” (C. nian #&; J. nen) is used as a synonym for “raising”
a kéan, or old case — usually a saying attributed to an ancestral teacher — as a
topic that calls for a comment to demonstrate one’s understanding of it. Chan/
Zen masters are often depicted “holding up” old cases to test the spiritual insight
of their students or to comment on themselves if no response is forthcoming.
Thus, Sékyamuni’s gesture of “holding up a flower” amounted to a demand for
an immediate comment, a test that all but one person in the assembly failed. The
story itself became a kéan that was frequently raised for comment, both in live
encounters between Chan/Zen masters and their students, and in texts such as
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the koan collection Gateless Barrier (where it appears as Case #6) and Chapter 1
of the Denkaroku.

hold up a flower and blink the eyes (C. nianhua shunmu £ B; . nenge
shunmoku). The Chan/Zen Lineage is said to have been founded when Sakyamuni
Buddha “held up a flower” at an assembly on Vulture Peak to demonstrate the
ineffable, signless dharma, which was his own awakened state of mind. Only
his disciple, the monk Mahakasyapa, got the point and smiled slightly to
show his understanding. Buddha thereupon publicly entrusted the dharma to
Mahakasyapa, making him the first of what was to become an unbroken line
of twenty-eight ancestral teachers in India. That account first appears in the
Tiansheng Era Record of the Spread of the Flame, compiled in 1036. The notion
that Buddha also “blinked his eyes” when he held up the flower is a somewhat
later elaboration: an ecarly occurrence is found in the discourse record of Zide
Huihui (1097-1183), amonk in the Caodong (J. S6t6) Lineage; for a translation,
> entrust to Mahakasyapa. In the chapter of his Treasury of the True Dharma Eye
entitled “Prediction” (Juki 4%32), Dogen writes:

There is prediction [of future buddhahood] by holding up a pine branch;
there is prediction by holding up an udumbara flower; there is prediction
by holding up “blinking the eyes”; there is prediction by holding up “crack
aslight smile”

(EFRFE, $230) B ORTHY. HREFORTHY. HHBFADIR
THY. WA B, (DZZ 1255)

Daégen repeated the expression “held up a flower and blinked his eyes” in the
chapters of his Treasury of the True Dharma Eye entitled “Talking of a Dream
within a Dream” (Mucha setsumu % 3% ), “Tangled Vines” (Katto %),
“Secret Words” (Mitsugo %3%), and “Stras of Buddha” (Bukkys #42), and in
volumes 1, 6, and 9 of his Extensive Record of Eibei. The expression also occurs in

Chapter 1 of the Denkaroku.

hold up an udumbara flower (C. nian youtan hua 4% %%; J. nen udonge).
At some point in the retelling of the story of Sakyamum Buddha “holding up
a flower,” the flower in question came to be identified as an > udumbara flower.
This is attested in Dogen’s Extensive Record of Eibei:

The World-Honored One, at an assembly on Vulture Peak before a samgha
of one million, held up an udumbara flower and announced: “I have the
treasury of the true dharma eye, the sublime mind of nirvana, which I en-
trust to Mahakasyapa.”

(GRFREE) HEAELE L BERA. 12 E %, &9, BAEER
W VRIS, I E i, (DZZ 4.12)

Dogen also uses the expression “held up an udumbara flower” in the chapters of
his Treaswy of the True Dharma Eye entitled “Face to Face Transmission” (Menju
rﬁ)zlli) “Thirty-seven Factors of Bodhi” (Sanjishichi hon bodai bunps =15

%% 7%), and “Udumbara Flower” (Udonge 1% % ). In the chapter entitled
“Predlctlon (Juki #%32) he says:

There is prediction [of future buddhahood] by holding up a pine branch;
there is prediction by holding up an udumbara flower; there is prediction
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by holding up “blinking the eyes”; there is prediction by holding up “crack
a slight smile”

(EHBE, 538) BB OZRHY, BIEEFEORITHD., HBEADK
THO. BABEDIRZEDHD, (DZZ1.255)

Itis not clear where Dogen got the idea that the flower held up by Sékyamuni was
an udumbara; that embellishment might even have been his doing. The story of
the “World-Honored One holding up a flower” circulated widely in Chan texts
in Song China, and it was included as Case #6 of the Gateless Barrier, but very
few versions name the type of flower, and none actually call it an udumbara. A text
that does identify the flower is the Eyes of Humans and Gods, published in 1188.
The passage in which this occurs is found under the heading of “Holding Up a
Flower” (C. nianhua #:7; J. nenge):

Magistrate Wangjing asked Chan Master Fo Huiquan, “In what text does
the story that the Chan School tells about the World-Honored One hold-
ing up a flower appear?” Huiquan replied, “It is not found in the collection
of satras.” The Magistrate said, “Recently in the Han library I happened to
see the Satra of the King of Great Brahma Heaven Asking Buddha to Settle
Doubts in three fascicles. Upon examining it, the sutra text that it contained
was exceedingly detailed. The Brahma King went to Vulture Peak where
he took a golden-hued lotus flower and offered it to Buddha. He gave his
own body as a seat, and invited Buddha to preach the dharma for living
beings. The World-Honored One mounted the seat and held up the flower
to instruct the assembly. Humans and devas, a million of them, were all
nonplussed. Only the Golden-Hued Ascetic cracked a slight smile. The
World-Honored One said, ‘T have the treasury of the true dharma cye, the
sublime mind of nirvana, the true sign of which is signless. I entrust it to
Great Mahakasyapa. This sitra has many discussions in which Buddha is
asked about the affairs of emperors, which is why it has been kept secretly
and the world has not heard of it.”

(AXRIRE) ZRAMBERARG =, BEIFHLRHL LR, RE,
ISR AN REARIL, BRAXRER M RELE =K, AMZ
B BEF HEZTN, AL ERBIER. 4 FRE, FHHhAR
Ak, WEERBETRE, ARG S, BT A, BALEARKAK
Ko WH A, FAEERGR, ZRY S, AR, oAFTRB R, L
1B 5T FMER, FrARLR &M, (T 2006.48.325b6-15)
Two texts entitled Satra of the King of Great Brahma Heaven Asking Buddha to
Settle Doubts have survived down to modern times in Japan. Their times and places
of compilation are unknown, but both are certainly apocryphal and were probably
forged for the purpose of supporting the Chan/Zen version of the transmission
to Mahakasyapa. In any case, the Eyes of Humans and Gods identifies the flower
held up by Buddha as a “golden-hued lotus flower” (C. jinse boluo hua & &%
B 3E; J. konjiki harage) given him by the Brahma King. The Sitra of the King of
Great Brabhma Heaven Asking Buddha to Settle Doubts says that the flower given
him by the Brahma King was a “great golden-hued thousand-petal lotus flower”
(C. jinse gianshe da poluo hua & & 3 KEH 3 ]. konjiki sen’yo dai barage). The

“lotus flower” mentioned in the Eyes of Humans and Gods is a “youboluo flower”
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(C. youboluo hua 124 % #K7E; ]. ubarage), also written as #&4k % (C. youbohua;
J. ubatsuge), those being Chinese renderings of the Sanskrit utpala, which is
a type of lotus. The gold-colored utpala is more commonly referred to in East
Asia as a “golden-hued lotus flower” (C. jin boluohua %% 2; J. konparage).
We know that Dogen was familiar with the Eyes of Humans and Gods, for he
cited it by name and critiqued it elsewhere in his Treasury of the True Dharma
Eye. It is possible that he mistakenly (or perhaps intentionally) took the golden-
hued “hara flower” (harage 7% % %) mentioned in that text to be an udumbara.
The Sanskrit word udumbara was variously translated and transliterated into
Chinese as “auspicious flower” (C. ruiying hua 3 /&3#; ]. zuioke), “miraculous
flower” (C. lingrui hua E3n3E; J. reizuike), “youtanboluo flower” (C. youtanboluo
hua 4% K FEIE; ]. udonbarage), “youtanbo flower” (C. youtanbo hua 1% Z 5k ; J.
udonhatsuge), “youtan flower” (C. youtan hua 1% & #:; J. udonge), and “tan flower”
(C. tan hua Z2; J. donge). The terms udonbara ge #& & # # 7€ (representing the
Sanskrit udumbara) and uharage 1% 7K % # 7% (representing the Sanskrit utpala),
in particular, are so close in their orthography and Japanese pronunciation that it
would be very easy to confuse them.

hold up incense (C. nianxiang & %; J. nenks). In the Chan/Zen monasteries of
Song and Yuan dynasty China and medieval Japan, during the rite of formally
installing an abbot, known as the “ceremony of opening the hall” (C. kaitang shi
B X,; J. kaido shiki), a new abbot would hold up a large and expensive piece of
incense as a symbolic offering, first to the emperor and then to their own teacher,
while speaking some formal “dharma words” (C. fayu #%3%; J. hogo). The words
had a formulaic opening: “With this one piece of incense [I proclaim, etc., etc.]
e’ (C. ci yiban xiang Sb— 37 . shi ichiben ko).

“home destroyed, people lost” (C. jia po ren wang KHAT; J. kaba ninbo; ie
yabure hito horojinu FHMNAT U¥3). This saying is attributed to Luopu Yuan’an
(834-898) in the Jingde Era Record of the Transmission of the Flame:

Question: “What about when I, your student, intend to return to my vil-
lage?” The teacher said, “Home shattered, people lost: to what place does
he return?”
(IR 5) M, ZABB AT, B8, REAT THTR, (T
2076.51.331¢25-26)
The meaning of the saying, perhaps, is that after awakening, a Chan practitioner
can never return to his/her previous (deluded) state of perceiving and dwelling
in the world.
house (C.jia %;]. ke; ie). (1) A house, home, or residence. (2) A family; those who
live together in a household. (3) A philosophical or religious school, conceived
metaphorically as a “family” of like-minded people, with multiple “generations”
of relatively senior and junior members and a commonly held “ancestry”
house of Buddha (C. Fojia #K; ]. Bukke). The “family,” or “house” (C. jia %;
J. ke) of Sakyamuni Buddha. A way of referring to all followers of Buddhism,

especially those who go forth from household life and become monks and nuns.

house rules (C. jiaxun Z3; J. kakun). (1) Instructions that parents give to their
children. (2) Instructions, or a statement of values and principles, that derive from
a founding ancestor and are handed down through the generations of a family. (3)
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Within a philosophical or religious school, the basic principles and/or practices
that all members are expected to adhere to.

housesecrets (C. jiachou 728%; . kasha). (1) A family’s proprietary or embarrassing
secrets; whatever they do not want outsiders to know. (2) In the Chan/Zen
tradition, secret lore (transmitted in texts or orally) that is handed down within a
particular branch of the lineage.

house style (C. jiafeng XJ&; J. kafa). A teaching style (e.g., a mode of rhetoric
or method of training) that is said to be characteristic of a particular “house”

(branch lineage) of Chan/Zen.

householder (C. zaijia £ %;]. zaike). A Buddhist layman or laywoman. A follower
or patron of the Buddhist religion who has not gone forth from household life
(C. chujia 55; . shukke).

humans and/or gods (C. rentian A X; J. ninten or ninden; S. deva-manusya). The
two most desirable of the six destinies, or realms of rebirth, because beings in these
states can hear and practice the buddha-dharma. The glyph X (C. tian; ]. ten)
translates the Sanskrit deva, a general designation for the gods of Brahmanism. In
the Buddhist context, however, those gods are not immortal, but still caught up
in the round of birth and death. Buddhist scriptures further envision “heavens”
(C.tian X;]. ten; S. devaloka), or “devarealms” in all of the three realms, and hold
that humans who gain proficiency in dhyana can, as a karmic result, be reborn as
gods in the form realm or formless realm.

humble verse (C. beisong #%8; J. hiju). An expression used by Keizan in the
Denkéroku to refer, in a self-deprecating way, to the “verse” (C. song %; J. ju) that
he attaches to each root case. > humble words.

humble words (C. beiyu #3%; J. higo). An expression used by Keizan in the
Denkoroku to refer, in a self-deprecating way, to the “words” (C. yu 3&; J. go)
that he “attaches” (C. zhou #; J. tsuku £ <) to each root case, in the form of a
verse comment. Such comments are generally referred to as attached words, or
appended words. Because they are in a very real sense 2 Chan/Zen master’s “final
word” on a topic (i.e., koan) that has been raised, either in the context of a kéan
collection that he has compiled or in the live setting of a rite of dharma instruction
where he presides, the expectation is that his “words of commentary; or “words of
critique” (C. pingyu 3¥35; J. hyogo) will be delivered with the confidence born of
both wisdom and authority, just like a judge in a court of law. That Keizan referred
to his comments as “humble words” at several places in the Denkoroku may be
because he was showing deference to his teacher, Daijo Gikai (1219-1309), who
as the retired abbot of Daijo Monastery could have been present when Keizan
was speaking.

“husked white, bare and pure” (C. tuobai lujing BL&1 55 i%; ]. dappaku r0jo). The
image here is that of grains of rice that have been hulled and polished, removing
the brown husks and baring the white inner kernels. In the literature of Chan/
Zen, this is a metaphor for seeing the world through awakened eyes, delusion
having been stripped away. Compare > fully arrive.

“I, together with the great earth and sentient beings, simultaneously attain the
way” (C. wo yu dadi youging, tongshi chengdao H SR ILA T, FIFF L J. ware
to daichi ujo to, doji ni jodo su RNE& XA TEE, FIEFICARET). This saying
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first appears in the Jianzhong Jingguo Era Record of the Continuation of the Flame,
a traditional Chan history compiled in 1101 (CBETA, X78, no. 1556, p. 657,
cl6-17 // Z 2B:9, p. 36,b17-18 // R136, p. 71, b17-18). It has not been located
in any siitra. The translation here follows the usual reading of the glyphs X374
1% (C. dadi youqing; J. daichi 4j6) as a compound subject meaning “the great earth
and sentient beings”; the glyphs could also mean “sentient beings of the great
carth.” In the chapter of his Treasury of the True Dharma Eye entitled “Arousing
the Thought of Bodhi” (Hotsu bodai shin % ##:3), Dogen writes: “Sikyamuni
Buddha said, “When the morning star appeared, I, together with the great earth
and sentient beings, simultaneously attained the way” (DZZ 2.164). The line is
also quoted in Dogen’s Extensive Record of Eihei (DZZ 3.28).

»

“I was about to say...” (C. jiangwei #38; J. shoi; masa ni omoeri #HICFED). An
expression which indicates that the speaker has just changed their mind about
something. It is generally followed by a voiced or merely implied adversative
statement to the effect that, “But now I realize...”

“I would not presume to say” (C. bugan I; J. fukan). A colloquial expression
used either to express genuine modesty, or (perhaps with false modesty) to tacitly
admit that a compliment one receives is justified. For example, the following
dialogue between Nanquan Puyuan (748-835) and Huangbo Xiyun (751-850)
is raised as a koan by Dahui Zonggao (1089-1163) in his Treasury of the True
Dharma Eye:

Nanquan asked Huangbo, “If one practices concentration and wisdom, etc.,
and clearly sees the buddha nature, what is the principle of that?” Huangbo
said, “If, throughout the twelve periods of the day, you do not depend on a
single thing, only then will you attain it.” Nanquan said, “Isn’t that exactly
what you have seen, Elder?” Huangbo said, “I would not presume to say.”

(EERRGR) R PR EE, T 252 b, s fT, B8, T =K ¥
TRAG— W45 4%, R, BRARE LR E, 49, 73K, (CBETA, X67,
no. 1309, p. 581,a14-16 // Z 2:23, p. 26,a5-7 // R118, p. 51, a5-7)

In this case, Huangbo effectively concedes that he has attained awakening, but he
demurs because to say so would be to “depend on a single thing” (i.c., the concept
of “awakening” itself ). Dogen, in the chapter of his Treasury of the True Dharma
Eye entitled “Buddha-Nature” (Bussho # %) explains Huangbo’s final rejoinder

as follows:

Huangbo said, “I would not presume to say.” Regarding this expression, in
the Land of the Song, when asked about one’s own ability, even while saying
the ability is one’s ability, one says, “I would not presume to say.”

(ESERFR., PhiE) ZE W, T, cOFTIE. RElc. BONCH BHE
EHBEDZ5ICE, RRZREVIZALTE, REEVERD, (DZZ1.37)

icchantika (C. chanti M14%; ]. sendai). A Sanskrit term signifying a person who
has committed extremely evil deeds that have resulted in the elimination of all
their good karmic roots. According to some Buddhist traditions, such a person
has no chance of ever attaining awakening, but most Mahayana schools reject this
interpretation and hold that ultimately even the so-called icchantika will achieve

buddhahood.
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“if form is pure, then the wisdom that knows everything is pure” (C. se gingjing
gu yiqie zhi zhi qingjing &R F B —31%5 %5 F 1%, ]. moshi shiki shojo nareba issaichi
chi shojo nari %L EFFRIUI— A% HF/20). A famous line from the
Great Perfection of Wisdom Satra that is often quoted in Chan/Zen literature.
The Japanese transcription (yomikudashi 3t T L) given here does not match
the Chinese original perfectly, but stands uncorrected because that is the way it
appears in Chapter 27 of the Denkoroku. The English translation of the saying
follows the Japanese. The full context of this line, which is repeated (with slight
variations) countless times in the Great Perfection of Wisdom Sitra, reads as

follows:

Moreover, Subhati, because self is pure, form is pure. Because form is pure,
the wisdom that knows everything is pure. And why is that? Because if self
is pure, if form is pure, and if the wisdom that knows everything is pure,
then there are no binaries, no dualities, no discrimination, and no cutting
off. Because self is pure, sensation, conception, formations, and conscious-
ness are pure. Because sensation, conception, formations, and consciousness
are pure, the wisdom that knows everything is pure. And why is that? Be-
cause if selfis pure; if sensation, conception, formations, and consciousness
are pure; and if the wisdom that knows everythingis pure, then there are no
binaries, no dualities, no discrimination, and no cutting off.
(RBERBRE 508) Bk, EB., RIFFHEFF CFFH— K%
Wi ATAM, BERIEF, BCFHF BB FTF £ £ &
Bl BT RIFFECL, BT BRI 2 BT BIEF R
B T, BRFF B2 BT RER S EEES &
= fE= g, f Rl B, (T 220.5.1046al-7)

“Form,” in this context, is the first of the five aggregates; the remaining four are

also named: sensation, conception, formations, and consciousness. The “wisdom

that knows everything” is the omniscience of a buddha.

“if you hit the southern edge, it moves the northern edge” (C. dazhuo nanbian
dong beibian 3TF %% 8h3L3%; ]. nanben tajaku sureba hokuben ugokashi kuru
AT H T UEIE AL B). An expression that appears in the “Song of a
Single Bowl” (C. Yibo ge —#K3X; J. Ippatsu ka) in the Jingde Era Record of the
Transmission of the Flame (T 2076.51.462b27). A metaphor for a sudden insight
that feels as if it permeates one’s entire being; a “Eurcka” moment. The discourse

record of Wumen Huikai (1183-1260) reports that he said:

When I requested edification from Reverend Dahui, he told me to watch
the arising and disappearing of sense objects. Less than two months later, as
I was walking down a corridor, I heard a servant shout, “Watch out for the
burning candle!” I immediately had an insight. It could be called [a case of ]
“if you hit the southern edge, it moves the northern edge.”
(RPIBPARMELR) FA KX Efh, SARBK, REMA, ATHRT
AT B = A KB, BRAE, TR, £EH:i%8)igd, (CBETA, X69,
no. 1355, p. 363, a13-15 // Z 2:25, p. 259, b17-c1 // R120, p. 517, b17-p.
518,al)

“if you meet a buddha, kill the buddha” (C. feng fo sha fo ZE#h#M; J. butsu ni
atte wa butsu wo korosu BhICETI 2 T). A famous saying attributed to Linji
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Yixuan (—866). The broader context of the saying in the Discourse Record of Chan
Master Linji Huizhao of Zhenzhou reads as follows:

Followers of the way, if you want a view that accords with the dharma, just
don’t accept [other] people’s confusion. Whatever you encounter, either
within or without, kill it. If you meet a buddha, kill the buddha. If you meet
an ancestor, kill the ancestor. If you meet an arhag, kill the arhat. If you meet
your father and mother, kill your father and mother. If you meet your kin,
kill your kin. Only then will you attain liberation. If you do not grasp with
regard to “things,” you will pass beyond and be autonomous.

(M e A B AR AT 3B 4%) IR, MAF ik LM, 2 XA, ER

I, EFA R, R, AR, FREREE, R, &

BARBA. WIFRBL. Ffdhdn, AL, (T 1985.47.500b21-25)
In this context, the verb “kill” (C. sha #%; J. satsu; korosu #9) is evidently a
metaphor for cutting off attachment, or “not grasping” (C. buju 14%; J. fuku) at

conceptual entities.

“if you wish to recognize the undying person within the hermitage, how could
you possibly do so apart from this present bag of skin?” (C. yu shi anzhong
busiren, qi li er jinzhe pidai HFHRAET RRA, H#EmMEE IR ] anchi fushi
no hito wo shiran to hosseba, ani ima kono hitai wo hanaren ya J&+F TID A% 3
BALHEIE, EAEDOR EEEENAY). This is the last line of a verse entitled
“Venerable Shitou’s Song of the Thatched Hut Hermitage,” which is found in
the Jingde Era Record of the Transmission of the Flame (T 2076.51.461c8-21).
The line, standing by itself, came to be used as a koan. It is quoted by Wansong
Xingxiu (1166-1246) in his commentary on the verse by Tiantong Jue in Case
#94 of the Congrong Hermitage Record (T 2004.48.288b21-22). Dogen quotes
the line in the chapter of his Treasury of the True Dharma Eye entitled “Buddha-
Nature” (Bussho #h1E).

ignorance (C. wuming ##; J. mumyo; S. avidya). Literally, “without” (C. wu #;
J. mu) “clarity” (C. ming ®; J. mys). Synonymous with - delusion.

“ignore the grass and look up to the wind” (C. bocao zhanfeng #FVE)R; ]. hasso
senpit). An allusion to a famous saying of Confucius: “when the wind blows, the
grass bends.” This is a metaphor for the influence that the charismatic virtue (C.
de 4%; ]. toku) of a ruler has on the common people; > wind of virtue. In the
Chan/Zen context, the “wind” can represent an awakened teacher, while the
“grass” represents their still deluded disciples. In Chapter 38 of the Denkaroky,
where the remark refers to the teaching methods of Yunyan Tansheng (782-841),
the “wind” may symbolize his awakening and the “grass” his seemingly crude
ascetic lifestyle.

illuminate and dispel (C. zhaopo BA; ]. shoha). To dispel ignorance by »
illuminating the mind.

illuminate the mind (C. zhaoxin #3; J. shoshin). To open one’s mind by reading
satras and Chan/Zen records. In Song and Yuan dynasty Chinese monasteries
and medieval Japanese Zen monasteries there were reading rooms called -
“quarters for illuminating the mind.”

imperial appointment (C. zhao #3; J. sho). (1) An edict from the emperor. (2) A
metaphor for the ultimate authority in any field of endeavor.
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impermanence (C. wuchang #&%; . mujo; S. anitya). Literally, “nothing” (C. wu
#; J. mu) is “unchanging” (C. chang ¥ J. j6): a fundamental Buddhist teaching
that applies to all conditioned things (dharmas).

“impermanence is swift” (C. wuchang xunsu #& % R 1&; J. mujo jinsoku). Part of a
saying found commonly throughout the literature of Chan/Zen, as (for example)

in the Jingde Era Record of the Transmission of the Flame:
The matter of birth and death is great; impermanence is swift.
(et E45) £ FRAFRIR, (T2076.51.241b3-4)
The “Verse on the Sounding Board” (Han no ge #.0)15) used in Japanese Zen

monasteries also incorporates this phrase:

The matter of birth and death is great; impermanence is swift.
All be mindful of this; take care not to waste time.

ARFX, EFRR, SERE, AR L.

impoverished guest (C. pinke & %; J. hinkyaku). A reference to the central figure
in a famous parable that appears in the Lotus Satra; > “jewel in the drunken man’s
robe”

in a heaven (C. tianshang X L J. tenjo). Rebirth as a deva.

in detail (shisai ni F#81C). > meticulously; > detail.

“in emergencies and when falling down” (C. zaoci dianpei 3K Bif; J. zoji
tenpai). An expression that comes from the Analects of Confucius 4:5, which

explains how a superior man never abandons his fundamental “humaneness” (C.
ren 4=; J. jin), even “for the space of a meal”:

In emergencies he acts according to it; when falling down he acts according
toit.

Gas8) R LA R, FBIHLAR,
in space (C. kongli = 3;]. kiiri). (1) A reference to something appearing in empty
space, i.c., in the sky. (2) An expression that means, “given the fact of emptiness

[of dharmas]”

in that (C. tanali ®ARE; J. tanari; ta no nari HDAFE). A Chan/Zen saying
in which the word “that” (C. ta #&; ]. ta) points to the ultimately real, which is
ineffable. The word “that” functions here in much the same way as the words
“thus,” or “such” in Mahayana literature at large.

in the abbot’s room (C. shizhong E ¥ J. shitchi). The setting of a private interview
with the abbot, in the abbot’s quarters.

in the gaze of (C. zhaolan "8.5E; J. shoran). To be observed clearly, as one really is,
by buddhas, devas, or ancestral teachers.

incantations (C. zhoushu PLH; ]. jujutsu). Magical spells; the technique of
chanting dharanis to bring about some change in the external world.

incarnation (C. jiangji 41%; ]. goshaku). An “avatar” (1) A transformation body
(C. buashen H%; J. keshin) produced by a buddha to respond to the needs of
living beings. (2) The “manifest form of a buddha” (C. jifo ¥#; J. shakubutsu)
that is visible to human beings, as opposed to the “real buddha” (C. benfo A%#; J.
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honbutsu) that is beyond our understanding and perception. (3) In Japan, the local
gods (kami 4¥) were sometimes regarded as avatars (suijaku #1%) of buddhas.
incense acolyte (C. shaoxiang shizhe $t& 54, shixiang £573; J. shoka jisha, jiko).
One of the “five acolytes” (C. wu shizhe ZAF; . go jisha) who served the abbot
in Song and Yuan Chinese and medieval Japanese Chan/Zen monasteries. The
incense acolyte attended the abbot in all services that called for burning incense
and making offerings of food and drink before buddha-images enshrined on
altars. » acolyte.

inclined and/or upright (C. pianzheng 1 iE; J. henshd). A synonym of > upright
and/or inclined, albeit with the two glyphs in reverse order. > “five positions of
inclined and upright”

inconceivable (C. buke siyi 7T &3k, busiyi N%3K; ). fukashigi, fushigi). A
standard Mahayana Buddhist description of what is conventionally called
“ultimate reality;” or “thusness.”

indecent worship (C. yinsi i£42; J. inshi). (1) In a Confucian context, any
religious service for a god who is not recognized by the government or one in
which the ritual is performed by someone not officially authorized to do so. (2) In
a Buddhist context, any religious service for “an evil spirit whose worship entails
animal sacrifice” (C. sha shengming ji xiegui 3 £ AR, J. sesshomyo sai jagi).
independently liberated (C. dutuo %5 IL; J. dokudatsu). An abbreviated reference
to » “independently liberated, relying on nothing”

“independently liberated, relying on nothing” (C. dutuo wuyi FIR&R; J.
dokudatsu mue). A fixed expression found in many Chan/Zen texts. As the
following passage from the Extensive Record of Chan Master Hongzhi indicates, it
is a name for perfect awakening.

At a convocation in the dharma hall, [Hongzhi] said: “Good Chan wor-
thies, when the bank of clouds begins to disperse and the likelihood of snow
has already passed, the mind of pure light sobers up from its drunkenness
and the eyes of white color turn from their delusion, and you directly at-
tain complete transcendence with no provisional suppositions. You are
independently liberated, relying on nothing. Internally, you penetrate the
axiom.”
(EHBMES) Leam 8k, TR TELE, FLo
BmiE, EREm, AR LR TH. BILER, ZHE R, (T
2001.48.35b10-12)

indicate (C. zhishuo 3§ 31; J. shisetsu). Literally, “point out” (C. zhi 45; J. shi) and

“explain” (C. shuo 3t; J. setsu).

indication (C. zhishuo 4§ 34; J. shisetsu). Noun form of > indicate.

individual transmission (C. danchuan #4%; J. tanden). Noun form of -
individually transmit.

individually transmit (C. danchuan #1%; J. tanden). An expression used to
describe the transmission of the mind-dharma, or buddha-mind, directly from
master to disciple in the Chan/Zen Lineage. The glyph # (C. dan; J. tan), which
functions as an adverb or adjective that modifies the verb “transmit” or the noun
“transmission” (C. chuan 1%; J. den) in this compound, can mean “singly/single,”
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“only/alone.” “solely/sole,” or “simply/simple.” The gist of the expression is that a
Chan/Zen master transmits the dharma singly, to just one disciple at a time, in
a face-to-face manner that conveys awakening alone, not a body of knowledge
couched in spoken or written words. It is said to be a “transmission of mind by
means of mind.”

inferior virtue and inferior wisdom (C. xiaode xiaozhi M&/N; J. shotoku
shochi). A phrase attributed to Bodhidharma in a passage spoken to Huike in the
Jingde Era Record of the Transmission of the Flame:

The unsurpassed marvelous way of the buddhas is to vigorously strive for
vast kalpas, practicing that which is difficult to practice and enduring that
which is difficult to endure. How can you, with inferior virtue and inferior
wisdom, a shallow mind and an arrogant mind, wish for the true vehicle
and pointlessly labor in austerities?

(FAetprask) bl LAViE ., B, HATRITELRD, EAE
ISR, BRER RS FE, (T2076.51.219b14-17)
The context of this harsh criticism was Huike’s act of standing outside of

Bodhidharma’s door all night in a snowstorm, ostentatiously seeking the dharma.
The phrasc also appears in the Empty Valley Collection:

Do not employ the inferior virtue and inferior wisdom of the [Hinayana]
voice-hearers.

(Z8-%) 2 A3 M ME N, (CBETA, X67, no. 1303, p. 294, bl6 // Z
2:22,p.292,¢16// R117, p. 584, al6)

infinitesimal mote of dust (C. weichen #% 2 ]. mijin). The tiniest bit of > dust
imaginable, in the Buddhist technical sense of > dust of objects.

“inherent nature is what is real” (C. xing ji zhen M€ &; J. sho soku shin; sho wa
sunawachi shin nari P38 5 £750). This expression occurs in several places in
Chan/Zen literature. For example, the Discourse Record of Chan Master Wuben
of Mount Dong in Junzhou, which contains the sayings of Dongshan Liangjie
(807-869), includes the following exchange:

Testing a monk, the master [Dongshan] said, “When mind and dharmas
are both forgotten, the inherent nature is what is real. What number seat
are you?” The monk replied, “I am the number-two seat.” The master said,
“Why do you not give someone else the number-one seat?” The monk had
no reply. There was a person who answered in his place, “Neither mind nor
dharmas.” The master said, “Mind and dharmas are both forgotten; thus it
has nothing to do with dharmas. How can you speak like that?” The person
had no reply. The master himself answered in his stead: “The real does not
get a seat.”
CHMRL AR ES) MG R, SEEERIFE, $&E, 8=,
F gk, e, A BERRAE—E, 81, A—ARSE, IRk, 6
B, SEEL, ipAdkk, MR e, 4, MAKS, B RFE, (T
1986A.47.517b3-6)

The Extensive Record of Chan Master Hongzhi contains the following explanation:

The master [Hongzhi Zhengjue] thereupon said, “Mind is the faculty;
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dharmas are the dust [i.c., sense objects]. Both types are like blemishes on a
mirror. When this dirt is eliminated, the luminosity [of the mirror] first ap-
pears. When mind and dharmas are both forgotten, the inherent nature is
what is real. Upon arriving at such a moment, everything is sloughed offand
one first attains it. When truly sloughed off, other and self together do not
attach to any place. Thus the saying, “mind, pervading the ten directions,
does not reside in any place” At that moment, it is not that everything is
mind. At that moment, it is not that everything is dharmas. Accordingly, it
pervades all places.
CRBABMESR) B =, SRR R B, MARKAnEL Lk, BBEERL
WHR, SEBEWG R, B EER, — KA, EMLER, R
FERIT, PP, Bt e, RE—WR, BRFFZ—s, R
A—Wik, B —bi. (T 2001.48.63a5-10)

inherit (C. si #; J. shi; tsugu #<). (1) To receive property of any sort upon the

decease of a parent or other relative. (2) To formally receive the dharma that has

been handed down in the Chan/Zen Lineage.

inherit and perpetuate (C. sixu ®14%; J. shizoku). To inherit the dharma from a
member of the Chan/Zen Lineage and perpetuate it by transmitting it in turn to
a dharma heir of one’s own.

inherit the dharma (C. sifa #7%; J. shiho). Literally, “succeed to,” or “inherit” (C.
si #; . shi) the dharma (C. fa 7%; J. ho). The act of receiving dharma transmission
from a teacher who is themself a dharma heir in a particular lineage.

inheritance (C. sicheng #7K; J. shijo). That which is inherited; > inherit.
inheritance certificate (C. sishu #1%; J. shisho). (1) Literally, “inheritance”
(C. si #; J. shi) “document” (C. shu #; J. sho). A document, typically a scroll,
written and bestowed by a Chan/Zen master, that formally certifies a disciple’s
inheritance of the dharma from him. (2) “Inheritance Certificate” (Shisho #7%)
is the title of a chapter of Dogen’s Treasury of the True Dharma Eye.

innate (C. renyun 1£3&€; ]. ninnun). Inborn. That which a person possesses
naturally, without having to cultivate it.

innate seed of buddhahood (C. fozhongxing #4€14; J. busshusho). The potential
for awakening that all living beings have.

innate wisdom (C. subui 18 &; J. shukue). “Wisdom” (C. hui % J. e; S. prajid)
thatis “lodged,” or “inborn” (C. hui 48; J. se). A synonym for buddha-mind, which
is innate in all living beings whether or not they realize that through awakening.
Despite the similarity of the terms, “innate wisdom” is not a synonym for
“knowledge of prior lifetimes” (C. suming zhi 48 9 47; J. shukumyo chi).

innately (C. renyun 4E£1£; J. ninnun). Adverbial form of - innate. Also translated
herein as » naturally.

inner and outer (C. neiwai M%t; J. naige; S. adhyatma-bahirdha). (1) Subjective
and objective. (2) In Buddhist meditation manuals translated from Sanskrit
into Chinese, the glyph M (C. nei; J. nai), meaning “inside,” refers to objects of
meditation that are within one’s own body or mind, and the glyph #I* (C. wai; J.
ge), meaning “outside,” refers to other people’s bodies (e.g., corpses) that are taken
as objects of meditation.
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innermost mind (C. cunxin 53 J. sunshin). Literally, “one inch heart / mind.”
A metaphorical expression for an individual’s mind. It derives from the popular
notion in East Asia that the size of the heart (the physical organ) was “one square
inch” (C. yicun sifang —<5 w7 J. issun shiho).

innermost recesses of the hall (C. tangao £48; J. d66). (1) The inner, usually
private, chambers of a building. (2) A metaphor for the secret teachings of a
religious tradition. (3) In Chan/Zen texts, a metaphor for the buddha-mind, which
is innate within all living beings. » “within the halls of the buddhas and ancestors.”

innumerable as the sands of the Ganges (C. henghe sha &7T); ]. gogasha).
The “innumerable sands of the Ganges” (C. wuliang henghe sha #& 2 1& 7 J.
muryo goga sha) is a standard metaphor in Buddhist texts for an incalculably large
number of things. The Ganges River is a major river that runs across northern

India and Bangladesh, from the Himalaya Mountains to the Bay of Bengal.

innumerable realms (C. shajie #/'7%; . shakai). Short for > realms as innumerable
as the sands of the Ganges.

inquire (C. can %%; J. san). (1) To visit a teacher seeking instruction. (2) To go to
any sacred place for the purpose of worship. (3) To participate in a group activity
of any sort. (4) To study, question, or investigate anything.

inquire into Chan/Zen (C. can Chan %-4#&; ]. san Zen). (1) To “inquire into”
(C. can %% . san) the way of the buddhas and ancestors as interpreted in the
Chan/Zen tradition; to strive to attain awakening. (2) To “visit, or “consult
with” (C. can 2; J. san) a Chan/Zen master, especially in conjunction with one’s
contemplation of a kéan. (3) To “take partin” (C. can £%; . san) seated meditation.

“inquire separate from mind, mentation, and consciousness” (C. li xin yi shi
can B SERE; ], ri shin i shiki san). This saying appears in a number of texts,
including Case #59 of the Congrong Hermitage Record, “Qinglin’s Dead Snake”
(C. Qinglin sishe F #IL¥E; . Seirin shija):
Once [Qinglin] said, “All of you people must inquire separate from mind,
mentation, and consciousness. When you leave the paths of ordinary peo-
ple and sages and study, only then will you be able to embody it. If you are
not like this, you are not my children.”

HeBs) Fa., kFHFA AARSTRS, BARKE, 7 THRIE, &
Fe 2, dEEF &, (T2004.48.264b16-17)
The saying suggests a kind of inquiry (C. can 2%; J. san) or study (C. xue % J.
gaku) that transcends all modes of mental activity. > mind, mentation, and
consciousness. Hanshan Deqing (1546-1623), in his Explanation of the Structure
of the Eight Consciousnesses, interprets the saying in terms of Yogacara philosophy:

Now, the axiom of consciousness only is on account of ordinary people
who, in their daily lives, do not know who makes and who experiences pain
or pleasure. The followers of other paths mistakenly posit a soul, and the
two vehicles grasp at dharmas [that they believe exist] apart from mind.
Thus, Buddha explained that the myriad dharmas are consciousness only.
If one knows consciousness only, then one knows that it does not go be-
yond one’s own mind, and one takes mind to be the unseen mind, which is
only attained through signlessness. Thus, in inquiring into Chan and mak-
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ing effort, we teach people to inquire separate from mind, mentation, and
consciousness, and to seek apart from the sphere of cognition of deluded
conceptualizing.

(NBEILEBHL) SR F. LR R T4 E%, shid %
AR ZTCINRUE, ML E R, R, Al Rl g,
SRR, EATR, HABM IR, HABCETRL, EEAER
K. (CBETA, X55, no. 893, p. 421, a21-b2 // Z 2:3, p. 292, d9-14 // R98,
p. 584, b9-13)

Hanshan seems to interpret “inquiring separate from mind, mentation, and
consciousness” as the act of fostering a direct, unmediated, intuitive grasp of one’s
own mind: something akin, perhaps, to what the Sitra on the Entry into Laika
callsa “turning around in the foundation” (C. zhuanyi $#4%; J. tenne; S. paravrtti).

inquire until you arrive at understanding (C. candao %-2|; J. santé). To learn
methodically and completely. To practice thoroughly, in a way that leads to
firsthand understanding.

inquire when coming and inquire when going (C. canlai canqu %H % %;
J. sanrai sanko). To assiduously inquire into Chan/Zen at all times, whether
“coming or going” (C. laiqu #; ]. raiko). A very common expression in the
literature of Chan/Zen.

inquiring day and night (C. zhoucan yecan %% 2, ]. chisan yasan). A standard
expression for earnest Chan/Zen practice.

inquiring in every direction (C. hengcan shucan H%E%; J. 6san jusan).
Literally, “inquiring horizontally and inquiring vertically” A standard metaphor
for thoroughgoing investigation into the meaning of a kéan, or earnest Chan/
Zen practice in general.

“inquiring into Chan/Zen is the sloughing off of body and mind” (C. can Chan
zhe shenxin tuoluo ye 2484 5 SBLIEL; J. san Zen wa shinjin datsuraku nari 5
T FSBLEIRD). A saying that is attributed to Rujing (1162-1227) several
times in Dogen’s writings, although it is unattested in Rujing’s extant discourse
record. A typical occurrence is found in the chapter of Dogen’s Treasury of the
True Dharma Eye entitled “Sustained Practice, Part 2” (Gydji, ge /7T#. T):
Again, he [Rujing] said, “Inquiring into Chan is the sloughing off of body
and mind. There is no need for burning incense, making prostrations, recol-
lecting buddhas, practicing repentence, or sutra reading. Just sit; only then
will you get it.”
(EFRGR, ATH. T) LI, 28 FF S E L, TRABAE 45 -
b 5B B ARE TS (DZZ1.198)
insentience (C. wuging #& &, feiging AF1H; J. mujo, hijo). The state of being >
insentient.
insentient (C. wuqing #&1%, feiging 3F1%; J. mujo, hijo). (1) Without conscious
awareness or volition, as for example “fences, walls, tiles, and pebbles”; the
opposite of “sentient” (C. youging A 1#; J. ujo). (2) Living entities, such as hell
warders (C. yuzu ¥R5; J. gokusotsu), who are deemed incapable of thoughts or
feelings. (3) In ordinary, non-Buddhist parlance: without compassion; unfeeling;
without emotion; without kindness.
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insentient things (C. wuqing #& 17, feiging 3F15; J. mujo, hijo). > insentient.
“insentient things preach the dharma” (C. wuqing shuofa #& 15 3tik; ]. mujo
seppd). (1) An expression best known in Chan/Zen literature from the teachings
of Nanyang Huizhong (-775), and subsequently raised as a koan. The locus
classicus is a passage that occurs in a section of Fascicle 28 of the Jingde Era Record
of the Transmission of the Flame entitled “Discourses of National Teacher Nanyang
Huizhong”:
A monk also asked, “What is the buddha-mind?” The master said, “Fenc-
es, walls, tiles, and pebbles are it.” The monk said, “This is very different
from the satras. The Nirvana Sitra says, ‘It is apart from insentient things
[like] fences and walls, and thus is called the buddha-nature’ Now you say
they are the buddha-mind. I dont understand: should we regard the mind
and nature as different, or not different?” The master said, “When delud-
ed, they are different; when awakened, they are not different.” [ The monk]
said, “The Satra says, ‘Buddha-nature is permanent; mind is impermanent.
Why do you now say they are not different?” The master said, “You only
depend on the words, and do not depend on the meaning. To use a met-
aphor, it is like when, in the cold months, water is bound up as ice; when
it turns warm, the ice is released as water. When living beings are deluded,
they bind up the nature as mind; when living beings are awakened, they
release mind as the nature. If we cling to [the view that] insentient things
lack the buddha-nature, the sitras ought not say that ‘the three realms are
mind only. It seems it is you who differ from the sitras, not I.” [ The monk]
asked, “If insentient things have the [buddha-]mind and [buddha-]nature,
can they too preach the dharma, or not?” The master said, “They are afire
with a constant preaching that has no pause or end.” [The monk] said,
“Then why don’t T hear it?” The master said, “It is you yourself who can’t
hear” [ The monk] said, “Who can hear it?” The master said, “Buddhas can
hear it.” [The monk] said, “Should ordinary living beings have no part in
this?” The master said, “I preach for ordinary living beings; I don’t preach
for sages.” [The monk] said, “I'm deaf and blind and don’t hear insentient
things preaching the dharma, but you, Master, must be worthy of hearing
it.” The master said, “I don’t hear it either” [ The monk] said, “If you, Mas-
ter, don’t hear it, how do you know that insentient things can preach?” The
master said, ““If I could hear it, I would equal the buddhas, and you would
not hear my dharma preaching” [ The monk] said, “In the final analysis, can
living beings hear it or not?” The master said, “If living beings hear it, then
they’re not living beings.”
(FibdrE sk, g2 BEME) XM, FAE RS, e, 4421
MR Y, EIOMEL, 28RS BBEEEZIHELHY, S5
A, RECZHEMENTR, mE, KRB R, BEE, ik
RF AT, AFXTHTL, 8, FARE R TR &, S B KE
Bk, B ERRORAER K, EARFEE RO, FABREORE, &
PEFEBEE BERRT RS, RAKAEE, EREL, M, &
BRRASHIE MSLET, e, IR T HERARK, B, EFEHER
M, BB AR, B, SEARH, BB, F M. B, R RESR,
B, RERAENTEEAS, B, 2T EE M & SULMESM, 6
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B, RIFAH B, BB g RS, BR B, 1T B R RSk
PP RS, B RAELAME, WE, RAZMAPIERA, (T
2076.51.43829-25)
(2) “Insentient Things Preach the Dharma” (Mujé seppo #& 1% 34.7%) is the title of a
chapter of Dogen’s Treasury of the True Dharma Eye. In that text Dogen quotes a
Chinese passage similar to the one from the Jingde Era Record of the Transmission
of the Flame that is translated above.

instant (C. chana #|7; J. setsuna). The shortest conceivable unit of time.
instructing master (C. changdao shi "B3ER; J. shodo no shi "B DFF).
Synonymous with » guiding teacher.

intellect (C. yi &; J. i). (1) The sixth of the six sense faculties: the thinking
faculty, also translated herein as “mind” (S. citta). (2) In the literature of the
Yogacara school that survives in Chinese, “intellect” corresponds to the seventh
consciousness, known in Sanskrit as manas (C. mona shi XARZK; J. mana shiki).
For details, > mind, mentation, and consciousness.

intellectual cleverness (C. jizhi #%; J. kichi). A quick wit, as demonstrated by
the ability to speak quickly and appropriately in response to the circumstances of
the moment.

intellectual interpretation (C. zhijie 7/#; J. chige). (1) In Chan/Zen literature,
book learning, or merely theoretical knowledge. An understanding not grounded
in personal experience and not tested by direct insight. (2) An abbreviation of
“understanding based on knowledgeable views” (C. zhijian jiehu %o FLig€r;
J. chiken gee). (3) In some contexts, the glyphs #2#% (C. zhijie; J. chige) mean

“intelligence” or “perspicacity,” with a positive connotation.

interior of the house (C. wuli ZA#Z; ]. okuri). (1) The inner, usually private,
chambers of a house. (2) A metaphor for the secret teachings of a religious
tradition. (3) In Chan/Zen texts, a metaphor for the buddha-mind, which is
innate within all living beings.

intermediate existence (C. zhongyou ¥ J. chiau; S. antara-bhava). In the theory
of karmically determined transmigration through birth and death accepted by
all Buddhists, this refers to phenomena that occur between death and entry into
a womb for the subsequent rebirth. Because it is not one of the six destinies, or
realms of rebirth, technically it is not a settled state of being or “existence” at all,
but rather a name for what occurs “between” (C. zhong ¥; J. chit; S. antara) one
“existence” (C. you A; J. u; S. bhava) and the next. Nevertheless, because it comes
between “this existence” (C. benyou A7;]. hon'u; S. saksin-bhava) and the “future
existence” (C. dangyou & 7; J. tou; S. punar-bhava), the “intermediate existence”
did come to be thought of as something comparable to an existence. In East Asia,
it is assumed to last a maximum of “seven seven-day periods” (C. gi giri £-£H;
J. shichi shichinichi). If the spirit of the deceased does not enter a womb within
the first seven-day period, it goes back to square one (the moment of death) and
tries again for another seven days, and so on. During this period of unsettled
“intermediate existence,” it is believed that bereaved family members (or fellow
monks) can intercede to help the deceased gain a better rebirth by generating
merit (usually through siitra chanting and making offerings to Buddha) that can
be ritually dedicated (C. huixiang 3 ); J. ekd; S. paripamana) to that end.
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intimate friend (C. ginyou A J. shin’y#). A reference to the Lotus Siitra parable
of the > “jewel in the drunken man’s robe” The “intimate friend” is the person
who sews the jewel into their drunken friend’s robe prior to the latter’s departure.
Because the jewel represents the innate buddha-nature, it is possible to interpret
the “intimate friend” as Buddha. Compare » good friend.

“intimate matter for those in patched robes” (née ka mitsu mitsu no koto MR T
%% OF). That which should be of primary concern to monks, namely, attaining
awakening. > “matter for those in patched robes.”

intrinsic nature (C. xing 1%; J. sho). (1) The unchanging essence of an entity;
synonymous with > own-nature. That which is self existing and not dependent
on causal connections. (2) Family name, family standing, caste, or hereditary
qualities (S. gotra).

introspective awakening (C. xingwu 1% J. shogo). A synonym of > awakening.

inverted views (C. diandao ##l; J. tendo; S. viparyasa). Cognitive errors in which
a person believes what is false and disbelieves what is true. For specifics, > four
inversions.

investigate (C. nianti #:3%; J. nentei). Literally to “grasp with the fingers” (C. nian
4&; J. nen) and “hold up” (C. ti #%; J. tei). (1) To bring up a topic of discussion
in order to test the understanding of the other party. In the context of formal
instruction in a dharma hall or abbot’s quarters, Chan/Zen masters may raise
a kéan and challenge anyone in the audience to comment on it appropriately,
then make their own comments; or a disciple may raise an old case in order to
clicit a master’s understanding of it. (2) In the context of the “Chan/Zen of
contemplating phrases” (C. kanhua Chan & #74%; . kanna Zen), to “investigate”
a koan is to hold it in mind as an object of meditation over a protracted period of
time, until one is able to penetrate its meaning and comment on it in a way that is
approved by one’s Chan/Zen master in “individual consultation” (C. ducan % 5;
J. dokusan). (3) In the Denkoroku, the sections entitled “Investigation” contain,
in essence, Keizan’s authoritative comments on the root case that heads each
chapter. In Japanese Zen texts, such remarks are more commonly referred to as
“commentaries” (teishd #2°8).

investigate theancient (C. jigu #§¥; J. keiko). (1) A set phrase in Chinese literature
that refers to the appreciation of classical tradition as a guide. (2) In Chan/Zen
texts, the word “old” (C. gu ¥; J. ko) often refers to kéans, which are called
“old cases” (C. guze FA1; J. kosoku). (3) In Dogen’s writing, a term that occurs
frequently, often in the context of lamenting the failure of his contemporaries to
study both Buddhist satras in general and the records of ancestral teachers in the
Chan/Zen Lineage.

investigate the way (C. biandao ##i8; J. bends). To make a mental effort to
“discern,” or “investigate” (C. bian #%; ]. ben) the “way” (C. dao i&; J. do) of the
buddhas. > way.

investigate thoroughly (C. canche 2-; . santetsu). (1) To “master” something
through rigorous investigation and study. (2) To inquire into Chan/Zen and
thereby “penetrate;” or “discern” (C. che f&; J. tetsu) ultimate reality.

investigation (C. nianti #:4%; J. nentei). Noun form of > investigate.
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irresponsible chatter (C. huluan #iiL; J. uron). (1) Loose talk about Chan/Zen
by people who have no genuine insight. (2) The discussion of worldly matters
when one should be concentrating on the matter of birth and death.

iron hammerhead without a hole for a shaft (C. wukong tiechui #&IL&I4E; J.
muku no tettsui #&IFLODHAE). (1) A tool that cannot be grasped: a metaphor for
something useless. (2) A metaphor for the ineffectiveness of language, especially
when measured by the criterion of ultimate truth, which puts the lie to all verbal
constructs. This saying occurs often in kéan collections, as an interlinear comment
on something a Chan master or their interlocutor says.

“is oris not” (C. shifei 2 3F; J. zehi). (1) To “affirm” (C. shi #; J. ze) or “deny” (C.
fei 3E; J. bi) any proposition. (2) “Right” (C. shi #2; J. ze) or “wrong” (C. fei 3F; J.
hi) behavior. (3) That which “exists” (C. shi #&; J. ze) or does “not exist” (C. fei 3F;
J. bi). (4) From the standpoint of the Buddhist doctrine of emptiness, to regard
anything as “so” or “not so” immediately involves one in deluded attachment to
dharmas (entities) that do not actually exist in the manner that one imagines
them to. > affirm and/or negate.

“itis neither the wind nor the flag that move; gentlemen, your minds move” (C.

feng fan fei dong, renzhe xin dong BMEIES), 1= SB); ]. kaze hata do ni arazu,
ninsha kokoro do nari BMEENCIET, 4= SFH7xD). The Japanese expression
that appears in the Denkdroku is a translation of a famous saying attributed
to the Sixth Ancestor, Huineng. His biography in the Jingde Era Record of the
Transmission of the Flame reads:

One evening, when the wind was fluttering a flag on a pole, [Huineng]
heard two monks arguing. One said, “The flag is moving” The other said,
“The wind is moving.” They conversed back and forth, but had not reached
agreement. The master [Huineng] said, “Would you permit a common man
like me to intercede in your lofty debate, or not? I take it that it is not the
wind or the flag that moves; what moves is only your own minds.”
(Fiafdrssr) R RABGA G, H 1 HH, —=%., —=AI, &
BB ARG R, A, TGRSR T, AARNEIED, BHEv
#, (T 2076.51.235¢3-6)

The same story, with slightly different wording, appears as Case #29 of the Gateless

Barrier, entitled “Neither the Wind nor the Flag™:
The Sixth Ancestor, on one occasion, was present when the wind was flut-
tering a flag on a pole, and there were two monks arguing. One said, “The
flag is moving.” The other said, “The wind is moving.” They went back and
forth, but had not reached agreement. The Sixth Ancestor said, “It is not
the wind that moves, and it is not the flag that moves; gentlemen, your
minds move.” The two monks were awed.
CGEPIM. AEEERE) AR B R AN, A8 4%, —=w8h, — =&
B, LG RRE, Mx, FTEBITAED), -4 S8, —MGRA, (T
2005.48.296,c17-20)

The wording of the Chinese text that Keizan translates into Japanese in Chapter 18

of the Denkoroku borrows elements from both of these versions of the story, but is

not identical to either of them. A Chinese precedent for the precise wording found
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in the Denkoroky is found, however, in the biography of National Teacher Deshao
(891-972) of Mount Tiantai in the Jingde Era Record of the Transmission of the Flame:

At a convocation in the dharma hall the master [Deshao] said, “The old
sages had skillful means as innumerable as the sands of the Ganges. [For
example,] the Ancestral Teacher [Huineng] said, ‘It is not wind or the flag
that moves; gentlemen, your minds move, and in that way he promoted the
dharma gate of the unsurpassed mind-scal”

(R ) B L B, % R Ao T30, RIS, SR
B, W75 Lsrp kP, (T 2076.51.407¢9-11)

The biography of Benxian (d.u.) in the Jingde Era Record of the Transmission
of the Flame also states that National Teacher Deshao instructed him using the
saying “it is not wind or the flag that moves; gentlemen, your minds move” (T

2076.51.426a14-17).

itinerant monk (C. yunna E; J. unno). Literally, “patch-robed in clouds.” A
synonym of » wandering monk.

jade of Mount Jing (C. Jingsha zhi yu #1:hZ E; J. Keizan no gyoku). A reference
to the “jade disk of Mister He” (C. Heshi zhi bi #2 I Z%; J. Kashi no heki). The
Han Feizi, a third century BCE Chinese classic of political philosophy, describes
the origins of the jade disk of Mister He as follows:

Mister He, a person of Chu, obtained an unpolished block [of jade] from
the mountains of Chu. He presented it as tribute to King Li. King Li had his
jeweler examine it. The jeweler said, “It is stone.” The king regarded He as
deccitful and had his left foot amputated as punishment. When King Li died
[ca. 740 BCE] and King Wu assumed the throne, He again presented the
unpolished block as tribute to King Wu. King Wu had his jeweler examine
it, and he too said, “It is stone.” The king likewise regarded He as deceitful
and had his right foot amputated as punishment. When King Wu died [ca.
690 BCE] and King Wen assumed the throne, He embraced the unpolished
block and cried beneath the mountains of Chu. For three days and three
nights he cried until his tears dried up and became blood. The king heard of
this and sent a man to inquire. The man asked, “Throughout the realm many
people have had their feet amputated as punishment. Why do you wail in
grief ?” He said, “I do not grieve at being punished by amputation. I grieve
because precious jade is labeled as stone and a man of integrity is deemed to
be deceitful. That is what makes me grieve.” The king thereupon had his jew-
eler polish [He’s] unpolished block and a precious [jade] was obtained from
it. Subsequently it was designated the “jade disk of Mister He.”

(BET) BAPRRFREELF, FRRZBL, BILIAMZ, &
AB, B, XAk, Ml i R, B E%, RElL, foX bR
¥ X E, KEREAMZ, X8, B, EXAFAHE, @A L4
o RER, LEfL, Fot o LHEMRARLZT, ZBZR, 2E M0
B2 Ah, THZ AEAMEI, B RTXMNF S L, FERZIEL,
Fo8, FEEN b, EXFEMMIUL, AEmEZ A%, EHAK
o, 9 EARLEMFER, 24K 4, (Chinese Text Proj-
ect; http://ctext.org/hanfeizi/he-shi)
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According to traditional Chinese lore, after the jade block of Mister He was
carved into the shape of a ceremonial disk (C. bi &; J. heki), subsequent rulers
competed with one another to obtain possession of it. In one of the most famous
examples of this competition, in 283 BCE King Zhaoxiang of Qin offered to give
fifteen towns in his kingdom to King Huiwen of Zhao in exchange for the jade
disk, but was refused. Eventually the first emperor of the Qin Dynasty (259-210
BCE) obtained the jade disk and supposedly had it recarved as the official seal
of the Chinese empire. Together with the jade of Mount Jing, the pearl of the
numinous serpent was also owned by the Qin emperor. The two items came to
be symbols not only of priceless value, but also of the wisdom of the sage rulers
of antiquity.

jade rabbit (C. yutu ER; J. gyokuto). A poetic name for the moon.

“jewel in the drunken man’s robe” (suijin eri no tama B AR EDIR). A reference
to the Lotus Sitra parable in which an “intimate friend” sews a jewel into their
drunken friend’s robe prior to the latter’s departure on a long journey, so that he
will not lack resources. The traveler, however, does not know that they carry the
jewel, and thus becomes destitute in foreign lands. The “Five Hundred Disciples
Receive a Prediction” Chapter of the Lotus Satra reads as follows:

World-Honored One, it is, for example, like a man who goes to an intimate
friend’s house, becomes drunk on alcohol, and falls asleep. At the time, the
intimate friend has to attend to official business, so he takes a priceless jewel,
sews it into the lining of the man’s robe as a gift, and then departs. Because
the man is in a drunken sleep, he perceives and knows nothing of this. Af-
ter he gets up, he sets out on a journey and arrives in a foreign land. He
searches vigorously to find clothing and food but suffers great difficulties,
and if what he receives is scanty, he has to be satisfied with that. Later, the
intimate friend happens to meet him, and this is what he says: “My good
man, this is ridiculous! Why do you go to these lengths for clothing and
food? Long ago I wanted to ensure that you would gain ease and joy, and
indulge the five desires. On such-and—such a year, month and day, I sewed
a priceless jewel into the lining of your robe. It must be there now, but you
don’t know about it. It is absurd in the extreme that you have worked so
hard, suffering and miserable, secking a livelihood. You should now take the
jewel and exchange it for whatever you need, so that things will always go
as you wish, and you will never be in want of anything.” Buddha is also like
this [intimate friend].
Bkl ARH TR Y EoFAEZHR AR, BB,
AT FEAT LEBFRELRE, fizmE, LAB, TR
Jo, REAT, BAME, BRAEM, BhRE LRBEH, ZVHPTIR
BRABE, AEBRAEGTBRAZ, mERLAS, ALK ATERRT E4
R, BRE A TIFLRE, AL AEFDA. ARBARBERE,
LS BAM., Mk Tde, HEEM. ARBE, LRBL, TATARKE
HFTIA, W T &, EPTZAE, HhTide R, (T 262.9.2925-16)

The jewel represents the innate buddha-nature, which all living beings possess

but do not avail themselves of because they are not aware of it. The drunken man
of this parable is also referred to in Chan literature as the “impoverished guest.”
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“jewel in the strongman’s forehead” (C. lishi ezhu 71 F22k; ]. rikishi gakuju;
rikishi no hitai ni kakaru tama 71 = DFAITHEDR). A reference to a story from
the Sitra of the Great Nirvapa about a strongman who lost the decorative jewel
on his headdress when wrestling with another. The jewel had been driven into the
flesh of his forehead and was no longer visible, so he looked for it on the outside
despite having a headache and being told the actual situation by a doctor. The
jewel symbolizes buddhahood, which one should seek within one’s own mind,
not in the external world. The Essentials of the Transmission of Mind by Chan
Master Duanji of Mount Huangbo says:

It is like the strongman who, doubting that the jewel was within his fore-
head, searched for it on the outside.

sk Z) oy AN 2R AR A, (T 2012A.48.380c10-11)
“jewel sewn into a robe” (C. yili jizhu REEK; J. eri keiju). > “jewel in the

drunken man’s robe”

jointless stipa (C. wufengta =435 J. mubots). (1) Also known as an “egg-
shaped stiipa” (C. 9P 5 J. ranto). A stiipa for a deceased eminent monk made of
several pieces of carved stone, including a flat base, sometimes a vertical stand,
and a single large egg-shaped piece that gives the stipa its name as “jointless” (C.
wufeng #=4E; ]. muho). Some feature a capstone shaped like the roof of a wooden
pagoda. Either the base or the egg-shaped piece itself may be inscribed with the
name of the deceased monk whose ashes are interred within. (2) References to a
jointless stupa in the literature of Chan/Zen often allude to a dialogue between
Xuansha Shibei and Xuefeng Yicun that came to be treated as a k6an. The version
that appears as Case #60 of Dogen’s Treasury of the True Dharma Eye in Chinese
Characters reads as follows:

Once, when Xuansha was traveling with Xuefeng, the latter pointed at the
ground in front of them and said, “This single piece of land would be a
good place to build a jointless stupa.” The master [Xuansha] said, “How
tall would it be?” Xuefeng moved his head, looking up and down. The mas-
ter [Xuansha] said, “Reverend, you are not lacking in the fortunate recom-
pense of humans and gods, but even in your dreams you have not seen the
prediction of Vulture Peak.” Xuefeng said, “How about you?” The master
[Xuansha] said, “Seven feet or eight feet.”

(RFEFRH) Lo BFTETR SO E, E—H @R, i
HEER, A, 5%, % L TR, e, AR, PR &F b,
LR, RFRE =, AEBE L, B, KRR, (DZZ5.158)
Dégen comments on this kéan in the chapter of his Treasury of the True Dharma
Eye entitled “Prediction” (Juki #%32).
just one meal (C. yishi —; J. ichijiki). To eat but one meal a day. Short for the
“rule of obtaining but one meal a day” (C. shou yishi fa & —&%; . ju ichijiki ho).
One of the > twelve austerities.
“just sit” (C. zhiguan dazuo RE T4 or qiguan dazuo AEIT; J. shikan taza;
shikan ni taza seyo A (&) B 124742 X). (1) An admonition attributed by Dogen
(1200-1253) to his teacher Tiantong Rujing (1162-1227) at least nine times
in his writings, but not found in any extant texts of Chinese provenance. The
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occurrence in the chapter of Dogen’s Treasury of the True Dharma Eye entitled
“Sustained Practice, Part 2” (Gydji, ge /T#F, T) isidentical to most of the others:
Again, he [Rujing] said, “Inquiring into Chan is the sloughing off of body
and mind. There is no need for burning incense, making prostrations, recol-
lecting buddhas, practicing repentences, or satra reading. Just sit; only then
will you get it
(EFBARATH, T) L0EL 2485 F SILEL, RABE &
B 51 AR AREATAAE T, (DZZ 1.198)
The adverb “just” (C. zhiguan 2% or giguan #E; ]. shikan) means “only,” or
“exclusively.” The verb “sit” (C. dazuo 4T4; J. taza) refers to seated meditation
(C. zuochan #4%; J. zazen). In this context, it sounds as if Rujing is saying that
seated meditation is the only practice that is needed for inquiring into Chan.
However, as a matter of historical fact, all of the practices that Rujing seems to
dismiss were a routine part of the training at his Tiantong Monastery, and all
other major monasteries in Song and Yuan dynasty China. (2) The glyphs 2%
1% (C. zhiguan dazuo; J. shikan taza) and ARE 34 (C. giguan dazuo; J. shikan
taza) are also treated as a single noun (gerund) in S6t6 Zen literature: a practice
known as > just sitting.

just sitting (C. zhiguan dazuo RE T4 or qiguan dazuo E AT4; J. shikantaza).
(1) The glyphs translated here as “just sitting” entered the lexicon of Japanese
Buddhism in the writings of Dogen (1200-1253), who attributed the
admonition “just sit” (an adverb + verb combination) to his teacher Tiantong
Rujing (1162-1227). In Dégen’s quotations of Rujing, the latter seems to be
saying that one should just concentrate on seated meditation, not any of the
other common Buddhist practices that he names; for details, > just sit. (2) In the
literature of Japanese S6t6 Zen, the glyphs RE 474 (C. zhiguan dazuo; J. shikan
taza) and #E 474 (C. giguan dazuo; J. shikan taza) are treated as a single noun
(gerund) and used as the name of a particular form of meditation practice. In the
chapter of Dégen’s Treasury of the True Dharma Eye entitled “Ancient Mirror”
(Kokys #4%), for example, we find the statement, “[Mazu] Daoyi only does just
sitting” (Doitsu shikantaza suru nomi I8—KE T4 20D) (DZZ 1.224). The
grammar here makes it clear that “just sitting” (shikantaza #&% 374) is a discrete
practice that Daoyi “engages in exclusively” (suru nomi 3% D#). In the chapter
of his Treasury of the True Dharma Eye entitled “Extensive Study” (Henzan
%), Dégen says that “extensive study is simply ‘just sitting’ with ‘body and mind
sloughed off” (henzan wa, tada shikantaza, shinjin datsuraku nari %1%, 7272
REATE, FSIRE D) (DZZ 2.117). If Dogen had intended the word “just”
(shikan #%) to serve as an adverb here, he would have said “extensive study is to
simply ‘just sit”” (henzan wa, tada shikan ni taza nari f2-1%, T2I2AREICITA S
D). In Chapter 50 of the Denkéroku, Keizan says that when Rujing was a monk
in training, “all he did was just sicting” (shikantaza suru nomi nari A€ 37743 %D
#75D). Neither Dogen nor Keizan spell out very explicitly what the practice of
“just sitting” entails, but we do get a hint from the latter’s Pointers for Regulating
the Mind in Zazen, where he says:

Recall your vows to eliminate mental afflictions and vows to authenticate
bodhi. Just sit, with no purpose whatsoever. This is the essential technique
for inquiring into Zen.
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(BRsR) LA, LEER, RETL, — Tk, 2482
#r4dL, (Kohd 1967, p. 247)

(3) In the subsequent Sotd Zen tradition, “just sitting” came to be explained as
seated meditation that is engaged in for its own sake, with “nothing to be gained”
(mushotoku #&PF13) — i.e., without any intention of gaining awakening — and
without any object of contemplation other than the mind-ground itself. Seated
meditation in S6t6 Zen is not coupled with the contemplation of a kéan, as it is
in Rinzai Zen. The practice of “just sitting” is said to be based on the doctrine
of the * 1dent1ty of practice and realization” (shusho itto 143 —4F), according to
which, “practice” (shugys $£-47) is not a means of attaining awakening, but rather
away of “attesting to” (sho &) the buddha-nature that is innate in all living beings.
kalavinka (C. pingie 3849; J. binga). (1) According to DDB (s.v. Z2 P #AHm): “A
bird with a melodious voice native to the Himalayas. Monier-Williams says: ‘a
sparrow. It may be the kalandaka, or kokila, the cuckoo. It ‘sings in the shell’ before
hatching out. It was believed that its voice could be heard when it was still in its
egg, and was so beautiful that people would be mesmerized by its sound.” (2) In
East Asian Buddhist art, a creature depicted with the head (or pair of heads) and
upper body of a beautiful woman and the lower body and wings of a bird. Said to
reside in the pure lands of various buddhas. (3) A slender pitcher with two spouts
pointed in opposite directions, shaped like the mythical two-headed kalavinika

bird.

kalpa (C. jie #1; J. g6). (1) The longest period of time imagined in Indian
cosmology. (2) An eon, age, or world-cycle: the period of time between the
creation and recreation of a world or universe; > four kalpas.

kalpa of emptiness (C. kongjie Z#1; ]. kugo or kiks). The last in the cycle of »
four kalpas.

kalpa of worthies (C. xianjie %#); J. kengo). The present kalpa, in which
Sakyamuni is the fourth of one thousand buddhas to appear. » thousand buddhas;
> seven buddhas.

kalpas as numerous as motes of dust (C. chenjie J23); J. jingo). An expression
that comes from a passage in the Lotus Satra chapter entitled “Parable of the
Magical City,” which reads:

Bhiksus! [Suppose] that all the lands through which that man had passed

. were completely ground up into dust and one mote of dust equaled
one kalpa. The time since that buddha’s extinction would still exceed the
number of motes of dust by immeasurable infinite hundreds of thousands

of billions of asamkhya kalpas.

WkE) Fk e, RAFEE L, | BHRAR, —B—, bR
BT, 1538 AR T &8 E TG, (T262.9.22a)
kalpas of formation, abiding, decay, and emptiness (C. cheng zhu huai kong jie
AL EH; ], jo ji e kit 6). > four kalpas.
karma (C. ye % J. go). (1) The Sanskrit word karma means “action,” or “deeds.”
In Indian religious thought in general, the theory of karma is that deeds have

consequences that are experienced by the doer sometime in the future, cither
within the same lifetime or in some future rebirth. By the same token, one’s
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present place of birth and individual circumstances are the result of past deeds,
either in the present lifetime or in past lives. The law of karma thus envisions
a complex web of karmic involvements, literally “causes and conditions.” It also
takes for granted the basic Indian idea of samsara, or transmigration through
birth and death. (2) Buddhist texts allow three modes of karma: (a) deeds of
body (C. shenye & %; J. shingo), (b) deeds of speech (C. kouye 2 #; J. kugo),
and (c) deeds of mind (C. yiye & 3; J. igd). Unlike some Western philosophical
traditions, Buddhist doctrine does not draw a fundamental distinction between
thought and action. It takes thinking as a mode of doing and regards intention as
the most important factor in determining the karmic results of even physical and
verbal actions.

karma accumulated in past lives (C. sulei 16 &; J. shukurui). Synonymous with >
karma from previous lives.

karma from previous lives (C. suyuan 18 &; J. shukuen). Karmic “conditions” (C.
yuan #; ]. en) that carry over from “prior lifetimes” (C. su 18; J. shuku).

karmic bond from a previous life (C. suyuan qi 8% R; J. shukuen kei). A
connection formed between two people in one of their past lives that manifests
itself in a “reunion” (albeit with different identities) in the present life.

karmic conditions (C. yuan #%; J. en). Conditions that are created by past actions.
karmic connection (C. zhuyuan 54, yinyuan BE, yuan 4, . shoen, innen, en).
An alternate English rendering of » karmic involvements.

karmic illness (C. yebing %4; J. gobyo). A present illness said to be caused by bad

deeds in a former life. Often said to be incurable.

karmic involvements (C. zhuyuan 344, yinyuan B&, yuan ; J. shoen, innen,
en). Literally, “causes” (C. yin B J. in) and “conditions” (C. yuan #;J. en). (1) The
workings of karma in general, where actions and their results create an infinitely
complicated (but never accidental) web of causes and conditions. (2) Affairs of
the world, such as family life, work or business ventures, etc., that might distract
one from practicing Buddhism.

karmic recompense (C. guobao R4k, yebao 3R, bao 4R; J. kaha, goho, ho; mukui
#R)). The fruit of past actions.

karmic recompense experienced in some lifetime after the next (C. shun houci
shouye NAAZ R Z ¥, shunhou ye NAHZ ; ]. jungo ji jugo, jungo go). Third of the >
three times of karmic fruition.

karmic recompense experienced in the next life (C. shun cisheng shouye AR &
L% ]. jun jisho jugo). Second of the > three times of karmic fruition.

karmic recompense experienced in the present life (C. shun xianfa shouye IAHR.
B H, shunxian ye JATLFE; J. jun gen ho jugo, jungen go). ). First of the > three
times of karmic fruition.

karmically conditioned consciousness (C. yeshi %3&; J. goshiki). > continuous
flow of karmically conditioned consciousness.

kasaya (C. jiasha % ]. kesa). A rectangular ceremonial vestment that is worn
draped over the left shoulder by Buddhist monks in East Asia and is emblematic of
the robes originally worn by Buddhist monks in India. All kasaya are, in principle,
“pieced robes” (C. gejieyi FIBA; J. kassetsu e), made with five, seven, nine, or
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more panels (C. tiao 1%; ].j6) of cloth that are sewn together. The panels themselves
comprise both long and short pieces of cloth. The material used is most often silk,
butkasaya have also been made of cotton, linen, wool, and anythingelse (including
leather) that people use for clothing in various regions of Asia. In Sanskrit, the
word kasdya denotes an earthy pigment containing ferric oxide that varies from
light yellow to brown or red, and is often translated as “ochre.” Buddhist monks
in India were originally supposed to wear robes made from discarded cloth that
was ritually polluted (e.g., having been used as a burial shroud) or literally filthy;
> robe made of discarded rags. The procedure was to cut out usable pieces of
cloth, wash them, sew them together, and dye the resulting garment with ochre.
From that uniform color, Buddhist patchwork robes in general came to be called
kasaya. As the monastic institution evolved in India, new cloth for robes came to
be provided by lay donors, but the practice of cutting the cloth into small pieces
and sewing those together to make robes was retained. Buddhist monks in India
were allowed three types of kasaya. According to Indian vinaya texts translated
into Chinese, the “three robes” (C. sanyi =7K; J. san’e; S. trai-civarika) of a monk
are: 1) an “under robe” (C. antuohui &V J. andae; S. antarvasa) that served
as underwear, and was worn alone for sleeping, going to the toilet, washing
bowls, sweeping, and other such chores; 2) an “upper robe” (C. yuduoluoseng
B2 BA%; 1. uttaraso; S. uttarasangha), worn for meals, religious practices such
as circumambulation of a stiipa or buddha image, and other formal communal
activities taking place within a monastery; and 3) an “assembly robe” (C. sengqieli
f@4m3L; ). sogyari; S. samghati), a full-dress robe worn when dealing with the laity
(e.g., soliciting alms) and attending large public gatherings of the samgha. In the
colder climates of Central Asia and China, the Indian mode of dress was often
insufficient, so monks from those regions wore their native clothing and draped
the Indian upper robe or assembly robe on top of that. In Chinese Buddhism
in general, and in the Japanese Zen tradition that imported Chinese monastic
practices during the Kamakura period (1185-1333), the notion of “three robes”
named (in transliteration) antarvasa, uttarasamgha, and samghati remained, but
all three evolved into formal ceremonial garments, known generically as kdsaya,
that are worn over native Chinese or Japanese undergarments and Chinese-style
robes (C. yi &%; J. koromo). The antarvasa (C. antuohui %8 ]. andae) became
the “five-panel robe” (C. wutiao yi ZA%R; J. gojoe), or “five-panel kasaya” (C.
wutiao jiasha ZAEE I, ]. gojo kesa); the uttarasamgha (C. yuduoluoseng ¥ % %
1&; J. uttaraso) became the “seven-panel robe” (C. gitiao yi %7K J. shichijoe), or
“seven-panel kasaya” (C. gitiao jiasha A% 3 J. shichijo kesa); and the samghati
(C. sengqieli 184m3L; J. sogyari) became the “nine-panel robe” (C. jiutiao yi U
&A% J. kujoe), or “nine-panel kasaya” (C. jiutiao jiasha FAKE K, J. kujo kesa).
Worn over a Chinese-style full-length sleeved robe that was tied at the waist with
a belt or sash, the kasaya lost its function as a practical piece of clothing to cover
and protect the body but retained its meaning as an emblem of membership in
the monastic order. Compare > long robe.

kasaya of gold brocade (C. jinlan jiasha ®HF F or 2R3 ]. kinran no kesa
EMDEK). A reference to the > samghati robe sewn with gold thread that
Sakyamuni Buddha is said to have entrusted to Mahakasyapa in conjunction with
the treasury of the true dharma eye, at the time of the founding of the Chan/Zen
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Lineage. The term is first used in that context in the writings of Shenhui (670-
762). > transmission of the robe.

kasaya sewn with gold thread (C. jinlu jiasha & #3 %; ]. konru kesa). > kasaya
of gold brocade.

keep in mind (C. hunian & 4; J. gonen). Literally, to “guard” (C. hu #; J. go) a
“thought” (C. nian %; J. nen). The practice of > mindfulness.

kind father (C. cifu %&2L; J. jifu). For the etymology of this term, > kind father
and loving mother.

kind father and loving mother (C. cifu beimu #3354 J. jifu hibo). A play on
the terms “compassion” (C. cibei %47%; J. jihi) and “parents” (C. fumu X#; J.
bumo). The first is divided into its component elements of “kindness” (C. ci #%;
J.jis S. maitri) and “pity” (C. bei 3; J. bi; S. karuna) and juxtaposed with the two
elements of the latter, which are “father” (C. fu 2(; J. fu) and “mother” (C. mu #;
J. bo).

“knock into a single piece” (C. dacheng yipian 4T—5; J. tajo ippen). The
translation of this expression is tentative because the concrete action on which
the metaphor is based is unclear, although its meaning can be deduced from its
use in Chan texts. A “single piece” (C. yipian —); J. ippen), in ordinary parlance,
is one bit of any material. The glyph 5 (C. cheng; J. jo), a verb that means to “bring
about,” “complete,” or “form,” takes “single piece” as its object. It can be construed
either as the act of creating a small piece of something by separating it from a
larger entity (e.g., using a knife to cut off a bit of incense to burn), or as the act of
unifying things that are originally separate (e.g., pressing several pieces of clay into
asingle lump); in the context of Chan literature, it is evidently the latter meaning
that is intended. The initial glyph #7 (C. da; J. ta) is a verb that can mean to “hit,”
or “beat,” or it can mean to “make,” or “do”; sometimes, however, it simply adds
emphasis to the verb that follows and thus has no translatable semantic value.
By rendering the compound verb 475% (C. dacheng; J. tajo) as “knock into,” we
lean toward the former interpretation. However, it is also possible to translate the
glyphs 31— (C. dacheng yipian; J. tajo ippen) as “attain unification,” or simply
as “unify” The following are examples of actual usage:

Gateless Barrier, Case #1:

Cleansing yourself of all wrong knowledge and wrong understanding from
the past, at long last you will ripen and, of themselves, inner and outer will
be knocked into a single piece. Like the dream of a deaf and dumb person,
it is something that can only be known to oneself. Suddenly it breaks forth,
surprising the heavens and shaking the earth.

CEPIM) SERITBRER, AR ARAIITR—A, i T7
%, R#HFAH, BRITE BRI, (T 2005.48.293a5-7)
Congrong Hermitage Record, Case # 21, Wansong Xingxiu’s comment on the root
case:
[In the root case] Yunyan said, “You should know that there is one who
does not apply themself” Gentlemen, when you eat meals, brew tea, sew,

and sweep the ground, you should be cognizant of the one who does not ap-
ply themself. Then you will attain the knocking into a single piece of mun-
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dane phenomena and the buddha-dharma. In Dongshan’s Tradition [i.e., in
the formula of the five positions] we call this “both conjoined.”

(5 4k) TRIE, AR AR REA, AFH=4 ML, R, fesh 37
W, HEHRRERER K, RAEEHBEITR—A, AELBEZIRRE, (T
2004.48.240c21-23)

Blue Cliff Record, Case #25:

As a rule, when inquiring and asking [about Chan], it is not suitable to fo-
cus on many matters. That you do so is because, outside, you see that there
are mountains and rivers and the great earth; inside, you see that there are
seeing, hearing, perceiving, and knowing. Looking up, you see that there
are buddhas who can be sought; looking down, you see that there are living
beings who can be delivered. Straight away, all at once, you must spit those
out. After that, throughout the twelve periods of the day, whether walking,
standing, sitting, or reclining, [everything is] knocked into a single piece.
Then, even if you rest on the tip of a single hair, it will be as expansive as the
many thousands of innumerable realms. Even if you are in a boiling caul-
dron or a blazing furnace, it will be as if you were in a [buddha-] land of ease
and joy. And even if you live amidst the seven treasures and eight jewels, it
will be just like dwelling under a roof thatched with brambles.

(Bask) XA MEEHSF, BAINLAMLTRH., WA LE 4,
ERAFHH TR, FTRARAETE, AWy, RET K 714
ABR, TR, MEAE—RIA L HE KT IR HEE G R, el
ZHRB L, HELLNT P, o EFRKEET, (T 48.2003.166a19-24)

Discourse Record of Chan Master Yuanwu Foguo:

There are some [disciples] with capacities above the superior vehicle [i.e.,
Mahayana], whose extraordinary understanding immediately melts away
the ice of karmic obstructions. They judge things instantly, inherit the bur-
den, and eventually are themselves able to take charge. Knocking [every-
thing] into a single piece, they pass beyond this world, cross the stream [of

birth and death], and immediately tally with the rank of buddhahood.

(R AB P RABERESR) A L L RBAIMAR & T LK, AR,
AR ARLE B, TR A IR R A, (T 1997.47.809¢16-19)

In all of these passages, the expression “knock into a single piece” is used in a way
that equates it with attaining awakening.

know the dharma (C. zhifa %7i%; ]. chihs). To understand the buddha-dharma.

“know the music” (C. zhiyin %25 J. chion). (1) Literally, a person who
“understands” (C. zhi %#; J. chi) the “tone,” or “music” (C. yin 53 J. on). (2) The
glyphs %2 (C. zhiyin; J. chion) refer to a friend who fully understands one’s
thoughts and feelings even when one does not articulate them verbally: an
“intimate friend, “soul mate, or lover. This meaning comes from a story about
Bo Ya, a famous lute (C qin %; J. kin) player, and his friend Zhong Zigqji, which
appears in fascicle five (“The chtlons of Tang”) of the Book of Liezi:

Bo Ya was good at playing the lute, and Zhong Ziqi was a good listener.
When Bo Ya played his lute with his mind on climbing high mountains,
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Zhong Zigqi said: “Excellent! That is lofty, like Mount Tai.” When [Bo Ya
played] with his mind on flowing waters, Zhong Ziqi said: “Excellent!
That is broadly flowing, like the great [ Yangtze and Yellow] rivers” What-
ever was thought by Bo Ya, Zhong Zigi was sure to get it. When Bo Ya
was roaming on the north side of Mount Tai, there was a sudden torrential
rainstorm, so he took shelter under a cliff. His mind melancholy, he took
his lute and played it. First he made the noise of persistent rain, and then he
produced the sound of a mountain landslide. Whatever melody he played,
Zhong Ziqi easily intuited his meaning. Bo Ya then set aside his lute and
said with a sigh: “Excellent! Excellent! How well you listen! What your
thoughts imagine is exactly what is in my mind. How can I possibly escape

being heard?”
ClF, AFLGME) T 23, S THER MT3E TARS
WL, sEFHE, RS S L, SERK, ETHa, & FF

BRI AT T ST LT AT B R IR FERS, Ak
BT, S, IR ML, MARBIE, LEHLZF, WL, &
TG AR, T e EmE, &, £& FTIREA SUEHE
S, EATHAER, (heeps://www.chineseclassic.com/content/413)

Because Zhong Zigi could understand whatever Bo Ya was thinking or feeling just
by listening to him play his lute, he is said to have “known the music” of Bo Ya.
(3) In the literature of Chan/Zen, the expression “know the music” is a metaphor
for: (a) the intuitive understanding of a Chan/Zen master’s intended meaning,
whether or not the message is couched in language; or (b) the “transmission of
mind by means of mind.”

knowing and comprehending (C. juezhi jueliao 52425 7; J. kakuchi kakurys). A
pair of two-glyph compounds that stand in apposition as synonyms: both mean
“complete knowledge.” The glyphs % %n (C. juezhi; J. kakuchi) are also translated
herein as “perceive and know.”

knowledge and/or knowing (C. jingzhi ¥t47; J. kyochi; S. jieya-jnana). The
“object” (C. jing 3T; J. kyd; S. jiieya), or truth that is known, and the “wisdom,” or
“knowing” (C. zhi %; J. chi; S. jiiana) that perceives it.

knowledge of prior lifetimes (C. suming zhi 8 4%; . shukumyo chi; S. jati-
smara). The fourth of the » six supernormal powers. See that entry for Zhiyi’s
description of it in his Sequenced Introduction to the Dharma Realm.

koan (C. gongan /% ]. koan). The written record of a particularly pithy,
dramatic, or puzzling exchange between a Chan/Zen ancestral teacher and one
of their disciples, typically couched in colloquial Chinese, that was frequently
raised as a topic of discussion in later generations and thus became a kind of
standard model, or “case” used to test the understanding of Chan/Zen masters
and students alike. (1) During the Song and Yuan dynasties in China, and in
Kamakura period Japan, the practice of raising and commenting on kéans was a
mode of instruction and study that was broadly characteristic of the Chan/Zen
tradition as a whole. It was common for Chan/Zen abbots to raise kéans as topics
for discussion in the contexts of public convocations in the dharma hall, semi-
private small convocations with disciples in the abbot’s quarters, and individual
consultations (C. dusan #%%; ]. dokusan) with students. Chan/Zen masters
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would either comment on a kéan themselves to demonstrate their own insight or
challenge their followers to comment, as a means of gauging the latters’ level of
understanding. They often urged their disciples to reflect deeply and persistently
on the words of the ancestral teachers, and to grapple with the meaning of this or
that old case in a direct and personal way until it became clear to them. Students,
too, frequently raised kéans for abbots to comment on in formal teaching
settings. It was also common practice for abbots in both the Linji/Rinzai and
the Caodong/Sotd branches of the Chan/Zen Lineage to compile handbooks of
their favorite koans and to “attach words” (i.e., to make interlinear comments)
and write verse comments on those in the privacy of their own studies. Such kéan
collections are usually included in the discourse records of Chan/Zen masters,
but some came to circulate as independent works. Well known examples of the
latter include the Blue Cliff Record compiled by Yuanwu Keqin (1063-1135), the
Gateless Barrier compiled by Wumen Huikai (1183-1260), and the Congrong
Hermitage Record produced by Wansong Xingxiu (1166-1246). All Chan/
Zen masters in medieval China and Japan, including those who belonged to the
Caodong/Sot6 Lineage, routinely engaged in the aforementioned types of kéan
commentary and study. Dogen and Keizan, certainly, both made extensive use
of koans as a primary teaching device. There was, however, one particular use
of kéans, later known as the “Chan/Zen of contemplating words” (C. kanhua
Chan & 354#; J. kanna Zen), that became widespread only in the Linji/Rinzai
branch of the Chan/Zen Lineage in the generations following its propagation
by the influential monk Dahui Zonggao (1089-1163). The practice in question
involves using a few of the “words” (C. huatou 338; ]. wato) of a given koan,
sometimes called the “critical phrase” by Western scholars, as a device for focusing
and concentrating the mind. The practice of “contemplating words” (C. kanhua
#3%; ). kanna) is pursued during seated meditation, and also when engaged in
other daily activities. This specialized form of kéan practice, which is designed to
create an intense “sensation of doubt” that results in a sudden awakening, was not
embraced by leading members of the Caodong Lineage in Song and Yuan China,
and was not taught by Dogen or Keizan. (2) The meaning of the word kéan is
sometimes glossed in English as “public case,” but that is not a fully accurate or
nuanced account of its etymology. The root meaning of the glyphs % (C.
gongan; J. kdan) is the “desk” (C. an %; J. an) of a “judge,” or “magistrate” (C.
gong %~ J. ké), in a court of law. The term came by extension to refer to the official
documents (e.g., records of verbal testimony) that could land on the desk of a
magistrate for final judgement or further review, so in ordinary Chinese it means
a “case in court,” or in some contexts a “legal precedent” that, through frequent
invocation, has become settled law. The use of the term “kéan” to refer in a generic
way to frequently cited sayings of ancestral teachers in the Chan/Zen Lineage is
a metaphor that retains the original sense of a legal precedent that carries much
weight yet still remains open to further judgement in particular instances. Central
to the metaphor is the idea that a living Chan/Zen master’s authority to comment
on an “old case;” and to pass judgement on their students’ grasp of its import, is
comparable to that of an imperially appointed magistrate in a court of law. The
locus classicus for the metaphorical use of the term kéan in Chan/Zen literature
appears in the Extensive Record of Chan Master Yunmen Kuangzhen:

180



Reverend Deshan, when he first saw a monk enter the gate, brandished
a staff, and chased him away. Reverend Muzhou, seeing a monk come in
through the gate, said to him, “It [yours] is a clear-cut case [in court], but I
release you from the thirty blows.”
(EME BARME L) &L Ao B gt LGN TT, RABRAZ A, 05N Forh RAG
AP RAZ =, TR, A=+, (T 1988.47.547a11-13)
A similar anecdote appears in the Jingde Era Record of the Transmission of the
Flame, in the biography of Chen Zunsu, a mid-ninth century disciple of Huangbo
Xiyun (751-850):
Seeing a monk coming, the master said, “It [yours] is a clear-cut case [in
court], but I release you from the thirty blows.” The monk said, “I am the
way [ am.” The master said, “Why do the Vajra Wielders [i.c., guardian dei-
ties] in the triple gate [i.c., the main gate of the monastery] raise their fists?”
The monk said, “The Vajra Wielders are also the way they are.” The master
hit him.
(et mss) MAM A=, RAAERLKZTH, B, £F4
A, =, ZTIEREFERE G=, 2R &2, MEdT, (T
2076.51.291b17-19)
At the time when these two exchanges were first recorded, the expression “case in
court” (C. gongan ~%; J. kdan) had not yet come to be used as a generic name
for records of remarkable, enigmatic verbal exchanges between Chan masters and
their disciples. Thus, when the abbot Muzhou said to a monk who was coming
into the monastery to study with him, “Yours is a clear-cut case” (C. xiancheng
gongan BLRAE; . genjo koan), he was borrowing judicial language and using it
figuratively to imply that he — the Chan master — was in a position comparable
to that of a magistrate (a representative of the central government who had
absolute local authority) sitting in judgement behind their bench, while the
monk who had just entered through the gate was in the position of the accused: a
suspect in the commission of some crime. Furthermore, in the terms of this trope,
Muzhou’s declaration that the case is “evident,” or “clear-cut” (C. xiancheng ¥
%; J. genjo) but that he will remit (C. fang #4; J. o) the legal sentence of “thirty
blows” (C. sanshi bang =1 #&; J. sanjir bs) that would ordinarily be carried out
immediately by lictors in a court, means that he finds the monk, as it were, “clearly
guilty.” Given that the actual situation is not a court of law, but Muzhou assessing
the mental state or level of understanding of a monk who has come seeking his
guidance in Buddhist training, the gist of what he says to the monk is that, “You
are obviously caught up in delusion, not awakened.” But this raises a question:
what makes the metaphorical “case” of the monk entering the gate so “clear-cut”
to the Chan master? It is certainly not obvious to the reader of these anecdotes,
for the incoming monk is subjected to the master’s judgement before he utters
a word. Is it the demeanor of the newcomer that betrays their deluded state of
mind? The reader might imagine that, but the texts do not actually say anything
about the physical appearance or movements of the newly arrived monk. Or, does
the mere fact of coming in through the gate to seek instruction show that he,
deludedly, believes there is some particular understanding or “thing” to be gained
from the master? The two anecdotes translated above do not supply an answer
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to this question, but they do establish that the saying “clear-cut case” is one that
can only be uttered from the standpoint of a Chan/Zen master, who by virtue
of their own awakening is capable of judging the spiritual condition of others.
By the twelfth century, the anecdote involving Muzhou was so famous that
Yuanwu Keqin (1063-1135), the compiler of the Blue Cliff Record, cited it as one
among several standard examples of “gate entering” (C. rumen AF; J. nyamon)
encounters, in which a monk who is just arriving for the first time in the hope
of studying with a master is rebuffed out of hand by the latter. In the Discourse
Record of Chan Master Yuanwu Foguo we read:

After Zhaozhou had first studied under Nanquan and awakened to [the
saying] “everyday mind is the way,” someone came and asked him about the
“intention in [Bodhidharma’s] coming from the west, whereupon he re-
plied, “The cyprus tree in the front of the garden.” He went on to say [when
approached by a monk who asked if he had seen Nanquan in person],
“Zhenzhou has produced a great radish,” and [when challenged by a monk
who asked, “The ten thousand things return to the one; what place does
the one return to?”] he said, “When I was in Qingzhou I made a collared
linen shirt that weighed seven pounds.” It is not only Zhaozhou. Deshan,
when confronted with someone entering the gate, hit him. Linji, when con-
fronted with someone entering the gate, shouted at him. Muzhou, when
confronted with someone entering the gate, said, “It is a clear-cut case, but
I release you from the thirty blows.”

(BB RAR R E4R) MM MA@ RIETFOREE, RAMGRE, 2
e, EATAHT RESANMNEREHA, REFMNE—EH L ETLT,
FEeRAL N, 420 A7 ILBF BN PIMRAT, B RAT L BN PR PR, bR A7 0L
B 87 AR 38 BL RN AR =k, (T 1997.47.750a16-22)

A similar list of well-known “gate entering” encounters is found in the records of

Yuanwu’s disciple, Dahui Zonggao (1089-1163):

Deshan saw a monk entering the gate and struck him with a staff. Linji saw
amonk entering the gate and shouted at him. Xuefeng saw a monk entering
the gate and said, “What is this?” Muzhou saw a monk entering the gate
and said, “It is a clear-cut case, but I release you from the thirty blows.”

(KBERABMES) L AMATIRE, BHERLBATIRE, T%
RAEANPUEE 2 )%, s M RAGAPIRE R A E AR =T, (T
1998A.47.914a21-24)

It would seem from this that the very act of entering the gate of a monastery
seeking instruction is, in itself, evidence for a deluded state of mind. In other
words, to seck “awakening” through Buddhist practice is to grab onto some
imagined and ultimately unreal entity, which is the height of delusion, and the
master’s summary rejection of the student is a way of pointing to that fact. On
the other hand, if people do not seek awakening, there is no way for them to
realize the delusion that envelops them. And, after all, Chan/Zen masters do
want students whom they can lead to liberation. Perhaps that explains why
Muzhou, acting as a “magistrate,” takes pity on the monk by figuratively releasing
him from punishment. By the time of Yuanwu’s and Dahui’s rise to prominence
in the mid-twelfth century, the legal terms “k6an” and “old case” had come to be
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used generically to refer to all the famous sayings of bygone ancestral teachers
that were raised as topics of discussion in later generations. Zhongfeng Mingben
(1263-1323), a prominent Chan master of the Yuan dynasty, stated that koans
are authoritative texts, analogous in function to the official documents (C. gongfu
andu N FE; J. kofu andoku) that embody the principles of good government
and maintain order in the empire (Extensive Record of Reverend Zhongfeng, pp.
193a—194a). Mingben’s explanation of the term “kéan” subsequently became a
standard one in the Chan/Zen tradition. It is the basis for the English translation
of “kéan” as “public case.”

ksatriya (C. chali #|#; ]. setsuri). The warrior, or “ruler” class. One of the four
social classes (S. varpa) in ancient India. > four classes.

lack marks (C. wuxiang #48; J. muso). To have no identifying “signs,” or “marks”
(C. xiang #8; J. s6; S. laksana, nimitta).

“lacking in the six sense faculties and deficient in the seventh consciousness”
(C. liugen buju, qishi buquan ~HERE LFAK 4L J. rokkon fugu, shichishiki
fuzen). The “six sense faculties” and “seventh consciousness” are the first seven
in the Yogacara system of eight consciousnesses; > mind only. To lack those in
any literal sense would be tantamount to complete insentience. However, in the
words of Kumu Facheng that are quoted in Chapter 48 of the Denkaroku, such a
deficiency is posited as a kind of back-handed praise, for a person who remained
unattached to those seven consciousnesses would be one who realizes that they
are merely transformations of the ultimately real “storehouse consciousness” (C.
alaiye shi FIFAARK; J. araya shiki; S. alaya-vijindna). Those who realize that, in the
Yogacara view, are fully awakened to the truth of mind only.

late master (C. xianshi JLEF; J. senshi). Said of one’s own deceased teacher, as in
“my/our late master.

latecomer student (C. houxue 4%, wanxue W5 J. kogaku or gogaku, bangaku).
(1) A student who did not become a monk or nun and begin Buddhist practice
until later in life than average. (2) The glyphs %% (C. houxue; ]. kogaku or gogaku)
can also refer to: (a) a dull student, or slow learner — used as a humble reference
to oneself; or (b) students or scholars of later generations. (3) The glyphs B£%* (C.
wanxue; J. bangaku) can also refer to elderly monks or nuns, regardless of the age
at which they began their studies.

latecomer students with beginners’ abilities (C. chuji houxue #1# &% ]. shoki
kogaku). A student who did not begin Buddhist practice until later in life than the
average monk, but whose “abilities” (C. ji #; J. ki) are those of any other beginner.
> latecomer student.

latter age (C. moshi Kit; J. masse). The present age of the > enfeebled dharma.
latter era (C. modai &AX; J. matsudai). Synonymous with - latter age.

lay practitioner (C. jushi /&=%; J. koji). (1) The basic meaning of the glyphs
J&E (C. jushi; J. koji) is “houscholder” In Buddhist contexts, the term “lay
practitioner” refers to a layman who engages in Buddhist practice alongside
monks. A laywoman who engages in Buddhist practice alongside monks or nuns
is called a “female lay practitioner” (C. nujushi % /&= J. nyokoji). (2) In Japanese
Zen since the Tokugawa period (1600-1868), the term lay practitioner has been
used for male householders who engage in seated meditation and kéan study in
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a monastic setting, while female householders who do the same are called “elder
sisters” (daishi K%H). (3) In Japanese Zen, the term “lay practitioner” is also used
as a title in the posthumous “precept names” (kaimys #.%) of deceased male
parishioners (danka %) of a temple, which are engraved on their memorial

tablets (ibai 12#%) and stiipas. The precept names of female parishioners use the
titles “elder sister” (daishi X4t) or “female believer” (shinnyo 13 %).

layman (C. youposai 1&%%; ]. ubasoku; S. updsaka). A male householder who
has taken refuge in the three treasures and vowed, in principle, to follow the five
precepts.
laywoman (C. youpoyi #22%-%; J. ubai; S. updsika). A female householder who
has taken refuge in the three treasures and vowed, in principle, to follow the five
precepts.

learn (C. cande £-#%; J. santoku). Literally, to “investigate” (C. can %%; J. san) and
“attain” (C. de 4F; J. toku). Also translated herein as “seek and find.”

learning (C. cande 24 J. santoku). Noun form of > learn.
leave the body (C. chushen £ 4; J. shusshin). (1) To attain liberation. To escape

from all afflictive and cognitive bonds and enter the realm of complete freedom.
To » slough off body and mind. (2) In the context of Buddhist monasticism
in East Asia, the glyphs % (C. chushen; J. shusshin) are used when a newly
minted Chan/Zen master “comes out” by assuming their first abbacy, also called
“appearing in the world” (C. chushi #i4#; J. shusse) and > coming into one’s own.
(3) In ordinary language, the glyphs &% (C. chushen; J. shusshin) refer to an
individuals place of origin (hometown, birth family, alma mater, etc.).

legitimate descendant (C. disun %%3%; J. tekison). (1) In Chinese society at large,
any male in the patrilineal line of descent of a family, or clan. (2) In the context of
the Chan/Zen Lineage, a duly recognized dharma heir.

legitimate heir (C. dizi 48T, disun 48134, disi 48#7; J. tekishi, tekison, tekishi). (1)
In Chinese society at large, the son of the legal wife, as opposed to those begat
with a concubine. Daughters were not considered a man’s heirs, regardless of who
the mother was. (2) In the context of the Chan/Zen Lineage, a duly recognized
dharma heir.

lesser treasury (C. xigozang IN#; J. shozd). A pejorative designation, found in
Mahayana scriptures, for the “sravaka canon” (C. shenwen zang % Bl i; J. shomon
z6) that is said to be made up of 840 Hinayana siitras. The term is used in contrast
to > greater treasury.

“let go the hands when hanging from a precipice” (C. xuan ya sashou % EH#
F;J. ken gai sasshu). (1) The locus classicus of this saying appears in the Jingde Era
Record of the Transmission of the Flame:

Chan Master Zhen of the Yongguang Cloister in Suzhou said to the assem-
bly at a convocation in the dharma hall: “If you miss the point of the words,
you are ten thousand miles from home. You must immediately let go your
hands when hanging from a precipice, trust yourself and accede [to whatev-
er happens]. After perishing you will come to life again. I would not deceive
you; how could anybody conceal this extraordinary truth?”
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(FreARE ) RN KRR BRI, E¥ERe, 8L ZBRMEL,
HABEMTOTRE, HEBH. BBETF FFZEAERK, (T
2()76.51.362a20-22)

This sermon by Zhen of Yongguang is also quoted in the Congrong Hermitage
Record (T 2004.48.266b29-c2); in Case #41 of the Blue Cliff Record (T
2003.48.179al1-13); and in many other Chan/Zen texts. Because it speaks of
“perishing and coming to life again” (C. jue hou zai su #4%F-#; J. zetsu go sai so),
it is clear that the literal referent of the saying is to “let go the hands” and fall to
one’s death when “hanging from a precipice.” That, presumably, is a metaphor for
what happens when one lets go of deluded attachments, “dies” to one’s old ways
of experiencing the world, and thereby gains awakening. (2) However, in Wumen
Huikai’s verse comment to Case #32 of the Gateless Barrier, the saying has a rather
different meaning:

Walking along the edge of a sword; running over a ridge of ice; not using
a footbridge to ford [a river]; letting go the hands when hanging from a
precipice.

GPIB) &) 71 147, skbx B, RS FEH, BERT, (T2005.48.297229-b2)

In this context, “letting go the hands when hanging from a precipice” seems to
refer to an extremely agile, death-defying feat of balance, not a suicidal act.

level (C. jieji F&#K; J. kaikyi). A person’s stage of attainment on the bodhisattva
path.

level of buddhahood (C. fowei #4%; J. butsui). The ultimate stage of attainment
on the bodhisattva path, which is buddhahood.

level of ordinary people (C. fanfu di JUKR3; J. bonbuji). The standpoint of >
ordinary people.

liberated (C. jietuo ##IL; J. gedatsu; S. vimoksa). Having attained - liberation.

liberation (C. jietuo f#IL; J. gedatsu; S. vimoksa). Literally, to “unloosen” (C. jie
fi#; J. ge) and “cast oft” (C. tuo BL; J. datsu) that which binds one to suffering in
the round of birth and death. (1) In the early Buddhist tradition, “liberation”
meantattaining nirvana, i.c., the cutting off of any future rebirth. (2) In Mahayana
satras, “liberation” is often equated with insight into the emptiness of dharmas,
which can be realized by bodhisattvas even as they remain in the round of rebirth
to help living beings. (3) In the Denkaroku, Papiyan (the chief Mara) is said to
have sought “liberation” from a putrid necklace by entering the Brahma Heaven
in the formless realm.

life potential (C. minggen ##4%; J. myokon). (1) The “faculty,” “basis,” or “root”
(C. gen 1%;J. kon) of “life” (C. ming 47 ). myé), present or future (via rebirth). (2)
The potential energy for a lifetime of a certain length. (3) In Yogacara philosophy,
the “storchouse consciousness” is posited as the “life potential”

life-root (C. minggen “4%; J. myokon). Synonymous with - life potential.

“light and sense objects together disappear” (C. guang jing ju wang FITIET; ].
ko kyo tomo ni mozu / bozu FKILHICTT S / &7). A statement by Panshan Baoji
(d.u.) made famous by Dongshan Liangjie (807-869), who raised it as a koan

and then commented on it, as reported in the Discourse Record of Chan Master

Wuben of Mount Dong in Junzhou:

185



Raised: “At a convocation in the dharma hall, Panshan said: ‘Now, the moon
of the mind is solitary and complete, and its light envelops the myriad phe-
nomena. However, the light is not the illumination of sense objects, and
sense objects, too, are not existent. When light and sense objects together
disappear, what is that?”” The master [Dongshan Liangjie] said, “When
light and sense objects have yet to disappear, what is that?”

(FHMFLLAEARERESE) S, 4l B2, RCARE, LEHE, bk
B, SRR A, IR T, AT, FE, LB RT, B AT, (T
1986A.47.512b15-17)

For the full context of Panshan’s saying, > Panshan Baoji.

light of the eye (C. yanguang B 5t; J. genko). (1) The glint of the eye, which shows

one is awake, aware, and alive. (2) Insight; discernment.

“like 2 mosquito on an iron ox” (C. ru wenzi shang tieniu %o 3F L 484F; J. bunsu
no tetsugyi ni noboru ga gotoshi ¥F DT EZH ). A common saying
found in many Chan/Zen texts. A metaphor for the impossibility of gaining
awakening through conceptual thinking. To attempt that involves a category
error similar to the notion that a mosquito might get blood from an iron ox.

likeness (C. zhen H; J. shin). A portrait, either painted or sculpted.

line of ancestors (C. leizu R #H; ]. ruiso). The succession of ancestral teachers who

comprise the Chan/Zen Lineage.

line of heirs (C. menxia F1TF; J. monka). Literally, “beneath” (C. xia T3 J. ka) the
“gate” (C. men P'1; J. mon). (1) When “gate” refers to a lay household, family, or
clan, those “beneath,” or “under” it are, depending on context, either (a) junior
members of the family, or (b) servants who are attached to the household. (2)
When “gate” refers to a particular school, teacher, or teaching, those “beneath”
it/him are the current students, or disciples. (3) When “gate” refers to a particular
spiritual lineage of Buddhism, those “under” it are all the masters and disciples in
subsequent generations who are said to have inherited the dharma handed down
by the founding ancestor, and to perpetuate his teachings.

lineage (C. zong 7%; J. shit). (1) In ordinary language: (a) a family line of descent,
traced from father to eldest son down through multiple generations, which
involves inheritance of the family name and property; or (b) an extended clan
that is defined by descent from a common ancestor, and may therefore include all
siblings, cousins, second cousins, etc. (2) The glyph = (C. zong; J. shit) has a wide
range of other meanings as well: (a) a “first ancestor,” or “patriarch”; (b) a “school”
or “denomination” of any sort, through which some particular teaching, technical
skill, or artistic style is inherited and passed down through the generations; (¢ ) the
“axiom,” “principle;” or “essential teaching” that characterizes a lineage or school
and represents its legacy; and (d) a “class,” or “kind” of thing, which is to say,
a set of kindred objects patterned after a common archetype. (3) In East Asian
Buddhism, a spiritual line of descent, traced through multiple generations of
masters and disciples, through which a particular dharma, or teaching is handed
down. A religious sodality that is analogous in its genealogical structure to a lay
family line or extended clan.

lineage builder (C. zongjiang FI; J. shashé). Metaphorically, a “master
craftsman” (C. jiang It; J. sho) who establishes or perpetuates a lineage. A
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common designation for a Chan/Zen master, especially one who is considered
the founder of a lincage.

lineage essentials (C. zongzhi R &; J. shishi). (1) Taking the glyph & (C.
zong; J. shit) in its sense of “axiom,” the compound R & refers to the “essential
point,” or “main idea” of a particular teaching. (2) Taking the glyph & (C. zong;
J. shit) in its sense of “lineage,” the compound R & refers to the characteristic
teaching, or essential insight that is said to be handed down from generation to
generation within a particular line of masters and disciples. (3) In Chapter 44
of the Denkoroku, the term “lineage essentials” also refers to articles of clothing
(leather shoes and long robe) that belonged to the Forty-third Ancestor, Taiyang
Mingan, as well as his mortuary portrait, which were to be used as proof of
dharma inheritance from him.

lineage house (C. zongjia 7 5; J. shitke or soke, soka). (1) A particular “house”
(C.jia %;]. ke or ka), or branch lineage that exists within the Chan/Zen Lineage
asawhole. (2) The foundingancestor of a spiritual lineage. (3) In Japanese culture
at Iarge, the main, or most senior branch of a lay family lineage, synonymous
with “main house” (honke A%K). (4) In ]apanese performing arts, synonymous
with “head of house/school” (iemoto X 7L): a “family” (either consanguineous or
figurative) that owns exclusive rights to an artistic legacy, gives secret initiations
into it, and can charge fees to anyone who wishes to learn or perform the art.
lineage style (C. zongfeng F&; J. shafa). A teaching style (e.g., a mode of rhetoric
or method of training) that is said to be characteristic of a particular branch of the
Chan/Zen Lineage. Also translated literally herein as “lineage wind”

lineage verse (C. zongsong F%8; J. shiju). A poetic verse that summarizes the
lineage essentials, or axiom of a particular branch of the Chan/Zen Lineage.
lineage wind (C. zongfeng R&; . shafir). Same as > lineage style.
“Lingyun’s peach blossoms” (C. Lingyun taohua EEHLIL; J. Reiun toka). A
kéan that appears in many Chan/Zen texts, including the Discourse Record of
Chan Master Weishan Lingyou (T 1989.47.580c14-16) and Dogen’s Treasury of
the True Dharma Eye in Chinese Characters (DZZ 5.206, Case #155). Lingyun
Zhiqin (d.u.) was a dharma heir of Weishan Lingyou (771-853). Lingyun’s
biography in the Jingde Era Record of the Transmission of the Flame reads:
Chan Master Lingyun Zhigin of Fuzhou Prefecture was a man from
Changxi in Benzhou. He first awakened to the way on Mount Wei on ac-
count of peach blossoms. He has a verse which says:
For thirty years I was the passenger seeking his [lost overboard] sword;
how many times have leaves fallen and the branches budded?
After once seeing the peach blossoms,
having directly arrived thus, now I will doubt no more.

GH1eA3Is4%) 78N E T E B AN FEAAL, TR LAHEIEE,
FiBE, T REFFHE, BELEL M AR —AMNER, L2 b
F 4%, (T2076.51.285a23-26)

The story of Lingyun’s awakening is also treated by Dogen in the chapter of his
Treasury of the True Dharma Eye entitled “Sound of the Stream, Form of the
Mountain” (Keisei sanshoku $5%\1 &):
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Again, Chan Master Lingyun Zhiqin pursued the way for thirty years.
Once, while traveling in the mountains, resting at the foot of a mountain,
he looked out at a village in the distance. The time was spring, and, seeing
the peach blossoms in bloom, he suddenly awakened to the way. Compos-
ing a verse, he presented it to Dawei.

For thirty years I was the passenger seeking his [lost overboard] sword;
how many times have leaves fallen and the branches budded?

After once seeing the peach blossoms,

having directly arrived thus, now I will doubt no more.

Dawei said, “Those who enter from objects never revert or lose it.” That was
his acknowledgement.

CEFRB, HHFLE) X, ETEYEMI, ZTF0OMERD, HiL
TR OLBICARELT EEMCAZEZ AT, LXITAZD, L
FOIMDEZEHRT, BARELTEET, B2 DD TRABICETSICV
B ETHFAFRE, BEFEEZ U, AR —AMERL, HE WS FE
T, RBWVII, EANE ATBK, TR BEHFTIS%0, (DZZ
1277)

lion’s roar (C. shizi hou #F%4L; J. shishi ku; S. simha-nada). A metaphor for

Buddha’s preaching of the dharma.

listen to the precepts (C. tingjie #&#%; ]. chokai). To listen to the recitation of the
moral precepts on the occasion of the » posadha.

little monk (C. ashi FT#F; J. ashi). (1) A way of addressing a young monk. Used in
a manner similar to the more respectful mode of address, > acarya. (2) A familiar,
at times somewhat dismissive, colloquial epithet for a monk.

live alone (C. duzhu B1%; J. dokuji). To dwell as a hermit.
living beings (C. zhongsheng %2, sheng %; J. shujo, sho). All sentient beings,

however they are conceived, in all realms of existence.

location (C. chu J&; ]. sho; S. ayatana). (1) The physical place where something
happens or is situated. (2) As a translation of the Sanskrit, dyatana (“basis of
perception”), a reference to the “locus” where the six sense faculties and six sense
objects interact.

locus (C. chu J&; J. sho; S. dyatana). > location.

long practice (C. jiuxi A3H;]. kyaji). A person who has accumulated much merit
over a long period of Buddhist practice.

long robe (C. zhiduo B, duozi #F; J. jikitotsu, tossu). An East Asian style
of Buddhist monk’s robe that was developed in China, ostensibly by taking the
upper and lower robes that were worn by monks in India and “sewing” (C. duo
#; J. totsu) them “directly” (C. zhi £; J. jiki) together to make a single garment
that (unlike the Indian model) has long sleeves, covers both shoulders, reaches
down below the knees, and is fastened with a sash or belt around the waist (or
with buttons down the front). The long robe, which is often referred to simply as
a “robe” (C. yi R; ]. koromo), is to be distinguished from the kasdya that is worn
over it and is emblematic of membership in the monastic samgha. Because the
East Asian long robe is not constructed in the manner of a traditional “pieced
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robe” (C. gejieyi 187K ]. kassetsu e), it probably did not evolve from the Indian

kasaya at all, but was merely given a name that suggested it did.

longstanding views (C. jiujian & L; J. kyiken). “Views” (C. jian J; J. ken) are

one-sided, deluded concepts. Those that are “old,” or “longstanding” (C. jiu %; J.

kyit) are ones that are difficult to shake, even in the face of controverting evidence.

Keizan’s remarks on them in the Denkoroku are reminiscent of a passage that

appears in Ejo’s (1198-1280) Record of Things Heard. Because Keizan (1264—

1325) entered Eihei Monastery while Ejo was still abbot there, he could have

heard similar statements from Ejo. The relevant passage in Record of Things Heard

says:
In an evening talk [Dogen] said: “The result of coming to understand Zen
sayings at the ancestral seat is that one’s customary knowing and think-
ing mind is gradually transformed in a way that accords with the words of
good friends. The word ‘buddha, for example, according to our customary
knowledge, means someone fully equipped with auspicious marks and fea-
tures and radiance: one possessed of virtue who preaches the dharma for
the benefit of living beings, such as Sakyamuni or Amitabha. Nevertheless,
if a good friend says, “What we call buddhas are toads and earthworms;
then one believes that toads and earthworms are buddhas and discards
one’s everyday understanding. However, if you seck in those earthworms
the auspicious marks and features and radiance of a buddha or the various
virtues possessed by buddhas, then you have not transformed your feelings
and views. Simply know that what you see right then [in the earthworms] is
buddha. If you follow the words [of good friends] in this way, transforming
your feelings and views and basic attachments, then you will naturally come
to accord with them. However, students in recent times cling to their own
feelings and views, and when something disagrees with their self-centered
view they say, “There is no way that could be buddha! If it is not how I take
things to be, it could not possibly be so. To the extent that they deludedly
affirm the existence of things that resemble their own preconceptions, none
of them make progress in the way of the buddhas.”
(FERIze) AEEICE L, A FICEH R FRRTI, A A TS0k, Kk
FILIBD T I THDTELL, BAhE=IE R ARSI 5T, FA4F
FBAEEL., EAAEDER UER RS R Il-0LE, oBE
he = I - B F L =13, W B R B HLIEC T BDsm
B, biey AT, $hosadF A, REDO O LIEEZR ST,
WHRE-ELELL, REBOADLREHREImDE, B4R DI
HoT HRAFEEDETEITE, AESRDHINEEL, RicARDOS
F. ASEREILC, TRISTEDSEFE, L3, ETFA BTN, X
RATDHRIDNE, SBAELHRALELT T AVEZIMBERDA DL
HOBHO RIS, BiEhfehia DR £ 2d, (DZZ 2.434-435)

look for the way (C. fangdao 273; J. hods). To seek awakening. > way.

loose talk (C. quci XK J. shuji). Short for the glyphs B X35 (C. quci yu; . shuji

g0), meaning facile, ungrounded remarks or explanations.

lord master (C. zhuren gong ALY J. shujin ko). (1) The male head of a

household; the master of a house. (2) A hero or heroine; the protagonist in a
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drama. (3) In Chan/Zen literature, a metaphor for the true self: the buddha-
mind, or buddha-nature. For example, Case #12 of the kéan collection Gateless

Barrier, entitled “Ruiyan calls out to the lord master” (C. Yan hu zhuren ™% £
A, reads as follows:

The Venerable Ruiyan Shiyan, every day, called out to himself, “Lord Mas-
ter; and replied to himself, answering “Yes, sit.” Then he said, “Be alert,” and
replied, “Yes, sir” [He said] “At some other time, on some other day, you
must not be taken in by a person who would deceive you.” [He replied to
himself] “Yes, sir. Yes, sir.”

(PR B E AN, HFHA%R I AN LA, =, BEES,
RFE R, EZAR, %%, (T 2005.48.294b18-20)

lord master within the house (okuri no shujin ko & EDEAL). > lord master;
> within the house.

lost in a mistaken view of emptiness (C. luo kong wang 3% Z1; J. raku kibo). To
reify “emptiness” and conceive it as a dharma — a “thing” that might be named
“the Void” — is to be “lost” (C. wang T J. bo) in a mistaken view. “Emptiness”
should be understood as a conceptual construct which might be useful as skillful
means, but should not be clung to as anything ultimately real

loving mother (C. beimu 5#; J. hibo). For the etymology of this term, > kind
father and loving mother.

lucid (C. jingming #5#A; J. seimei). (1) Clarity or lucidity, understood as a property
of the buddha-mind, or mind-ground. The expression “single lucidity” (C. yi
jingmei —#5B; J. ichi seimeti) refers to the “one mind that each person is originally
endowed with” (ZGD]J p. 32b, s.v. L WHE W ®WY). The term appears in many texts,
but its interpretation usually follows its usage in the Heroic March Satra:

It is like a clever worldly magician who creates puppets that are male and
female. Although you see them move on their own bases, they must rely
on a single mechanism. Stop that mechanism and they all cease: they are
illusory and lack intrinsic nature. The six sense faculties are also like this:
fundamentally, they rely on the single lucidity, which is divided into six in
harmonious unity. When calmed in that one locus, the six functions are all
aborted.

(KRB TEEAT BAFRLE) S B35 2700, 2916355 %, 3ERFZARD), B—
Medh, MR A, LR EMN, SRR, TR—AFA, SRS A
B, — B, SRR A (T 945.19.131a26-b3)
This passage suggests that when a person has lucid insight into the buddha-mind,
the six sense faculties stop functioning, as they would in a state of deep trance.
(2) However, the Heroic March Sitra also suggests that when the mind is lucid,
deluded consciousness and illusory sense data are not entirely eliminated, but
merely seen through and abandoned as inconsequential:

Delusion of consciousness has no cause, and error has no foundation. After
all, those have no arising, so how could you want them to cease? For one
who attains bodhi, those are like events in a dream that a person talks about
after waking up. When the mind is free [of dreaming] and Iucid, what caus-
es and conditions could one hope to effect by grasping at things that oc-
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curred in a dream, much less returning to that which is without cause and

fundamentally lacks existence?

(RBPTBEZATAHERLE) RE LR T RITIR, HEALERTER, FF

RE, W ERARSTE, SHMNA., KTHGRE P, UL ERRE

i o (T 945.19.121b18-20)
luminous night curtain (C. ye ming lian & ¥fk; ]. yamyoren). According
to HYDCD (sv. &Z#/&): “In traditional [mythological] accounts, a screen
[curtain] for use at night that can give off light” Some sources suggest that the
curtain was used exclusively in the ruler’s chambers in a royal palace, and thus
is a metaphor for the aura of sanctity and absolute authority that surrounds the
sovereign. ZGD]J (p. 1239b, s.v. ®°# & 5 11 A) reports that it is a hanging screen or
blind made of crystal or white jade that shines brightly even at night, and that it is
a metaphor for the “sphere of awakening” (satori no kyochi £& O D¥i3b). In any
case, the expression “outside the luminous night curtain” appears as a stock trope
in verse comments on kéans throughout the literature of Chan/Zen, especially
those made by Hongzhi Zhengjue (1091-1157). For example, in the Eyes of
Humans and Gods, he comments:

Outside the luminous night curtain, they line up in ranks early [in the
morning]; in the palace of the King of Emptiness, even soulmates are kept
out [by the curtain].

(AR B) A B SPHEIET-, & T8 E44e ., (T 2006.48.314b19-20)
In Case #88 of the Congrong Hermitage Record, Hongzhi comments:

Outside the luminous night curtain, it is difficult to turn one’s body.

(e B45) A oM % 5 3. (T 2004.48.285b4-5)
Both comments invoke the image of court officials lined up in formal ranks in the
presence of the emperor, unable to advance freely or turn away. Metaphorically,
they speak of the difficulty of being in the presence of an awakened master, or in
contemplating awakening itself from the standpoint of an ordinary person.
luminous spirits (C. shenming #¥8; ]. shinmei or shinmys). (1) Gods of the
heavenly and earthly realms, especially bright gods who support Buddhism.
(2) Gods who record the misdeeds of humans and punish the wicked. (3) The
spiritual vitality, spiritual life force, or spiritual intelligence of humans. (4) Divine

virtues. (5) In Japan, a designation for the kami Tensho (Amaterasu) and for the
sites where she is enshrined.

lump of red meat (C. chi rou tuan F=P®; J. shaku nikudan). (1) A ball of raw
animal meat intended for human consumption, red because it has not yet been
cooked. (2) In Chan/Zen texts, a metaphor for the physical (living) human body.
The trope implies a somewhat negative view of the body and “things of the flesh,”
for Buddhist monks in China generally did not eat meat, and uncooked meat can
look disgusting even to people who eat it cooked. (3) The expression “upon this
lump of red meat” (C. chirou tuan shang 7R E L£; J. shaku nikudan jo) became
commonplace in Chan/Zen due to two kéans that were frequently commented
on. The first appears in the Discourse Record of Chan Master Dabui Pujue and
involves Nanyuan Huiyong (-930):
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Nanyuan, at a convocation in the dharma hall, said: “Upon this lump of red
meat, a cliff rising one thousand fathoms.” At the time there was a monk
who said, ““Upon this lump of red meat, a cliff rising one thousand fathoms’
— are these not your words, Reverend?” Nanyuan said, “They are.” The
monk then lifted and overturned the meditation seat [of the abbot, Nanyu-
an]. Nanyuan said, “You, look! This blind fool has acted in confusion.” The
monk hesitated. Nanyuan hit him and proceeded to exit the cloister.

(RELSEemE4k) dlE L2 =, FAE LT, BAEM, AAE
LEITM, ERZAME, A, & BIRIKERIR, [R5, @A, 20
SEALBK, 1843, FARATABIE, (T 1998A.47.854b10-13)
The second is a famous kéan attributed to Linji Yixuan (-866), which appears in
the Discourse Record of Chan Master Linji Huizhao of Zhenzhou:

At a convocation in the dharma hall, [Linji] said: “Upon this lump of red
meat there is one true person of no rank. It is constantly going in and out
from all of your noses and mouths. Those who have yet to witness and grasp
it, look, look!”

GEMBE R B BARIRE4R) ¥ =, FAE LA—RI A, FEFH
AEPTHEN, REHRFH A F. (T 1985.47.496¢10-11)

Because the two sayings begin with the same phrase, “Upon this lump of red
meat, the second phrases —“a cliff rising one thousand fathoms” and “one
true person of no rank” — invite direct comparison. Both must refer to what
could be called the “spiritual” dimension of a human being, as opposed to the
merely physical dimension, or “meat” (C. rou M; J. niku). However, because Linji
says “it is constantly going in and out from all of your noses and mouths” (C.
mianmen @17 J. menmon; literally “gates of the face”), he associates it with a
person’s breathing, so perhaps it is better to conceive the thing in question as the
“life principle,” or “life force” (C. qi K; J. ki) that animates the physical body. In
the context of Mahayana Buddhism, the animating principle that underlies all
sentient existence is sometimes called the “womb of the tathagata” (C. rulai zang
%o 4 3% J. nyorai zo; S. tathagata-garbha). In Chinese Yogacara texts, it is called the
“storehouse-consciousness” (C. zangshi #3&; J. zoshiki), “root consciousness” (C.
ben shi A3 J. honjiki), or “alaya consciousness” (C. alaiye shi FI#AAR; ]. araya
shiki; S. alaya-vijaana). In Chan/Zen literature, it is usually called buddha-mind,
or buddha-nature. For an explanation of why something with all those names is
also called a “cliff rising one thousand fathoms,” > “upon this lump of red meat, a
cliff rising one thousand fathoms.” For why Linji called it “one true person of no
rank” » “upon this lump of red meat, there is one true person of no rank.”

luxuriant web of myriad phenomena (C. senluo wanxiang #ZHK, wanxiang
senluo BARARIE; J. shinra bansho, banshé shinra). A metaphor for the phenomenal
world, with its infinitely complex web of causes and conditions.

maestro (C. zuojia YE%; J. sakke or sakka). (1) In ordinary Japanese, a poet,
novelist, painter, or any other kind of creative artist. (2) The founder of a branch
lineage, or “house” (C. jia %; J. ke or ka; ie) of Chan/Zen, or a Chan/Zen master
in subsequent generations who does much to train its followers and promote its
fortunes.
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maha-pra)na (C. mohe bore BT/ J. maka hannya). The “great perfection of

wisdom,” which is insight into the emptiness of dharmas. » perfection of wisdom.
mahasattva (C. mohesa JE3T1%; . makasatsu). A synonym of > great being.

maigre feast (C. zhai 7&; J. sai). A vegetarian meal, typically offered to the
monastic samgha by lay donors, although the laity may also share in the meal and
the sponsor can also be a monk or nun.

main bloodline (C. zhengmo iERk; J. shomyaku). The direct line of dharma
inheritance that leads from some ancestral figure in the Chan/Zen Lineage down
to one’s own master.

maintain dietary restraints (C. chizhai # 7 ]. jisai). To follow the moral precepts
of restraint that apply to the consumption of food by monks. In India that meant
not cating after noon, cating whatever was given one (including meat if the animal
was not killed for the purpose of feeding monks), eating an appropriate amount,
and so on. In China it came to mean maintaining a vegetarian diet (although milk
products were allowed), and avoiding hot (peppery) foods and anything in the

onion family.

major monastery (C. conglin 3 #X; J. sorin). (1) Literally a “thicket” (C. cong & J.
s0) thatisa “grove of trees” (C. lin #k; J. rin) or, metaphorically, a “gathering place”
(C. lin # J. rin). A Chinese translation of the Sanskrit samghdrama, meaning a
“forest,” or “grove” in which members of the Buddhist samgha dwelled. (2) A
term used in Song and Yuan dynasty Chinese Buddhism to indicate large, state-
sanctioned public monasteries. Chan/Zen texts gloss the etymology of the term
by suggesting that individual monks in a monastery strive to better themselves
in much the same way that trees in a grove compete in growth to get the most

sunlight.

make an appearance (C. jiangji % [%1%; J. koshaku). To “descend” (C Jzang [%;]. ko)
and “manifest a body” (C. ji 3Z; J. shaku) as an avatar. The glyphs 3% (C. jiangji;
J. koshaku) are also translated herein as > incarnation. (1) A transformation
body (C. huashen 1t H; J. keshin; S. nirmana-kdya) sent by a buddha to respond
to the needs of living beings. (2) The “manifest form of a buddha” (C. jifo &
s J. shakubutsu) visible to human beings, as opposed to the true “fundamental
buddha” (C. benfo &8 J. honbutsu), which is beyond our comprehension and
perception. (3) In Japan, the local deities (kami 4¥) have traditionally been
regarded as avatars (suijaku #1%) of buddhas.

make offerings (C. gongyang #£4%; J. kuyo). Literally, to “offer” (C. gong #; J.
ku) “nourishment” (C. yang % J. y6). (1) In East Asian culture in general, to
place food and drink before an altar where ancestral spirits are enshrined so as to
“feed” them. (2) In the context of Buddhist ritual, to place food, drink, flowers, or
incense before an altar where buddhas, bodhisattvas, gods, or ancestral spirits are
enshrined, and/or to chant satras and dharanis to generate merit that is dedicated
to them as a kind of immaterial offering.

make prostrations (C. bai 7, libai 14 5%; J. hai, raihai). (1) To bow down in front
of some highly respected personage, cither living or represented by an icon, as a
gesture of reverence and obeisance. The prostrations typically involve kneeling,
leaning forward on the elbows, and touching the forehead to the floor, with palms
either flat on the ground or upraised to symbolically “receive the feet” of the
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object of veneration. In Buddhist monastic ritual, prostrations are typically made
in sets of three. (2) The glyphs # (C. bai; J. hai) and 78 #F (C. libai; J. raihai) can
also refer to: (a) ritual gestures that do not involve making full prostrations, such
as bowing just the upper body or bowing in gassho; and (b) any acts of “prayer,”
“petition,” “propitiation,” “reverence,” “adoration,” “worship,” etc., whether or not
those involve physical ritual gestures such as bowing or making prostrations.

manager (C. goudang £&; J. koto). In the context of Buddhist monasteries in
East Asia, a monk who is charged, as an office holder in the bureaucracy, with
overseeing some part of the routine maintenance or operation of the institution.
Examples mentioned in the Denkéroky include the head cook, canon prefect,
garden manager, and toilet manager.

mani-jewel (C. moni zhu FERK; ]. mani shu; S. mani). (1) Any precious gem. (2)
A wish-granting jewel. (3) A metaphor for the buddha-dharma, which provides
all that one really needs. (4) A metaphor for awakening, which provides all that
one really needs.

manner (C. fengcao JA#; J. fiiso). (1) Dignified comportment. (2) Behavior by an
individual monk that is restrained and proper, especially with regard to celibacy.
(3) Bodily etiquette and mental restraint that conforms to the house style of a
particular branch of the Chan/Zen Lineage.

Mara and outsiders (C. Mowai FE4F; J. Mage). A contraction of “heavenly Maras
and followers of other paths” (C. tianmo waidao X BESME; J. tenma gedo).

marginal matters (C. bianshi 3% ; J. henji; hen no koto #% ). (1) In ordinary
language, affairs or customs pertaining to the frontier or borderlands of the
Chinese empire, which are thought to be populated by rustics or barbarians.
(2) In Buddhist literature, trivial affairs, or matters of no concern, as opposed
to the great matter of spiritual liberation. (3) The expression “marginal matters”
does not occur in the Chan/Zen saying “the matter of a single color that extends
throughout [the universe]” (C. yisebian shi —&.3%%; J. isshikihen ji), where the

first three glyphs form a semantic unit.

marvelous function (C. miaoyong %' Jf; J. myoya). (1) The miraculous workings
of the buddha-mind which, while fundamentally quiescent, nevertheless
illuminates and knows all phenomena. (2) A reference to awakening, or satori,
understood as a miraculous working of the mind. (3) The miraculous ability of
buddhas and bodhisattvas, deriving from their awakening, or wisdom, to freely
and appropriately act in a way that converts and saves living beings.

marvelously tally (C. miaogi % %; J. myokai). > match tallies.

master and disciple (C. shizi ¥4 ]. shishi). Literally, “teachers” (C. shi F; J.
shi) and their “dependents,” or “disciples” (C. zi & J. shi). The latter glyph also
has the meanings of “property;” or “wealth,” which suggests that disciples are the
“raw materials” with which teachers work. The expressions “master” and “raw
materials” are juxtaposed in Chapter 27 of the Daoist classic known as the Laozi,
ak.a. The Way and its Power:

For this reason the sagely person is always good at saving people, and thus
does not abandon people. Always good at saving beings and not abandon-
ing beings is called conforming to understanding. Therefore, the good per-
son is the master of the people who are not good. The people who are not
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good are the good person’s raw materials. Not to value one’s teacher, and
not to love one’s raw materials, while it might look clever, is greatly deluded.
This is called the essential marvel.

(ZF) RABA FERA BEFA, TEHD, B&FH, ZHY
o MEAH REAZH, TEAHK, EAZLE, THELWH, TELA.
Ay KR, ZBEY, (Laozi, 27)
master of instruction (C. jiaozhu % %; J. kyoshu). (1) An epithet of Sikyamuni
Buddha. (2) Any Buddhist monk who spreads the dharma.

master of teaching (C. jizozhu #k % ; J. kyoshu). The same two glyphs are also
translated herein as > “master of instruction.”

master teacher (C. shijiang #FI%; J. shisho). (1) In ordinary language, a skilled
craftsman, a master artist, or an artistic director. (2) In Chan/Zen texts, a Chan/
Zen master who, metaphorically, shapes their students in the same way that a
skilled craftsman shapes their materials. For the locus classicus of disciples being
likened to “raw materials,” > master and disciple.

master title (C. shihao F9%; J. shigo). A title of “master” (C. shi £F; J. shi), e.g.,
“Chan Master” or “National Teacher,” bestowed posthumously on an eminent
monk, usually by the imperial court.

match tallies (C. xiangqi A %; J. sokei). (1) A “tally” (C. gi %#; ]J. kei), in ancient
China, was a piece of bamboo or wood on which a contract or other official
document was written. The tally was then split in two, with each party to the
contract retaining one of the halves. Subsequently, to prove their legal right to
make a claim or adjudicate the terms of the contract, cach party had to produce
their tallies, and those had to “match” (C. xiang #8; J. s6) perfectly along the line
where they were originally split. (2) In the Chan tradition, to “match tallies”
became a metaphor for the meeting of minds between masters and disciples.
That is, if disciples could demonstrate that their insight “matched” that of their
teacher, the teacher might formally approve them as dharma heirs.

“matter for those in patched robes” (C. nayi xia shi & T ¥; J. noe ka no koto
R TFDOF). The matter that patch-robed monks should be most concerned
with, to wit, the “matter of birth and death,” also called the “single great matter,”
or “great matter of one’s entire life.” The expression “matter for those in patched
robes” was often raised as a koan. It appears, for example, in the Blue Cliff Record:

Later, a monk asked [Xianglin Chengyuan (908-987)], “What about the
flame of a single lamp within the [abbot’s] room?” Xianglin said, “If three
people verify the tortoise shell [or, verify the prophesy by reading the cracks
in a heated tortoise shell], then it is a tortoise.” [ The monk] again asked,
“What about the matter for those in patched robes?” Xianglin said, “The
fire of [the sacrifice of | the twelfth month burns the mountain.”
(BRAE) RRAGH., TEEA—B, e, ZAFERE, XM,
et TR AR T ¥, ARE A KB, (T 2003.48.157b12-14)
matter of birth and death (C. shengsi shi £ 5LF; J. shoji no koto £ 3LDF ). The
problem that confronts all human beings, whether or not they wish to confront it
head-on, which is how to come to grips with impermanence, suffering, and other
existential issues.
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“matter of birth and death is great” (C. shengsi shi da £ 5LF K; J. shoji ji dai).
Part of a saying found commonly throughout the literature of Chan/Zen, as (for
example) in the Jingde Era Record of the Transmission of the Flame:

The matter of birth and death is great; impermanence is swift.
(FiefiEsr) £RFR, £FiRE, (T2076.51.241b3-4)
The “Verse on the Sounding Board” (Han no ge #.0D15) used in Japanese Zen

monasteries also incorporates this phrase:

The matter of birth and death is great; impermanence is swift.
All be mindful of this; take care not to waste time.

ARFX AFRE, STRRE WOL,

“matter of building the gate of conversion” (C. jian huamentou shi AL FAF;
J. ken kemonts no koto FEALFIFADF). > gate of conversion. The Extensive Record
of Chan Master Hongzhi contains the following:

Chan worthies, throughout all worlds in the ten directions, mountains and
rivers and the great earth, as well as grasses and trees and forests, are only the
one tongue of Vairocana. People, can you too hear it? If you are able to hear
it, then precisely this is the matter of building the gate of conversion. How-
ever, speaking does not fall into the gate of conversion. In a single phrase,
what would you say?
CEBABM RS #4848, 7R Limksh, TAEK, KARE
BAR—HEHE, FARMB, B EMF BAEPIBEAF LER%
P, — &V A, (T 2001.48.2b14-17)
matter of one’s entire life (C. yisheng shi —%£%F; J. issho no koto —£DF). >
matter of birth and death.

“matter of one’s entire life’s study” (C. yisheng canxue shi —H£ 25, J. issho
sangaku no koto —A 22D F). A kéan raised and commented on by Yunmen
(864-949) in the Extensive Record of Chan Master Yunmen Kuangzhen:

Raised: “Changging lifted his staff and said, ‘If you get to know this, the
matter of your entire life’s study will be concluded.”

The master [Yunmen] said, “If you have gotten to know it, why not leave
it be?”
(ZPERARMFEER) B, RERHRBEM S, BRAEH, L2 2FE W
=, BAFEH. BHETRE, (T 1988.47.561a8-9)
Yunmen’s remark seems to be directed at Changqing Huileng (854-932), the
protagonist of the k6an: why raise your staff and make a big fuss about the “matter
of your entire life’s study” if, as you seem to be claiming, you have already solved
that problem (i.c., gained awakening)?
meaning (C. yi %&;J. gi). (1) The gist, or purport of a statement. (2) The intention
of an action. (3) The glyph & (C. yi; J. gi) also signifies “justice,” “fairness,” and
“appropriateness.”
mechanism (C. guanli BI#; J. kanrei). (1) The pivots at the top and bottom of
a door frame on which the door turns. (2) A device, such as a spring, that causes
movement. (3) In Chan/Zen texts, by extension, the pivotal point of something:
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the fundamental principle on which an argument or insight turns. (4) A teaching
device; skillful means.

meditation seat (C. chanchuang #3K; J. zensho). (1) An individual chair used
for seated meditation. Some were folding devices with a loosely woven rope seat,
which made them portable. (2) The seat used by the abbot in a convocation in the
dharma hall. (3) In monasteries, long platforms — called “long linked seats” (C.
changlian chuang &2 #K; ]. choren sho) on which monks were assigned individual
places (C. dan #; J. tan) to sit. Such platforms were the norm in the samgha halls
of Song and Yuan dynasty Chinese monasteries and the Japanese Zen monasteries
that were modeled after them.

member of the clergy (C. sengjia 1§ %<; J. soke). A person ordained as a Buddhist

monk or nun.

memorial (C. ji &; J. ki). (1) The literal meaning of the glyph translated as
“memorial” here is to “avoid as taboo.” It is an indirect way of referring to the
anniversary of the death of a relative, ancestor, teacher, or eminent person, which
is “loathed” because it is unfortunate, but celebrated nevertheless with offerings
to the spirit of the deceased. (2) Ancestral teachers in the Chan/Zen Lineage are
often given “annual memorials” (C. nianji %€ J. nenki) in which offerings of
food, drink, and merit are made to them. In the case of certain founding figures
(such as Dogen or Bodhidharma) there may also be “monthly memorials” (C.
yueji F1/&; ]. gakki).

memorial service (C. huichen 3£/, jichen &K ]. kishin, kijin). A service
involving offerings to the spirit of a deceased person, held on the anniversary of
their death day. » memorial.

mental afflictions (C. fannao }a14; J. bonns; S. klesa). Unwholesome states of
mind and the distress they generate. > afflictions.

mental objects (C. fachen %), fafa chenchen ik % ; ]. hojin, hoh jinjin). The
sixth of the - six sense objects.

merit (C. gongde 711%, gong 7; J. kudoku, ku; S. punya). (1) Literally the “virtue,”
or “power” (C. de 1%; J. toku) of “good work” (C. gong 7; J. ku). The results of
good deeds: karmic recompense, conceived in the abstract as a kind of spiritual
cash that can be earned (accumulated), spent (dedicated) in support of specific
prayers, or given away (transferred) to others. (2) The glyphs #14% (C. gongde; J.
kudoku), when they translate the Sanskrit guna, are translated herein as “virtue”
or “attribute.”

meritorious action (C. fuye 53 J. fukugo). Good deeds. Actions that produce
> merit.

meritorious practice (C. gongxing Z14T; J. kogys). Religious practices that
produce » merit.

meritorious work (C. gongxun 1 #; J. kokun). (1) Buddhist practice that
results in good karma, or a higher level of spiritual attainment. > “five positions
of meritorious work.” (2) In Chan/Zen texts, sometimes used sarcastically to
disparage inadequate attainment.

meticulously (shisai ni F#8IC). The adverbial form of > detail. A term that
appears dozens of times in the Denkoroku, as an adverb modifying verbs that
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mean to “inquire;” “investigate,” “study,” etc. The object of the inquiry, almost
invariably, is the particular root case or set of “pivotal circumstances” that Keizan
is explaining. What he means by the admonition to “be meticulous,” or “attend to
the details,” is to make sure that one fully understands the episode in question. If
there are any nagging doubts about its meaning, then one must keep investigating
until it becomes clear.

middle of a dream (C. mengzhong % F; J. muchii). (1) Whatever one experiences
in a dream, while sleeping. (2) A metaphor for the fundamentally deluded state
of our ordinary, waking consciousness.

mile (C. li ;. ri). A li: the Chinese “mile.” Actual distances have varied over
time in Chinese history, but in general one li is between 1/5 and 1/3 of an English
mile.

mind (C. xin 3; J. shin; kokoro). (1) In ordinary Chinese and Japanese, the glyph
'3 (C. xin; J. shin) has a wide range of meanings that correspond to the English
“attention,” “intention,” “thought,” “feeling,” “psychological state,” “heart,” and so
on. (2) In Buddhist texts, the glyph ' is used to translate various Sanskrit terms,
including but not limited to: (a) citta (“mind,” “thought,” “purpose,” “mentality”);
(b) citta-matra (“mind-only,” or “consciousness only”); (c) manasa (“belonging
to the mind or spirit,; “mental,” “spiritual,” “conceivable,” “imaginable”); and
(d) brdaya (“essence,” “core,” “heart,” i.c., the physical organ). (3) In Chan/Zen
texts, the term “mind” sometimes stands for “buddha-mind,” “mind-dharma,” or
“mind-ground,” the “penctration” (C. tong i, J. tsit) or “realization” (C. zheng 7
J. sho) of which is tantamount to awakening.

mind and dharmas (C. xin fa "5 7%; J. shin hé). (1) Synonymous with > mind and/
or its objects. (2) The glyphs 7% (C. xinfa; ]. shinbo) are also translated herein

as > mind-dharma.

mind and mentation (C. xin yi "3 &; J. shin i; S. citta, manas). > mind, mentation,
and consciousness.

mind and/or its objects (C. xinjing *S3%; J. shinkyd). According to Yogicira
philosophy, ordinary people divide the world as they experience it into “mind”
(C. xin *3; J. shin) — the knower, and its “objects” (C. jing 3%; J. kys) — the
known. That division into perceiving subject and external objects is effected by
the seventh consciousness, and it is the root delusion that causes suffering in the
round of rebirth. » mind only.

mind-dharma (C. xinfa S i%; J. shinbé). (1) Beginning in eighth-century China,
proponents of the Lineage of Bodhidharma claimed that what it transmitted
was not the dharma (teachings) contained in the sitras that had been preached
by Sakyamuni Buddha, but rather the “mind-dharma;” which was the essence of
Sakyamuni’s awakening itself: the insight that made him a buddha in the first
place, before he ever began to preach. Synonyms for “mind-dharma” include:
buddha-mind, sublime mind of nirvana, and treasury of the true dharma eye. (2)
The glyphs 5% (C. xin fa; J. shin ho) are also translated herein as > mind and
dharmas.

mind-essence (C. xinyao "S&; J. shin’ys). The core, or “essence” (C. yao % J. yo)

of > mind.
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mind-ground (C. xindi *S3b; J. shinchi). A metaphorical term in which the
innate buddha-nature, or buddha-mind that all living beings are endowed with
is compared to the “earth,” or “ground” (C. di #&; J. chi) that holds everything
up. The force of the metaphor is not entirely clear, but in it mind is conceived as
the root source of all sentient experience, just as the earth is the foundation for
plant and animal life. An early use of the metaphor appears in Zongmi’s (780-

841) Preface to the Collected Writings on the Source of Chan:
The source is the originally awakened real nature of all living beings; it also
is named buddha-nature; it also is named mind-ground.
GBRFBLREHRT) REZ— R ERFREN, FEhE, T, (T
2015.48.399219-20)

The expression “shed light on the mind ground” (shinchi wo kaimei sury S

%29 %), which appears in Chapter 2 and Chapter 11 of the Denkdroku, is a

synonym for “seeing the nature and attaining buddhahood.”

mind-ground precepts (C. xindijie 'S H; J. shinchikai). Moral precepts that are
interpreted on the basis of the concept that the mind-ground is, in its essence,
pure and free from sin. Said of the » bodhisattva precepts.

“mind is buddha” (C. xin shi fo "S&H; J. shin ze butsu). A claim to the effect
that a person’s own “mind” (C. xin 'S; J. shin; kokoro), even if it is clouded with
delusion, is in essence the buddha-mind. By the ninth century in China, this saying
had become emblematic of the Hongzhou Lineage of Mazu Daoyi (709-788),
which presented itself as heir to the “sudden awakening” teaching of Huineng,
the Sixth Ancestor of the Chan Lineage. Three nearly synonymous expressions,
all common in the literature of Chan/Zen, are: 1) “this mind is buddha” (C. shi
xin shi fo ZrSZM; . ze shin ze butsu); 2) “mind, as it is, is buddha” (C. ji xin shi
fo 8PS RMb; 1. soku shin ze butsu); and 3) “this very mind is buddha” (C. ji xin ji
fo BpeSBp s . soku shin soku butsu). A somewhat different statement of the same
idea is that “apart from mind there is no buddha” (C. xin wai wu fo S &#; J.
shin ge mu butsu). Mazu’s biography in the Jingde Era Record of the Transmission of
the Flame contains the following sermon:

One day [Mazu] addressed the assembly, saying, “Each of you, individually,
should have faith that your own mind is buddha. This mind [of yours], just
as it is, is the buddha-mind. Great Master Bodhidharma personally came
from the country of South India to China and transmitted the dharma of
one mind, which is the highest vehicle, to make all of you have an awaken-
ing. He also cited the text of the Sitra on the Entry into Laika as proof of
the mind-ground in living beings. There is a danger that you may succumb
to inverted views and not have faith in yourselves. This dharma of mind is
possessed by every single one of you. Therefore the Satra on the Entry Into
La#nka says, Buddha explained that mind is the axiom and that no-gate is
the dharma gate.”

(i) —RERE, KFFAEZ A, WS RS, &
BERERBREBR, HEFE ALk SRFHE 53
Phu s X, VAR ASH, BB R A, SRR SR X, A g
= B AR, &FUAEP, (T2076.51.246a4-9)
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Mazu’s discourse continues in this vein for several more lines, after which the text
of his biography shifts into “question and answer” format:

A monk asked, “Reverend, why do you say that ‘this very mind is buddha’?”
The master [Mazu] said, “In order to stop the crying of a baby.” The monk
asked, “How about when the crying has stopped?” The master said, “Not
mind, not buddha.” The monk asked, “How would you instruct people who
do not fall into cither category?” The master said, “I would confront them
and say, ‘No such thing.”” The monk asked, “What if you happen to meet
someone who is in between [i.c., who refuses to take any of the preceding
positions]?” The master said, “I would, in addition, teach them to embody
and fuse with the great way.”

(FABARIE AR 18P Forb B AR SR SR B, B2, Kok NS, 185,
ik B e T, BRx, JES IR, =, R A S e T T, Fa, @)
PEREY, Bm, BBELPARTF AT, s, LEFRGRE, (T
2076.51.246221-25)

Like many of the dialogues recorded in the traditional history of the Chan/Zen
lineage, this exchange can be interpreted as a debate of basic Indian Buddhist
philosophical principles, albeit in a rhetorical form that is uniquely Chinese. The
teaching that “mind is buddha,” as Mazu states in the sermon that precedes this
dialogue, is found in the Sitra on the Entry Into Laska, one of a number of texts
known in medieval China that articulated the doctrine of “consciousness only”
associated with the Yogacara school of Indian Mahayana. Mazu’s statement that
he preaches the doctrine “in order to stop the crying of a baby” is an indirect way
of saying that he regards it as a skillful means that serves the purpose of instructing
people who are at a relatively immature level of spiritual development, but not as
the ultimate truth. The monk who is Mazu’s interlocutor therefore asks about the
master’s higher teaching, which comes back as, “No mind, no buddha” (C. fei xin
fei fo 35 3AEHh; 1. hi shin hi butsu). This response is informed by the doctrine of
emptiness, known to Chinese Buddhists from the perfection of wisdom genre of
stitras. It makes the point that, in the final analysis, there are no “things” (dharmas)
that can be called “mind” or “buddha’: those are just conventional designations.
The monk is sharp, however, and he knows that, in the Madhyamika view, even
the doctrine of emptiness itself can be considered an expedient. He therefore
asks the master to express the ultimate truth without relying on any expedients.
Mazu’s reply, “No such thing,” is ambiguous, but it can be taken as a statement
of the Madhyamika idea that ultimate truth depends on conventional truth, it
being nothing but the profound realization that whatever truths or realities one
might conceive or grasp are, in the final analysis, false constructs. There was one
school of thought within Madhyamika, known as the Prasangika, that denied
making any positive metaphysical assertions and claimed that its sole activity
was “reducing to absurdity” whatever propositions it encountered (including its
own). The monk’s final question to Mazu asks, in effect, how the master would
deal with someone who takes the Prasangika position, which he himself seems
to have espoused in his previous reply. Up to this point in the dialogue, each of
Mazu’s answers has served to negate his previously stated position. In keeping
with the pattern established by this apophatic dialectic, Mazu’s final statement
has the effect of rejecting the Prasangika position and reaflirming the Yogacara
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Mazu’s discourse continues in this vein for several more lines, after which the text
of his biography shifts into “question and answer” format:

A monk asked, “Reverend, why do you say that ‘this very mind is buddha’?”
The master [Mazu] said, “In order to stop the crying of a baby.” The monk
asked, “How about when the crying has stopped?” The master said, “Not
mind, not buddha.” The monk asked, “How would you instruct people who
do not fall into cither category?” The master said, “I would confront them
and say, ‘No such thing.”” The monk asked, “What if you happen to meet
someone who is in between [i.c., who refuses to take any of the preceding
positions]?” The master said, “I would, in addition, teach them to embody
and fuse with the great way.”
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Like many of the dialogues recorded in the traditional history of the Chan/Zen
lineage, this exchange can be interpreted as a debate of basic Indian Buddhist
philosophical principles, albeit in a rhetorical form that is uniquely Chinese. The
teaching that “mind is buddha,” as Mazu states in the sermon that precedes this
dialogue, is found in the Sitra on the Entry Into Laska, one of a number of texts
known in medieval China that articulated the doctrine of “consciousness only”
associated with the Yogacara school of Indian Mahayana. Mazu’s statement that
he preaches the doctrine “in order to stop the crying of a baby” is an indirect way
of saying that he regards it as a skillful means that serves the purpose of instructing
people who are at a relatively immature level of spiritual development, but not as
the ultimate truth. The monk who is Mazu’s interlocutor therefore asks about the
master’s higher teaching, which comes back as, “No mind, no buddha” (C. fei xin
fei fo 35 3AEHh; 1. hi shin hi butsu). This response is informed by the doctrine of
emptiness, known to Chinese Buddhists from the perfection of wisdom genre of
stitras. It makes the point that, in the final analysis, there are no “things” (dharmas)
that can be called “mind” or “buddha’: those are just conventional designations.
The monk is sharp, however, and he knows that, in the Madhyamika view, even
the doctrine of emptiness itself can be considered an expedient. He therefore
asks the master to express the ultimate truth without relying on any expedients.
Mazu’s reply, “No such thing,” is ambiguous, but it can be taken as a statement
of the Madhyamika idea that ultimate truth depends on conventional truth, it
being nothing but the profound realization that whatever truths or realities one
might conceive or grasp are, in the final analysis, false constructs. There was one
school of thought within Madhyamika, known as the Prasangika, that denied
making any positive metaphysical assertions and claimed that its sole activity
was “reducing to absurdity” whatever propositions it encountered (including its
own). The monk’s final question to Mazu asks, in effect, how the master would
deal with someone who takes the Prasangika position, which he himself seems
to have espoused in his previous reply. Up to this point in the dialogue, each of
Mazu’s answers has served to negate his previously stated position. In keeping
with the pattern established by this apophatic dialectic, Mazu’s final statement
has the effect of rejecting the Prasangika position and reaflirming the Yogacara
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position that he started with: “experiencing the great way, in this context, is
virtually synonymous with realizing that “this mind [of yours], just as it is, is the
buddha-mind” In this way, and with great economy of language, the Jingde Era
Record of the Transmission of the Flame depicts Mazu as a Chan master who can
play with all the basic positions of Mahayana philosophy and not get stuck in any
of them.

mind-jewel (C. xinzhu *S#k; J. shinju). A metaphor in which the innate buddha-
mind is compared to a translucent gem.

mind, mentation, and consciousness (C. xin yi shi S FEZK; ] shin i shiki;
S. citta, manas, vijiana). (1) A general term for all kinds of mental activity.
(2) In Abhidharma texts translated into Chinese, another name for the six
consciousnesses, taken collectively. (3) In the literature of the Yogacara school
that survives in Chinese, as represented by the Summary of the Great Vehicle
attributed to Asanga, “mind” (C. xin *3; J. shin; S. citta) is associated with the
eighth consciousness, which is the “storehouse consciousness” (C. zangshi #.3;
J. zoshiki; S. alaya-vijinana); “mentation” (C. yi &; J. i; S. manas) corresponds to
the seventh consciousness; and “consciousness” (C. shi 3 J. shiki; S. vijiana)
stands for the other six consciousnesses (T 1592.31.97¢9-28). It is this formula
that seems to underly Keizan’s use of the expression “mind, mentation, and
consciousness” in the Denkoroku.

mind-moon (C. xinyue *SH; ]. shingetsu). A poctic image that compares
awakening, or seeing the innate buddha-mind, to seeing the full, bright moon,

which hitherto had been obscured by the “clouds” of delusion.

mind-nature (C. xinxing *S'4; J. shinsho; S. citta-dharmata). Synonymous with »

buddha-nature.

mind-numen (C. xinling S &; J. shinrys). Mind, conceived as something divine
and life-giving. > numinous.

mind of a beginner (C. chuxin #1:3; J. shoshin). > beginner’s mind.

mind only (C. weixin "#:3; J. yuishin). The Yogicara philosophy, also known
as “consciousness only” (C. weishi "E3%; J. yuishiki; S. vijaapti-matra, citta-
matra), which holds that nothing exists apart from one of the “cight modes
of consciousness” (C. bashi \3&; ]. hasshiki; S. asta-vijiianani). The first six
consciousnesses listed in the Yogacara system derive from standard Abhidharma
theories of the six sense faculties and their respective counterparts, the six sense
objects. The Yogacarins, however, hold that the distinction we habitually draw
between ourselves as perceiving “subjects” and the sensory “objects” that we think
exist independently of us in an outside world is entirely imaginary (C. bianji &
315 J. benge; S. parikalpita) and false. What is real, they say, is simply the sense
data that exist in the form of consciousness, namely: 1) visual consciousness
(C. yanshi BB3&; J. genshiki; S. caksur-vijagna), 2) auditory consciousness (C.
ershi H3&; J. nishiki; S. érota-vijiiana), 3) olfactory consciousness (C. bishi #
#; J. bishiki; S. ghrana-vijiiana), 4) gustatory consciousness (C. sheshi &3&; J.
zesshiki; S. jibva-vijiiana), S) tactile consciousness (C. shenshi & #; J. shinshiki;
S. kaya-vijiana), and 6) mental consciousness (C. yishi Z#&; J. ishiki; S. mano-
vijiana). To say that what exists is “consciousness only” means that objects of the
senses have no existence that is external to or apart from the particular mode of
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consciousness in which they appear. By the same token, however, those modes
of consciousness do not exist apart from the sense objects that constitute them:
consciousness is not to be conceived as a perceiving subject, or “self; as if it were
some kind of container existing prior to or separate from what is nominally called
its “contents.” An absence of contents — sense data or thoughts — is an absence
of consciousness. The thrust of the “consciousness only” doctrine, therefore, is
that although all dharmas (entities) are empty of the own-nature that ordinary
people habitually attribute to them, they do have a really existing essential
nature (C. xing %; J. sho; S. svabbava), which is consciousness. To make this
point, Yogacara texts use the analogy of dreams, in which the particular things
and events that are experienced as external and real do not exist as such, but the
mental process of dreaming itself really occurs. The seventh consciousness on the
Yogacara list of eight, called “afflicted mental consciousness” (C. monashi AAf
3, ranwu yi #75%; ). manashiki, zenmai; S. klista-manas), is said to erroneously
process the data of the six consciousnesses as the experience of a “self” (C. wo
J. ga; S. atman) living in a world of independently existing things. Its “object”
(again, this term is provisional, because there is no consciousness apart from its
contents) is false “discrimination between the grasped and the grasper” (C. suoqu
nengqu fengbie FTAAE IR 31; . shoshu noshu funbetsu; S. grabyagrahaka-vikalpa),
which is to say, the mental act of distinguishing between one’s self as perceiving
subject and the objects that one perceives, as well as between what in ordinary
English we might call “things inside” and “things outside” one’s own mind. The
seventh consciousness, it could be said, thus accounts for all the elements of
human experience that Freud labeled “ego” and “super-ego,” as well as whatever
aspects of the “id” can be seen as self-centered and self-aggrandizing. The eighth
consciousness in the Yogacara system, dlaya-vijiana, has been variously glossed
in English as “store-consciousness,” “storchouse consciousness,” “repository
consciousness,” “substratum consciousness,” and “foundational consciousness.”
Chinese texts often use the hybrid (transliteration plus translation) term “alaya
consciousness” (C. alaiyeshi FI#AARK; J. arayashiki; S. alaya-vijiiana), but they
also translate dlaya-vijiana as “storehouse consciousness” (C. zangshi ##; J.
zoshiki) and “root consciousness” (C. benshi 4~3#; J. honjiki), and they refer
to it as the “consciousness containing all seeds” (C. yigie zhongzi shi —¥1#&F
#; . issai shiji shiki), which translates the Sanskrit arva-bija-vijfiana. Yogacara
texts implicitly admit that the store-consciousness is an abstract category
invented to solve a number of philosophical problems. Chief among those is the
possibility of karmic recompense extending over multiple lifetimes when, as a
fundamental principle of Buddhist doctrine, there is no unchanging soul or self
that persists even from one moment to the next. If all that exists is consciousness,
morcover, there must be some kind of consciousness that accounts not only for
a causal connection between this life and the next, but also for the order and
continuity that is perceived in day-to-day life. Yogacara thinkers conceive the
store-consciousness as the place where all the “seeds” (C. zhongzi ¥2F; J. shiji;
S. bija) produced by past actions (karma) reside, dormant as it were, until the
conditions are right for them to “germinate” and “bear fruit.” The ordinary human
experience of cause and effect, whereby actions and results unfold in a more or less
predictable way in a relatively stable environment apparently regulated by natural
laws, is thus attributed entirely to the workings of the storehouse consciousness.
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The storechouse consciousness is different from other modes of consciousness in
that the “seeds” and other kinds of karmic “impressions,” or “scents” (C. xunxi &
H;J. kunjii; S. vasana) that constitute it are said to exist at a subliminal level. That
deviates from the general Abhidharma principle thatall consciousness is awareness
“of” something that is actively manifest in it. The storehouse consciousness is said
to underly the other seven modes of consciousness at all times, which suggested to
some Chinese Buddhists that it was a name for some unchanging, eternal ground
of being. Indian Yogacarins, however, were at pains to insist that the storchouse
consciousness is impermanent and does not constitute any kind of transcendent
“self” or perceiving subject that exists apart from its contents. When the seventh
consciousness is operational, however, that “afflicted mind” is said to misconstrue
the continuity of lived experience that the storchouse consciousness provides as
an unchanging “self”

mind-seal (C. xinyin *S¥F; J. shin’in; S. citta-mudra). > seal of the buddha-mind.

mind-source (C. xinyuan *SJR; ]. shingen). A metaphor that envisions the
buddha-mind as the “fountainhead,” “wellspring,” or “source” (C. yuan /&; J. gen)
of everything knowable.

mind-verse (C. xinji "318; . shinge). A verse that attests to one’s apprehension of

buddha-mind.
mindful (C. nian &; J. nen; S. smrti). Adjectival form of > mindfulness.

mindfulness (C. nian 4; J. nen; S. smrti). (1) Noun form of the ordinary verb
“bear in mind,” or “think” (C. nian %% J. nen). (2) In Buddhist texts, the glyph
% (C. nian; J. nen) also indicates a “moment of thought”: an instant. (3) As a
translation of the Sanskrit smrti, any of a variety of meditation techniques: (a) to
think of something, recollect it, or call it to mind; (b) to focus one’s attention on
a particular object or phenomenon, such as one’s own breathing, physical posture,
or emotional state; (c) to visualize something, such as a buddha or a buddha-land.

> recollect buddha.

mindfulness of the way (C. daonian 1845 J. donen). To keep the way of the
buddhas in mind. > way.

mindless (C. wuxin #:3; J. mushin; S. acittaka). > mindlessness; > no-mind.

mindlessness (C. wuxin #3; J. mushin; S. acittaka). (1) As a translation of the
Sanskrit acittaka, the term “mindlessness” is presented in a positive light in a few
Chinese Buddhist texts. Some satras that reflect an early stage of the development
of Buddhism in India hold that liberation from the round of rebirth can be
attained by advancing through the four dhyanas, which are progressively deeper
states of absorption in trance, and then entering directly into the “concentration
without ideation” (C. wuxiang ding #&48Z; J. muso jo; S. asamjna-samapatti),
a.k.a. “concentration that is mindless” (C. wuxinxiang ding #& S48 J. mushinso
705 S. asamjid-samapatti), which is the gateway to (or functional equivalent of )
the ultimate liberation — nirvana. Some fragments of Indian texts that embody
the notion of gaining liberation through trance (or “calming”) meditation alone
found their way into Chinese. An example appears in the Sutra of [the Bodbisattva
named] All-Conquering Inquiring about Removing Defilements and Severing Bonds
in the Ten Abodes of the Bodhisattva Path, said to have been translated by Zhu
Fonian (d.u.) sometime during the Hongshi era (399-415):
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The initial dhyana includes having awareness and having contemplation. In
the next [i.e., second] dhyana, there is no awareness but there is contempla-
tion. Subsequently, from the following two [i.e., third and fourth] dhyanas
up to the concentration without ideation, there is no awareness and no con-
templation. The mind is quiescent and has no vacillation. Constantly mind-
ful and devoted, one enters true concentration. To be like that is supreme.

(FEMERETER BB 48 ) MK AB A A B, KA P& EH
B, GH_BIEER, £F &8, LSRRI EDE, FTAERLAAL
o e R F . (T309.10.972a25-28)

The wording of this passage, which speaks of a progression that leads from the
third and fourth dhyanas “up to” (C. zhi £; J. shi) the “concentration without
ideation,” indicates that the latter is the culminating point of the practice of the
four dhyanas: the final goal toward which they aim. The mind in that state is
said to have no movement, or “vacillation” (C. dongyao $h#%; J. d6ys) and to be
“quiescent” (C. jimie #Li#; . jakumetsu), a term that in many contexts translates
the Sanskrit nirodha or nirvana. In any case, that state is characterized here as
“supreme” (C. zuisheng 5 J. saisho). (2) The aforementioned conception of
the Buddhist path was discredited, however, and papered over by an emergent
orthodoxy in India that insisted on the indispensability of wisdom (C. zhibui %
% J. chie; S. prajnd) — meaning a keen cognitive grasp of the truth of Buddhist
doctrines — in the path to final liberation. “Concentration without ideation” (C.
wuxiang ding #1855 J. muso jo; S. asamjid-samapatti) came to be denigrated
as a “state of mindlessness” (C. wuxin wei #&S4%; J. mushin i; S. acittaka), the
cultivation of which leads not to liberation but rather to rebirth in the Heaven of
Non-Ideation. The orthodox view of the “concentration without ideation” that
was inherited by Chinese Buddhism dismisses it as a kind of wrong turn, or dead
end on the path to liberation. That view is typified by the following account in the
Abbidharma Storehouse Treatise:

After one arises from this concentration, although that state of absorption
has been lost, tradition has it that one is surely able to wake up with one’s
current body in its original state, but that one’s next birth will be in the
Heaven of Sentient Beings without Ideation. Therefore, those who attain
this concentration will definitely not be able to enter into the correct dispo-
sition free from [the] arising [of afflictions]. Also, those who commend this
concentration are only ordinary worldlings, and those who attain it are not
sages. That is because sages regard the concentration without ideation like a
deep pit that they would not be pleased to enter.
(Bs3h) BAaITIA, BB L BB LERAL, §wEREAERP,
HAF L TRN B A, LR R, FIEFTH AFEH
AR, de LR RN, (T 1558.29.24¢13-17)
The Abhidharma Storehouse Treatise states explicitly that “concentration without
ideation” can only be entered from the “fourth tranquil reflection” (C. jinglii #
J&; J. joryo) — i.e., the fourth dhyina (C. di si chan %w94; J. dai shi zen) —
and that the practitioners who cultivate it do so because they equate it with final
liberation from the round of rebirth. The text skirts around the question of why
Buddha ever taught the “concentration without ideation” in the first place, but it
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leaves no doubt that it is a dead end that appeals only to ignorant worldlings (C.
yisheng £ J. ish6) who misunderstand what true liberation is. (3) The glyphs #
3 (C. wuxin; J. mushin) can also represent the Chan/Zen concept of > no-mind.
The low opinion of “mindlessness” expressed in Chapter 41 of the Denkéroku is
in keeping with the orthodox view inherited from Indian Buddhism, and should
not be construed as rejection of the Chan/Zen doctrine of “no-mind.”

mind’s eye (C. xinyan *SBR; J. shingan). The third eye: the eye of awakening, as
opposed to the physical eye (C. rouyan MR J. nikugan).

mind’s original nature (C. xin benxing S AI; J. shin honsha; kokoro no honsha
SO ). A reference to the original purity of the buddha-mind, which remains
fundamentally unchanged even when obscured by mental afflictions.

mindset (C. xinshu *SH7; J. shinjutsu). Literally, “techniques” (C. shu #7; J. jutsu)
of “mind” (C. xin ~3; J. shin). One’s mental attitude, alertness, or watchfulness.
minions of Mara (C. Modang % J. Mat). (1) Demons of a type with, or
led by » Mara. (2) Any beings who distort the teachings of Buddha or obstruct
Buddhist practice.

miraculous signs (C. lingyan E5; J. reiken). Sometimes translated as “spiritual
efficacy,” this term refers to things that come about with the assistance of gods,
bodhisattvas, or buddhas, as the result of prayers, vows, or religious practices.

mistaken view of emptiness (C. luo kong % %; J. raku ka). Literally, to “fall into”
(C.luo %] raku) [a deluded understanding of ] “emptiness,” grasping it as some
kind of really existing thing or state of being. > emptiness is empty.

monastic community (C. shanmen »1uF7; J. sanmon). Literally, “mountain gate™:
the main gate of a major monastery. By metonymy, the word came to mean
“everyone within the mountain gate.”

monastic lecture hall (C. jiangsi 3%F; ]. koshi). A monastery where lectures on
stitras are held.

monastic officer (C. zhishi #.F; J. shitsuji). A monk appointed to an official
position in the bureaucracy of a monastery, such as a steward (C. zhishi %2 J.
chiji), a prefect (C. toushou 324 ]. chashi), or an acolyte.

monk (C. bigiu Yt f, seng 15; J. biku, s6; S. bhiksu). (1) A bhiksu: an adult male
who has received the full precepts. (2) Loosely, any ordained member of the
Buddhist monastic order, including novices and fully ordained monks or nuns.

monkish deportment (C. sengyi 1§4%; J. sogi). > appearance and deportment.

monks and lay followers (C. zibai %8, zisu #7%; ]. shibaku, shiso). Literally,
“black” (C. zi #%; J. shi) and “white” (C. bai B; J. haku); a reference to the
black robes worn by monks and white robes worn by the laity when they visit
monasteries on posadha days.

moral precepts (C. jielii #4¥; J. kairitsu). Rules of moral behavior that are binding
on individual Buddhists and define their status in society at large and within the
monastic hierarchy. The precepts used by Chinese Buddhists in the Song and
Yuan dynasties were the ones most influential on Japanese Zen. They were based
on the Four Part Vinaya, a fifth-century Chinese translation of the vinaya of the
Indian Dharmaguptaka school, and were prescribed in the Rules of Purity for Chan

Monasteries, compiled in 1103. The major sets of precepts found in those sources
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are: the five precepts and eight precepts for Buddhist lay people; the ten novice
precepts for sramaneras; the full precepts undertaken by fully ordained monks
or nuns; and the bodhisattva precepts, which both monks and lay followers can
receive to affirm their commitment to the ideals of the Mahayana. The novice
precepts are crucial, for they mark the divide between lay people and monastics
who go forth from household life. » vinaya; - vinaya collection.

morning gruel (C. zhaozhou ##5; J. choshuku). Breakfast in an East Asian
Buddhist monastery, which typically consists mainly of rice gruel (C. zhou #3;
J. shuku).

morning star (C. mingxing ¥12.; J. myojo). The planet Venus. According to many
accounts found in Chinese Buddhist texts, sight of the morning star triggered
Sakyamuni’s awakening. The Sitra of Universal Illumination, for example, says:

When the morning star came out, he suddenly had an expansive, great
awakening and attained the supreme true way, which is known as perfect
awakening.

() AEEREARE, & LEAEE, BRER, (T
186.3.522b13-14)

mortuary portrait (C. dingxiang TA#8; J. chinso). The painted or sculpted likeness
of an ancestral teacher in the Chan/Zen Lineage, who may also be the former
abbot of a monastery, used as the “seat of the spirit” (C. lingzuo & J; J. reiza) of
the deceased at their funeral and in subsequent memorial services. Such portraits
typically depict the subject dressed as an abbot in full regalia giving a formal
sermon. The glyphs T848 (C. dingxiang; J. chinsé or chinzé), which originally
referred to the “mark” (C. xiang #8; J. s6) of the “head” (C. ding T8; J. chin) — the
uspisa — of a buddha, came to be used for the mortuary portraits of Buddhist
abbots in Song and Yuan dynasty China. Modern scholars, being loathe to admit
the fact that the Chan/Zen Buddhism transmitted from China in the Kamakura
period is the source of so-called “funerary Buddhism” (sashiki buppo 3¢ X#hi%)
in Japan, have claimed that such portraits served mainly as emblems of dharma
transmission that were given by Chan/Zen masters to their disciples. That notion,
however, is not supported by cither historical evidence or contemporary practice.

mote of dust (C. chen J; J. jin). A tiny bit of > dust, in the Buddhist technical

sense of > “dust of objects.”

moth larva (C. jiaoming ¥6%Z; J. shobei). The Shimuché edition of the Denkoroku
(p- 85) identifies this as an insect so small that it is said to live in a mosquito’s
eyebrow. That information, the source for which is not given, does not correspond
to dictionary definitions.

mountain forest (C. shanlin sh#k; J. sanrin; S. aranya). The glyphs »h#k (C.
shanlin; J. sanrin) can mean (1) a “forest in the mountains,” or (2) “mountains and
forests.” In either case, it indicates a quiet, secluded place for religious practice. (3)
A metaphorical way of referring to a Buddhist monastery.

mountain gate (C. shanmen iPY; J. sanmon). The main gate of a Buddhist
monastery in East Asia. At major monasteries, the main gates are typically two-
story buildings supported by twelve massive wooden pillars, arranged in three
rows of four. There are thus three spaces (C. jian H; J. ken) between the pillars
which, at the ground level, may or may not be hung with doors. Or, the two outer
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spaces may be used to enshrine guardian figures, usually a pair of “benevolent
kings” (C. renwang 4= £; J. nio) — devas depicted as glowering, muscular martial
artists stripped to the waist — or the Four Deva Kings, depicted as Chinese
generals in full armor. A mountain gate may be called a “triple gate” if it has three
portals, but many smaller mountain gates have only one portal. While called
“gates,” the function of these buildings is largely ceremonial and symbolic, for
they are often located well inside a monastery’s compound and are typically
freestanding structures that no longer have adjacent walls or corridors that would
prevent anyone from simply walking around them; the practical task of keeping
out unwanted visitors is handled by outer walls and gates. In Japanese Zen, the
second floors of large mountain gates are often used as worship halls, and may be
outfitted with an image of Sﬁkyamuni holding up a flower as the “main object
of veneration” (honzon 4% ), flanked by the First Ancestor of the Chan/Zen
Lineage, Mahékés’yapa, and the Second Ancestor, Ananda. Or, the central figure
may be a Crowned Sakyamuni, flanked by Zenzai Déji (famous as the youthful
pilgrim whose story is told in the “Entering the Dharma Realm” section of the
Flower Garland Sutra), and Gatsugai Choja (who appears in Buddhist mythology
as a lay believer who saved his city from pestilence by calling on Kannon). The
Sékyamuni triptychs are in turn flanked by images of the sixteen arhats (jiaroku
rakan 5% %), eight to a side, and sometimes by the five hundred arhats
(gobyaku rakan B8 % %) as well.

mountain monk (C. shanseng J118; J. sanz). (1) A rustic monk; one who lives as
a hermit in the mountains. (2) A self-deprecating term used by a monk (often an
abbot) to refer to themself, meaning, “I, this mountain monk.”

mountain name (C. shanhao Y1 3%; J. sango). Every Buddhist monastery in East
Asia has two names: a “mountain” (C. shan »l; J. san) “name” (C. hao 3%; J. g6)
and a “monastery” (C.si %;]. ji) “name” (C. hao ¥ 3%; J. g6). The former originally
named an actual mountain on which a monastery stood, and it still does in some
cases. Later, however, the idea took root that all monasteries should have both
names, so even those built on plains or in cities came to have formal mountain
names.

mountains and rivers (C. shanhe Ji7T; J. senga). (1) A poctic reference to the
myriad things of the natural world. (2) The land; the country.

“mountains are not mountains, and rivers are not rivers” (yama kore yama
ni arazu, mizu kore mizu ni arazu M TALIICIET, KTHIKITIET). A saying
attributed to “Chan Master Qingyuan Weixin of Jizhou” in the Jiatai Era Record
of the Widespread Flame:

At a convocation in the dharma hall, [Qingyuan] said: “Thirty years ago, be-
fore this old monk had begun to practice Chan, when I saw a mountain, it
was a mountain; when I saw rivers, they were rivers. Then later on, I had an
intimate meeting with a good friend, and there was a certain point of entry:
when I saw a mountain, it was not a mountain; when I saw a river, it was not
a river. But now, having gained this place of rest, it is as before: when I see a
mountain, it is just a mountain; when I see a river, it is just a river. Members of
the great assembly, I ask you: are these three views the same, or are they differ-
ent? If there is a monk or lay follower here who is able to come forth [and an-
swer my question], I will grant you an intimate meeting with this old monk”
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(FREBES) Lea, 2H TR, LlAh, LAKRK,
B EH BRI BN oL, LAKTRK, ms 38kt
By BRAT Rl R0, KRR ZK, Kk, Eiﬁiﬁuﬁﬁ\ ZRAZR, 7EA
HFARH HEBAEM, (CBETA, X79, no. 1559, p. 327, a24-b4 // Z
2B:10, p. 58,d14-18 // R137, p. 116, b14-18)

movement and/or stillness (C. dongjing 1#%; J. d6jo). (1) Activity and inactivity;
a reference to all human affairs, circumstances, and vicissitudes. (2) Animal life
and plant life. (3) Breathing and not breathing. (4) In Chinese philosophy in
general, “stillness” (C. jing #; J. j6) tends to be associated with an original pristine
state of being (or primal “nothingness”), while “movement” (C. dong #; ]. do)
represents a subsequent differentiation into myriad phenomena. The opposition
between “movement and/or stillness” is analogous to other paired terms such as
“substance and function” or “principle and phenomena” (C. lishi 2% J. riji). (5)
In East Asian Buddhist texts such as the Mahayana Awakening of Faith, “stillness”
is associated with “original awakening” (C. benjue &%; J. hongaku), while the
“movement” of mind to discriminate sense objects is associated with delusion. (6)
In some carly Chan/Zen texts, “stillness” is associated with calming the mind in
seated meditation, while “movement” is associated with a distracted state of mind,
or the presence of mental afflictions. However, there is also a critique (found,
for example, in the Platform Siatra), which holds that any forceful calming of the
mind, or suppression of thinking is actually a deleterious kind of “movement.”
In this view, true mental “stillness” comes from insight into the emptiness of
dharmas.

moving and/or still (C. dongjing Bh#%; J. dojo). Verb form of > movement and/

or stillness.

“multiple dharmas combine to make this body” (C. zhongfa hecheng ci shen &
FAILE; ], shubo wo gojo shite kono mi to su FiFEERARLTHIET). It is
clear from the contexts in which it occurs (detailed below) that this saying is an
expression of the basic Buddhist doctrine of no-self. The saying is not so common
in the literature of Chan/Zen, but it does appear in the influential discourse

record of Mazu Daoyi (709-788):

From innumerable kalpas past, ordinary people engage in deluded concep-
tualizing and become twisted in the false and grandiose conceit of “self]
which combines to form a single body. Thus the satra says: “It is only that
multiple dharmas combine to make this body. Its [the body’s] arising is only
dharmas arising, and its disappearance is only dharmas disappearing. When
these dharmas arise, they do not say, ‘self has arisen, and when they disap-
pear they do not say, ‘self has disappeared.”

(BAE—BEEH) BT, LATH, BEMA. KBTS, 44
— R, ME R AR IE S RILY, AREEA, R RER, Lk
s HA, RHFR S &KMo (CBETA, X69, no. 1321, p. 2, c13-15// Z
2:24, p. 406,b1-3 // R119, p. 811, b1-3)

The “sutra” that Mazu quotes from is Chapter 5 of the Vimalakirti Sitra:
Maifijusi said, “Lay practitioner, how should a bodhisattva who has an

illness regulate their mind?” Vimalakirti said, “A bodhisattva who has an
illness should produce the following thought: “The illnesses I have now all
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spring from the mental afflictions of deluded conceptualizing and inverted
views in past lives. They are not really existing dharmas, nor is there any-
one who experiences illness. Why is that? Because, when the four primary
elements come together, we provisionally call that the body. But the four
primary elements have no owner, and the body too is non-self. These ill-
nesses, moreover, all derive from attachment to self. Thus, with regard to
self, I should not allow attachment to arise” Once you have understood the
origin of illness, you may dispense with the idea of ‘self and the idea of
‘living beings. [A bodhisattva] should give rise to the idea of dharmas, and
produce the following thought: ‘It is only that multiple dharmas combine
to make this body. Its arising is only dharmas arising, and its disappearance
is only dharmas disappearing. Those dharmas, moreover, are each unaware
of the others. When they arise they do not say, “self has arisen, and when
they disappear they do not say, ‘self has disappeared.”
(U B ZPr3tee) SaRmA S, B AREETMARLS, 4FEZ.
A ETE AR A, AR, B AT R SRS A, A Tk,
WZ IR, FTARFT, mKAH B LAY, WXL, J &R, Ll
ROEWER, AR REAE, besmk, PIRRAERRAM, Fi
FR, BAER S AR GR A SRS, ARRIEAR, BOR AR, XIEH &
TAAFr, R ERAL, BIFTRE R (T 475.14.54426-54526)

Dégen cites the saying “multiple dharmas combine to make this body” in the

chapter of his Treasury of the True Dharma Eye entitled “Ocean Seal Samadhi”

(Kaiin zanmai #¥P=0R). Daégen’s quotation of it appears in the original Chinese,

but in Chapter 13 of the Denkéroku, Keizan translates the saying into Japanese.

multitude of beings (C. qunyou £74; ). gun'u). A synonym of > all living beings.

mutual dependence (C. xiangzhu 48 ; ). séjaku). Literally, to “hit against one

another.”

my master (C. mengshi 5 Ff; J. moshi). The glyph % (C. meng; J. mo), meaning

“[this] stupid person,” is used as a humble term for oneself. The expression “my

master” is thus a reference to one’s own teacher in a way that suggests some

unworthiness as a student on one’s own part.

myriad affairs (C. wanshi % F; J. manji). All things and events: whatever worldly

concerns or worries a person might have.

myriad dharmas (C. wanfa % %; J. manbo). Literally, the “ten thousand things™:

the myriad phenomena of the world.

“myriad dharmas are but one mind” (C. wanfa yixin &% —+3; J. manbo isshin).

> mind only.

myriad phenomena (C. wanxiang %1% or & %; ]. manzo). Everything that exists,

in all of its infinite diversity.

mysterious help (C. mingzi Z4; ]. myoshi). (1) Invisible assistance, provided to

living beings by powers in unseen realms, such as bodhisattvas. (2) The dedication

of merit to spirits of the deceased in memorial rites.

mysterious response (C. mingying Z=/&; J. meio or myoo). (1) Assistance provided

to living beings by otherwise unseen buddhas and bodhisattvas, especially when
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the former have prayed for help from the latter. (2) Assistance received from
unknown sources.

mysterious style (C. xuanfeng ZJ&; J. genpit). A profound or abstruse way of
conveying the lineage style, or lineage essentials. A reference to the “transmission
of mind by means of mind” that is said to distinguish the Chan/Zen Lineage
from the teachings gate of the doctrinal schools (C. jiaojia 2 %; J. kyoke), which

rely on sttras and sastras.

mysteriously suffused (C. mingxun Z%; J. meikun; S. adhisthana). Assistance
from a buddha, as directly received or experienced within one’s own mind.

The fourth phrase of a five-phrase saying attributed to Guanxi Zhixian (-895).

For the entire saying, > “the ten directions have no walls or fences.”

name and form (C. mingxiang %48; J. myésé). (1) The names and defining
characteristics of dharmas, understood in the non-Mahayana Buddhist tradition
as really existing things. (2) In the literature of Chan/Zen, to be concerned with
name and form is a pejorative reference to merely academic learning.

napkin (C. bujin %7 1; ]. fukin). In some contexts, also called a “cleaning cloth,” or
“pure cloth” (C. jingjin #¥1; J. jokin). (1) A piece of cloth used by monks to wrap
their bowls and cover their laps while eating to prevent their robes being soiled by
spilled food. (2) A towel used to dry the body or hands after bathing or washing.
(3) A cloth used for wiping.

national teacher (C. guoshi BI#F; J. kokushi). (1) The teacher of a king or emperor.
(2) An honorific title awarded by the imperial court to an eminent monk, usually
posthumously. The title implied that the monk was an exemplar for all the people
of the land. The title was first awarded in 550 by the Northern Qi dynasty in
China. It was first adopted in Japan in 1311 when the court awarded the title
“National Teacher Singular Sage” to Zen master Enni Ben'en (1202-1280). (3)
In the literature of Chan/Zen, a reference to Chan master Nanyang Huizhong
(=775).

naturally (C. renyun 4£3&; J. nin'un). Also translated herein as > innately. (1) In
Chinese culture at large, “according to fate,” or “as determined by the movement
of the stars.” (2) In Buddhist texts, by extension, the manner in which things
occur without human effort or intervention. (3) In the literature of Chan/Zen,
to move freely in accordance with conditions.

nature and signs (C. xingxiang YE48; J. shoso; S. svabhava-laksana). (1) In non-
Mahiyana Buddhist texts, the “own-nature” (C. zixing Bt&; J. jisho; S. svabhava)
and “sign” (C. xiang 18; J. s6; S. laksana) of a dharma, or really existing thing. (2)
In Chinese Buddhist texts, a reference to Abhidharma and Yogacara studies. (3)
In Yogacara literature, a reference to the viewpoints of (a) “perfected reality” (C.
xingyuan TEE; J. shoen; S. parinispanna) and (b) “dependent reality” (C. xiangyi
AR J. soe; S. paratantra).

neither ideation nor non-ideation (C. feixiang feifeixiang AFA2EIEAL; J. hiso
hibiso; S. naivasamjiana-asamjna). The fourth and highest of the > four formless
concentrations; > concentration of neither ideation nor non-ideation.

“neither sits properly in the hall, nor crosses over to ecither of the extreme
functions” (C. dang tang bu zhengzuo bu fu liangtou ji & &I IE 4 AL/ SAHK; J.
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do ni ite shoza sezareba, ryoto no ki ni wataru koto nashi 1A TIEAYTIUL,

MIADHICH BT L75L). A line from a kéan featuring Huayan Xiujing:
When the master [Huayan Xiujing] was serving as rector at Lepu [Monas-
tery], he struck the mallet to announce communal labor and said, “Those
[monks seated] in the upper section [of the samgha hall] carry firewood;
those in the lower section hoe the earth.” At the time, the [monk in the]
number-one seat asked, “What about the Sacred Monk?” The master said,
“He necither sits properly in the hall, nor crosses over to cither of the ex-
treme functions.”

(Fretmsk) M ALEFHENR, gieEFHa, LMMARTHS

W, EHE—EM, EEERLE, BE, TR ELTARARK, (T

2076.51.338a4-7)
The “Sacred Monk” mentioned here is the image of Mafjusti Bodhisattva,
portrayed as a monk in seated meditation, who is enshrined in the center of the
samgha hall. The question posed by the number-one seat may play off the fact
that the Sacred Monk, who is not seated in either the upper or the lower section
of the hall, has not been told which of the two work parties he should join. It also
hinges on the common-sense fact that the Sacred Monk, being a statue, is not
really going to get up and go anywhere, even when “all are invited” (C. puqing &
%3 J. fushin) to participate in mandatory manual labor: it would seem that he has
no choice but to “sit properly” (C. zhengzuo E4; J. shoza) in the hall. Xiujing’s
answer to the question is that the Sacred Monk Mafjuséri (who embodies the
perfection of wisdom) is not going to remain in seated meditation in the hall,
nor is he going to choose which of the two work parties to join. He is, as it were,
beyond all such discrimination.

never lying down (C. buwo F<EX; J. fuga). Short for “only sitting and never lying
down” (C. danzuo buwo 12 % REX; J. danza fuga). One of the > twelve austerities.

night ship (C. yechuan A5; J. yasen). A poetic reference to the moon, which
travels across the night sky like a ship crossing the sea.

nihilism (C. duanjian BT8L; ]. danken; S. uccheda-drsti). The non-Buddhist
view that there is no karmic cause and effect or future rebirth, and that actions
therefore have no consequences or ethical valence.

nine existences (C. jiu you UA; J. kya u). The nine abodes within the three
realms where humans (or human-like sentient beings) can reside while their
mental afflictions still exist. Within the desire realm, there is the human rebirth.
Within the form realm, there are four heavens. And, within the formless realm,
there are four abodes.

nirvana (C. niepan Z%; J. nehan). Synonymous with > liberation. (1) In non-
Mahayana Buddhist scriptures, nirvana means escape from the round of rebirth,
characterized by the termination of karmic recompense and the non-arising of
dharmas. The Sanskrit nirvana is also translated into Chinese as “extinction.”
(2) In Mahayana scriptures: the word “nirvana” sometimes retains its original
sense of (a) “extinction,” but in other contexts it is redefined as (b) insight into
the emptiness of dharmas, which alleviates suffering but does not preclude the
bodhisattva from remaining in the round of rebirth to deliver all living beings.
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nirvana hall (C. niepan tang ZHE; ]. nehands). Also called the “hall for
prolonging life” (C. yanshoutang 3£ 7% Z; ]. enjuds). In Song and Yuan dynasty
Chinese monasteries, and the medieval Japanese Zen monasteries modeled after
them, the infirmary where sick monks were tended to and many died. The buddha
image enshrined was generally Amitabha Buddha, in whose pure land (C. jingtu
#x;]. jodo) the dying could pray to be born next (C. wangsheng ££ 4 J. 676).
“no bonds, no liberation” (C. wufu wujie 4§ 8% % J. mubaku muge). This saying
is a constant refrain of the perfection of wisdom genre of satras, which teach the
doctrine of emptiness. The Great Perfection of Wisdom Sitra, for example, says:

World-Honored One, if I understand the meaning of what Buddha has
preached, form has no bonds and no liberation; sensation, conception, for-
mations, and consciousness have no bonds and no liberation.

(KB RBELSE) #H e B BPTHLE. ERGEM. 2. 84T,
AWM, (T220.5.281c14-15)

The idea here is that because the five aggregates are empty, one is neither bound
by them nor liberated from them.

“no coming and no going” (C. wulai wuqu &FA&K; J. murai muko). A
description of the Tathagata (Buddha) given in the perfection of wisdom genre of
sutras. For example, The Smaller Perfection of Wisdom Satra says:

At that time Dharmodgata Bodhisattva spoke to Sadaprarudita Bodhisat-
tva, saying: “Good son! Buddhas have no place that they come from, and
when they depart, they have no place that they arrive at. Why is that? Be-
cause all dharmas are as if unmoving, all dharmas are like the Thus Come
[ic., the Tathagata]. Good son! Non-arising has no coming and no going;
non-arising is itself the Thus Come. The apex of reality has no coming and
no going; the apex of reality is itself the Thus Come. Emptiness has no com-
ing and no going; emptiness is itself the Thus Come. Eradication has no
coming and no going; eradication is itself the Thus Come. Detachment has
no coming and no going; detachment is itself the Thus Come. Extinction
has no coming and no going; extinction is itself the Thus Come. The nature

of empty space has no coming and no going; the nature of empty space is
itself the Thus Come.”

Choefe Bk BER) ANELABEREIERASEES, 25T 3
PhAEPTHE R, TR, ATAR, FiE e T E I, FiEmLhodk, &5
F. ﬂﬂfiﬁfiﬁf% EmAG T do, FIR AR &L FRGP Ak, =&
Sfr k. T RAeR, Bkl k Broptdeik, drfak ik, B2
R, AR R RIS, BEEE R EE BEEBREG Aok, (T
227.8.584a21-27)
This passage plays on the Sanskrit term tathdgata (an epithet for Buddha), which
can be parsed in Sanskrit cither as “thus come” (tatha + dgata) or “thus gone”
(tatha + gata), and so was translated into Chinese as cither “thus come” (C. rulai
4o 4; J. nyorai) or “thus gone” (C. ruqu %o2; J. nyoko).
no concerns (C. wushi #%; J. buji). The attitude of a person who is satisfied with
the status quo: one who has no worries, no matters they need to attend to, no
motivation to act, and no plan of action. (1) When used in a positive sense, the
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expression “no concerns” indicates the awakened point of view. In the Discourse
Record of Chan Master Linji Huizhao of Zhenzhou, for example, we read:

Addressing the congregation, the master [Linji] said: “Followers of the way,
the buddha-dharma does not require any effort. It is just ordinary life, with
no concerns. Shit and piss, wear clothes and eat food, and when you get
tired, lie down. Fools laugh at me, but the wise know of what I speak.”

GBS B BB BT 35 4%) R R =, R, thix & AR, AT F &
F, FREREREAR, BREGEN, BAER, B85,
(T 1985.47.498216-18)

(2) When used in a pejorative sense, the expression “Chan/Zen of no concerns”
(C. wushi Chan #&F4; ]. buji Zen) refers to the misguided intellectual belief that
practice and verification are not necessary because all living beings are innately
possessed of buddha-nature.

no consciousness (C. bushi 73&; J. fushiki). (1) To be entirely unaware, or to lack
all knowledge, of a particular thing or things. (2) To understand the meaning of
something without employing discriminating thought or any kind of conscious
reckoning,.

“no inside or outside” (C. fei neiwai 3F M 91; J. bi naige). A denial of the categories
> inner and outer. Such dualisms may serve a useful function on the level of
conventional truth, but from the standpoint of ultimate truth they are empty
categories. The Anthology of Commentaries on the Mahaparinirvana Satra by
Baoliang (444-509) says:

Empty space has no inside or outside, yet all appear and use it. Buddha-na-
ture has no inside or outside, so living beings certainly have it and use it.

(RIS E M) EZIFNIN, TR, BRI Sk ELH R
&, (T 1763.37.570a4-5)
no “me” or “mine” (C. wuwo wosuo #&KIKFT; J. muga gasho; S. atmatmiya-
rahita). A basic statement of the Buddhist doctrine of no-self. To be called “self’
(i.e, “me” or “mine”), a thing should be entirely within one’s control, should not
change in ways one does not want, and should not cause suffering. However,
nothing in the real world satisfies that definition.

no-mind (C. wuxin #&3; J. mushin). (1) Literally, to “lack” or “have no” (C. wu
#&; J. mu) “thought,” “intention,” or “mind” (C. xin *3; J. shin). This does not mean
to be “thoughtless,” or “mindless” in the pejorative sense of those English words.
Rather, it means to be free of the kind of thinking that discriminates “things”
in the external world and deludedly clings to them as if they were really existing
independent entities, while failing to realize that they are merely linguistic
constructs. To have “no-mind” does not mean to lack ideas, concepts, or thoughts
in any literal sense; it only means to be free from attachment to those even as one
entertains them. (2) When the glyphs £ (C. wuxin; J. mushin) translate the
Sanskrit acittaka, they are translated herein as » mindlessness.

no purpose (C. wuwei #&%; J. mui). This combination of two glyphs is also
translated herein as > unconditioned. (1) In Daoism, “no purpose” refers to the
natural and spontaneous functioning of the > way, which has no intentionality,
or goals, and thus accomplishes everything perfectly. (2) In the Denkéroku, when
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the term “no purpose” is used in conjunction with “no concerns,” both have a
pejorative connotation. > no concerns (meaning #2).

no response (C. wudui ##; J. mutai). The inability or failure to answer a direct
question posed by a Chan/Zen master, which manifests itself as silence on the
part of the interlocutor(s). In the literature of Chan/Zen, the statement that
some person or group of people had “no response” when queried by a Chan/
Zen master almost always means that they are deluded, confused, and at a loss
for what to say.

no-self (C. wuwo #&K; J. muga; S. anatman). A fundamental Buddhist doctrine
which holds that there are no existing phenomena (dharmas) that meet the
definition of “self” (C. wo #; J. ga; S. atman). To qualify as “self a thing should
be entirely within one’s control, should not change in ways one does not want,
and should not be a cause of suffering. Because there are no such things, “self” is
an empty concept, albeit one that may be useful at the level of conventional truth.
“no speaking, no explaining” (C. wuyan wushuo #&Z8&3; . mugon musetsu).
This phrase comes from Chapter 9 of the Vimalakirti Sitra, entitled “Dharma
Gate that Leads into Nonduality” In that chapter, every bodhisattva attempts
to explain the significance of nonduality, with each new explanation advancing
in dialectical fashion beyond the previous one. Finally, only Manjusri and
Vimalakirti have yet to speak. Manjusti gives his explanation first, followed by
Vimalakirti, who famously says nothing at all. The chapter concludes as follows:

Maifijusri said, “My thoughts are like this. With regard to all dharmas, hav-
ing no speaking, no explaining, no indicating, and no consciousness, avoid-
ing all questions and answers, is the dharma gate that leads into nondu-
ality” With regard to this Mafijusti then asked Vimalakirti, “Each one of
us has finished giving an explanation. Gentleman, you must explain, what
is the bodhisattva’s dharma gate that leads into nonduality?” At that time
Vimalakirti remained silent, without a word. Manjuséri said with delight,
“Excellent! Excellent! Not having words, letters, or speech! This is truly the
dharma gate that leads into nonduality.”

(U B2 ) I ERERA B, o REH, A — Wik T a3l TR, M
Bl R BNT iR, AR R A Fi%{%m RFEAAT, HF
B ATHFREEANT AL, B EERAET, LM A A, & E
HKo HERALFES, REANRZEM, (T 475.14.551c18-24)
“no such thing” (C. wu #; J. mu). This is the punchline of the famous kéan,
“Zhaozhou’s Dog” (C. Zhaozhou gouzi #M%)F; J. Joshi kushi), which appears
as Case #1 in the kéan collection known as the Gateless Barrier:
A monk asked Reverend Zhaozhou, “As for a dog, does it have buddha-na-
ture or not?” [Zhao-] Zhou said, “No such thing.
CEPIM) NS REM. ATFEABE, L&, NE, £, (T
2005.48.292c23-24)
The background to this exchange is the doctrine, widely accepted by Buddhists in
medieval China, that all sentient beings “have” (C. you #; J. u) buddha-nature,

whether they realize that fact or not. Zhaozhou’s answer, which can be read “does

not have” (C. wu #&; J. mu) — i.., as the opposite of “have” (C. you A; J. u), is
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startling at first glance, because it seems to reject that doctrine by excluding dogs.
A better way of interpreting his response, however, is to take it as an expression
of ultimate truth, which is that there is “no such thing” as buddha-nature (or
“dogs,” or “having”). From that perspective, the monk’s original question is based
on a false premise and thus cannot be answered in either the affirmative or the
negative. Zhaozhou’s “wu,” by the same token, does not mean that he rejects, on
the level of conventional truth, the doctrine of inherent buddha-nature. That
doctrine can serve a useful purpose as a teaching device, but (like all linguistic
categories) it can also become a point of deluded attachment.

“no that, no this” (C. wubi wuci A& I; J. mubi mushi). A saying that appears
in a number of Chan/Zen texts. Case #26 of the Congrong Hermitage Record, for
example, says:

A genuine patch-robed monk is like a pearl that rolls around in a bowl [free-
ly and smoothly]. Although he is born the same and dies the same [as oth-
ers], he does not dwell in birth and death. Although there is no that and no
this, he provisionally sets up “that” and “this.”

(B 84%) ACnEdoskA ik, HFISERIEm TG LR, Hefli & HmiE
4, (T 2004.48.244b21-23)

The point is that the distinction between “that” and “this” may be useful on the
level of conventional truth, but it has no validity when judged from the standpoint
of ultimate truth.

no-thought (C. wunian #&4; J. munen). (1) To have no “thoughts” (C. nian %5; J.

nen) whatsoever. A blank state of mind. (2) In the literature of Chan/Zen, to have
no attachment to conceptual constructs even while entertaining them.

noble truths (C. shengdi % 3#; J. shotai; S. arya-satya). The “four noble truths” (C.
sidi W3 3; J. shitai) taught by Buddha.

non-arising (C. wusheng #&2£; J. musho; S. anutpada). (1) To “not be born,” or
“not come into existence.” Said of any dharmas (things) that might come into
being but do not because the necessary causes and conditions are lacking. (2)
In Mahayana scriptures, a reference to the emptiness of dharmas, which on that
account neither “arise” (C. sheng % J. shd) nor “cease” (C. mie #; J. metsu). (3)

That which is “unborn” (C. wusheng #& £ ; J. mushs), meaning the buddha-nature,
or buddha-mind.

non-arising original nature (C. wusheng benxing #& £ A M; . musho no honsho

# 4 D AE). The unborn buddha-mind, or buddha-nature, which neither “arises
nor ceases.” > original nature. > non-arising.

non-awakening (C. bujue 3E; J. fukaku; S. abodha). The state of delusion.
non-Buddhist (C. waidao &, yidao #i&; J. gedo, ido; S. tirthika). Literally,
“outside,” or “alien” (C. wai 91 J. ge) “paths.” or “ways” (C. dao &; J. dé) to
salvation or the ultimate good, however those goals are defined. For details, »
other path.

non-discrimination (C. wu fenbie #&2%; J. mu funbetsu). (1) To have no »
discriminating thought. (2) To remain free from attachment to the objects of
discriminating thought, even while engaging in it for the sake of skillful means.
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non-erring (ayamarazaru koto 55X 5E % L). (1) The absence of any confused,
mistaken, misguided, or erroneous thinking. (2) In Chapter 19 of the Denkéroku,
the original mind is said to be “non-erring”

non-marks (C. feixiang 3F48; J. hiso). In general, Chan/Zen texts hold that
ultimate reality “lacks marks,” because whatever “marks,” or “signs” (C. xiang #8;
J. s6) one might perceive are nothing but one-sided human constructs. In Chapter
41 of the Denkdroku, however, Keizan criticizes the tendency to cling to “non-
marks” as an object of desire.

non-self (C. feiwo 3k #; J. higa). Literally, “it is not self” > self.

non- thinking (C. fei siliang 3 &2; J. hi shiryo; S. acmtayztva) The glyphs T
% (C. fei siliang; J. bi shiryo) are also translatable as “it is not thinking.” (1) The
abscnce of all the mental activities associated with the verb > think. (2) A mental
state, or “sphere of cognition” that is “unconditioned” in the sense of being
beyond language. This is explained, for example, in the Sitra of the Inconceivable
Sphere of Cognition of a Buddba, as Explained by Madijusri:
Buddha said, “Young postulant, the unconditioned is the sphere of cogni-
tion that is non-thinking” Mafjusri Bodhisattva said, “World-Honored
One, the sphere of cognition that is non-thinkingis the sphere of cognition
of a buddha. Why is that? Because within the sphere of cognition that is
non-thinking there is no existence of scriptures. Because there is no exis-
tence of scriptures, there is no subject of eloquent speech. Because there is
no subject of eloquent speech, verbal arguments are cut off. The cutting off
of verbal arguments is the sphere of cogm'tion of a buddha.”

(R A TR SR TE) 5, £F. £EEFELZTHR, Lok
FRAIERE S, BE, FEE R R MBI TR, T HR T &
T F, BT, BT SL SITRFHI, BT BFHTH A A
B RAL, (T 340.12.10828-H3)
In the Chan/Zen tradition, the expression “non-thinking” is found in the
Inscription on Faith in Mind, attributed to the Third Ancestor, Sengcan:
[As for] the place of non-thinking, deluded consciousness finds [it] difficult
to fathom.
(Fietdresr, 12:04) E SR, TR, (T 2076.51.457b17)
The expression is best known, however, from a dialogue attributed to Yaoshan
Weiyan (751-834). As cited in Dogen’s Treasury of the True Dharma Eye in
Chinese Characters, it reads:
Once, when the master [Yaoshan] was sitting, a monk asked him, “What
are you thinking of, [sitting there] so fixedly?” The master [Yaoshan] an-
swered, “I'm thinking of not thinking” The monk asked, “How do you
think of not thinking?” The master answered, “Non-thinking”
<<ﬁ3m£/£aw&>> B AR AGM, UL EZAHE, 8, SZHAEE
J&o B, REEJRIATEZ, FRE, 3]‘—'»20 (DZZ5.196, Case #129)
The terms not thinkingand non-thinking, juxtaposed in just this way, are famously

quoted by Dogen in the chapter of his Treasury of the True Dharma Eye entitled
“Universal Promotion of the Principles of Zazen” (Fukan zazengi 5 #h £ 481%).
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nose (C. bikong $%3L; J. bika). (1) The body part of humans and animals that
contains the nostrils; the organ used for breathing and smelling. (2) In Chan/Zen
texts, a symbol of one’s own self; or that which is essential to a person. Perhaps that
usage derives from the notion that the innate buddha-nature (like one’s own nose)
is something intimate that one constantly makes use of, while not seeing it or even
being aware of its presence most of the time. (3) The nostrils of an ox, through
which a ring is passed to attach a rope, by which the animal can be controlled
(because if it pulls hard to get away it experiences pain). In the literature of Chan/
Zen, to “pierce the nostrils” (C. chuanque bikong F %73 3L, chuanguo bikong 5 &
$3L; ]. senkyaku bika, senka bikii) is a metaphor for the teaching devices (skillful
means) that a Chan/Zen master uses to take disciples in tow and lead them to
awakening. (4) The expressions “tweak the nose” (C. nianjiang bikong #5343 3L,
nianque bikong #5205 3L; J. nensho bikd, nenkyaku bikir) and “strike the nose” (C.
zhuzhu %33 3L; ]. chikujaku bika) also appear frequently in the literature of
Chan/Zen, cither as descriptions of something that a master literally does to a
disciple to make him awaken to the innate buddha nature, or as a metaphor for
the way in which a master uses language to startle a disciple out of their usual
pattern of deluded conceptualizing.

nose of the patch-robed monk (C. naseng bikong #4183 3L; . noso bika). > nose.
(1) A monk’s openness, or susceptibility, to being led by a Chan/Zen master or
bested by another person in debate. (2) The innate buddha nature: that which
monks should make it their business to see.

“not a dharma before the eyes, nor reached by ears and eyes” (C. bu shi mugian
fa, fei ermu zhi suodao FEBFE, AFFHAZFTE]; ] mokuzen no ho ni arazu,
jimoku no shoté ni arazu BRTOFICIFT, FADHTENCIET). A quotation of
Jiashan Shanhui (805-881), which became a well-known koéan. The episode in
which the saying occurs appears in the Jingde Era Record of the Transmission of
the Flame:
Once when the master [ Jiashan] held a convocation in the dharma hall, a
monk asked, “What about the dharma-body?” The master said, “The dhar-
ma-body is signless.” The monks asked, “What about the dharma eye?” The
master said, “The dharma eye is flawless.” The master also said, “Before the
eyes there are no dharmas. A thought that is present before the eyes is not a
dharma before the eyes, nor reached by ears and eyes.”

(Fieipesr) B L2 M, TR, WE, ZF &, 9, w2
B, B GRIRARIR, PR, AATARAE & B A, LA R A AT
5, (T 2076.51.323c24-27)

“not a single hair of separation” (C. yisi buge —# R[%; J. isshi mo hedate naki

—#EH T/ X). The expression “not a single hair of separation” was sometimes

raised as a koan, as for example in the Extensive Record of Chan Master Hongzhi:
A monk asked, “What about when there is ‘not a single hair of separation’?”
The master [Hongzhi] said, “When in the same boat, heads move together”
The monk said, “What are they doing in there?” The master [Hongzhi]
said, “There is no entry, even when chopped by a sharp-bladed ax.”
(RATARITIR5R) P, — 8 RIGIF 20 1T, B =, & RT3 34T, =,
AP FHBE A, x, P IRFATAN, (T 2001.48.52¢27-29)
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The meaning of the saying is unclear. Perhaps it is a metaphor for “oneness” of
some kind, or for non-discrimination. Compare > “there is no opening, even

when chopped by an axe”

not conceal (C. bu fucang & R,; J. fukuzo sezaru & A E'3). Literally, not to
“cover over” (C. fu #;J. fuku), or “hide” (C. cang #; J. z6). (1) In Buddhist vinaya
literature, monks are enjoined not to conceal their violations of moral precepts,
but to confess them to the samgha. (2) DDB (s.v. 4 #) interprets the glyph
#& in its sense of “repeat,” and glosses the saying as: “Not covering up again. For
example, after one confesses, it is difficult to conceal sins again” (3) To reveal
something that was previously secret.

not concerned (C. buguan & J. fukan). To regard as irrelevant. Not to make a
problem or issue of.

notdefiled (C. bu ranwu %75 ]. fuzenna). Also translated herein as > undefiled.

not extinguished (C. bumie T#; J. fumetsu). Said of dharmas in the perfection
of wisdom genre of satras. For example, the Great Perfection of Wisdom Satra says:

All dharmas are marked by emptiness. They do not arise and are not extin-
guished; they are not impure and not pure; they do not increase and do not
decreasc; they are not past, not future, and not present.

(RBERRESIR) FHEEM, FETR. FERF, R, FdE
FEARRIER A, (T 220.5.22b6-7)

“not much to it” (C. wu duozi #&%F; J. mu tasu). Not complicated; not
involving too many details; not difficult to grasp. The Discourse Record of Chan
Master Linji Huizhao of Zhenzhou contains an instructive example of how this
expression is used in Chan/Zen texts. The incident related occurred after Linji
Yixuan (-866) left his teacher, Huangbo Xiyun (-850), to seck guidance from
another Chan master named Gaoan Dayu (d.u.). Although Linji was himself the
studentat the time of this story, the text refers to him as “master” (i.c., the subject
of the biography):
The master [Linji] went to sece Dayu. Dayu asked, “Where do you come
from?” The master replied, “I come from Huangbo’s place.” Dayu asked,
“What are Huangbo’s words?” The master [Linji] replied, “Three times I
asked about the gist of the buddha-dharma, and three times he hit me. I do
not know whether I have committed a transgression or no transgression.”
Dayu said, “Huangbo is such an old grandmother that he troubled him-
self on your behalf! And now you come here asking whether there was a
transgression or no transgression.” At these words the master [Linji] greatly
awakened and said, “From the very beginning, there has not been much to
Huangbo’s buddha-dharma!” Dayu grabbed hold [of Linji], saying, “You
bed-wetting little devil! You just asked whether there was a transgression
or no transgression! How can you now say there is not much to Huangbo’s
buddha-dharma? What principle do you see? Speak quickly! Speak quick-
ly!” The master punched Dayu in the side three times with his fist. Dayu
released him, saying, “Your teacher is Huangbo. It is not my business.”

CHRMEE 7 L AR AR 2B 48) FRE) KB, KBRY, HHE R . M=, RER
o KB, RBEAMZ O, WA, RTZ M BEGGRE, =BT
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R i TAH BB, KBE, FEMBELELFHE, 2REEMA
BB, AT TRES, LAZERERS T, KBBES, BLRK
BT, BAEABEB, S EREREES T, RABTEE L,
kiR, MAKRBETHEEZS, KBIH =, k%L, ETRFE (T
1985.47.504c14-23)

“not possible to see by means of form” (shiki wo motte miru beki ni arazu &%
AT R 5\ EIZ4ET). This quote is a transcription into Japanese (yomikudashi 3t
HTF L) of a Chinese phrase that is used as a kdan in the Extensive Record of Chan
Master Hongzhi and many other Chan texts:

[The Tathagata] cannot be seen by means of form; [he] cannot be sought
by means of sound.

(CEFBEEE) RTAER, RTAHEEK, (T 2001.48.6¢8)
It derives from a passage in the Diamond Sitra, where Sikyamuni Buddha says:

If someone sees me by means of form, or seeks me through the sound of my

voice, that person is following a false path and cannot see the Tathagata.

(&RE) ZERERK, AFHRE, RAITRE, Tk,

(T 236a.8.756b20-21)
not rely on scriptures (C. buli wenzi . 3F; J. fury# monji). A famous slogan
taken as emblematic of the teaching method used by ancestral teachers in the
Chan/Zen Lineage. The slogan was originally attributed to Bodhidharma, the
Founding Ancestor of the lineage in China. Later, in the Song dynasty, it came to
be attributed to Sakyamuni Buddha himself, who was purported to have uttered
it when he founded the lineage by transmitting his sublime mind of nirvana to
Mahakasyapa. The same idea is sometimes expressed in Chan/Zen literature as
“not attaching to scriptures” (C. buzhi wenzi 3L ; ]. fushi monji). (1) The
Chan historian Zongmi (780-841) echoed the understanding of his day when he
wrote the following in his Chart of the Master-Disciple Succession of the Dhyana
Gate that Transmits the Mind Ground in China:

When Bodhidharma came from the west he only transmitted the
mind-dharma. Thus he himself said, “My method is to use mind to transmit
mind; I do not rely on scriptures.”

CF 4% SR PR A RIEE) Rk BB, BIECE HAF, KiEA
SRS, REZF, (CBETA, X63, no. 1225, p. 33, a5-6 // Z 2:15, p. 435,
¢5-6 // R110, p. 870, a5-6)

Zongmi was at pains, however, to refute the view of some of his contemporaries
that “not relying on scriptures” meant any kind of literal rejection, or complete
ignoring, of Buddhist satras on the part of Bodhidharma. In his Preface to the
Collected Writings on the Source of Chan, he wrote:

When Bodhidharma received the dharma and brought it personally from
India to China, he saw that most of the students in this land had not yet
obtained the dharma, and that they merely took names and numbered lists
for understanding and took formal affairs as practice. He wanted to make
them understand that the moon does not consist in the pointing finger and
that the dharma is one’s own mind. Thus he simply used mind to transmit
mind and did not rely on scriptures, manifested the axiom, and destroyed
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attachments. It is for this reason that he spoke as he did. It was not that
he preached liberation entirely apart from scriptures. Thus those whom he
instructed, who understood what he meant, always praised the Diamond
and the Entry into Laska saying, “These two sttras are our mind-essence.”

(R FHREAST) EELERLEDEFE, LT EAS RIFE, B
LB R R FR B AT, BA-F A RS R R RS, AR AR R S
BRI, RANE, EEELFH ML, MBIFEZH, 4R
iz, =R K%, (T2015.48.400b17-22)

According to the Song Biographies of Eminent Monks:

There was a Central Indian, Bodhidharma, who took pity on all of our be-
ings [here in China]. He knew that, although palm-leaf [Sanskrit] scrip-
tures had been transmitted, we were caught up in name and form, like fo-
cusing on the finger and forgetting the moon, or clinging to the trap even
after catching the fish. [People in China] only attended to reciting mindful-
ly [the scriptures] to make merit, and did not believe that they themselves
were buddhas. Therefore he instructed them with the words, “I point di-
rectly at people’s minds [to make them] see the nature and attain buddha-
hood; I do not rely on scriptures.”

<<T:ﬁ¢m4§f>> HYREBREBE, %i%j;z%fzﬁiﬁazifazﬁmi SEERS
A, FePE, 2R EANR A, FETHZAEMS, RUEET . B
/\m\ o0 i)?&ﬁv\ FELFA, (T 2061.50.789b24-28)

The Outline of the Linked Flames of Our Lineage, compiled in 1183, is the
oldest extant text to put the slogans “not relying on scriptures” and “separate
transmission apart from the teachings” into the mouth of Buddha himself:

The World-Honored One, at a gathering on Vulture Peak, held up a flow-
er to address the congregation. In the congregation all were silent. Only
Kasyapa cracked a slight smile. The World-Honored One said, “I have the
treasury of the true dharma eye, the sublime mind of nirvana, the subtle
dharma gate, the true sign of which is signless. Not relying on scriptures, as
a separate transmission apart from the teachings, I entrust it to Mahakasya-

pa.

(FPIBEEE) 5 A LELE BT, BEFRA, R EHBAK
Ko WF =, A BB, ZEY S, TAEM, MR, LT,
HOMHAE, AR E T3, (CBETA, X79, no. 1557, p. 14, a6-8 // Z 2B:9,
p-220,d18-p.221,a2 // R136, p. 440, b18-p. 441, a2)

The attribution of these two slogans to Sakyamuni Buddha is also found in Case
#6 of the Gateless Barrier, “The World-Honored One Held Up a Flower” (T
20005.48.293¢15-16), and in many other Chan/Zen texts. (2) The slogan “not
relying on scriptures” (C. buli wenzi 325 J. furyi monji) has often been
translated as “not establishing words and letters” (e.g., DDB, s.v. <% L), That
translation was popularized by D.T. Suzuki, but the Chinese glyphs X5 (C.
wenzi; ]. monji) refer only to written language, not to the spoken word. There
is no suggestion in the literature of Chan/Zen that Bodhidharma ever forswore
speech as a teaching device, only that he did not rely on literature. The glyph

3 (C. li; J. ritsu or ry@) is a verb that can mean to “set up,” or “establish” (tateru
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ZT%) something, but its use here is almost certainly in the sense of “relying
on,” or “standing on” something, as is also reflected in its use as a noun meaning
“standpoint” (tachidokoro 25 T 5). The point of the slogan, as the preceding
quotations of Chinese Chan/Zen texts make clear, is that Bodhidharma did
not rely on Buddhist satras to teach his disciples; there is no suggestion that he
declined to “establish” scriptures in the sense of producing writings of his own.
Also » “transmission of mind by means of mind.”

not thinking (C. bu siliang 7~ & J. fu shirys). Negative form of the verb » think.
An expression that indicates the ceasing of all the mental activities associated
with thinking. In the Chan/Zen tradition, the expression is best known from a
dialogue attributed to Yaoshan Weiyan (751-834). As cited in Dogen’s Treasury
of the True Dharma Eye in Chinese Characters, for example, it reads:

Once, when the master [Yaoshan] was sitting, a monk asked him, “What
are you thinking of, [sitting there] so fixedly?” The master [Yaoshan] an-
swered, “I'm thinking of not thinking” The monk asked, “How do you
think of not thinking?” The master answered, “Non-thinking.”

<<§»?J£fzaﬁ'«»‘i>> BRARKA G, UL SR, e, B2 HRESE
Jro B, REZJRAATEZ, B8, 5”3‘\)20 (DZZ5.196, Case#129)

The terms not thmkmg and non-thinking, juxtaposed in just this way, are
famously quoted by in Dégen in the chapter of his Treasury of the True Dharma
Eye entitled “Universal Promotion of the Principles of Zazen” (Fukan zazengi -5
B AARIR).

not yet gained the way (C. wei dedao RAFiL; ]. mi tokuds). Not yet awakened. >
gain the way.

“notyet reached this standpoint” (C. weidao zhege tiandi K %18 W H; J. imada
shako no denchi ni itarazaru RIZEHDOEHICE]5E'S). “This standpoint” (C.
zhege tiandi EHWHb; . shako no denchi ZEODHH) refers to the awakened
point of view. The expression “not yet reached this standpoint” is a set phrase
that Chan masters use to judge their students lacking. It occurs, for example, in
the Discourse Record of Chan Master Dabui Pujue (T 1998A.47.921b20-21) and
the Continued Essential Sayings of the Ancient Worthies (CBETA, X68, no. 1318,
p.513,219-20 // Z.2:24, p. 85,25-6 // R119, p. 169, a5-6).

novice precepts (C. shamijie #i#; J. shamikai). Moral precepts that people
vow to undertake upon their initial ordination as Buddhist monks and nuns. For
details » ten novice precepts.

number-one seat (C. diyi zuo % —/%; J. daiichi za). (1) The seat held by the
senior-most monk in an assembly. (2) By metonymy, a title held by the senior-
most monk in an assembly.

numinous (C. ling #; J. rei or ryd). (1) Pertaining to a numen, spirit, ghost,
or soul. (2) Pertaining to the life force that animates living beings. (3) Having
spiritual ability or energy; charismatic. (4) Divine, supernatural, mysterious, awe-
inspiring. (5) Clever, nimble, sharp. (6) The luminosity of a spirit; bright; clear.
(7) Pure, undefiled, unpolluted.

numinous and vacant (C. lingkuo % E; J. reikaku). Also translated herein as
numinous vacancy. As used in the Denkéroku, “numinous” (C. ling %&; J. rei)
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seems to indicate some kind of spiritual luminosity, while “vacant” (C. kuo &¥; J.
kaku) suggests a vast open space. The term “numinous and vacant” is descriptive

of the buddha-nature.

numinous awareness (C. lingzhi E%#; J. reichi). (1) Zongmi (780-841) discusses
the meaning of this term in his Preface to the Collected Writings on the Source of
Chan:

Thus, deluded thoughts are at root quiescent, and sense object dust is at
root empty. The mind that is empty and quiescent is a numinous awareness
that is not obscured. This empty and quiescent knowing is your real nature.
GBRH2EAT) HER/AR, BILAZ, TRCEIRIK, BLE
Fi g, R, (T 2015.48.40229)

Later in the same text, Zongmi says:

This teaching says that all living beings possess an empty and quiescent true
mind. Since the beginningless past it consists of intrinsically pure, perfectly
clear, unobscured, complete, and everlasting awareness. Across the endless
future it constantly abides and never perishes. It is named buddha-nature,
also named tathagata-garbha, and also named the mind-ground. Greatly
awakened ones understand this and appear in the world to teach that birth
and death and all dharmas are empty. They reveal that this mind is com-
pletely identical to all buddhas.
(I RH R TART) B — IR EEA TR A, B AR T,
FRRARERT T4, B AR FAETRR LA, TFREtm ik, Fb
W, REWBZAEZ, TAEFIREEL, KEEZHAAMEIE
A F—EE, T2 R b, (T 2015.48.404b27-¢5)
For a detailed discussion of the concept of numinous awareness and its
importance for Zongmi, see Gregory 1991 (pp. 216-223). (2) The Chinese
Tiantai and Japanese Tendai traditions saw many debates over the meaning and
truth of concepts of “numinous awareness.” Dogen (1200-1253) was aware of
those debates and identified the term with the Srenika heresy (C. Xianni waidao
HINE; ]. Senni gedo). In the chapter of his Treasury of the True Dharma
Eye entitled “Talk on Pursuing the Way” (Bendowa #fid3%), he uses the term
“numinous awareness” to indicate a false, non-Buddhist belief in an eternal
spiritual entity — a soul — that moves from body to body in the round of rebirth:

To be clear, the view described here is definitely not the buddha-dharma;
it is the view of Srenika, the follower of an other path. That non-Buddhist
view holds that, within our body, there is a numinous awareness, and that,
upon encountering circumstances, this awareness distinguishes likes and
dislikes, distinguishes “is or is not,” feels pains and itches, feels suffering and
joy — all these due to the powers of that numinous awareness. Yet, when
this body perishes, that numinous nature withdraws and is born elsewhere;
hence, though it appears to perish here, since it is born elsewhere, it is for-
ever imperishable and constantly abiding. Such is that non-Buddhist view.

GFEZE) LBHLTWIEL WEWSETADR, F1{hElichbd. £
SFEARED, WIELL DDSMED R, DA F, SBICUOEDDE LB D.
D%, THRIIBHICHZETAIC, IXFEEZDXFEA, ZERDXFE
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SRFERLD, BEELL, BREHDEROENLED, LhH BT, HhD
FHIZ, COFDRTBEE. LATTHLIICBEBS BRI, TTITRT
ERDNEL, HLZOEDHNUE, BHRETUTFIERD, EWVEED,
WD DR, DT EL, (DZZ 2.472)

numinous clarity (C. lingming E®¥; J. reimei). Also translated herein as
“numinously clear” As used in the Denkdroku, the term is descriptive of the
buddha-nature. » numinous.

numinous dream (C. lingmeng &% ; J. reimu). (1) A dream in which buddhas,
bodhisattvas, or other spiritual beings appear and communicate with the sleeping
person. (2) A dream in which the future is foretold, secret wisdom is conveyed, or
one receives an oracle. » numinous.

numinous light (C. lingguang E ;. reiks). (1) The radiance of a buddha or
bodhisattva, or light given off by a spirit. (2) Marvelous, inexplicable radiance;
often said to appear at the time of a miracle. (3) A metaphor for blessings received
from a king or the gods. (4) Innate mental or spiritual awareness, or wisdom: a
reference to the > buddha-nature. > numinous.

numinous nature (C. lingxing E%; J. reisho). (1) In the Denkéroku, a synonym
for “mind-nature,” or » “mind-ground.” Also > numinous. (2) In the chapter of his
Treasury of the True Dharma Eye entitled “Talk on Pursuing the Way” (Bendowa
#¥18 3%), Dogen equates the term “numinous nature” with “numinous awareness”
and says that, because the entity envisioned is an eternal soul that moves from
body to body in the round of rebirth, it is an example of the Srenika heresy
(C. Xianni waidao #JESME; J. Senni gedo). For a translation of the passage in
question, > NUMINOUs awareness.

numinous principle (C. lingli £3Z; . reiri). > numinous. > principle.
numinous vacancy (C. lingkuo % /t; ]. reikaku). > numinous and vacant.

numinous wisdom (C. lingzhi E4; J. ryochi). Synonymous with > numinous
awareness.

numinously clear (C. lingming & ¥; J. reimei). > numinous clarity.

nun (C. bigiuni Yo J8, niseng JoA&; ). bikuni, niso; S. bhiksupi). (1) A fully
ordained female member of the Buddhist monastic order. (2) Loosely, any female
member of the Buddhist monastic order, including novices and those fully ordained.
objects of perception (C. jingyuan ¥L4; J. kyden). (1) Synonymous with > sense
objects. (2) In Chapter 42 of the Denkoroku, objects of perception are called
“external” and contrasted with “thoughts about objects;” which are said to be
“internal.” This suggests that the term “objects of perception” refers to the first
five of the six sense objects (i.c., visual forms, sounds, smells, tastes, and tactile
sensations), while “thoughts about objects” refers to objects of the faculty of
mind (the sixth sense faculty). > thoughts about objects.

obstructing afflictions (C. huozhang Z%; J. wakushs). (1) Afflictive obstacles
(C. fannao zhang JATEIE; J. bonno sho; S. klesavarana) on the path to liberation,
as opposed to cognitive obstacles (C. suozhi zhang Fi%al%; . shochi sho; S.
jieyavarpa). Mental afflictions such as greed, anger, and delusion, etc., conceived
as “obstructions” (C. zhang [%; J. sho). (2) The term “obstructing afHlictions” can
also refer loosely to both afflictive and cognitive obstacles.
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obstructing doubts (C. yizhi $87#; J. gitai). Persistent or lingering doubts that
one becomes stuck in, preventing progress on the spiritual path.

obtain a seat (C. dezuo /3 4; J. tokuza). To become established as a teacher.

ocean of buddha-nature (C. foxing hai B2 #; J. bussho kai). A metaphor that
likens the buddha-nature to an ocean.

ocean of the nature (C. xinghai 1% #; ]. shokai). An abbreviation of either ocean of
buddha-nature (as in Dogen and Keizan’s writings) or “ocean of dharma-nature”
(C. faxing hai =W #; ]. hossho kai). In either case, the reference is to “suchness”
(C. zhenru F4w; J. shinnyo), a name for what is ultimately real and beyond all
verbal description, which is compared in its expansiveness to the ocean. The
expression “ocean of the nature” appears often in East Asian Buddhist texts, and
is especially popular in the literature of the Huayan (J. Kegon) School. It also
appears regularly in Chan/Zen texts, especially in sayings like the following one
attributed to Nanyuan Daoming (d.u.) in the Jingde Era Record of the Transmission
of the Flame:

Thought after thought is immediately cut off and flows into the ocean of
the nature.

(EAARE ) S A2 BT, AN, (T 2076.51.249a23)

In the story of Aévaghosa’s conversion of Kapimala that appears in the Jingde Era
Record of the Transmission of the Flame, Kapimala, who was said to have been
a non-Buddhist teacher, used his supernormal powers to appear in many forms
before Asvaghosa. Finally, when asked by the latter what more he could do with
his powers, he claimed he could shrink the vast ocean down to a tiny drop of
water. Then:

The master [Asvaghosa] asked him, “Can you transform the ocean of the
nature?” [Kapimala] said, “What is this ‘ocean of the nature’ I've never
heard of it.” The master thereupon explained the ocean of the nature to him,
saying: “The mountains and rivers and the great earth all are built upon it.
The samadhis and the six supernormal powers come forth and appear from
it.” Upon hearing these words, Kapimala developed faith and, together with
his three thousand followers, shaved his head and was delivered [ordained
as a Buddhist monk].

(Fiet e k) Ma, TALBF T, B, R KRG 4, WA
WA LRI, PIRES, ZRoNiB, HEER, nREEME. £
AT, AR ZFABAE, (T 2076.51.209¢19-24)
oceanic assembly (C. haizhong #3%; J. kaishu). The community of monks
gathered in a large monastery. The expression is metaphorical: just as the waters
from many rivers mix together in the sea and can no longer be identified with any
individual sources, so too the individual monks give up their family names and
places of origin, joining together within the single family of Buddha.
offer (C. gongyang B4 J. kuys). > make offerings.
offer nourishment (C. gongyang #t%; J. kuyo). > make offerings.
offering lamp (C. denglong % 4&; J. tord). Also written XM (C. denglu; J.
toro). (1) Originally, a vessel used for burning oil to produce light, fitted with a
surrounding bamboo frame (C. long #&; J. r6) that was covered with translucent

224



sheets of paper to block wind and insects. (2) Later, large standing lanterns,
made of stone or metal, located on either side of various altars in a buddha hall
or dharma hall. When lit, the lamplight is considered an offering to whatever
buddhas, bodhisattvas, ancestors, or gods are enshrined on the altar.

“offering lamps and bare pillars” (C. denglong luzhu JEHEFEAE; J. tors rochi).
Both > “offering lamps” and - “bare pillars” are objects that stand prominently
within dharma halls, buddha halls, and other Buddhist monastery buildings. In
contrast to the monks who also stand there, they are obviously inanimate things,
and Chan/Zen masterslike to use them as props in their sermons. A good example
is found in the Extensive Record of Chan Master Yunmen Kuangzhen:

When the master [Yunmen] saw a monk reading a satra he said, “To read
satras one must be equipped with the satra reading eye. The offering lamps
and bare pillars lack nothing of the teachings of the entire canon.” Raising
his staff he said, “The teachings of the entire canon reside here on the tip of
my staff”

(CEPERARMEL) MAREEL =, AEALFER, BHEEHE—K
BAARR D, HREME —RBHEEBEAIA L, (T 1988.47.572c3-5)

For a discussion of Chan/Zen masters’ usc of inanimate objects in the immediate
environment as teaching devices, > bare pillars.

offerings (C. gongyang Bt %, gong #; J. kuys, ku). > make offerings.
office of acolytes (C. shisi £ ; J. jisu). (1) In the bureaucracy of a monastery, the
official position of > acolyte. (2) The rooms occupied by acolytes.

old buddha (C. gufo & #;J. kobutsu). (1) Ancient buddha(s); buddhas of the past.
(2) In Chan/Zen literature, an honorific epithet for revered ancestral teachers.
(3) In the writings of Dogen, an honorific name for his teacher Tiantong Rujing.

old buddha mind (C. gufo xin & #5:3; J. kobutsu shin). (1) The “mind” (C. xin
*3; J. shin), or awakening of an » “old buddha,” referring cither to buddhas of the
past (who preceded Sikyamuni) or revered ancestral teachers in the Chan/Zen
Lineage. (2) The » buddha-mind, called “old” (C. gu ¥ J. ko) to emphasize its
primordial, unchanging nature, which has always been present whether one is
aware of it or not. (3) “Old Buddha Mind” (Kobutsu shin % #+3) is the title of a
chapter of Dogen’s Treasury of the True Dharma Eye.

old calligraphy (C. guji % #; J. koseki). (1) Literally, the “traces” (C. ji #%; J. seki)
of the “ancients” (C. gu #; J. ko). A term that often refers to ancient writings,
historical monuments, or living traditions believed to have been handed down
from the distant past. (2) In Chapter 51 of the Denkéroku, the reference is to
“traces of black [ink]” (C. moji E#F; J. bokuseki), which in the Chan/Zen
tradition is a standard name for the calligraphy (or ink painting with calligraphic
inscription) of a Chan/Zen master. The adjective “old” (C. gu ¥; J. ko) simply

means that the work of calligraphy in question was produced many years before.

old case (C. guze ¥ A1; J. kosoku). A dialogue or saying, attributed to an ancestral
teacher in the Chan Lineage, that is frequently held up for commentary. Such
sayings are compared metaphorically to “legal precedents,” or cases in court. »
kéan.
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old feelings (C. jiuging % 1#; J. kyijo). A person’s deluded and deeply entrenched
attitudes toward, and understanding of, things.

old nest (C. kejiu G; J. kakya). The first glyph in this compound, & (C. ke;
J. ka), indicates the “burrow” or “den” of an animal, or the “nest” of a bird or
squirrel. The second glyph, ¥ (C. jiu; J. kyii; usu), indicates cither a “mortar” (a
vessel in which rice is pounded and hulled) or a “bone joint socket” of an animal,
which has the same cupped shape as a mortar or a nest. “Old nest” is a synonym
of “old den” (C. jiuke #%£; ]. kyika), a more common term in the literature
of Chan/Zen. Both terms are used in two metaphorical senses, to refer to: (1)
the “nest” of deluded conceptualizing in which people habitually dwell, which
is constructed by their own discriminating thought; or (2) the “home den” of
incarnate existence that living beings return to over and over again as they cycle

through the round of rebirth.
old reverend (C. lao heshang £ #21%; J. r6 0sho). The adjective “old” (C. lao #; J.

16 ) is used as a term of affection or respect to refer to a familiar elder (or deceased)
teacher. > reverend.

old sage (C. gusheng %% J. kosho). A sage of the past; a famous Buddhist teacher
of yore.

old venerable (C. laosu #48; J. roshuku). Literally, “old lodger.” Short for “old in
years and endowed with virtue” (C. laonian sude £ 515 4&; J. ronen shukutoku). (1)
A term of respect for an advanced practitioner or elderly practitioner; frequently
used to refer to respected teachers. (2) An abbot, former abbot, or monk qualified
(by virtue of dharma transmission in the Chan/Zen Lineage) to be an abbot.

“on the sides of one’s mouth, one soon has scum appear” (C. zhide koubian bu
chu BAF 2 BEH; 1. tadachi ni etari, kuben boku deru koto wo BLIC/FTzD, w2
BEh % T L), A metaphor for maintaining silence for long periods of time. It
probably refers to dried, crusty saliva that may form on the lips when the mouth is
not used for long periods. The saying is attributed to Yunju Daoying (-902) in the
biography that appears in the Jingde Era Record of the Transmission of the Flame:

Speaking words is like being yoked to a chain with links that continue with-
out end. If you first attain it by placing a head atop your head or equip-
ping things with new thingness, you will not be able to grasp the marvelous
matter. I tell you, a person who knows this, in the end, will not engage in
loose talk. For every ten times you consider spouting words, nine times you
should desist. Why so? Because you will fear that there will be no benefit.
The mind of a person with experience is like a fan in the twelfth month. On
the sides of one’s mouth, one soon has scum appear. It is not that one has
to work at it: things are naturally like this. If you wish to get such a matter,
you should be such a person. But if you already are such a person, why worry
about such a matter? Studying Buddhist matters is a mistaken attentiveness.
Even if you can understand a thousand sttras and ten thousand sastras, or
lecture so well that heavenly flowers fall down on your head, still you have
not cracked the matter of your own self. Of what use could it [studying] be
in other affairs? If you want to limit mind and consciousness while doing
limitless tasks, then that is like fitting a square peg into a round hole. It is
big mistake.
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(FABARIEGE) T35 o bt 2 4 BN G R B, 45133858 L L4y B35, T
RRMGIZWIRE, ik, oA RAKTRIOR, TEBBE SRR, &
Ao, ZlgEA) B, BBARAS A B, 0 AFEEE, A2k
BAEMEEN, FFEBEFAREEA, RTEEAMBEEF, 24
BERBRG, BHMTEEH, RRRELLLA, FATATE, L
FRAAAITR R, ZHA FRs 3k, &P A, o7 KiEEIL, 5V £
3, (T 2076.51.335¢14-23)

Keizan quotes part of this passage in Chapter 40 of the Denkaroku. He also draws
on it in his Pointers for Regulating the Mind in Zazen:

Recall your vows to eliminate mental afflictions and vows to authenticate
bodhi. Just sit, with no purpose whatsoever. This is the essential technique
for inquiring into Zen. Always wash your face and feet, quiet body and
mind, observe proper decorum. You must discard worldly feelings, but do
not attach to sentiments of the way. The dharma should never be withheld,
but if it is not requested then do not speak. Always wait until the third re-
quest, and then follow [the sequence of ] the four realities [i.e., reveal, teach,
benefit, joy]. For every ten times you wish to speak, nine times you should
desist, so that “on the sides of one’s mouth, one soon has scum appear”
Be thus like a fan in December! Be thus like a wind bell hanging in empty
space, not questioning which way the wind blows! This is the standard for
a person of the way.
(BRCR) SLEANK, LHEER, RETL, — T, 2282
Hido, FATRB IR, F O, BRI, B, ZPAEE, A
R, RIHFEH, T KR, T3, vk v s A, il
Ak B R E, FRwWR, ZiE ARAZA, (Kohd 1967, p. 247)
Keizan alludes here to a verse by Tiantong Rujing (1162-1227); > wind bell.
“one bit of knowledge, half understood” (C. yizhi banjie —%aF¥f; J. itchi

hange). A fixed expression, found in a number of Chan/Zen texts, that means to
have a shallow understanding of something. The Discourse Record of Chan Master
Dahui Pujue, for example, says:

These one thousand two hundred patch-robed ones, every single one of
them, have one bit of knowledge, half understood. Typically, when they
come in the abbot’s room [to consult with me], those who are able to say
they have understood something are in the great majority, but for every
leap forward, they make two leaps back. When I test them with a follow-up
question, then they are stymied.
(KBS SEBIEL) B E—T—8mT BEA— ¥R, L2 87
g, AT RIAA, T RETT, (T 1998A.47.887b11-13)
“one emerges, one submerges” (C. yichu yimei —H—4; J. isshutsu ichibotsu).
A saying, found in a number of Chan/Zen discourse records, that refers to the
ebb and flow of phenomena in the natural world. There is no identifiable locus
classicus, but an early and representative occurrence is found in the Discourse

Record of Chan Master Huanglong Huinan:

At a convocation in the dharma hall, [Huanglong] said: “The sun rises
from the east side, and the moon sinks to the west side. One emerges, one
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submerges. [Things move] from past to present. All you people, exhaust
your knowing, exhaust your views! Vairocana [Buddha] has no sides and
no boundaries, but daily uses a thousand differences, freely responding to
conditions. All you people, why can’t you see? It is concealed by feeling,
thinking, counting, and calculating. Your views lie in cause and effect, but
they are still unable to go beyond holy sentiments or surpass reflected traces.
If you become clear that every single thought arises via conditions and is
[actually] non-arising, then you will equal the shining of the sun and moon,
and be identical with the heavens that cover and the earth that supports.
But if you do not see, then the great god Laodu will become angry, grab
your heads, and smash them to bits with a single blow.” He got down from
the seat.

(FREEDBMELN) Lea, R REH, AR@EA, —E—% K&
Eh kEHA FRE R, REER, SR BATA, %A A,
TFHAL BERRL, EARAHRT, LARA, KiLGATHE, B%Y
i, ZPR— Ak EL FOAXIRE, BulmER, 2L, 24
KAY B TR — 0, TR, (T 1993.47.632b29-c6)

In this context, the regular “emerging” and “submerging” (or “coming out”
and “disappearing”) of the sun and moon are representative of the “thousand
differences” of the phenomenal world which, Huanglong suggests, are all part of
an underlying whole: the dharma body of Vairocana Buddha. In their “counting
and calculating” of the particular things that “emerge and submerge,” Huanglong
says, people lose sight of the innate buddha-nature. They can regain that by
realizing the “non-arising” nature of every single thought, or in other words, by
“exhausting views.” The “great god Laodu” is Laodubati, a deva who, in the Satra
on the Ascent of Maitreya, vows to build a palace for the future buddha Maitreya
in Tusita Heaven.

one fundamental matter (C. yiduanshi —8%F; J. ichidanji; ichidan no koto —F
#). Synonymous with > single great matter.

one gate (C. yimen —F7; J. ichimon). (1) A single houschold, family, or clan. (2)
One kind; a class. (3) A particular style of teaching or practice, often used in the
sense of “one and only,” i.c., “superior to all others.” (3) The only way to progress
toward a goal. > gate.

one hundred flavors (C. baiwei & *k; J. hyakumi). (1) Every possible good taste, or
flavor. (2) A wide variety of delicious foods, especially in the context of offerings
made before an altar.

one matter (C. yishi —%F; J. ichiji; hitogoto). Synonymous with > single great
matter.

one mind (C. yixin —+3; J. isshin). (1) In texts that promote the theory of the
“womb of the tathigata” (C. rulai zang %o 3; J. nyorai z6; S. tathagata-garbha),
that entity is also referred to as the “one mind” The Mahayana Awakening of
Faith, for example, says:

Removed from the signs of words and speech, removed from the signs of
names and letters, and removed from the signs of mind and its objects, it is
ultimately uniform, without change or differentiation, and indestructible:
because it is only this one mind, it is called thusness.
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(R FALIZH) BES3A0, B F40, Bpoiin, 25 EALR,

R AR, "B RA— S L Fde, (T 1666.32.576al1-13)
In this context, the term “one mind” signifies the absolutely pure aspect of mind
that is believed to be at the core of all sentient beings, despite being covered over
and hidden by their mental afflictions. It is roughly equivalent to the inherent
> buddha-mind. (2) In Yogacara texts advocating the doctrine of consciousness
only, the term “one mind” refers to the eighth consciousness: alaya-vijnana,
or “storehouse consciousness.” > mind only; > “myriad dharmas are but one
mind.” (3) In other contexts, the glyphs—+3 (C. yixin; J. isshin) can also mean:
(a) a “single thought”; (b) to “unify the mind” in meditation, by focusing on a
particular object of contemplation; (c) “single-minded” or “whole-hearted” focus
on, or devotion to, a particular task, goal, or deity; or (d) a person’s “entire mental
state.”
one move (C. yizhuzi —% T, yizhu —%; ]. ichijakusu, ichijaku). (1) A single
move in a board game such as Go (C. weigi E#; J. igo). (2) In the literature of
Chan/Zen, a remark uttered (or written) to show one’s understanding of a saying
or koan.
one time (C. youshi A I¥; J. uji; aru toki ni A %HFIC). (1) The glyphs A 8 (C.
youshi; J. ji) constitute an ordinary adverbial phrase that can be translated as
“there was a time when,” “once upon a time,” “at one time,” “at any given time,” “at
times,” or “sometimes,” etc. When used as a pair, the meaning is “at some times...
at other times....” (2) The phrase has taken on special meaning in the S6t6 Zen
tradition due to Dogen’s treatment of it in the chapter of his Treasury of the True
Dharma entitled “Sometimes” (Uji A ¥F). For details, > “sometimes.”

“one who has equanimity with regard to food also has equanimity with regard
to dharmas” (C. yu shi deng zhe yu fa yi deng #~ 83 & 7% T3 ]. jiki ni oite to
naru mono wa, hé ni oite mo mata té nari EICHATFRLHIL, FIHATERF
729). This is a nearly verbatim quotation of a famous line from the Vimalakirti
Satra:

At that time Vimalakirti took my bowl and filled it full of food, saying to
me: “Now, Subhati! If one can have equanimity with regard to food, one
will also have equanimity with regard to dharmas. One who has equanim-
ity with regard to dharmas also has equanimity with regard to food. If you
go begging in such a manner, then it is permissible to take [this] food. If,
Subhadi, without eliminating lust, hostility, and ignorance, you are also not
bound up with them; if without destroying your personhood you neverthe-
less accord with the sign of uniformity; if without eliminating ignorance
and desire you initiate liberation; if you are marked by the five heinous
crimes but nevertheless attain liberation; and if you are neither released nor
bound; neither secing the four truths nor not seeing them; neither attaining
the goal nor not attaining it; neither an ordinary person nor beyond an
ordinary person; neither a sage nor not a sage; perfecting all dharmas while

being detached from the marks of all dharmas; then it is permissible to take
[this] food.”

(e B3PT3Le8) R E B, BORiR, ART. R, AER, Zit
ARFH HETF, HEFH AARTF, 0 ATC, HTRE, 5. /8
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EFAR REHE BRI R, R A M AR, TSR 5 A AL
VAR E AT AT RN, TR, RR SRR, SRR R,
LKA B LRk, FE AR AL R — ik mdksk kA, 75T
BR, (T 475.14.540b20-29)

In East Asian Buddhism, this passage informed the contemplation of food

and cating as modes of religious practice. For example, the Great Calming and

Contemplation by Zhiyi (538-597) says:
The Great [Nirvana] Satra says: “You bhiksus practice begging for food,
but you have yet to attain the dharma-food of the great vehicle” The “dhar-
ma-food” mentioned here refers to the Tathagata’s joy in the dharma and
bliss in dhyana. This joy in the dharma is equivalent to great wisdom, which
sees all dharmas as having no obstructions. The Vimalakirti [Sitra] says:
“One who has equanimity with regard to food also has equanimity with
regard to dharmas. One who has equanimity with regard to dharmas also
has equanimity with regard to food.” [As the Great Satra says]: “AfHlictions
are the firewood and wisdom is the fire. Use these causes and conditions to
prepare nirvana food, so that the disciples may all enjoy its sweetness.” The
food will nourish the body that is the dharma and prolong the life that is
wisdom. Like eating rice gruel made with milk until one is entirely satiated,
it results in true liberation.
(BITILE) RER, hFREEFCRMRGARRER, FRAE W
REERIEL, W FERATFFRE, B EH, FLE,
AR EFAETE, NEFEARTF BAEAFEEA K, AAR%
RRRER, A TEEH A, R KRR ES, o R ILRE L&
JA. B RAAL, (T 1911.46.42a23-b1)

Likewise, in his Records that Mirror the Axiom, Yongming Yanshou (904-975)

explains:

As for the idea that eating and drinking are buddha-activity, the Vimal-
akirti Sitra comments that, “One who has equanimity with regard to food
also has equanimity with regard to dharmas” As the Larger [Perfection of
Wisdom] Satra says: “The flavor of all dharma paths does not exceed this
path. Its flavor, after all, cannot be grasped. Why not? Because whatever
path might exist is not the [true] path.” In the phrase “favor of all dhar-
ma paths,” the word “flavor” refers to food. Thus we know that “food” here
[in the quoted passage] means the inconceivable dharma realm. We under-
stand that when eating, we swallow and incorporate all dharmas. The “all
dharmas” [referred to in the quoted passage] do not go beyond the dharma
realm of food. If food exists, then all dharmas exist. If food does not exist,
then all dharmas do not exist. Thus, “food” here [in the quoted passage] is
called inconceivable.

(FBL4) BRRBBEER, FLHE, NEFHEARTF P RBEE, —
Yk Ak, RARRE, KRBT, =T, AEIER, 55, — kM
vk, RERA, Fhe AR R EHER, AR TA S — ik, — kRS
BIERAL, RERA, — VAR, BB, —WE R, ARRTE
k. (T 2016.48.550c23-29)
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In his Procedures for Taking Meals, Dogen (1200-1253) says:

The [Vimalakirti] Satra says, “If one can have equanimity with regard to
food, one will also have equanimity with regard to dharmas. One who has
equanimity with regard to dharmas also has equanimity with regard to
food.” There it promotes the teaching that dharmas are equivalent to food,
and the teaching that food is equivalent to dharmas. For this reason, if dhar-
mas are dharma-nature, then food likewise is dharma-nature. If dharmas are
thusness, then food likewise is thusness. If dharmas are one mind, then food
likewise is one mind. If dharmas are bodhi, then food likewise is bodhi. The
names are equivalent and the meaning is equivalent. Therefore we call it
equivalence.
(AL k) A, ZRARFH FENF. FEFH ARTFF 7
SHEMER, HEMEF, RYEZ R, BT AR, FE B £
T, RE—S, RH— 8, FEER . RAFER, ZFLF. T
%, (DZZ 6.46)
oneself (C. ziji B T;]. jiko). Also translated herein as “own self” (1) A translation
of the Sanskrit atman, meaning “self,” or whatever can truly be called “me” or
“mine.” The Buddhist doctrine of “no self” holds that “self” in this sense is merely
a conventional designation, one that has no ultimately real referent. (2) In the
Denkoroku and other Chan/Zen texts, the innate buddha-nature is sometimes
called the “self;” or lord master.

“opening, indicating, awakening, and entering” (C. kai shi wu ru BT EXN;
J. kai ji go nya). This is a formulaic summary of a famous passage from Chapter
2 of the Lotus Sitra, entitled “Skillful Means” (C. Fangbian 7 1%; J. Hoben),
which explains what is meant by the statement, “All buddhas, world-honored
ones, appear in the world only for the cause of a single great matter.” The passage
identifies that matter as buddha-knowledge and explains that buddhas cause
living beings to 1) “open” (C. kai Bl; J. kai) it; that they 2) “indicate” (C. shi 7;
J. ji) it to beings; and that they make beings 3) “awaken” (C. wu #%; ]. go) to and
4) “enter” (C. ru \; J. nya) it. For a translation of the Lotus Sitra passage in its
entirety > single great matter.

opportunity to convert (C. huayuan 1L&; J. keen). Circumstances or devices
that facilitate the acceptance of Buddhist teachings.

oral transmission (C. koujue 7 3k; J. kuketsu). (1) Teachings that are conveyed
orally from master to disciple. (2) Secret teachings. (3) By extension, texts in
which secret teachings are recorded.

ordained (C. dedu #7/%, du &; J. tokudo, do). Having undergone > ordination.
ordinary (C. fan JL; J. bon). (1) Normal; usual; general. (2) Overall;

comprehensive; all inclusive. (3) Pertaining to an > ordinary person.

ordinary and sagely (C. fansheng JLZ; J. bonsho). Pertaining to - ordinary people
and - sages alike.

ordinary people (C. fanfu JUKX, fanliu JLiR, fan JU; J. bonbu, bonru, bon; S. prthag-
jana, bala). Plural of > ordinary person.

ordinary people and/or sages (C. fansheng JLE; J. bonsho). Same as > sages and
ordinary people.
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ordinary person (C. fanfu JUK, fanliu JLIR, fan JL; J. bonpu, bonru, bon; S.
prthag-jana, bala). An ordinary, ignorant, childish, deluded person. The opposite

of a sage.

ordination (C. dedu #7/&; J. tokudo). (1) The name of the ritual by which
one formally goes forth from household life and joins the monastic order as a
$ramanera, or novice monk or nun. The procedure involves tonsure, donning
monkish robes, and vowing to uphold the ten novice precepts. (2) The expression
“full ordination” is sometimes used in English to refer to the ritual in which a
novice receives the full precepts and thereby becomes a fully ordained monk or
nun, but the glyphs #7/% (C. dedu; J. tokudo) are not used in that context. (3)
At the time when Keizan’s Denkéroku was written, when monks or lay followers
received the bodhisattva precepts, a ritual that did not entail any change in
monastic rank or social status, that ritual was not called “ordination” (C. dedu 1%
J&; J. tokudo). (4) In modern Japan, there is an “ordination ceremony for temple
family members” (jizoku tokudo shiki < ##F/% X)) that involves receiving the
bodhisattva precepts and does give quasi-clerical status to the wives and children
of married temple priests. There is also an “ordination ceremony for houscholders”
(zaike tokudo shiki #£ 545 & X,), aimed at lay practitioners, which is based on the
ceremony for temple family members. (5) The glyphs 47 (C. dedu; J. tokudo), in
other contexts, mean: (a) “able” (C. de #; J. toku) to “cross over” (C. du ; J. do)
to the other shore of nirvana, in both the intransitive and transitive sense of the
verb: i.e., to cross oneself, and to help others across; or (b) to “attain” (C. de 175
J. toku) “salvation” (C. du /Z; J. do). In those contexts, the glyphs are translated
herein as > gain deliverance. Even when the glyphs denote “ordination,” they have
the connotation of “enabling one to attain salvation.”

ordination platform (C. jietan #3%; ]. kaidan). Literally “precept” (C. jie #&;
J. kai) “altar; or “platform” (C. tan 3&; J. tan or dan). (1) A raised platform,
accessed by a few stairs and marked off as a pure place, on which various Buddhist
ordination rituals have traditionally been held, including: receiving the novice
precepts, receiving the complete precepts, and receiving the bodhisattva precepts.
In East Asia, some elaborate ordination platforms are open-air stone platforms
built in an Indian style, but many are wooden daises located within a special
monastery building. (2) Short for “ordination platform cloister” (C. jietan
yuan BIBIZ; J. kaidan'in): a large structure built for the purpose of housing
an ordination platform. (3) In imperial China, by synecdoche, one of a limited
number of official monasteries designated by the court as ones where state-
approved ordination platforms were maintained and legal ordinations of monks
and nuns could be carried out at certain times.

original ancestor (C. yuanzu 7U#L; ]. ganso). Synonymous with > founding
ancestor.
original boss (C. benlai tou A4 38; J. honrai no kashira A& D3R). A saying found
in the Extensive Record of Chan Master Hongzhi: “Just be conscious of the self’s
original boss” (C. dan zhishi zi benlai tou 12503 B A2 38) (T 2001.48.17c11).
Hongzhi Zhengjue also said:
If you gain consciousness of the original boss, all minds are this mind, and
all dharmas are this dharma.
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(RBRIRREL) EBITARIA, —WSHRES, —EFRE %, (T
2001.48.58¢6-7)

We may infer from this that the term “original boss” refers to the innate » buddha-
mind.

original disposition (C. benfen &2; ]. honbun). Literally, “fundamental” (C. ben
A J. bon) “allotment,” or “role” (C. fen £ J. bun). (1) A person’s social standing,
especially by birth. (2) A person’s assigned position or office, and the social or
professional role or duty associated with it. (3) A person’s innate abilities, original
talents, or capacity. (4) In the literature of Chan/Zen, a reference to the buddha-
nature that all living beings are innately endowed with.

original disposition of one’s own self (C. ziji benfen B T A% J. jiko honbun). In
the literature of Chan/Zen, this refers to the buddha-nature, which is conceived as
innate in all living beings, and as every person’s true “self” > original disposition;
> oneself.

original face (C. benlai mianmu A H B; J. honrai no menmoku AR DEA).
A reference to a person’s original nature, or the innate buddha-nature. For an
explanation of the metaphor at play here, > face.

original form (C. bense A& J. honjiki). (1) The “true,” or “original” (C. ben &%
J. hon) “character;” “quality,” “color;” or “form” (C. se &;]. shiki) of something. (2)
A reference to one’s > original nature, which is formless. (3) As an adjective, the

glyphs A& (C. bense; ]. honjiki) mean “genuine.”

original ground (C. bendi A&3&; J. honchi or honji). (1) The underlying substance
of a thing, as opposed to its changing attributes or appearances. (2) The surface,
background, or matrix of a painting or diagram, as opposed to whatever elements
are painted or drawn on it. In the case of Buddhist mandalas (C. mantuluo % % #;
J. mandara; S. mandala), the “original ground” is the round or square background,
conceived as a sacred “altar, upon which all of the particular deities (individual
buddhas, bodhisattvas, gods, goddesses, demons, demonesses, etc.) are painted
or “enshrined.” In this case, all of the deities are regarded as “manifested forms”
(C. chuiji &% ; J. suijaku). (3) In Japanese Buddhism, the underlying or universal
form of a divinity (buddha, bodhisattva, deva, etc.), as opposed to its localized
or particularized incarnation (suijaku #3%) in Japan as local gods (J. kami %)
in accordance with skillful means. (4) In the literature of Chan/Zen, often
synonymous with > mind-ground.

original head (C. benlai tou A4 38; J. honrai t6). An allusion to the story of
Yajfiadatta (C. Yanruodaduo /%3 i% %; J. Ennyadatta), which is found in the
Heroic March Satra; » “doubting one’s own head while believing in its reflected
image.” Yajhadatta’s “original head” is the one he has on his shoulders all along.
However, because he does not recognize his own face the first time he looks in
a mirror, he thinks that his original head has been lost and replaced by that of a
goblin. In the literature of Chan/Zen, the expression “original head” stands for
one’s own original face, or innate buddha-nature, which is always there whether
one recognizes that fact or not. People who are deluded search for “awakening”
or “satori” in much the same way that Yajfiadatta runs around looking for his
“original head”
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original luminosity (C. benming A#; J. honmys). Another name for the “original
awakening” (C. benjue &3%; J. hongaku) that is said to exist in all living beings.
It is variously understood as their 1) ever-present mind-ground, or 2) innate
potential for awakening.

original master (C. benshi A#F; J. honshi). (1) An epithet of Sakyamuni Buddha.
(2) The monk who initiates someone into the Buddhist monastic order by shaving
their head and giving them the ten novice precepts.

original mind (C. benlai xin A3, benxin A~3; J. honrai shin, honshin; honrai
no kokoro A4 0):3). (1) In Chan/Zen texts, the innate buddha-mind; also called
the mind-ground. (2) According to Mencius, innate moral sensibility; inherently
good mind; unaffiliated and uncorrupted mind.

original nature (C. benxing AI%; J. honsho). (1) The inherent nature of a thing;
the “own-nature” of a thing. (2) In general, the Mahayana doctrine of emptiness
rejects the “own-nature” of dharmas as a false concept, albeit one that can
be useful at the level of conventional truth. (3) However, with the rise of the
Yogacara doctrine of “consciousness only;,” which holds that nothing exists apart
from one of the “cight modes of consciousness” (C. ba shi /\3&; J. hasshiki; S.
asta-vijianani), the idea evolved that although all dharmas (entities) are empty
of the “own-nature” that ordinary people habitually attribute to them, they do
have a really existing original nature, which is consciousness (C. shi #&; J. shiki).
(4) In the Chan/Zen tradition, which was influenced by Yogacara thought and by
Mahayana sutras that used the imagery of the “womb of the tathagata” (C. rulai
zang %R ]. nyorai z6; S. tathagata-garbha), the idea emerged that the mind-
ground, or buddha-mind, was the “really existing original nature” (C. zhenshi
benxing BIXAE; . shinjitsu honshd), or “non-arising original nature.”

original purity (C. ben qingjing A% %; ]. hon shojo). Noun form of > originally
pure.

originally pure (C. ben gingjing 7% %; J. hon shjs). Said of the original mind,
ak.a. » mind-ground, which remains fundamentally undefiled even when it is
subject to mental afflictions.

other path (C. waidao $M&, yidao #i&; ). geds, ido; S. tirthika). Literally,
an “outside,” or “alien” (C. wai 41; J. ge) “path.” or “way” (C. dao i&; J. dé) to
salvation or the ultimate good, however those goals are defined. (1) In most cases,
the expression “other path” refers to a “non-Buddhist” religion. The glyphs 4t
i (C. waidao; J. gedo) are often translated as “heretic,” but that is misleading
because a heretic is a member of a religion who holds views at variance with that
religion’s orthodoxy, and that is rarely the intended meaning in Buddhist texts.
The translations “non-Buddhist” and “infidel” can also be misleading, because
the glyphs indicate an attachment to some alien and false system of belief and
practice, not merely an indifference to or rejection of Buddhism. (2) In rare cases,
“other path” refers to a school of Buddhism that is considered unorthodox by
the speaker. In Chapter 28 of the Denkoroku, for example, Keizan names “two
followers of other paths” (futari no geds —AM3hid), Bodhiruci and Vinaya
Master Guangtong (better known as Huiguang), who were both eminent monks.
Here, Keizan suggests that the two were “heretics” in the strict sense of that term.

234



other schools (C. tajia #%; J. take). Any religious tradition — referred to
metaphorically as a “house” (C. jia %; ]. ke) — that is “other” (C. ta #&; ]. ta)
than that represented by the speaker (text) who employs the expression. In the
literature of Chan/Zen, “other schools” can refer either to: (1) lineages or schools
of Buddhism other than the Chan/Zen Lineage; or (2) branches of the Chan/
Zen Lineage that are different from the one that the speaker belongs to.

other shore (C. bian # /% ; J. higan; kano kishi #20D#). A metaphor for nirvana.
our kingdom (gaché ##1). Japan. The glyph # (C. zhao; J. chs), translated here

as “kingdom,” refers more literally to the “imperial court,” or “dynasty.”
ourself (C. ziji B T;]J. jiko). A grammatical inflection of > oneself.

outside one’s purview (C. fenwai 2°9F; ). bungai). (1) Extraordinary; beyond the
ability of ordinary people. (2) Out of bounds, inappropriate.

outside the kalpas (C. jiewai $19F; ]. koge). (1) Entirely beyond the > four kalpas,
which is to say, beyond all existence and non-existence. A poetic reference to
things that are beyond all calculation of time and space (such as the buddha-
nature) or are otherwise inconceivable.

overturn (C. tuidao #f#; ]. suito). Literally, to “push” (C. tui 4f;J. sui) and “topple”
(C. dao £, ]. t5). (1) To overcome the weight of karmic conditions and awaken
to one’s original nature. (2) As a teaching method, the “gate of overturning” (C.
tuidao men IEBIPY; J. suitomon) is a Chan/Zen master’s refusal to acknowledge
whatever concepts of “self or things” (C. renfa Aik; J. ninbé or ninps) a disciple
brings forth. This corresponds to the third of Linji’s “four modes of commentary”
(C. si liaojian vI#+H; ]. shi ryoken), which is “person and object both snatched
away” (C. ren jing ju duo ABTAEE; ]. nin kyo ku datsu) (ZGD]J p. 633b, sv. T
&£9).

own mind (C. zixin B3, zijixin 8 T3; J. jishin, jikoshin; jiko no shin B TO3).
(1) In ordinary language, one’s own thoughts. (2) In Chan/Zen texts, a reference
to the buddha-mind that is innate in all living beings.

own-nature (C. zixing BM%; J. jisho; S. svabhava). (1) In Abhidharma literature
that is not influenced by Mahayana philosophy, to have “own-being” (S.
svabhava), or “own-nature” is to be a really existing thing (S. dharma): a distinct,
indivisible entity that has a single defining characteristic and exists in and of itself.
(2) According to the Mahayana doctrine of emptiness, there are no dharmas that
actually have “own-nature,” because they are all demonstrably composite and
dependent on external causes and conditions. (3) In the literature of Chan/Zen,
the terms “own-nature” and “self” are used as synonyms for the buddha-nature,
or buddha-mind, which are always present within our own deluded thoughts and
feelings and are provisonal names for what actually exists, whether we realize it
or not.

own original nature (C. ziji benxing B T AL J. jiko honsho). Literally, the >
“original nature” of one’s > “own self” Both of these terms are very common in
East Asian Buddhist texts, but their combination in this way (which occurs three
times in the Denkoroku) is unusual.

own self (C. ziji B T;]. jiko). Variant translation of > oneself.
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own views (C. jijian TR,; J. koken). (1) One’s personal views; private opinions.
(2) A synonym of the expression “view of self” (C. wojian #.8; J. gaken; S. atma-
drsti): the false belief in the existence of a permanent self.

pair of $ila trees (C. suoluo shuangshu ST 44, J. sara soju; S. $ala). Sakyamuni
Buddha is said to have entered nirvana as he lay between two sala (L. Vatica
Robusta) trees on the banks of the river Hiranyavatl in Ku$inagara.

pair of trees (C. shuangshu ##%; J. soju). > pair of $ala trees.

pass beyond (C. toutuo EIL; J. todatsu). (1) To slip away; to escape from. (2) In
Buddhist texts, to gain liberation from birth and death.

pass on face-to-face (C. xiangshou #83%; J. s6ju). (1) To give something in person.
When what is given is a teaching, to convey it in person, not in writing. (2) The
transmission of the mind-dharma (the awakening of Buddha) between master
and disciple in the Chan/Zen Lineage is said to take place in a face-to-face
conferral. In the Jingde Era Record of the Transmission of the Flame, for example,
the Third Ancestor in the lineage, Sanavasin, is quoted as saying:

In the past, the Tathagata took the unsurpassed treasury of the dharma eye
and entrusted it to Kasyapa. In sequence, it was passed on face-to-face until
it reached me. I now hand it down to you. Do not allow it to be cut off.
(FAafpEsk) B do Rl LR R BAT Bt 3, R A m E AR, K
Lettik, 714 B4, (T 2076.51.207a13-15)
pass over (C. cuoguo %8, chaguo %i8; J. shaka, saka). (1) To pass by without
meeting (like ships in the night). (2) To overlook; to miss an opportunity.
pass the examination (C. dengke & #%; J. toka). (1) In imperial China, to pass
the civil service examination and become a “presented scholar” (C. jinshi £4; J.
shinshi). A successful candidate in the highest imperial examinations; a status that
became the principal gateway to officialdom in post-Tang dynasties. (2) In Chan/
Zen texts, a metaphor for awakening.
pass through the barrier (C. touguan #M; J. tokan). A metaphor for
understanding the point of a kéan, which is likened to a barrier.
past kalpa of adornment (C. guoqu zhuangyan jie X5 ); J. kako shogongo;
S. vyiha-kalpa). One of the > three kalpas.
patched robe (C. nayi #14%; J. noe). The robe of a Buddhist monk or nun.>
kasaya; > robe made of discarded rags.

patch-robed one (C. nazi #1¥; J. nossu or néshi). > patch-robed monk.

patch-robed monk (C. naseng #1%; J. nésé). (1) A Buddhist monk or nun, so
called because they wear a “patched” (C. na #4; J. n6) robe; > kasaya. (2) In the
literature of Chan/Zen, a term of approbation for monks who have achieved the
aims of Buddhist training.

patchwork dharma robe (C. nafayi #7%7; J. nohée). > kasaya.

pate (C. dingning TASH; J. chonei). The “pate” (“head,” or “crown of the head”) is
often used in Chan/Zen texts as: (1) synecdoche for the “entire person,” or “self’;
and (2) the “pinnacle,” or best, of someone or something.

path name (C. daohao 18 3%; J. dogo). The nickname, or literary name, of a monk.
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path of interpretation (C. jielu %% ]. kairo). An intellectual approach to
understanding a Buddhist text, doctrine, or saying,

pathway for communication (C. tongly i@%%; J. tsiro). (1) Literally, a through
road. (2) Metaphorically, (a) means of associating or communicating with others,
or (b) a way to solve a problem.

patient acceptance of the non-arising of dharmas (C. wusheng fa ren #&4£ %
% J. musho ho nin; S. anutpattika-dharma-ksanti). A corollary of the Mahayana
doctrine of the emptiness of dharmas is that dharmas neither arise nor cease. In
plain words, there are actually no “things” (dharmas) that come into existence or
pass away in the manner that we customarily imagine them to. Even when this
concept is understood as a philosophical proposition, it is difficult to “bear,” or
“accept” (C. ren &; J. nin; S. ksanti) on the emotional level, where attachment
to things is strongest. According to some accounts, a person only gains “ patient
acceptance of the non-arising of dharmas” upon reaching the seventh of the ten
stages of the bodhisattva path, which is that of “non-retrogression” (C. butuizhuan
KB #E; ], futaiten; S. avinivartantya).

pay attention (C. yongxin J1:3; J. yojin). Literally, to “use” (C. yong J; J. yo)
one’s “mind” (C. xin *3; J. shin). Also translated herein as “attentiveness.” (1)
To be mindful of something. (2) To use caution. (3) To act in accordance with
intentions or instructions.

pearl of the numinous serpent (C. lingshe zhi zhu E¥EZ#K; J. reija no shu). (1)
A reference to the “pearl of the Marquis of Sui” (C. Suihou zhi zhu P& 2k,
J. Zuiko no shu). The Collection of Tales of Gods attributed to Gan Bao (~336)
explains the origins of the pearl of the Marquis of Sui as follows:

In Sui County along the banks of the Zha River there is the Cut Serpent
Hill. The Marquis of Sui went out on an excursion and saw a great serpent
that was wounded and cut. [Part elided]. Wondering if it was a numinous
anomaly, he ordered his men to treat it with medicine and bandages. The
serpent thereupon recovered its ability to move. This is the reason why
the place is called “Cut Serpent Hill.” Later that year the serpent carried a
bright pearl in its mouth and presented it [to the Marquis]. The pearl was
one inch in diameter, pure white, and glowed in the dark. It was bright like
moonlight and was able to illuminate a room. Accordingly it was called the
“pearl of the Marquis of Sui.” It was also called the “pearl of the numinous
serpent” and the “bright moon pearl.”
GEAbse, B=1) MIREAKRAL A BTSSR, RIEET, LRIRS. F
B, st A ER AR B Z, R E, B RETRER, Rk, Sl
PAZR AR, BRBAET, G, MAA K, A AL B TUBHE, #E
ZWEMEBR, B EE IR, XA AR, (Project Gutenberg on-line e-text;
http://www.gutenberg.org/browse/authors/g#a2398)
(2) According to traditional Chinese lore, the pearl of the numinous serpent and
the jade of Mount Jing were both owned by the First Emperor of the Qin Dynasty
and were the two most precious and powerful items in existence at the time. They
came to be symbols not only of priceless value, but also of the wisdom of the sage
rulers of antiquity. (3) In the literature of Chan/Zen, the “pearl of the numinous
serpent” is a symbol of awakening.
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penetrate (C. tongda 8i%; J. tsidatsu). To master; to understand fully.

penetrate the essence (C. tida #8i%; ). taidatsu or taitatsu). (1) To “fully
understand” (C. da i£; ]. datsu) the “fundamental nature,” or “substance”
(C. ti #; J. tai) of something. (2) According to some interpretations, to “fully
understand” (C. da i£; J. datsu) through one’s “body” (C. ti #2; J. tai), i.c., through

direct physical experience.

“people of overbearing arrogance; it is good that they leave” (C. zengshang
manren, tui yi jia yi ¥ ERA BIER; | 26j6 mannin, taiyaku keii). A
quotation of Chapter 2 (“Skillful Means”) of the Lotus Sitra. The siitra says that
when Buddha began to preach the doctrine of the “one vehicle” (C. yisheng —
% J. ichijo; S. ekayana), five thousand monks, nuns, lay men and lay women who
were arrogant and disbelieving got up and left. Buddha did not stop them. As he

explained to Sariputra:

Now this assembly of mine is free of branches and leaves [and has only the
solid tree trunk], made up solely of the steadfast and truthful. Sariputra,
people like that are of overbearing arrogance; it is good that they leave.

kg #8) BAME, BEHE, A AT, b, A ERAL
BIRMEL, (T 62.9.7a12-13)
perceive and know (C. juezhi 52%n; ]. kakuchi). Perception and knowing. (1) In

a positive sense, to know completely. (2) In the literature of Chan/Zen, often
indicates a kind of knowledge that is empirical and rational, but not free from
deluded attachment.

perfect awakening (C. zhengjue SE3T; J. shogaku; S. sambodhi). Equivalent to »
complete and perfect awakening; > anuttara-samyak-sambodhi.

perfection of wisdom (C. bore boluomiduo f& 5 K% %; . hannya haramitta;
S. prajd-paramita). (1) In Mahayana philosophy, insight into the emptiness of
dharmas. The last in the list of > six perfections, the practices that constitute the
bodhisattva path. The perfection of wisdom is said to be the most important
because it enables bodhisattvas to free themselves from attachment as they engage
in the first five practices. (2) A genre of sitra literature, distinguished by titles
that include the words “perfection of wisdom.” Texts in the genre that have been
influential in East Asian Buddhism include the Great Perfection of Wisdom Sitra,
Smaller Perfection of Wisdom Sitra, Perfection of Wisdom Sitra of Benevolent
Kings, Diamond Perfection of Wisdom Satra (a.k.a. Diamond Sitra), and Heart
of the Great Perfection of Wisdom Satra (a.k.a. Heart Satra). While sutras that
bear the “perfection of wisdom?” title differ greatly in length and variety of topics
treated, they all tend to stress the doctrine of emptiness, the bodhisattva path to
buddhahood, and practice of the six perfections.

perfections (C. boluomi W% %; J. haramitsu). The practices of a bodhisattva,
which are “perfected” by insight into the emptiness of dharmas. » six perfections.

“perfectly complete constant knowing” (C. liao liao changzhi T T % %m; ]. ryoryé
jochis ryoryé toshite tsune ni shiru T TELTH1C%n5). The wisdom of a buddha.
An expression found in many Chan/Zen texts.

perfectly vital (C. huohuo & &, J. katsu katsu). Literally, “lively.” Full of life; very

active.
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peripheral land (C. biandi i% 3&; J. henchi). A reference to Japan, which is far from
India (the home of Buddhism) and on the periphery of the Chinese empire, the
“center” (C. zhong *F;J. chit) of East Asian civilization.

permanent (C. changzhu %4%; J. joji). (1) That which abides eternally, or is
always the same, without change or corruption. (2) The same two glyphs are also
translated herein as > permanent property, and > administrative wing.

permanent property (C. changzhu #1%; J. joja). (1) Anything (buildings,
furniture, icons, scriptures, ritual implements, tools) that is the property of
a monastery and must not be removed by an abbot when he leaves office and
goes to another place. (2) The glyphs #1E (C. changzhu; J. joja) also refer to a

monastery’s > administrative wing.

person of the way (C. daoren i A; J. donin). (1) In East Asian culture in general,
a person who has entered or mastered some sort of “way” (C. dao i&; J. do).
The “way” in question could be one defined in Confucian, Daoist, or Buddhist
texts, or it could be a reference to techniques associated with a wide range of
other disciplines, including alchemy, martial arts, calligraphy, etc. > way. (2) In
Buddhist texts: (a) a follower or practitioner of the way of the buddhas, including
those who are beginners; or (b) a person who has made great progress on, or fully
attained, the way of the buddhas. (3) In the literature of Chan/Zen, “person of
the way” refers mainly to dharma heirs in the Chan/Zen Lineage, who are said
to have attained the “way of the buddhas and ancestors,” a.k.a. the “way of the
ancestral teachers.”

personal name (C. hui 3%; J. ki; imina). (1) The secular name of a monk, used only
by immediate members of the family or extremely close friends. (2) The name of
a person who is so highly revered that their real name is taboo and should not
be written or spoken out of respect for that person, as in the case of an emperor
or an illustrious monk. (3) An abbreviation of “dharma name” (C. fahui %3%; J.
hoki): the ordination name of a monk or nun, which is typically avoided in spoken
language.

personal possessions (C. yibo 54K; J. eho or ehatsu). Literally, > “robe and bowl.”
When a monk died, all of their personal property, referred to by synecdoche as
their “robe and bowl,” were auctioned off to other monks in the same community.
Such property could include clothing, utensils, ritual implements, scriptures, and
works of art.

perverse (C. yuqu i #; J. ukyoku). According to BGDJ (p. 89d, sv. 9 & £<), this
term is a contraction of T &R M, which means “roundabout” (C. yuyuan T i&;
J. uen) and “crooked,” or “dishonest” (C. xiequ #W; J. jakyoku; S. kautilya). It is
said of a person’s state of mind.

phoenix (C. fenghuang J&JZ; J. hoo). An auspicious bird of Chinese mythology.
It is said to be a good omen that heralds the appearance in the world of a virtuous
emperor or the birth of a noble, sagely person.

pilgrimage (C. xingjiao 4T#¥; ]. angya). Literally, “going” (C. xing 47; J. an) “on
foot” (C. jiao #7; ]. gya). The practice of a wandering monk, who travels about
secking awakening through the ministrations of a good teacher.

pit cage (C. kulong B #E; ]. kutsurd). (1) A “pit” (C. ku J&; J. kutsu) is a hole dug

into an earthen hillside or a cave excavated in the side of a cliff, generally for
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the purpose of providing shelter, a gathering room, or living quarters. A “cage”
(C. long #&; . r6) is a woven bamboo basket or large coop used to keep birds,
confine animals, or imprison people. A “pit cage” seems to have been a kind of
holding area consisting of a hole or a cave, escape from which was blocked by
bars of woven bamboo. However, ZGD]J (p. 250c, s.v. <D59) glosses kutsurd as
“a pit and/or a cage,” those both being kinds of traps that an animal cannot get
out of. That reading is grammatically possible, but it is probably wrong because
the saying “dig a pit cage” (C. wan kulong %| & #E; J. wan kutsuro) is well attested
and could not possibly mean “dig a pit and a cage,” since bamboo cages are not
made by digging. (2) In the literature of Chan/Zen, “pit cage” is a metaphor for
the mental afflictions and deluded conceptualizing that trap people in suffering.

pivotal circumstances (C. jiyuan ##%; J. kien). (1) In many Chinese Buddhist
texts, the glyphs ## (C. jiyuan; J. kien) signify the “root capacities” (C. genji
ARAH; J. konki) and “karmic involvements” (C. yinyuan B#; J. innen) of living
beings. Because those vary greatly among classes of beings and individuals of
the same class (such as humans), the idea is that buddhas and bodhisattvas must
employ skillful means to ensure that their teachings are attuned to their specific
audiences. (2) In some Chan/Zen texts, the glyphs ## (C. jiyuan; ]. kien) can
also be glossed as: (a) “devices” (C. ji #; J. ki) and the “conditions” (C. yuan #; J.
en) that they accord with; or (b) “circumstances” (C. yuan #; J. en) that “trigger”
(C.ji #;]. ki) awakening. They thus signify the capacity of Chan/Zen masters to
use the specific circumstances at hand to trigger awakening in their disciples. (3)
In the literature of Chan/Zen texts, the glyphs #4 (C. jiyuan; ]. kien) can also
refer to the stories, or “episodes” of such interactions between Chan/Zen masters
and their disciples or the written records of dialogues between them.

pivotal words (C. jiyu #3&; J. kigo). Words of a Chan/Zen master that trigger

awakening.

place of awakening (C. wuchu 155; J. gosho). (1) The “perceptual field” (C. chu
B ]. sho; S. ayatana) where awakening takes place. (2) The state of awakening.
place of practice (C. daochang i&35; J. dojo). (1) The place where Sakyamuni
Buddha attained awakening: the vajra seat under the bodhi tree at Bodhgaya in
India. (2) The place where anyone attains awakening. (3) A place where Buddhism
is preached, taught, or practiced. (4) A place where a Buddha image or icon is
enshrined. (5) A generic term for a Buddhist chapel, temple, or monastery.

“place that is lucid, placid, and unshaken” (C. jingming zhan buyao chu #% ik
TAZ B ]. seimei tan fuyd no tokoro ArBAHE R DFT). An expression that appears
in many Chan/Zen texts. In every context, the point is made that even if one
arrives at a “place” (C. chu J#&; J. sho; tokoro FT) of perfect mental tranquility,
presumably through meditation practice, one “has not escaped from the aggregate
of consciousness” (C. buchu shiyin T~ 3F2; J. fushutsu shikion). That is to say, the
“place” in question is merely a transformation of consciousness, which is the fifth
of the five aggregates; it is not the equivalent of liberation from the round of
rebirth. For example, in his biography in the Jingde Era Record of the Transmission
of the Flame, Xuansha Shibei (835-908) is quoted as saying:

Even if you refine body and mind till they are like emptiness, and even if you
reach a place that is lucid, placid, and unshaken, you have not gotten out of
the aggregate of consciousness. An ancient likened it to swift flowing water:
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the flow is so swift you do not realize it and mistakenly take it as calm and
clear.

(FAe i 4k) Bk T H ORI E &, kUL R 58, Tk

e, TARA 0 2K, REREZAIEF, (T 2076.51.344¢13-16)
plant that is king of medicines (C. yao shuwang 4% £; J. yaku jus). A plant that
is said to produce herbal medicines that will cure any illness. The Great Perfection
of Wisdom Satra says:

The bodhisattvas producing a place of rest for all sentient beings and heal-
ing their ailments is like the plant that is king of medicines, the plant king
that is named “Well Perceived.” Its roots, stalks, stems, and leaves, as well
as its flowers, fruits, visual form, smell, taste, and touch, all are able to cure
illnesses. These bodhisattvas also are like this. From when they first arouse
the thought of bodhi until they reach the ultimate, they always relieve the
afflictions of sentient beings.

(KRB BRBES6E) W R EE BHAFETIRIE, SR, o B8
F WA ILEER, MERERGEL, R, &, F, %, B, Fiek
Fo WHEEF I, B CSHERT, FEAAFREAME, (T
220.7.941al1-15)

As this passage makes clear, the “plant that is king of medicines,” because it is
conceived as a panacea, symbolize the skillful means of bodhisattvas.

plum blossoms (C. meibua # 3 or #4E; J. baika). (1) In Chan/Zen poetry, the
small white blossoms that appear on plum trees in early spring, which look like
snow and can even exist together with snow on the same branches, are a symbol
of awakening. For example, a saying attributed to Dogen’s teacher Rujing begins:

When Gautama lost his eyes [i.c., gained awakening], in the snow there was
a plum blossom on just one twig,
(JoFFo it E45) RENABRBEH, TEMEER—HK., (T
2002A.48.122c¢29-123al)
In the chapter of Dogen’s Treasury of the True Dharma Eye entitled “Seeing
Buddha” (Kenbutsu F.#), to see buddha is likened to “seeing a single twig of
plum [blossoms)]” (ken isshi bai .—4#). (2) “Plum Blossoms” (Baika 4 3) is
the title of a chapter of Dogen’s Treasury of the True Dharma Eye.

point directly (C. zhizhi E.3%; ]. jikishi). An abbreviation of > point directly at
people’s minds.

point directly at people’s minds (C. zhizhi renxin B35 AS; . jikishi ninshin).
A famous slogan attributed to the Founding Ancestor of the Chan/Zen Lineage
in China, Bodhidharma, and taken as emblematic of the teaching method used
by him and other ancestral teachers in the lineage. The underlying assumption
of this expression is that the “people’s minds” (C. renxin A+S; J. ninshin) are,
in essence, not different from the buddha-mind which is innate in all sentient
beings. To “point directly at people’s minds” means to make them wake up to the
fact that their own minds are already buddha. An early example of the slogan’s
usage as a koan is found in the Essentials of the Transmission of Mind by Chan
Master Duanji of Mt. Huangbo, a discourse record of Huangbo Xiyun (-850).
In that text, the scholar official Pei Xiu (797-870), a lay Buddhist, asks Huangbo
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why the illiterate Huineng had received the robe as Sixth Ancestor instead of the
learned satra exegete, Senior Seat Shenxiu. In the course of his reply, Huangbo
quotes a dialogue between Huineng and Senior Seat Ming, which resulted in the
latter’s awakening. He then cites the exchange between Ananda and Kasdyapa as
another example of the point he wants to make, which is that seeing the nature
and attaining buddhahood “does not consist in verbal explanation” (C. buzai
yanshuo FAEF s J. fuzai gonsetsu):
Having arrived at that moment, for the first time he [Senior Seat Ming] un-
derstood that “the ancestral teacher came from the west, pointing directly at
the human mind, [making people] see the nature and attain buddhahood”
does not consist in verbal explanation. Have you not seen [the dialogue in
which] Ananda asked Kasyapa: “Apart from the World-Honored One’s
transmission of the gold brocade, what was transmitted separately?” Kasya-
pa called, “Ananda!” Ananda answered, “Yes?” Kasyapa said, “Topple the
flagpole in front of the gate!”

CERB LB BRAR BT AR 83k ) 2| 3L BF Jrde, AELAR G A 45 A0S B AR,

W, FAEZTI, BARA, MEMpES I 2R RTY, inEF

M, FTHEESE, 3R, Bl 2pP ATl £ (T 2012A.48.384a5-9)
It is clear from this that by the first half of the ninth century, the words “pointing
directly at people’s minds, [making them] see the nature and attain buddhahood”
already comprised a fixed expression associated with the Lineage of Bodhidharma,
who was said to have come from the west to transmit the mind-dharma. For more
on the preceding exchange, > “topple the flagpole in front of the gate!” A similar
account of Bodhidharma’s teaching method appears in the Song Biographies of
Eminent Monks, completed in 988:

There was a Central Indian, Bodhidharma, who took pity on all of our be-
ings [here in China]. He knew that, although palm-leaf [Sanskrit] scrip-
tures had been transmitted, we were caught up in name and form, like fo-
cusing on the finger and forgetting the moon, or clinging to the trap even
after catching the fish. [People in China] only attended to reciting mindful-
ly [the scriptures] to make merit, and did not believe that they themselves
were buddhas. Therefore he instructed them with the words, “I point di-
rectly at people’s minds [to make them] see the nature and attain buddha-
hood; I do not rely on scriptures.”

(RB1E1E) AP REBREAB A, ot R HARE LAZPTH, B
A, R&E 2 HBERET), TMETHZ A, ZET8, A%
A BB R S SR AL, (T 2061.50.789b24-28)

portrait eulogy (C. zhenzan ®3#; J. shinsan). An inscription on a mortuary
portrait that lauds the subject of the painting. Such inscriptions were typically
written by monastery abbots. The discourse records of Chan/Zen masters often
contain copies of portrait eulogies that they wrote.

posadha (C. busa 7 ; ]. fusatsu). The bimonthly gathering of the monastic
samgha to recite the Pratimoksa — a list of moral precepts undertaken by
individual monks at the time of ordination, and to solicit the public confession
and repentance of any transgressions. For lay followers, in particular, the posadha
days are known as > abstention days. In China, the Pratimoksa most often used
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was one associated with the Four Part Vinaya; it contained 250 moral precepts for
bhiksus. Over time, however, there were efforts in China to replace the “Hinayana”
Pratimoksa with a “Mahayana” version that could be used in rites of confession.
That resulted in the development of the so-called bodhisattva precepts.

possess the way (C. youdao A i8; ]. uds). To be awakened. > way.

posthumous title (C. shi %; J. shi). An honorific name awarded to an eminent
monk after their death. Usually awarded by “imperial proclamation” (C. chishi ¥4
#4; J. chokushi).

postulant (C. hangzhe 474 ]. anja). Literally, a “member” (C. zhe 7 J. sha)
of the “[lower] ranks” (C. hang 47; J. an). To be distinguished from “ascetic,”
or “practitioner” (C. xingzhe 4T J. gyoja), a word written with the same two
Chinese glyphs but pronounced differently. (1) In Buddhist monasteries in Song
and Yuan dynasty Chinaand the Japanese Zen monasteries that were modeled after
them, postulants were lay people who lived and worked in a monastic community
where they sought ordination as monks, but had not yet been admitted to the
order as sramaneras. Restrictions on the number of ordinations allowed annually
by the imperial court in China meant that many aspiring monks were stuck in
the position of postulant for years or even decades. As candidates for ordination,
postulants followed the same moral precepts as monks, learned to read satras in
preparation for a qualifying exam, and attended some religious services. They did
not, however, shave their heads or wear the dharma robe of a monk. Their main
function was to serve as menials and assistants who worked under the direction of
monastic officers such as the head cook or garden manager. In medieval Japanese
Zen, as well, postulants were lay servants. Boys who lived in Zen monasteries were
called “young postulants” (déan #47, short for déshi anja &F474) and “meal
announcers” (kasshiki "8 &, short for kashiki anja "8 8A474). (2) In Japanese Zen
today, all postulant positions in monasteries (and in rituals performed at temples)
are filled by ordained monks. Most of those positions, however, still involve
waiting on the great assembly of monks and acting as assistants to higher ranking
monastic officers.

potential for buddhahood (C. fozhong #4E; J. busshu). Literally, “seeds” (C.
zhong #2; J. shu) of buddhahood. » innate seed of buddhahood.

pour out the jug (C. xieping iGH#; ]. shabys). A metaphor for a disciple receivingall
the teachings that a Chan/Zen master has to give, based on the image of pouring
the entire contents of one pitcher into another. The metaphor draws implicitly
on the notion that a worthy disciple is a > vessel of the dharma. According to the
Lexicon of Buddhist Terms, compiled in 1019:

A siitra says: “When Ananda fully received Buddha’s dharma, it was like
pouring out a jug of water and transferring it into a separate vessel, with no
residue left behind. Although the vessel of the jug was different, the water

itself was no different.”

(BREE) 8=, MATHE gk, A28, &4k, K
B3R, KALE R, (T 2127.54.293b4-6)

- enter the room and pour out the jug.
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power of the way (C. daoli i& 7; J. doriki). (1) Strength that a person derives from
practicing the way of the buddhas. (2) The power that comes from awakening. »
way.

practice (C. xiuxi 1438, J. shuji). To “cultivate” (C. xiu %4 ]. shu) and “habituate”
(C.xi H;]J. shir) oneself to Buddhist morality, meditation, and wisdom. To pursue
the way.

practice and verification (C. xiu zheng 14-35; J. shushé). (1) Usually understood
as an abbreviation of two terms when those are used in combination: “practice”
(C. xiuxing 1447 J. shugyo), and “verification of awakening” (C. zhengwu 3% J.
shogo). The locus classicus of the term “practice and verification” in the literature of
Chan/Zen is a dialogue featuring the Sixth Ancestor, Huineng, and his disciple
Nanyue Huairang (677-744). The version of the dialogue found in Dogen’s
Treasury of the True Dharma Eye in Chinese Characters reads as follows:

Chan Master Dahui of Mount Nanyue (descendant of Caoxi, named Hu-
airang) visited the Sixth Ancestor. The ancestor asked him, “Where do you
come from?” The master said, “I come from National Teacher An on Mount
Song” The ancestor said, “What thing is it that comes in such a way?” The
master was without means [to answer]. After attending [the ancestor] for
eight years, he finally understood the previous conversation. Thereupon, he
announced to the ancestor, “I have understood what you, Reverend, put to
me when I first came: “What thing is it that comes in such a way?”” The an-
cestor asked, “How do you understand it?” The master replied, “To say it’s
like any thing wouldn’t hit it.” The ancestor said, “Then does it depend on
practice and verification?” The master answered, “It’s not that it lacks prac-
tice and verification, but it is not defiled by them.” The ancestor said, “Just
this ‘not defiled’ is what the buddhas bear in mind. You are also like this, I
am also like this, and all the ancestors of Sindh in the West [i. e., India] are
also like this.”

CRFIEFIRGR) @il R EAR (W& £, SERER) 250, 428, #4t

SRR A, e, SR BER R, 8, RN ERR, BEL, AL

PRI DA A, HEAE, BRI, F R, Foi BT, A4

BB A, AA, AR AR, BB, SU— R R, e, ARG

Lo BB, 3R N, T RAT, B8, ML R RT, AH B ATH

o KA, Btk T3 EBRFAT %, (DZZ5.178, Case #101)
In the context of the exchange between Huineng and Huairang, the “practice”
of Buddhism and the “verification,” or realization of the “thing that comes in
such a way” (iec., the innate buddha-nature, which as Huairang indicates is
“not like any thing”) are two separate actions. (2) “Practice” and “verification”
are normally understood to stand in relation as cause and effect. Modern S6t6
scholars (e.g., ZGD]J p. 505c¢, sv. L L&k >&9), however, point out that
Dogen taught the “sameness of practice and verification” (shusho itto 1538 —
%), meaning that cultivation (practice) is itself authentication, or verification
(awakening). Some interpret the two glyphs for “practicing” (C. xiu 14 J. sha)
and “verifying” (C. zheng 7; J. sho) as a verb-object compound, translatable as
“cultivate authentication.”
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practice dhyana (C. xiuxi channa 158 &A; J. zenna wo shuji su AR z1%H
9). In both the Indian and the East Asian contexts, the term dhyana is used in
two ways: (1) A narrower sense in which it refers specifically to successive stages
of mental absorption, or trance, known as the four dhyanas, and (2) a broader
sense in which it includes both the inducement of mental calm (C. zhi 1k; J. shi; S.
samatha) and the cultivation of insight (C. guan #; J. kan; S. vipasayana).
practice of purity (C. fanxing 347; J. bongys). (1) To maintain celibacy. (2) To
adhere to moral precepts.

practice repentance (C. xiuchan 14-1; J. shusan). > repentance.

praise (C. zantan F#3¥K; J. zandan). A form of worship in which the good qualities
of a buddha, bodhisattva, etc., are recited aloud or quietly recalled.

prajiia (C. bore % J. hannya). (1) The highest form of wisdom: that which cuts
attachmentto deluded conceptualizingand produces awakening. (2) In Mahayana
texts, prajia is generally defined as insight into the emptiness of dharmas.

pratyeka-buddha (C. dujue B3, yuanjue &3E; J. dokukaku, engaku). One
of the > three vehicles. Buddhas who “awaken on their own” (C. dujue % 5E; J.
dokukaku; S. pratyekabuddha), rather than under the tutelage of another buddha.
Also known as buddhas “awakened by conditions” (C. yuanjue #3Z; J. engaku).
preach the dharma (C. shuo fa 3t7%; J. seppd). To “speak,” or “explain” (C. shuo
3L; J. setsu) the dharma (C. fa #%; J. hé), or “teachings.” (1) What Sakyamuni
Buddha did when he tried to explain his awakening to other people. (2) What
Buddhist teachers do when they try to explain Sakyamuni’s teachings.

preacher (C. changdao "83%; J. shods). Also translated herein as instructing
master. A person who preaches the dharma.

precedents (C. tili #241; J. tairei). (1) Established rules, policies, or procedures.
(2) The formal structure of a literary work, especially poetry. (3) The same two
glyphs can also indicate the “substance” (C. ti #2; J. tai) and “detailed contents”
(C.1i #; J. rei) of a thing.

precepts (C. jiefa #.7%; J. kaiho). Synonymous with > moral precepts.

precious opportunity (C. bianyi 125; ]. bengi or bingi). (1) Circumstances
or timing that are convenient for doing something; a good opportunity. (2)
Procedures or measures that fit the circumstances. (3) Colloquially,an opportunity
to buy when prices are low. (4) In the context of Buddhist literature, either: (a) a
reference to birth as a human, which is said to be a rare and precious opportunity
to follow the way of the buddhas; or (b) a synonym for skillful means.

predict (C. shouji 4232, laiji 43T, ji 3T; J. juki, raiki, ki). Verb form of > prediction.
prediction (C. shouji 423, laiji 3T, jibie 3TH, ji 3T; J. juki, raiki, kibetsu, ki; S.
vyakarana). (1) Buddhas use their powers of discrimination and knowledge of
karmic conditions to “confer;” or “bestow” (C. shouyu #%$2; J. juyo) predictions
concerning future rebirths and future spiritual progress. Predictions constitute
one of the nine or twelve genres of words of Buddha (C. fo suoshou # ¥ 382; J. butsu
shosetsu; S. buddhavacana). According to textual evidence amassed by Jan Nattier
(“The Trouble With Predictions,” a paper delivered at Princeton University, May
2019), the translation “prediction” is something of a misnomer, because what the
term refers to is actually a confirmation that a person has, in the present, attained
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something that ensures a future status. For example, a person who wins election
to office will, in the future, be appointed to that office. A confirmation of electoral
victory means that the victor will definitely hold an office in the future, but it is
not really a prediction, or prophecy. (2) As a verb, the conferral of a prediction
of future spiritual status, paradigmatically by a buddha regarding a bodhisattva’s
eventual buddhahood. (3) “Prediction” (Juki #%3T) is the title of a chapter of
Dogen’s Treasury of the True Dharma Eye.

prelate (C. zuozhu /& £ J. zasu). (1) In Tang dynasty China, a designation for
the head monk (abbot) of a monastery. (2) In the Japanese Tendai School, a
designation for the head of the entire organization. (3) In the context of Song
dynasty Chinese Chan texts, the glyphs & £ (C. zuozhu; J. zasu) are translated
herein as » “scholarly abbot.”

present body (C. jinshen 4~%; J. konjin). (1) The “body” (C. shen &; J. shin) that
one has in their present lifetime. (2) The “person” (C. shen #; J. jin) that presently

exists.

present kalpa of worthies (C. xianzai xianjie RAEH #); ]. genzai kengo; S. bhadra-
kalpa). The kalpa in which Sakyamuni Buddha appeared in the world, and in
which human beings presently live. One of the » three kalpas.

previous buddhas (C. gianfo #7#5; J. zenbutsu). These two glyphs may have either
a singular or plural referent, depending on the context. (1) Synonymous with »
buddhas of the past. (2) In the literature of Chan/Zen, the glyphs can also refer

to one or more ancestral teachers of the past.
previous worthy (C. xiande 5£1%; J. sentoku). An eminent monk of old.

primary and secondary karmic recompense (C. zheng er bao JE =—3R; J. shoniho).
> secondary and primary recompense.

primary karmic recompense (C. zhengbao E3R; J. shoho). > secondary and
primary recompense.

principle (C. daoli ##; J. dori). (1) The “inner structure, or “underlying
principle” (C. li #; J. ri) of the “way” (C. i& dao; J. do) of the buddhas. (2) The
“logic,” or “reason” (C. li #; ]. ri) of some “spoken words” (C. i& dao; J. do).
“prior to the kalpa of emptiness” (C. kongjie yogian ZEHIVATI; J. kigo izen).
Equivalent to the saying, “anterior to Majestic Voice, of the kalpa of emptiness.”
- “anterior to King Majestic Voice”; » kalpa of emptiness.

procedure for meals (C. shifa 2%; ]. jikiho). Rules, procedural guidelines,
and etiquette pertaining to: the serving of food to monks in a monastery; the
individual handling of bowls, receiving of food, and eating; the communal
recitation of mealtime verses; and other matters of mealtime ritual. Such rules
are found in a genre of texts known as rules of purity. An example is Dogen’s

Procedures for Taking Meals, which is found in the Eibei Rules of Purity.

produced (C. youzuo HAF; J. usa; S. karya). (1) Arising from causes and
conditions. (2) Created, constructed, or put together. The term is often used in
conjunction with its opposite, > unproduced.

profound function (C. xuanji Z#; J. genki). The “mechanism,” or “functioning”
(C.ji #;]. ki) referred to here is that of the innate buddha-mind. It is “profound”
(C.xuan %3 J. gen) because people are generally not conscious of it. The Caodong
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Lineage monk Chunzhuo Wencai (1273-1352) defines the term “profound
function” in his New Commentary on the Treatise of Sengzhao:

“Profound function” refers to the mind of a sage. The accomplished person
seeks mind by viewing it in advance, in the state where [thoughts] have yet
to sprout, have yet to appear, and there are no preliminary signs of them.

EHHR) THBEACE, AALF, AREL, EARCTARLZ
A, (T 1859.45.199b25-26)

profound import (C. xuanzhi X &; J. genshi). The essential but difficult to
comprehend truth. (1) A term with Daoist origins, often used to refer to the
abstruse philosophy propounded in The Way and its Power and the Zhuangzi.
(2) In East Asian Buddhist literature, synonymous with > axiom. (3) In the
Chan/Zen tradition, a reference to the lineage essentials transmitted down to the
present by the ancestral teachers: the awakened “mind” of Sikyamuni Buddha.

profound obscurity (C. youxuan #7%; J. yagen). (1) Something difficult to see,
indistinct, or dark. (2) That which is hidden, subtle, or mysterious.

profoundly awaken (C. shenwu R1&; J. shingo; S. supratividdha). (1) To
understand deeply or fully. (2) An awakening (C. wu '; J. go; satori) that is
“deep” (C. shen i&; J. shin), as opposed to shallow (C. gian iX; J. sen).

proper manner (C. fayi i&4&; J. hogi). A “deportment,” or “manner” (C. yi #&; J.
gi) that accords with the dharma, or “proper procedure” (C. fa i%; J. o).
prophecy (C. xuanji #32; J. genki). Synonymous with > prediction.

proselytize (C. hua 1; ]. ke; ke su #9"). To seck to » “convert” living beings.
prostrations (C. bai 7, libai #87F; J. hai, raibai). > make prostrations.

pungentvegetables (C. hunru ¥ %a;]. kunnyo). The precise taxonomic designations
vary, but this term refers to vegetables in the onion family, which are proscribed in
Indian vinaya texts, and other herbs and spices (such as hot chili peppers and ginger)
that have been deemed inappropriate for consumption by Buddhist monastics.

Pure Abode deva (C. Jingju tian i#/&X; J. Joko ten). A class of devas (gods) who
reside in the » Pure Abode Heaven. They are said to have only the faculty of mind
and the sensation of freedom from pain and pleasure. According to the biography
of Sakyamuni found in Tiansheng Era Record of the Spread of the Flame, compiled
in 1036, it was a “Pure Abode deva” who urged the future Buddha to leave the
palace of his father, the king, and go forth from household life. That urging was
needed because the king wished to prevent him from becoming a wandering
ascetic, as had been predicted by the seer Asita. The account goes as follows:

When he [the prince] was nineteen years old, the king took every precau-
tion to keep the prince from rejecting the householding life. To that end,
he built a palace for each of the three times of day and used every possible
means to amuse him. At that time a Pure Abode deva knew that the time
had already arrived, so from empty space he spoke to him [the prince], say-
ing: “Formerly, when the Bodhisattva [you] dwelt in Tusita Heaven, you
gave rise to a great vow, which expressed your desire to save living beings.
Now you have been in the king’s palace for a long while, and the time [for
departure] has arrived! Do not be desirous of worldly pleasures.” He then
recited a verse, which went:
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Worldly things have no permanence;
they are as if lightning flashing from the clouds.
Now the time has come when the Venerable One

should abandon his home and go forth from household life.

(RERES) FH0, EHBATHER, HEZHR, Z U, ¥
FERMFCE AESPED S EEANERN, BRLER BAR
A ARARET HCEL, HaHE, 3B, HHFET. BTl
T BHAHHE BHFHER, (CBETA, X78, no. 1553, p. 427, b18-23 //
Z2B:8, p. 305,b12-17 // R135, p. 609, b12-17)
According to the Sitra on Past and Present Causes and Effects, a “Pure Abode
deva” took the form of a hunter, appeared to Sakyamuni right after he had gone
forth from household life, and gave him his first kasaya:

At that time the prince [Sékyamuni] used a sharp knife to shave off his hair
and beard. Thereupon, he wished, “Just as my hair has fallen away, I wish
that I might on behalf of all eliminate afflictions and obstacles to cultiva-

tion.” The deva Sakra Indra took his hair away. Then the gods in the sky
offered incense and scattered flowers. With different mouths speaking the
same sounds they praised him: “Well done. Well done!” At that time the
prince, having shaved his hair, looked at his body and the clothes he wore,
which were still of the seven precious items. Then he thought to himself,
“According to the procedure of all the buddhas of the past who went forth
from houschold life, the clothing worn was not like this.” At that time a
Pure Abode deva appeared in front of the prince and transformed himself
into a hunter whose body was covered with a kasaya. When the prince saw
him, his heart was filled with joy, and he spoke: “The robe you wear is for
peaceful living. It is the banner of all the buddhas of the past. Why do you
wear it for committing sins [killing animals]?’ The hunter replied, “I wear
a kasaya to attract herds of deer. The deer see the kasdya and all want to
come close to me. Then I am able to kill them.” The prince said, ‘If as you
say you wear that kasaya only for killing deer and not because you seck lib-
eration, then I have this robe of seven precious items. I will give it to you
in exchange, so that I can wear that robe for the purpose of saving all living
beings by eliminating their afflictions.” The hunter replied, “Good. We will
do as you say” Then [the prince] removed the robe of seven precious items
and gave to the hunter. He wore a kdsdya in accordance with the procedure
of all past buddhas. The Pure Abode deva thereupon changed back to his

pure form and ascended into empty space.

<<i&%f%xi%%«<>>ﬂiﬂé=f\% ARG, BRRE, GPHERES. 5 %R
%, AR — BRI RAE &, BREREEmE, BEF RIS
i, ROREHE. iiki%k MERTF FIEEC. AL EZR,
WALE, ks, BEHBERZE ﬁﬁ%&ﬂ&f”‘“ﬁuﬁb B FER
AKTA ACAEIAR, SR X, KRFIA, SKKE, mEXE. d(ﬁfr;g-
R, BB, 3 AL, =ATE L, rfnﬁgé‘ﬁﬁo I 2
REER AFHR. BAE TR LR, RAFHRZ, KFXET. %

o3t F AR AR 5 R B BT, AER B R A, #k/\%:kt/l:%’
Z R, KRS, BRIR, BB — sk AR AR, BEE5S. &
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FAed, PRA R, MBEHE. AR K, RBEH TR ik, HFE
X, #BEHEH. LIER, (T 189.3.634a14-b2)

pure and/ or defiled (C. jinghui ##7#%; J. joe). In the Buddhist tradition at large,
this term refers to distinctions between such things as: (1) good (C. shan &
J. zen) and evil (C. e Z; J. aku) behavior in general; (2) upholding or breaking
specific moral precepts; (3) pure buddha-lands (C. jingtu /¥ +; J. jodo) and impure
buddha-lands (C. huitu #% x; J. edo); and (4) awakening and delusion.

“pure and stripped bare” (C. jing luoluo i#4R4R; J. jo rara nari F4R4R720). The
third phrase of a five-phrase saying attributed to Guanxi Zhixian (-895). For the

entire saying, > “the ten directions have no walls or fences.”

pure robe (C. jingyi ##7; J. joe). The ritually pure robe of a monk or nun; >
kasaya.

purple robe (C. ziyi %74; J. shie). (1) In the Chinese imperial court, where
officials wore different colored robes that signified their place in the hierarchy,
the purple robe was reserved for those of the highest rank. (2) In Tang dynasty
China, emperors bestowed purple monastic robes (kisiya) on eminent monks
that they wished to honor and sometimes employ as top officials. That tradition
was later emulated in Japan.

pursue the way (C. biandao #¥i8; . bends). To actively “engage in,” “practice,” or
“pursue” (C. bian #%; J. ben) the “way” (C. dao i&; J. do) of the buddhas. To engage

in Chan/Zen practice with the aim of attaining awakening. > way.

put things to rest (C. xiuxie #<8%; J. kyiketsu). (1) To stop, end, or finish a habitual
activity or specific task. (2) To cease fretting and relax. (3) In the literature of
Chan/Zen, to attain spiritual peace through awakening.

quarters for illuminating the mind (C. zhaoxin liao FrS%%; J. shoshin ryo). A
building in a monastery built with bright windows, or “illuminating windows”
(C. mingchuang FAK; ]. meiso), to facilitate the reading of siitras and Chan/Zen
records, a practice that was called “illuminating the mind” (C. zhaoxin #&:3; J.
shoshin). Also called the “illuminated hall” (C. zhaotang #.%; J. shads) or “sitra
reading hall” (C. kanjing tang & #€; J. kankin do). It was usually located near
the samgha hall, and not too far from the “siitra repository” (C. jingzang 4 #; J.
kyo26).

question and answer (C. wenda B2 J. monds). A dialogue between a Chan/
Zen master and an interlocutor, as found in the “records of transmission of the
flame” and “discourse records” genres of literature.

quiescence (C. jimie #L#; . jakumetsu; S. nirodha, nirvana). Literally “quiet,”
or “peaceful” (C. ji #%; J. jaku) and “extinct” (C. mie ¥#; J. metsu). A standard
Chinese translation of > nirvana.

quiet (C. jijing % #%; J. jakujo). > quietude.

quiet sitting (C. yanzuo F4; J. enza). A term that appears in the Vimalakirti
Satra (T 475.14.539¢19), where it is redefined by the layman Vimalakirti as a
state of mental detachment from conceptual constructs and intentional actions,
as opposed to any particular physical posture or mental exercise.

quietude (C. jijing F#%; J. jakujo). (1) A synonym for » nirvana. (2) A synonym
for the awakening of a buddha. (3) Meditative concentration. (4) A term used to

249



describe the solitary existence of a hermit, withdrawn from all human society:
peaceful seclusion.

radiance (C. guangming FPR; J. komyo; S. aloka, prabha). (1) One of the thirty-
two marks of a buddha: the light that radiates from their body. (2) A symbol
of the wisdom of a buddha or bodhisattva. (3) In Chan/Zen texts, the innate
buddha-mind that underlies the existence of every sentient being is described as
having a great, illuminating radiance. > singular radiance.

raise (C. ju 2, junian B35, jushuo 23t; . ko, konen, kosetsu). (1) In ordinary
language, to “bringup” a topic, or “inform” someone of something. (2) In the context
of Chan/Zen literature, to cite a koan or other saying as a topic of discussion. This
can be done by a Chan/Zen master who wishes to instruct or test the understanding
of their students, or it can be done by a disciple or any other member of an audience
who wants to elicit a response from the Chan/Zen master who is presiding. > kéan.

raise a comment (C. juzhao 23 J. kojaku). To comment on a kéan in a more or
less public setting.

raise and comment on (C. jusi 244; J. koji). (1) In ordinary language, “to
inform” someone of something, or “to relate” some information to others. (2) In
the context of Chan/Zen literature, to comment on a kéan.

raise the eyebrows and blink the eyes (C. yangmei shunmu #5/B%EB; J. yobi
shunmoku). (1) In Chan/Zen texts, these are examples of ordinary everyday
actions that people generally perform without thinking or special effort,
mentioned to indicate the spontaneous workings of the buddha-mind. (2) Chan
masters are also depicted using such non-verbal gestures intentionally as teaching
devices, in which case they are clearly meant to signify something. The Extensive
Record of Chan Master Yunmen Kuangzhen contains the following discussion of
the use of such devices:

Once the master [ Yunmen] said, “Snapping the fingers, clearing the throat,
raising the eyebrows, blinking the eyes, lifting the mallet [to sound a signal
by striking a block], holding up the whisk, or immediately drawing a sign
of completeness [in the air] — all of these are hooked devices for catching
people. I have never yet uttered the two words ‘buddha-dharma.’ If T did
utter them, it would be like sprinkling piss and spreading shit.”
(EPIERARE R SR) A B =, B8 20K/ % B A4 B, PP E AR,
FRBBIER, AR TRGE F, 1 FPRURBUR, (T1998.47556a24-
26)
The expression “raise the eyebrows, blink the eyes” is probably best known from
the saying of Mazu Daoyi (709-788), in a conversation with Yaoshan Weiyan
(745-828) that Dégen repeats in Case #150 of his Treasury of the True Dharma
Eye in Chinese Characters:

Chan Master Daji of Jiangxi [i.c., Mazu] addressed Yaoshan saying, “There
are times when [ incite him to raise the eyebrows and blink the eyes, and
there are times when I do not incite him to raise the eyebrows and blink the
eyes. There are times when inciting him to raise the eyebrows and blink the
eyes is right, and there are times when inciting him to raise the eyebrows
and blink the eyes is not right. What do you make of that?” Yaoshan imme-
diately had a great awakening.
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(R FEZRHM) TBRFRE, FHL A, A FHFHBRBE, A0
THEFHEAGR, ARFHFHEG AL, ARRTFHEAERL, &
LB KNG, (DZZ 5.204)
Dogen discusses a version of Mazu’s words in the chapter of his Treasury of the
True Dharma Eye entitled “Sometimes” (Uji /A #¥) (DZZ 1.244-245).

rank of sagehood (C. shengwei Z1%; J. shoi; S. arya, arya-pudgala). (1) A level
of spiritual attainment equivalent to that of a “stream-winner” (C. yuliu T8
#; J. yoru; S. srota-apanna), the first of the four fruits posited in early Indian
Buddhism. (2) A level of spiritual attainment equivalent to that of the “path of
seeing” (C. jiandao FLi&; J. kendos; S. darsana-marga, arya-marga), which is the
third of the “five stages” (C. wuwei #4%; J. goi) in Abhidharma and Yogacara
maps of the Buddhist path. (3) A level of spiritual attainment equivalent to the
upper end of the fifty-two or fifty-three stages of the bodhisattva path, at the level
of the “ten stages.” (4) In the literature of Chan/Zen, a status assigned to anyone
who has attained awakening, especially the buddhas and ancestors of the Chan/
Zen Lineage. > sage.

ranks of the ancestors (C. zuwei #84%; J. soi). (1) The successive generations of
ancestral teachers in the Chan/Zen Lineage, as established in the genealogies
known as records of the transmission of the flame. (2) The same two glyphs can
also refer to the “rank of ancestor, meaning the status attained by an individual
monk upon their recognition as a dharma heir in the Chan/Zen Lineage.

reach down (C. xiangxia ¥ T; J. kdge). (1) Literally, to “face downward,” “look
down,” or “move in a downward direction.” (2) Metaphorically, for a person of
higher rank, greater power or superior abilities to deal with those of lesser status
or means, especially in a role of helper, or savior. (3) In the Buddhist context, the
expressions “go beyond” (C. xiangshang %1 L; J. kojo) and “reach down” are often
used to indicate the two phases of the bodhisattva path: 1) ascending toward
liberation and buddhahood, and 2) descending back into the secular world for
the sake of saving living beings.

“reach the very end of meritorious work” (C. gongxun jijin H#AE; J.
kokun wo gyajin su 1 #7% & & 7). The translation here follows the Japanese
transcription found in Chapter 31 of the Denkéroku, which makes “meritorious
work” (kokun 21 %)) the object of the verb “reach the very end of ” (gyijin su & &
9°). In the original Chinese, “meritorious work” (C. gongxun 1 #)) is the subject
of the intransitive verb “reach the very end” (C. jijin % &). The original Chinese
expression is found in the Extensive Record of Chan Master Hongzhi:

At the convocation in the dharma hall celebrating his entering the cloister
[as new abbot] on the fifteenth day of the ninth month in the second year
of the Jianyan Era [1128], the master [Hongzhi] said: “At such a time as
this, in such a place as this, there is a departing like this. At such a time as
this, in such a place as this, there is an arriving like this. As for the arriving,
it is an inner illumination that arrives home. As for the departing, it is a
one-sided understanding that borrows the road. A bright moon lays itself
out on the surface of the river. The fluffy flowers of reeds, like snow, reflect
[the moon’s] light near the gate [of the six sense faculties]. If you clearly see
just this one person, you will effortlessly return back to your original place.
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Chan worthies! A genuine fellow who reaches this standpoint must also
know about meritorious work reaching its very end. In the fullness of time
he sheds and departs his whole body and has a face-to-face inheritance at
the ancestral shrine. After all things become one complexion, what burden
is there to bear? Will any of you return to discriminating characteristics in
detail?”
(RIS R S) BARRK_FIATERNIR, LEx, GREFEER
BB, BEHRERREESR, ARALANBIR, LFLEH 5%, AR
BRI E, BAATRPIHA, SR ATA, HRERER, #1818, AL
EIH Wi, BIAMANIRE, TR EES, AR, —ERT
BRF, HAEMESE, (T2001.48.11a17-23)
Hongzhi seems to have used the expression “meritorious work reaching its very
end” to mean having » no concerns, in the positive sense of that term. Because the
Extensive Record of Chan Master Hongzhi contains three other passages in which
monks ask Hongzhi to explain what he means by “meritorious work reaching its
very end” (T 2001.48.41c2-4; T 2001.48.64c14-15; T 2001.48.76c16-17), we
may infer that it was one of his trademark sayings.
real (C. zhenshi B, shi T; J. shinjitsu, shin; shinjitsu no EF D). (1) As an
adjective, the “genuine;” or “truc” form of anything. (2) When used as a noun, the
glyphs B9 (C. zhenshi; J. shinjitsu) mean “reality.”
“real human body” (J. shinjitsu no nintai 85 OO ARE). An expression that appears
in Chapter 8 and Chapter 19 of the Denkoroku. It is a Japanese transcription
(yomikudashi AT L) of the glyphs B H AR (C. zhenshiren ti), which in their
original Chinese context mean “body of the real person,” and should therefore
be transcribed into Japanese as shinjitsunin no karada EFEADHE. For details, »
“body of the real person”

real master (C. zhenshi 5 FF; J. shinshi). In Chapter 51 of the Denkaroku, this
term is used to refer to Tiantong Rujing (1162-1227), the Chan master from
whom Dégen inherited the dharma. It is used to distinguish Rujing from the
various other Chan/Zen masters from whom Daogen sought instruction, and to
suggest that there was a deep karmic connection between the two men, such that
their relationship of master and disciple was “meant to be”

real nature (C. zhenxing B %; J. shinsho). (1) The true, inborn, genuine nature
of any thing. (2) As a technical term in Mahayana Buddhist texts, synonymous
with such expressions as buddha-nature, buddha-mind, tathigata-nature, and
“womb of the tathigata” (C. rulai zang %2 43%; J. nyorai 26; S. tathagata-garbha).
In the Mahayana Awakening of Faith, the real nature of the mind, despite being
obscured by mental afflictions, is said to be “originally awakened” (C. benjue A&
;). hongaku). (3) In the literature of Chan/Zen, a reference to the mind-source,
conceived as an ultimately real, eternal ground of being. As Zongmi (780-841)
says in his Preface to the Collected Writings on the Source of Chan:

The source is the originally awakened real nature of all living beings; it is also
called the buddha-nature, and it also called the mind-ground. Awakening
to it is called wisdom, and practicing it is called concentration. When con-
centration and wisdom both penetrate it freely we refer to that as dhyana.
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(R EFAT) RER—MR AR RM, FEMHhE, FLui, &
2 5B AR, TEBBMHZHEN, (T2015.48.399a19-21)
This passage, with some slight variation, is also quoted in the Jingde Era Record of
the Transmission of the Flame (compiled in 1004):

The source is the originally awakened real nature of all living beings; it also
called the buddha-nature, and it also called the mind-ground. Awakeningto
itis called wisdom, and practicingit is called concentration. When concen-
tration and wisdom both penetrate it frecly we call that Chan. This nature
is the root source of Chan, which is why [Zongmi] speaks of the “Source of
Chan.” It is also called dhyana.

(A0 sk) BA. R—FARAFEM, FEMHME, FESH, BZ
LB 2 4R, BB LA, SRR KR, RERIR, TG
AR, (T 2076.51.306a10-13)

The difference in the English translation of the glyph # (C. chan; J. zen) that
occurs between Zongmi’s original passage and the Jingde Era Record of the
Transmission of the Flame citation of it is deliberate; it reflects a shift in meaning
that occurred between the ninth and eleventh centuries. > chan.

real person (C. shiren T A; J. jitsunin). (1) In Buddhist literature at large, a
genuine human being, as opposed to a non-human (C. feiren 3EA; J. hinin) —
e.g., a deva, dragon spirit, or some kind of trickster spirit — that has temporarily
taken on human appearance. (2) In the literature of Chan/Zen: (a) a person who
has attained awakening; or (b) said of a disciple of a Chan/Zen master who is
deemed to have great potential for awakeningwhen they first meet and is, later in
the same narrative, said to have attained it.

real self (C. zhenshi wo SE K, J. shinjitsu ga). As explained in Chapter 17 of the
Denkéroku, a person who realizes the truth of no-selfis able to see the “real self,”
which is “the state of no-mind.” As Keizan says:

All of you should know what it is to be courageous and strive vigorously
in arousing your determination; to not regard “I” or “self” as “I” or “selfy
but directly realize no-self; to quickly gain the state of no-mind, and not be
caught up in the workings of body and mind; to not be blocked by feelings
of delusion and awakening; to not remain in the cave of birth and death;
and to not be tied up in the net of beings and buddhas. All of you should
know that, from innumerable kalpas past and through all future times,
there is always a self that does not change.

HENFRAARBICLTERBEL. EREEREET, AlIcERE2HEL, %
ISR BTERIFTC, FDEICH BT LA, RIEDOHICHED S5
Il AREICE BT LR ABOBICEIFEHT L, EEHL,
FRRE CTEHEEERDH B LE B,

reality (C. zhenshi &; . shinjitsu; S. tattva, bhita). (1) That which is ultimately
real or true; not constructed by deluded, discriminating thought. In Mahayana
scriptures, “reality” in this sense is signless and ineffable, but can be grasped, or
intuited, by awakening. (2) The glyphs ®5F (C. zhenshi; ]. shinjitsu) can also
function as an adjective, in which case they indicate the “real,” or “true” form of

anything,
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realize the fruit (C. zhengguo % X; J. shoka). To “attain,” “bear witness to,” or
“realize” (C. zheng 7 J. sho) some “goal,” “outcome,’or “fruit” (C. guo &; J. ka)
of Buddhist practice. The fruit may be arhatship, some stage on the bodhisattva
path, or buddhahood.

realms as innumerable as the sands of the Ganges (C. hengsha jie 1275 J. gosha
kai). Also written 1277 (C. henghe shajie; J. goga shakai). The term “realms”
(C.jie J&; ]. kai) here refers to “worlds,” “environments,” or “spheres of cognition.”
To say that “realms” are “innumerable as the sands of the Ganges” is to imply that
the number and variety of realms of existence is inconceivably large.

rebirth beyond the clouds (C. yuncheng £4%; J. untei). To be born in the pure
land (C. jingtu ¥+ J. jodo) of Amitabha Buddha.

receive and use (C. shouyong % A; J. juyi). (1) To have and employ as personal
property, or possessions; said of such things as dharma robes and monkish
implements (C. daoju i&E; J. dogu). (2) When used as a noun, the glyphs
F (C. shouyong; J. juyi) mean “that which is received and used.” The reference
may be to food, clothing, and shelter received as alms, or to a person’s status as
an ordained member of the Buddhist clergy, which qualifies them to live on such
alms. For example, a passage that appears in the opening chapter of Rules of Purity
for Chan Monasteries under the heading “Receiving the Precepts” reads:

It is no trifling matter to adopt the appearance and deportment of Buddha,
equip oneself with Buddha’s moral precepts, and obtain what Buddha re-

ceived and used.

CRICHI) G, Apb AR, 2R, SLIk 1 F. (CBETA, X63,
no. 1245, p. 523,22 // 2 2:16, p. 439,29 // R111, p. 877, 29)
(3) When serving as a translation of the Sanskrit upabhoga, the glyphs % A (C.

shouyong; J. juyi) refer to the “pleasure;” or “enjoyment” that comes from getting
and consuming or utilizing something, such as food or a comfortable room. (4)
When used in the combination & 14 (C. shouyong shen; J. juyi shin), the glyphs
% A translate the Sanskrit sambhogakdya, meaning the “enjoyment body” of a
buddha, which is one of the three bodies. (5) When speaking about buddhas and
their awakening, it is common to refer to two categories: (a) “what oneself receives
and uses” (C. zi shouyong B ; J. ji juya) — the subjective, inner knowledge
and bliss known only by the awakened, and (b) “what others receive and use” (C.
ta shouyoung #o2 JA; J. ta juyi) — the objective blessings and teachings given to
others.

receive karmic results (C. shouye X %; J. jugd). (1) To experience the fruits of
past actions. Synonymous with > karmic recompense. (2) The same two glyphs
can also refer to receiving ordination, or receiving instruction in Buddhist moral
rules and precepts from an “ordination teacher” (C. shouyeshi % 3 F; . jugoshi).

receive the full precepts (C. shou juzujie B ,; ]. ju gusokukai; S. upasampanna).
Abbreviated in the Denkoroku as “receive full” (C. shouju % £L; . jugu). To “receive”
(C. shou Z; ]. ju) the full set of 250 or more moral precepts (C. juzujie F-Z;
J. gusokukai; S. upasampanna) of the Pratimoksa and thereby become a fully
ordained monk or nun, as opposed to a novice who has only received the ten
novice precepts.
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receive the precepts (C. shoujie %, najie #