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A Message on the Publication of the
English Tripitaka

The Buddhist canon is said to contain eighty-four thousand different teachings.
I believe that this is because the Buddha’s basic approach was to prescribe a
different treatment for every spiritual ailment, much as a doctor prescribes a
different medicine for every medical ailment. Thus his teachings were always
appropriate for the particular suffering individual and for the time at which the
teaching was given, and over the ages not one of his prescriptions has failed to
relieve the suffering to which it was addressed.

Ever since the Buddha’s Great Demise over twenty-five hundred years ago,
his message of wisdom and compassion has spread throughout the world. Yet
no one has ever attempted to translate the entire Buddhist canon into English
throughout the history of Japan. It is my greatest wish to see this done and to
make the translations available to the many English-speaking people who have
never had the opportunity to learn about the Buddha’s teachings.

Of course, it would be impossible to translate all of the Buddha’s eighty-
four thousand teachings in a few years. I have, therefore, had one hundred thirty-
nine of the scriptural texts in the prodigious Taisho edition of the Chinese Buddhist
canon selected for inclusion in the First Series of this translation project.

It is in the nature of this undertaking that the results are bound to be criti-
cized. Nonetheless, I am convinced that unless someone takes it upon himself
or herself to initiate this project, it will never be done. At the same time, I hope
that an improved, revised edition will appear in the future.

It is most gratifying that, thanks to the efforts of more than a hundred Buddhist
scholars from the East and the West, this monumental project has finally gotten
off the ground. May the rays of the Wisdom of the Compassionate One reach
each and every person in the world.

NUMATA Yehan
Founder of the English
August 7, 1991 Tripitaka Project






Editorial Foreword

In January 1982, Dr. NUMATA Yehan, the founder of Bukkyd Dendd Kyokai
(Society for the Promotion of Buddhism), decided to begin the monumental
task of translating the complete Taisho edition of the Chinese Tripitaka (Buddhist
canon) into the English language. Under his leadership, a special preparatory
committee was organized in April 1982. By July of the same year, the Transla-
tion Committee of the English Tripitaka was officially convened.

The initial Committee consisted of the following members: (late) HANAYAMA
Shoyi (Chairperson), (late) BANDO Shojun, ISHIGAMI Zennd, (late) KAMATA
Shigeo, KANAOKA Shiiyli, MAYEDA Sengaku, NARA Yasuaki, (late) SAYEKI
Shinkd, (late) SHIOIRI Rydtatsu, TAMARU Noriyoshi, (late) TAMURA Kwansei,
URYUzU Ryiishin, and YUYAMA Akira. Assistant members of the Committee
were as follows: KANAZAWA Atsushi, WATANABE Shogo, Rolf Giebel of New
Zealand, and Rudy Smet of Belgium.

After holding planning meetings on a monthly basis, the Committee selected
one hundred thirty-nine texts for the First Series of translations, an estimated
one hundred printed volumes in all. The texts selected are not necessarily lim-
ited to those originally written in India but also include works written or com-
posed in China and Japan. While the publication of the First Series proceeds,
the texts for the Second Series will be selected from among the remaining works;
this process will continue until all the texts, in Japanese as well as in Chinese,
have been published.

Frankly speaking, it will take perhaps one hundred years or more to accom-
plish the English translation of the complete Chinese and Japanese texts, for
they consist of thousands of works. Nevertheless, as Dr. NUMATA wished, it is
the sincere hope of the Committee that this project will continue unto comple-
tion, even after all its present members have passed away.

Dr. NUMATA passed away on May 5, 1994, at the age of ninety-seven, entrust-
ing his son, Mr. NUMATA Toshihide, with the continuation and completion of the
Translation Project. The Committee also lost its able and devoted Chairperson,
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Editorial Foreword

Professor HANAYAMA Shoyi, on June 16, 1995, at the age of sixty-three. After
these severe blows, the Committee elected me, then Vice President of Musashino
Women'’s College, to be the Chair in October 1995. The Committee has renewed
its determination to carry out the noble intention of Dr. NUMATA, under the lead-
ership of Mr. NUMATA Toshihide.

The present members of the Committee are MAYEDA Sengaku (Chairper-
son), ISHIGAMI Zennd, ICHISHIMA Shoshin, KANAOKA Shiiyil, NARA Yasuaki,
TAMARU Noriyoshi, Kenneth K. Tanaka, URYUZU Rytshin, YUYAMA Akira,
WATANABE Shogo, and assistant member YONEZAWA Yoshiyasu.

The Numata Center for Buddhist Translation and Research was established
in November 1984, in Berkeley, California, U.S.A., to assist in the publication of
the BDK English Tripitaka First Series. The Publication Committee was organ-
ized at the Numata Center in December 1991. Since then the publication of all
the volumes has been and will continue to be conducted under the supervision of
this Committee in close cooperation with the Editorial Committee in Tokyo.

MAYEDA Sengaku
Chairperson
Editorial Committee of

the BDK English Tripitaka
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Publisher’s Foreword

On behalf of the Publication Committee, I am happy to present this contribu-
tion to the BDK English Tripitaka Series. The initial translation and editing of
the Buddhist scripture found here were performed under the direction of the
Editorial Committee in Tokyo, Japan, chaired by Professor Sengaku Mayeda,
Professor Emeritus of Musashino University. The Publication Committee mem-
bers then put this volume through a rigorous succession of editorial and book-
making efforts.

Both the Editorial Committee in Tokyo and the Publication Committee in
Berkeley are dedicated to the production of clear, readable English texts of the
Buddhist canon. The members of both committees and associated staff work to
honor the deep faith, spirit, and concern of the late Reverend Dr. Yehan Numata,
who founded the BDK English Tripitaka Series in order to disseminate Buddhist
teachings throughout the world.

The long-term goal of our project is the translation and publication of the
one hundred-volume Taishd edition of the Chinese Buddhist canon, plus a few
influential extracanonical Japanese Buddhist texts. The list of texts selected for
the First Series of this translation project is given at the end of each volume.

As Chair of the Publication Committee, I am deeply honored to serve in
the post formerly held by the late Dr. Philip B. Yampolsky, who was so good
to me during his lifetime; the esteemed Dr. Kenneth K. Inada, who has had such
a great impact on Buddhist studies in the United States; and the beloved late
Dr. Francis H. Cook, a dear friend and colleague.

In conclusion, let me thank the members of the Publication Committee for
the efforts they have undertaken in preparing this volume for publication: Senior
Editor Marianne Dresser, Dr. Hudaya Kandahjaya, Dr. Eisho Nasu, Reverend
Kiyoshi Yamashita, and Reverend Brian Nagata, President of the Numata Cen-
ter for Buddhist Translation and Research.

John R. McRae
Chairperson
Publication Committee
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Note on the BDK English Tripitaka Series
Reprint Edition

After due consideration, the Editorial Committee of the BDK English Tripitaka
Series chose to reprint the translation of Dogen’s Shobogenzo by Gudo Wafu
Nishijima and Chodo Cross (originally published under the title Master Dogen's
Shobogenzo, Books 1—4, by Windbell Publications, 1994-1999) in order to make
more widely available this exemplary translation of this important text. Volume
I of this edition of Shobogenzo: The True Dharma-eye Treasury was published
in November 2007. The remaining volumes I1I and IV will be published in
sequence in 2008.

Aside from the minor stylistic changes and the romanization of all Chinese
and Japanese characters in adherence to the publishing guidelines of the BDK
English Tripitaka Series, this edition reproduces as closely as possible the orig-
inal translation.
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Translators’ Introduction

Preface

by Gudo Wafu Nishijima

The Shobogenzo was written by Dogen in the thirteenth century. I think that
reading the Shobogenzo is the best way to come to an exact understanding of
Buddhist theory, for Dogen was outstanding in his ability to understand and
explain Buddhism rationally.

Of course, Dogen did not depart from traditional Buddhist thought. How-
ever at the same time, his thought as expressed in the Shobogenzo follows his
own unique method of presentation. If we understand this method, the Shobo-
genzo would not be difficult to read. But unless we understand his method of
thinking, it would be impossible for us to understand what Dogen is trying to
say in the Shobogenzo.

Buddhists revere the Buddha, Dharma, and Sangha. Buddha means Gau-
tama Buddha. Sangha means those people who pursue Gautama Buddha’s truth.
Dharma means reality. Dogen’s unique method of thought was his way of explain-
ing the Dharma.

Basically, he looks at a problem from two sides, and then tries to synthe-
size the two viewpoints into a middle way. This method has similarities with
the dialectic method in Western philosophy, particularly as used by Hegel and
Marx. Hegel’s dialectic, however, is based on belief in spirit, and Marx’s dialec-
tic is based on belief in matter. Dogen, through the Buddhist dialectic, wants to
lead us away from thoughts based on belief in spirit and matter.

Dogen recognized the existence of something that is different from thought;
that is, reality in action. Action is completely different from intellectual thought
and completely different from the perceptions of our senses. So Dogen’s method
of thinking is based on action and, because of that, it has some unique charac-
teristics.
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Translators’ Introduction

First, Dogen recognized that things we usually separate in our minds are,
in action, one reality. To express this oneness of subject and object Dogen says,
for example:

If a human being, even for a single moment, manifests the Buddha’s pos-
ture in the three forms of conduct, while [that person] sits up straight in
samadhi, the entire world of Dharma assumes the Buddha’s posture and
the whole of space becomes the state of realization.

This sentence, taken from the Bendowa chapter (Chapter One), is not illog-
ical but it reflects a new kind of logic.

Secondly, Dogen recognized that in action, the only time that really exists
is the moment of the present, and the only place that really exists is this place.
So the present moment and this place—the here and now—are very important
concepts in Dogen’s philosophy of action.

The philosophy of action is not unique to Dogen; this idea was also the
center of Gautama Buddha’s thought. All the Buddhist patriarchs of ancient
India and China relied upon this theory and realized Buddhism itself. They also
recognized the oneness of reality, the importance of the present moment, and
the importance of this place.

But explanations of reality are only explanations. In the Shobogenzo, after
he had explained a problem on the basis of action, Ddgen wanted to point the
reader into the realm of action itself. To do this, he sometimes used poems, he
sometimes used old Buddhist stories that suggest reality, and he sometimes used
symbolic expressions.

So the chapters of the Shobogenzo usually follow a four-phased pattern.
First Dogen picks up and outlines a Buddhist idea. In the second phase, he exam-
ines the idea very objectively or concretely, in order to defeat idealistic or intel-
lectual interpretations of it. In the third phase, Dogen’s expression becomes even
more concrete, practical, and realistic, relying on the philosophy of action. And
in the fourth phase, Dogen tries to suggest reality with words. Ultimately, these
trials are only trials. But we can feel something that can be called reality in his
sincere trials when we reach the end of each chapter.

I think this four-phased pattern is related with the Four Noble Truths
preached by Gautama Buddha in his first lecture. By realizing Ddgen’s method
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Translators’ Introduction

of thinking, we can come to realize the true meaning of Gautama Buddha’s Four
Noble Truths. This is why we persevere in studying the Shobogenzo.

Notes on the Translation
by Chodo Cross

Source Text

The source text for Chapters Twenty-two to Forty-one is contained in vol-
umes four to six of Nishijima Roshi’s twelve-volume Gendaigo-yaku-shobo-
genzo (Shobogenzo in Modern Japanese). The Gendaigo-yaku-shobogenzo con-
tains Dogen’s original text, notes on the text, and the text rendered into modern
Japanese. Reference numbers enclosed in brackets at the beginning of some
paragraphs of this translation refer to corresponding page numbers in the
Gendaigo-yaku-shobogenzo, and much of the material reproduced in the notes
comes from the Gendaigo-yaku-shobogenzo.

The Gendaigo-yaku-shobogenzo is based upon the ninety-five—chapter edi-
tion of the Shobogenzo, which was arranged in chronological order by Master
Hangyd Kozen sometime between 1688 and 1703. The ninety-five—chapter edi-
tion is the most comprehensive single edition, including important chapters such
as Bendowa (Chapter One, Vol. 1) and Hokke-ten-hokke (Chapter Seventeen,
Vol. 1) that do not appear in other editions. Furthermore, it was the first edition
to be printed with woodblocks, in the Bunka era (1804—1818), and so the con-
tent was fixed at that time. The original woodblocks are still preserved at Eiheiji,
the temple in Fukui prefecture that Dogen founded.

Sanskrit Terms

As arule, Sanskrit words such as samdadhi (the balanced state), prajiid (real
wisdom), and bhiksu (monk), which Ddgen reproduces phonetically with Chi-
nese characters, read in Japanese as zanmai, hannya, and biku, have been retained
in Sanskrit form.

In addition, some Chinese characters representing the meaning of Sanskrit
terms that will already be familiar to readers (or which will become familiar in
the course of reading the Shobogenzo) have been returned to Sanskrit. Exam-
ples are /0 (“reality,” “law,” “method,” “things and phenomena’), usually trans-
lated as “Dharma” or “dharmas”; nyorai (“Thus-come”), always translated as
“Tathagata”; and shomon (‘“voice-hearer”), always translated as “sravaka.”
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Translators’ Introduction

The Glossary of Sanskrit Terms includes all Sanskrit terms appearing in
this volume not included in the Glossary of Sanskrit Terms in Volume I.

Chinese Proper Nouns

In general Chinese proper nouns have been romanized according to their
Japanese pronunciation—as Dogen would have pronounced them for a Japan-
ese audience. Thus, we have let the romanization of all names of Chinese mas-
ters follow the Japanese pronunciation, while also adding an appendix show-
ing the Chinese romanization of Chinese masters’ names.

Chinese Text

Dogen wrote the Shobogenzo in Japanese, that is to say, using a combina-
tion of Chinese characters (squared ideograms usually consisting of many strokes)
and the Japanese phonetic alphabet which is more abbreviated. Chinese of course
is written in Chinese characters only. Therefore when Dogen quotes a passage,
or borrows a phrase, from a Chinese text—as he very often does—it is readily
apparent to the eye as a string of Chinese ideograms uninterrupted by Japanese
squiggles. We attempted to mirror this effect, to some degree, by using italics
for such passages and phrases. (Editorial Note: In this BDK English Tripitaka
Series edition, all such passages appear in quotemarks. Also, in adherence to the
publishing guidelines of the BDK English Tripitaka Series, all Chinese char-
acters have been omitted in this reprint edition. Interested readers may consult
the original Windbell Publications edition, Master Dogen s Shobogenzo, Books
1-4.)

The Meaning of Shobogenzo, “True Dharma-eye Treasury”

Sho means “right” or “true.” Ho, “law,” represents the Sanskrit “Dharma.”
All of us belong to something that, prior to our naming it or thinking about it,
is already there. And it already belongs to us. “Dharma” is one name for what
is already there.

Hogen, “Dharma-eye,” represents the direct experience of what is already
there. Because the Dharma is prior to thinking, it must be directly experienced
by a faculty that is other than thinking. Gen, “eye,” represents this direct expe-
rience that is other than thinking.

Shobogen, “true Dharma-eye,” therefore describes the right experience of
what is already there.
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Translators’ Introduction

Z0, “storchouse” or “treasury,” suggests something that contains and preserves
the right experience of what is already there. Thus, Nishijima Roshi has interpreted
Shobogenzo, “true Dharma-eye treasury,” as an expression of zazen itself.

Any virtue that this translation has stems entirely from the profoundly philo-
sophical mind, the imperturbable balance, and the irrepressible optimisim and
energy of Nishijima Roshi.
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[Chapter Twenty-two]
Bussho

The Buddha-nature

Translator’s Note: Butsu means buddha and sho means nature, so bussho
means buddha-nature. The Chinese characters read in Japanese as bussho
represent the meaning of the Sanskrit word buddhatva, or buddha-nature;
this was usually understood as the potential we have to attain the truth, or
as something which we have inherently and which grows naturally day by
day. But Master Dogen was not satisfied by such interpretations. In his view,
the buddha-nature is neither a potential nor a natural attribute, but a state
or condition of body and mind at a present moment. Therefore, he saw the
buddha-nature neither as something that we might realize in the future, nor
as something that we have inherently in our body and mind. From this stand-
point, Master Dogen affirmed and at the same time denied the proposition
“We all have the buddha-nature.” He also affirmed and at the same time
denied the proposition “We all don t have the buddha-nature.” At first sight,
these views appear contradictory, but through his dialectic explanation of
the buddha-nature in this chapter, Master Dogen succeeded in interpreting
the concept of the buddha-nature from the standpoint of action or reality.

[4] Sakyamuni Buddha says:

All living beings totally have! the buddha-nature:
The Tathagata abides [in them] constantly, without changing at all.?

This is the turning of the Dharma wheel, as a lion’s roar, of our Great Mas-
ter Sakyamuni. At the same time it is the brains and eyes of all the buddhas and
all the patriarchs. It has been learned in practice for two thousand one hundred
and ninety years (it now being the second year of the Japanese era of Ninji),?
through barely fifty generations of rightful successors (until the late Master
Tendo Nyojo).* Twenty-eight patriarchs in India® have dwelled in it and main-
tained it from one generation to the next. Twenty-three patriarchs in China®
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have dwelled in it and maintained it from one age to the next. The Buddhist
patriarchs in the ten directions have each dwelled in it and maintained it. What
is the point of the World-honored One’s words that “All living beings totally
exist as the buddha-nature”? It is the words “This is something ineffable com-
ing like this”’ turning the Dharma wheel. Those called “living beings,” or
called “the sentient,” or called “all forms of life,” or called “all creatures,” are
living beings and are all forms of existence. In short, “total existence” is “the
buddha-nature,” and the perfect totality of “total existence” is called “living
beings.” At just this moment, the inside and outside of living beings are the
“total existence” of “the buddha-nature.” The state is more than only the skin,
flesh, bones, and marrow that are transmitted one-to-one, because “you have
got” my skin, flesh, bones, and marrow.® Remember, the “existence” [described]
now, which is “totally possessed” by “the buddha-nature,” is beyond the “exis-
tence” of existence and nonexistence. “Total existence” is the Buddha’s words,
the Buddha’s tongue, the Buddhist patriarchs’ eyes, and the nostrils of a patch-
robed monk. The words “total existence” are utterly beyond beginning exis-
tence, beyond original existence, beyond fine existence, and so on. How much
less could they describe conditioned existence or illusory existence? They are
not connected with “mind and circumstances” or with “essence and form” and
the like. This being so, object-and-subject as “living beings-and-total exis-
tence” is completely beyond ability based on karmic accumulation, beyond
the random occurrence of circumstances, beyond accordance with the Dharma,
and beyond mystical powers and practice and experience. If the total existence
of living beings were [ability] based on karmic accumulation, were the random
occurrence of circumstances, were accordance with the Dharma, and so on,
then the saints’ experience of the truth, the buddhas’ state of bodhi, and the
Buddhist patriarchs’ eyes would also be ability based on karmic accumulation,
the occurrence of circumstances, and accordance with the Dharma. That is not
so. The whole universe is utterly without objective molecules: here and now
there is no second person at all. [At the same time] “No person has ever rec-
ognized the direct cutting of the root”; for “When does the busy movement of
karmic consciousness ever cease?” [Total existence] is beyond existence that
arises through random circumstances; for “The entire universe has never been
hidden.”"® “The entire universe has never been hidden” does not necessarily
mean that the substantial world is existence itself. [At the same time] “The
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entire universe is my possession” is the wrong view of non-Buddhists. [Total
existence] is beyond originally existing existence; for “it pervades the eternal
past and pervades the eternal present.” It is beyond newly appearing existence;
for “it does not accept a single molecule.” It is beyond separate instances of
existence; for it is inclusive perception. It is beyond the “existence” of “begin-
ningless existence”; for “it is something ineffable coming like this.” It is beyond
the “existence” of “newly arising existence”; for “the everyday mind is the
truth.”!! Remember, in the midst of total existence it is difficult for living beings
to meet easy convenience. When understanding of total existence is like this,
total existence is the state of penetrating to the substance and getting free.

[10] Hearing the word “buddha-nature,” many students have misunder-
stood it to be like the “self” described by the non-Buddhist Senika.!? This is
because they do not meet people, they do not meet themselves, and they do
not meet with a teacher. They vacantly consider mind, will, or conscious-
ness—which is the movement of wind and fire'*—to be the buddha-nature’s
enlightened knowing and enlightened understanding. Who has ever said that
enlightened knowing and enlightened understanding are present in the buddha-
nature? Those who realize enlightenment, those who know, are buddhas, but
the buddha-nature is beyond enlightened knowing and enlightened under-
standing. Moreover, in describing the buddhas as “those who realize and those
who know,” we are not describing the wrong views randomly expressed by
those others as realization and knowing. And we are not describing the move-
ment of wind and fire as realization and knowing.'* One or two concrete man-
ifestations of a buddha or concrete manifestations of a patriarch are just real-
ization and knowing. For many ages venerable predecessors have been to
India and back and have instructed human beings and gods. From the Han to
the Song dynasties they have been as [numerous as] rice plants, flax plants,
bamboo, and reeds, but many of them have considered the movement of wind
and fire to be the knowing and realization of the buddha-nature. It is pitiful
that, because their pursuit of the truth became further and further removed,
they are guilty of this error. Later students and beginners in Buddhism today
should not be like that. We learn realization and knowing, but realization and
knowing are beyond movement. We learn movement, but movement is not
“the state like this.”"* If we are able to understand real movement, we will be
able to understand real knowing and understanding. Buddha and nature have
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arrived at that place and have arrived at this place.'® The buddha-nature is
always total existence, for total existence is the buddha-nature. Total exis-
tence is not smashed into hundreds of bits and pieces, and total existence is
not a single rail of iron. Because it is the holding up of a fist, it is beyond large
and small. What already has been called “the buddha-nature” should not be
equated with “saints” and should not be equated with “the buddha-nature.”
[But] there is one group that thinks as follows: “The buddha-nature is like the
seed of a plant or a tree. As the rain of Dharma waters it again and again, its
buds and sprouts begin to grow. Then twigs, leaves, flowers, and fruit abound,
and the fruit once more bears seeds.” Views like this are the sentimental think-
ing of the common person. If we do hold such views, we should investigate
that seeds, and flowers and fruits, are all separate instances of the naked mind."”
In fruits there are seeds. The seeds, though unseen, produce roots, stalks, and
so on. Though they do not gather anything to themselves, they grow into a
profusion of twigs, branches, and trunks. They are beyond discussion of inside
and outside; and in time, past and present, they are not void.'® Thus, even if
we rely on the view of the common person, roots, stalks, branches, and leaves
may all be the buddha-nature that is born with them, which dies with them,
and which is just the same as their total existence.
[14] The Buddha says,

Wanting to know the meaning of the buddha-nature,

We should just reflect! real time, causes and circumstances.
When the time has come,

The buddha-nature is manifest before us.?

This “wanting to know the meaning of the buddha-nature” does not only
mean knowing. It means wanting to practice it, wanting to experience it,
wanting to preach it, and wanting to forget it. Such preaching, practicing,
experiencing, forgetting, misunderstanding, not misunderstanding, and so
on are all “the causes and circumstances of real time.” To reflect “the causes
and circumstances of real time” is to reflect using “the causes and circum-
stances of real time”; it is mutual reflection through a whisk, a staff, and so
on. On the basis of “imperfect wisdom,” “faultless wisdom,” or the wisdom
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of “original awakening,” “fresh awakening,” “free awakening,” “right awak-

ening,” and so on, [“the causes and circumstances of real time”] can never
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be reflected. “Just reflecting” is not connected with the subject that reflects
or the object of reflection and it should not be equated with right reflection,
wrong reflection, and the like: it is “just reflection” here and now. Because
it is “just reflection” here and now it is beyond subjective reflection and it
is beyond objective reflection. It is the oneness of “real time and causes and
circumstances” itself; it is transcendence of “causes and circumstances”; it
is the buddha-nature itself—the buddha-nature rid of its own substance; it
is Buddha as Buddha himself; and it is the natural function as the natural
function itself. People in many ages from the ancient past to the present have
thought that the words “when the time has come. . .” are about waiting for
a time in the future when the buddha-nature might be manifest before us.
[They think that,] continuing their practice with this attitude, they will nat-
urally meet the time when the buddha-nature is manifest before them. They
say that, because the time has not come, even if they visit a teacher and ask
for Dharma, and even if they pursue the truth and make effort, [the buddha-
nature] is not manifest before them. Taking such a view they vainly return
to the world of crimson dust?! and vacantly stare at the Milky Way. People
like this may be a variety of naturalistic non-Buddhists. The words “Want-
ing to know the meaning of the buddha-nature” mean, for example, “Really
knowing the meaning of the buddha-nature just here and now.”* “Should
just reflect real time, causes and circumstances” means “Know causes and
circumstances as real time, just here and now!” If you want to know this
“buddha-nature,” remember, “causes and circumstances as real time” are
just it. “When the time has come” means “The time has come already! What
could there be to doubt?”” Even if there is a time of doubt, I leave it as it is—
it is the buddha-nature returning to me. Remember, “the time having come”
describes not spending any time in vain through the twelve hours: “when it
has come” is like saying “it has come already.” And because “the time has
come,” “buddha-nature” does not arrive. Thus, now that the time has come,
this is just the manifestation before us of the buddha-nature, whose truth, in
other words, is self-evident. In summary, there has never been any time that
was not time having come, nor any buddha-nature that was not the buddha-
nature manifesting itself before us.

[19] The twelfth patriarch, Venerable Asvaghosa, in preaching the ocean
of buddha-nature to the thirteenth patriarch,? says,

93a



93b

Shobogenzo Volume 11

The mountains, rivers, and the earth,

All relying on it, are constructed.
Samadhi and the six powers

Depending upon it, manifest themselves.**

So these mountains, rivers, and earth are all the ocean of buddha-nature.
As to the meaning of “All relying on it, are constructed,” just the moment of
construction itself is the mountains, rivers, and earth. He has actually said
“All are constructed relying on it”’; remember, the concrete form of the ocean
of buddha-nature is like this: it should never be related with inside, outside,
and middle. This being so, to look at mountains and rivers is to look at the
buddha-nature. And to look at the buddha-nature is to look at a donkey’s jaw
or a horse’s nose. We understand, and we transcend the understanding, that
“all rely” means total reliance, and reliance on the total.> “Samadhi and the
six powers manifest themselves depending upon this.” Remember, the man-
ifestation, the coming into the present, of the various states of samadhi, is in
the same state of “all relying on the buddha-nature.” The “dependence upon
this,” and the nondependence upon this, of all six powers, are both in the state
of “all relying on the buddha-nature.” “The six mystical powers” are not
merely the six mystical powers mentioned in the Agama sutras.?® “Six”
describes “three and three before and three and three behind”?” as the six mys-
tical-power paramitas.®® So do not investigate the six mystical powers as
“Clear, clear are the hundred things; clear, clear is the will of the Buddhist
patriarchs.”? Even if the six mystical powers hold us back, they are still gov-
erned by the ocean of buddha-nature.

[22] The Fifth Patriarch, Zen Master Daiman,* is a man from Obai in
the Kishu district.?! Born without a father, he attains the truth as a child.
Thereafter he becomes “the one who practices the truth by planting pine
trees.” Originally he plants pine trees on Seizan in the Kishii district. The
Fourth Patriarch happens to visit there, and he tells the practitioner, “I would
like to transmit the Dharma to you. But you are already too old. If you return
[to this world] I will wait for you.” Master [Daiman] agrees. At last he is
conceived in the womb of a daughter of the Shii family, who, the story goes,
abandons [the baby] in the dirty water of a harbor. A mystical being protects
him, and no harm comes to him for seven days. Then [the family] retrieves
[the baby] and looks after him. When the boy reaches seven years of age,
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on a street in Obai he meets the Fourth Patriarch, Zen Master Daii.>? The
patriarch sees that, though only a small child, the master has an exception-
ally shaped skull, and he is no ordinary child. When the patriarch meets him,
he asks, “What is your name?”’

The master answers, “I have a name, but it is not an ordinary name.”

The patriarch says, “What name is it?”

The master answers, “It is buddha-nature.”

The patriarch says, “You are without the buddha-nature.”

The master replies, “The buddha-nature is emptiness, so we call it being
without.”

The [Fourth] Patriarch recognizes that he is a vessel of the Dharma and
makes him into an attendant monk. Later [the Fourth Patriarch] transmits to
him the right-Dharma-eye treasury. [The Fifth Patriarch] lives on the East
Mountain of Obai, mightily promoting the profound customs.

[25] Thus, when we thoroughly investigate the words of these ancestral
masters, there is meaning in the Fourth Patriarch’s saying “What is your
name?”3? In the past there were people [described as] “A person of “What’

113

country” and there were names [described as] “a “What’ name”—{one per-
son] was stating to another, “Your name is ‘What’!”** It was like saying, for
example, “I am like that, and you are also like that.”*

The Fifth Patriarch says, “I have a name, but it is not an ordinary name.”
In other words, “Existence is the name’**—not an ordinary name, for an ordi-
nary name is not right for “existence here and now.”*’

In the Fourth Patriarch’s words, “What name is it?”,*® “What” means
“This,” and he has dealt with “This” as “What,” which is a name. The real-
ization of “What” is based on “This,” and the realization of ““This” is the func-
tion of “What.” The “name” is “This,” and is “What.” We make it into mug-
wort tea, make it into green tea, and make it into everyday tea and meals.

The Fifth Patriarch says, “It is buddha-nature.” The point here is that
“This” is “the buddha-nature.” Because it is “What,” it is in the state of
“buddha.” How could the investigation of “This” have been limited to nam-
ing it “What”? Even when “This” is not right,* it is already “the buddha-
nature.” Thus, “This” is “What,” and it is “buddha”; and at the same time,
when it has become free and has been bared, it is always a “name.” Just such
a name is Shu. But it is not received from a father, it is not received from a
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grandfather, and it is not the duplication of a mother’s family name. How
could it be equated with a bystander?%

The Fourth Patriarch says, “You are without the buddha-nature.” These
words proclaim that “You are not just anyone, and I leave [your name] up to
you, but, being without, you are the buddha-nature!”*! Remember the follow-
ing, and learn it: At what moment of the present can we be “without” “the
buddha-nature™? Is it that at the start of Buddhist life*? we are “without” “the
buddha-nature? Is it that in the ascendant state of Buddha we are “without”
“the buddha-nature”? Do not shut out clarification of the seven directions, and
do not grope for attainment of the eight directions! “Being without the buddha-
nature” can be learned, for example, as a moment of samadhi. We should ask,
and should assert, whether when the buddha-nature becomes buddha it is “with-
out the buddha-nature,” and when the buddha-nature first establishes the mind
it is “without the buddha-nature.” We should make outdoor pillars ask, we
should ask outdoor pillars, and we should make the buddha-nature ask this
question. Thus, the words “being without the buddha-nature” can be heard
coming from the distant room of the Fourth Patriarch. They are seen and heard
in Obai, they are spread throughout Joshil district, and they are exalted on Daii
[Mountain].* We must unfailingly apply ourselves to the words “being with-
out the buddha-nature.” Do not be hesitant. Though we should trace an out-
line of “being without the buddha-nature,” it has the standard that is “What,”
the real time that is ““You,” the devotion to the moment that is “This,” and the
name, common to all, that is “Shii”: it is direct pursuit itself.

The Fifth Patriarch says, “The buddha-nature is emptiness,* so we call
it being without.” This clearly expresses that “emptiness” is not nonexis-
tence.* To express that the buddha-nature is emptiness, we do not say it is
half a pound and we do not say it is eight ounces, but we use the words “being
without.” We do not call it “emptiness” because it is void, and we do not call
it “being without” because it does not exist; because the buddha-nature is
emptiness, we call it “being without.”*” So real instances of “being without”
are the standard for expressing “emptiness,” and “emptiness” has the power
to express “being without.” This emptiness is beyond the emptiness of “mat-
ter is just emptiness.”* [At the same time,] “matter is just emptiness” describes
neither matter being forcibly made into emptiness nor emptiness being divided
up to produce matter. It may describe emptiness in which emptiness is just
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emptiness. “Emptiness in which emptiness is just emptiness” describes “one
stone in space.” This being so, the Fourth Patriarch and the Fifth Patriarch
pose questions and make assertions about the buddha-nature being without,
about the buddha-nature as emptiness, and about the buddha-nature as exis-
tence.

[31] When the Sixth Patriarch in China, Zen Master Daikan of Sokeizan,*
first visited Obaizan, the Fifth Patriarch,’! the story goes, asks him, “Where
are you from?”

The Sixth Patriarch says, “I am a man from south of the Peaks.”>?

The Fifth Patriarch says, “What do you want to get by coming here?”

The Sixth Patriarch says, “I want to become buddha.”

The Fifth Patriarch says, “A man from south of the Peaks is without the
buddha-nature. How can you expect to become buddha?”*

[32] These words “A man from south of the Peaks is without the buddha-
nature” do not mean that a man from south of the Peaks does not have the
buddha-nature, and do not mean that a man from south of the Peaks has the
buddha-nature. They mean that the man from south of the Peaks, being with-
out, is the buddha-nature. “How can you expect to become buddha?”’ means
“What kind of becoming buddha are you expecting?”” Generally, the past mas-
ters who have clarified the truth of the buddha-nature are few. It is beyond the
various teachings of the Agama sutras and it cannot be known by teachers of
sutras and commentaries: it is transmitted one-to-one by none other than the
descendants of the Buddhist Patriarch. The truth of the buddha-nature is that
we are not equipped with the buddha-nature before we realize the state of
buddha; we are equipped with it following realization of the state of buddha.
The buddha-nature and realization of buddha inevitably experience the same
state together. We should thoroughly investigate and consider this truth. We
should consider it and learn it in practice for thirty years or twenty years. It is
not understood by [bodhisattvas] in the ten sacred stages or the three clever
stages. To say “living beings have the buddha-nature,” or “living beings are
without the buddha-nature,” is this truth. To learn in practice that [the buddha-
nature] is something that is present following realization of buddha, is accu-
rate and true. [Teaching] that is not learned like this is not the Buddha-Dharma.
Without being learned like this, the Buddha-Dharma could not have reached
us today. Without clarifying this truth we neither clarify, nor see and hear, the
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realization of buddha. This is why the Fifth Patriarch, in teaching the other,
tells him, “People from south of the Peaks, being without, are the buddha-
nature.”” When we first meet Buddha and hear the Dharma, [the teaching]
that is difficult to get and difficult to hear is “Living beings, being without, are
the buddha-nature.” In “sometimes following [good] counselors and some-
times following the sutras,” what we should be glad to hear is “Living beings,
being without, are the buddha-nature.” Those who are not satisfied in seeing,
hearing, realizing, and knowing that “All living beings, being without, are the
buddha-nature,” have never seen, heard, realized, or known the buddha-nature.
When the Sixth Patriarch earnestly seeks to become buddha, the Fifth Patri-
arch is able to make the Sixth Patriarch become buddha—without any other
expression and without any other skillful means—just by saying “A man from
south of the Peaks, being without, is the buddha-nature.” Remember, saying
and hearing the words “being without the buddha-nature” is the direct path to
becoming buddha. In sum, just at the moment of “being without the buddha-
nature,” we become buddha at once. Those who have neither seen and heard
nor expressed “being without the buddha-nature” have not become buddha.

[35] The Sixth Patriarch says,*® “People have south and north, but the
buddha-nature is without south and north.” We should take this expression
and make effort to get inside the words. We should reflect on the words “south
and north” with naked mind. The words of the Sixth Patriarch’s expression
of the truth have meaning in them: they include a point of view that “People
become buddha, but the buddha-nature cannot become buddha”—does the
Sixth Patriarch recognize this or not? Receiving a fraction of the superlative
power of restriction®” present in the expression of the truth “being without the
buddha-nature,” as expressed by the Fourth Patriarch and the Fifth Patriarch,
Kasyapa Buddha and Sakyamuni Buddha and other buddhas possess the abil-
ity, in becoming buddha and in preaching Dharma, to express “totally hav-
ing the buddha-nature.” How could the “having” of “totally having” not receive
the Dharma from the “being without” in which there is no “being without?
So the words “being without the buddha-nature” can be heard coming from
the distant rooms of the Fourth Patriarch and the Fifth Patriarch. At this time,
if the Sixth Patriarch were a person of the fact, he would strive to consider
these words “being without the buddha-nature.” Setting aside for a while the
“being without” of “having and being without,” he should ask, “Just what is
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the buddha-nature?” He should inquire, “What concrete thing is the buddha-
nature?” People today also, when they have heard of the buddha-nature, do
not ask further, “What is the buddha-nature?” They seem only to discuss the
meaning of the buddha-nature’s existence, nonexistence, and so on. This is
too hasty. In sum, the “being without” that belongs to various denials of exis-
tence should be studied under the “being without” of “being without the
buddha-nature.” We should sift through two times and three times, for long
ages, the Sixth Patriarch’s words, “People have south and north, but the buddha-
nature is without south and north.” Power may be present just in the sieve.*®
We should quietly take up and let go of the Sixth Patriarch’s words “People
have south and north, but the buddha-nature is without south and north.” Stu-
pid people think, “The human world has south and north because it is hin-
dered by physical substance, whereas the buddha-nature, being void and dis-
solute, is beyond discussion of south and north.” Those who guess that the
Sixth Patriarch said this may be powerless dimwits. Casting aside this wrong
understanding, we should directly proceed with diligent practice.

[38] The Sixth Patriarch preaches to disciple Gyoshd,*® “That without
constancy is the buddha-nature. That which has constancy is the mind that
divides all dharmas into good and bad.”®

“That without constancy”®! expressed by the Sixth Patriarch is beyond
the supposition of non-Buddhists, the two vehicles, and the like. Founding
patriarchs and latest offshoots among non-Buddhists and the two vehicles are
without constancy, though they cannot perfectly realize it. Thus, when “that
without constancy” itself preaches, practices, and experiences “that without
constancy,” all may be “that without constancy.” If people can now be saved
by the manifestation of our own body, we manifest at once our own body and
preach for them the Dharma.®? This is the buddha-nature. Further, it may be
sometimes the manifestation of a long Dharma body and sometimes the man-
ifestation of a short Dharma body. Everyday® saints are “that without con-
stancy” and everyday commoners are “that without constancy.” The idea that
everyday commoners and saints cannot be the buddha-nature may be a stu-
pid view of small thinking and a narrow view of the intellect. “Buddha” is a
bit of body, and “nature” is a bit of action.®* On this basis, the Sixth Patriarch
says “That without constancy is the buddha-nature.” “The constant” is the
unchanging. The meaning of “the unchanging” is as follows: even though we
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turn it into the separating subject and transform it into the separated object,
because it is not necessarily connected with the traces of leaving and com-
ing, it is “the constant.”® In sum, “that without constancy” of grass, trees,
and forests is just the buddha-nature. And “that without constancy” of the
body-and-mind of a human being is the buddha-nature itself. National lands
and mountains and rivers are “that without constancy” because they are the
buddha-nature. The truth of anuttara samyaksambodhi, because it is the
buddha-nature, is “that without constancy.” The great state of parinirvana,
because it is “that without constancy,” is the buddha-nature. The various peo-
ple of small views of the two vehicles, together with scholars of the Tripitaka
who teach sutras and commentaries and the like, might be astonished, doubt-
ing, and afraid at these words of the Sixth Patriarch. If they are astonished or
doubting, they are demons and non-Buddhists.

[42] The fourteenth patriarch, the Venerable Ryaju, called Nagarjuna®
in Sanskrit, and called either Ry@iju, Rytishd, or Ryiimd in Chinese,’ is a man
from western India, and he goes to southern India. Most people of that nation
believe in karma for happiness. The Venerable One preaches for them the
subtle Dharma. Those who hear him say to each other, “The most important
thing in the human world is that people possess karma for happiness. Yet he
talks idly of the buddha-nature. Who can see such a thing?”

The Venerable One says, “If you want to realize the buddha-nature, you
must first get rid of selfish pride.”

The people say, “Is the buddha-nature big or is it small?”

The Venerable One says, “The buddha-nature is not big and not small,
it is not wide and not narrow, it is without happiness and without rewards, it
does not die and it is not born.”

When they hear these excellent principles, they all turn from their orig-
inal mind. Then the Venerable One, from his seat, manifests his free body,
which seems like the perfect circle of a full moon. All those gathered only
hear the sound of Dharma; they do not see the master’s form. In that assem-
bly is a rich man’s son, Kanadeva.®® He says to the assembly, “Do you know
what this form is or not?”

Those in the assembly say, “The present [form] is something our eyes
have never before seen, our ears have never before heard, our minds have
never before known, and our bodies have never before experienced.”
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Kanadeva says, “Here the Venerable One is manifesting the form of the
buddha-nature to show it to us. How do we know this? It may be presumed
that the formless state of samadhi® in shape resembles the full moon. The
meaning of the buddha-nature is evident and it is transparently clear.”

After these words, the circle disappears at once, and [the master] is sit-
ting on his seat. Then he preaches the following verse:

[My] body manifests the roundness of the moon,

By this means demonstrating the physique of the buddhas.
The preaching of Dharma has no set form.

The real function is beyond sounds and sights.

[45] Remember, the true real function is beyond the momentary mani-
festation of sounds and sights, and the real preaching of Dharma has no set
form. The Venerable One has preached the buddha-nature for others far and
wide, innumerable times, and now we have quoted just one such example.
“If you want to realize” the buddha-nature, you must first get rid of selfish
pride.” We should intuit and affirm the point of this preaching without fail.
It is not that there is no realization; realization is just “getting rid of selfish
pride.” “Selfishness” is not of only one kind. “Pride” too has many varieties.
Methods of “getting rid” also may be of myriad diversity, but they are all
“realization of the buddha-nature,” which we should learn as realization
through the eyeballs and seeing”' with the eyes. Do not associate the words
“buddha-nature is not big and not small. . .” with those of the common per-
son or the two vehicles. To have thought, one-sidedly and stubbornly, that
the buddha-nature must be wide and great, is to have been harboring a wrong
idea. We should consider, as we hear it now, the truth which is restricted just
in the moment of the present by the expression “Beyond big and beyond
small.” For we are able to utilize [this] hearing as consideration. Now let us
listen to the poem preached by the Venerable One, in which he says, “My
body manifests the roundness of the moon,/By this means demonstrating the
physique of the buddhas.” Because his “manifestation of a body” has already
“by concrete means demonstrated the physique of the buddhas,” it is “the
roundness of the moon.” So we should learn all length, shortness, square-
ness, and roundness as this “manifestation of a body.”’> Those who have
become more and more unfamiliar with “body” and with its “manifestation”
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are not only ignorant of “the roundness of the moon,” but are also other than
“the physique of the buddhas.” Stupid people think that what the Venerable
One calls “the roundness of the moon” is the manifestation of a fantastically
transformed body. This is the wrong idea of types who have not received the
transmission of the Buddha’s truth. At what place and at what moment might
there be another manifestation of a different body? Remember, at this time
the Venerable One is simply seated upon his high seat. The manner in which
his body manifests itself is just the same as in the case of any person seated
here now. This body is just “the roundness of the moon” manifesting itself.
“The body manifesting itself” is beyond square and round, beyond existence
and nonexistence, beyond invisibility and visibility, and beyond the eighty-
four thousand skandhas: it is just the body manifesting itself. “The round-
ness of the moon” describes the moon of “This place is the place where some-
thing ineffable exists; explain it as fine or explain it as coarse!”’® Because
this body manifesting itself “first must have got rid of selfish pride,” it is not
that of Nagarjuna: it is “the physique of the buddhas.” And because it “demon-
strates by concrete means™* it lays bare “the physique of the buddhas.” That
being so, the periphery of “buddhas” is irrelevant. Though the buddha-nature
has “transparent clarity” which “in shape resembles the full moon,” there is
no arranging of a round moon form.” Furthermore, “the real function” is
beyond sounds and sights. “The body manifesting itself” also is beyond the
visual body and beyond the world of aggregation. Its appearance is the same
as that of the world of aggregates, but it is “demonstration by concrete means™;
it is “the physique of the buddhas.” Such is the aggregation of Dharma preach-
ing, which “has no set form.” When that which “has no set form” further
becomes “the formless state of samadhi,” it is a “body manifesting itself.”
The reason that although the whole assembly is now watching the distant
form of the round moon, “the eyes have never before seen it,” is that it is the
totality of Dharma preaching transforming the moment, and it is “the man-
ifestation of a free body” being “beyond sounds and sights.” “Momentary
disappearance”’® and momentary appearance are the stepping forward and
stepping back of a circle.”” “Then, from his seat, he manifests his free body,”
just at which moment, “all those gathered only hear the sound of Dharma;
they do not see the master’s form.” The Venerable One’s rightful successor,
Venerable Kanadeva, clearly “knows this” as the form of the full moon, he
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“knows this” as the roundness of the moon, he “knows this” as the body
manifesting itself, he “knows this” as the nature of the buddhas, and he knows
this as the physique of the buddhas. Though there are many who have entered
[the master’s] room and had their pots filled, there may be none to equal
Kanadeva. Kanadeva is a venerable one [worthy] of a half-seat,”® and is a
guiding master to the order, a complete authority in an auxiliary seat.” His
having received the authentic transmission of the right-Dharma-eye treas-
ury, the supreme and great Dharma, is similar to the case of Venerable Maha-
kasyapa who was the chief seat on Vulture Peak. Nagarjuna had many dis-
ciples before his conversion, when he belonged to the teachings of
non-Buddhism, but he has bid them all farewell. Having become a Buddhist
patriarch, Nagarjuna authentically transmits the great Dharma-eye treasury
to Kanadeva as the one rightful successor to be given the Dharma: this is the
one-to-one transmission of the Buddha’s supreme truth. Nevertheless, wrong
groups of usurpers often boast, “We also are the heirs to the Dharma of the
great Nagarjuna.” They make commentaries and put together interpretations,
often having feigned the hand of Nagarjuna himself. [These works] are not
the works of Nagarjuna. Groups discarded long ago [by Master Nagarjuna]
disturb and confuse human beings and gods. Disciples of the Buddha should
solely recognize that [teachings] not transmitted by Kanadeva are not the
truth of Nagarjuna. This is right belief and the right conclusion. But many
accept what they know to be fake. The stupidity of living beings who insult
the great prajia is pitiful and sad.

[52] Venerable Kanadeva, the story goes, indicating Venerable Nagar-
juna’s body manifesting itself, tells the assembly, “Here the Venerable One
is manifesting the form of the buddha-nature to show it to us. How do we
know this? It may be presumed that the formless state of samadhi in shape
resembles the full moon. The meaning of the buddha-nature is evident and
it is transparently clear.” Among the skinbags of the past and present who
have seen and heard the Buddha-Dharma that has now spread through the
heavens above, through the human world, and through the great thousand
Dharma worlds, who has said that a body manifesting its form is the buddha-
nature? Through the great thousand Dharma worlds, only Venerable Kanadeva
has said so. The others only say that the buddha-nature is not seen by the
eyes, not heard by the ears, not known by the mind, and so on. They do not
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know that the body manifesting itself is the buddha-nature, therefore they
do not say so. The ancestral master does not begrudge them [the teaching],
but their eyes and ears are shut and so they cannot see or hear it. Never hav-
ing established body-knowing, they cannot make out [the teaching]. As they
watch from afar “the formless state of samadhi” whose “shape resembles
the full moon,” and as they do prostrations to it, it is “something their eyes
have never before seen.” “The meaning of the buddha-nature is evident and
it is transparently clear.” So the state in which the body manifesting itself
preaches the buddha-nature is “transparently clear” and is “evident.” And
the state in which the preaching of the buddha-nature is a body manifesting
itself is “demonstration, by concrete means,” of “the physique of the buddhas.”
Where could there be one buddha or two buddhas who failed to realize as
“the buddha-physique” this “demonstration by concrete means”?% “The
buddha-physique” is “a body manifesting itself.” The buddha-nature exists
as “a body manifesting itself.” Even the thinking of a buddha or the think-
ing of a patriarch, which expresses and understands [the buddha-nature] as
the four elements and the five aggregates, is also moments of ““a body man-
ifesting itself.” [Master Nagarjuna] has spoken of “the physique of the
buddhas”: the world of aggregation is a state like this, and all virtues are this
virtue. The buddha-virtue is to master this state of “a body manifesting itself,”
and to bag it conclusively.’! The going and coming of all the countless and
boundless virtues are individual moments of this “body manifesting itself.”
But since the time of Nagarjuna and Kanadeva, master and disciple, the many
people who have done Buddhist practice through all directions of the three
countries® in former ages and in later ages have never said anything to equal
Nagarjuna and Kanadeva. How many sutra teachers, commentary teachers,
and the like have blundered past the truth of the Buddhist patriarchs? Since
long ago in the great kingdom of Song, whenever [people] have tried to
depict this story, it has been impossible for them to depict it with body, to
depict it with mind, to depict it in space, or to depict it on a wall. Vainly
painting it with brushes, they have drawn above the Dharma seat a circle
like a round mirror, and have seen this as the present “body of Nagarjuna
manifesting the roundness of the moon.” While the frosts and flowers of sev-
eral hundred years have appeared and fallen, [their pictures] have been try-
ing to form splinters of metal in people’s eyes, but no one has called them
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mistaken. It is pitiful. Myriad matters have been bungled like this. If anyone
understands that “the body manifesting the roundness of the moon” is a cir-
cle, that is a genuine case of a painted rice cake.®* If we made fun of such a
person, we might die of laughter. It is regrettable that among laypeople and
monks throughout the great kingdom of Song, not even one has heard and
understood the words of Nagarjuna or penetrated and realized the words of
Kanadeva. How much less could they be directly familiar with the state of
“the body manifesting itself”? They are blind to the round moon, and they
have lacked the state of the full moon. This is due to negligence in emulat-
ing the ancients, and deficiency in venerating the ancients. Past buddhas and
recent buddhas must just experience the real state of “the body manifesting
itself,” and never savor a pictured rice cake. Remember, in the depiction of
the image of “the body manifesting the roundness of the moon,” there must
be the body manifesting its form upon the Dharma seat. [Depiction of] rais-
ing of the eyebrows and winking of an eye should be straight and direct. The
skin, flesh, bones, and marrow that are the right-Dharma-eye treasury must
inevitably be sitting in the mountain-still state. The face breaking into a smile
should be conveyed, because it makes buddhas and makes patriarchs.®* If
these pictures are different from the form of the moon, then they lack “the
shape of reality,”® they do not “preach Dharma,” they are without “sounds
and sights,” and they have no “real function.” If we seek the state of “a body
manifesting itself” we should picture “the roundness of the moon,” and when
we picture “the roundness of the moon” we should indeed picture “the round-
ness of the moon,” because “a body manifesting itself” is “the roundness of
the moon.” When we picture “the roundness of the moon” we should pic-
ture the form of “the full moon,” and we should manifest the form of “the
full moon.” However, [people] do not depict “a body manifesting itself,”
do not depict “the round moon,” do not depict “the form of the full moon,”
do not picture “the physique of the buddhas,” do not physically realize
“demonstration by concrete means,” and do not picture the preaching of
Dharma. They vainly picture a painted rice cake. What function does [such
a picture] have? Putting on the eyes at once and looking at it, who could
directly arrive at the present and be satisfied and without hunger? The moon
is a round shape, and round is the state of “the body manifesting itself.” In
learning roundness, do not learn it as [the roundness of] a coin, and do not
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liken it to [the roundness] of a rice cake. “The body manifesting itself” is
“the roundness of the moon,” and “the shape of reality” is the full moon’s
shape. We should study a coin and a rice cake as round.®’

[58] Traveling as a cloud in former days, I went to the great kingdom of
Song. It is around the autumn of the sixteenth year of Kajo®® when I arrive at
Kori Zen Temple on Aikudzan.® On the wall of the west corridor I see paint-
ings of the transformed figures of the thirty-three patriarchs of India and China.
At this time I have no clear view [about them]. Later, during the summer
retreat in the first year of Hogyo,” I go there again, and while walking down
the corridor with Guest Supervisor® Jokei from west Shoku,”” I ask the guest
supervisor, “Just what kind of transformation is this?”” The guest supervisor
says, “It is Nagarjuna’s body manifesting the form of the round moon.” In
saying this he has no nostrils in his complexion and no words in his voice. I
say, “This really seems to be a picture of a rice cake!”” At this the guest super-
visor laughs loudly, but there is no sword in his laughter to break the painted
cake. Thereafter the guest supervisor and I discuss [the picture] several times,
while visiting the Sarira hall®® and the six beautiful places in the temple, but
he is not even capable of doubt. Most other monks who happen to comment
on it also completely miss the point. I say, “I shall try to ask the abbot.” At
the time the abbot is Master Daiko.** The guest supervisor says, “He has no
nostrils. He will not be able to answer. How could he know?” So I refrain
from asking the veteran Ko. Although brother Kei speaks like this, he too is
unable to understand. Other skinbags who hear our talk also have nothing to
say. Former and recent heads of the dining table are not perplexed to see [the
picture] and they do not correct it. They probably could not even paint it them-
selves. The Dharma, in general, cannot be depicted. If we are going to depict
it, we should depict it directly. Yet no one has ever painted “the roundness of
the moon” as “a body manifesting itself.” In sum, because [people] do not
wake up from views and opinions that the buddha-nature is related with the
thinking, sensing, mindfulness, and realization [described] now, they seem—
in regard to the words “having the buddha-nature” and in regard to the words
“being without the buddha-nature”—to have lost the boundary of clear under-
standing. Few even learn that they should speak the words. Remember, this
state of neglect comes from their having stopped making effort. Among heads
of the table in many districts there are some who die without once in their life
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voicing the expression of the truth “the buddha-nature.” Some say that those
who listen to teachings discuss the buddha-nature, but patch-robed monks
who practice Zen should not speak of it. People like this really are animals.
Who are the band of demons that seeks to infiltrate and to defile the truth of
our buddha-tathagata? Is there any such thing as “listening to teachings” in
the Buddha’s truth? Is there any such thing as “practicing Zen” in the Buddha’s
truth? Remember that in the Buddha’s truth there has never been any such
thing as “listening to teachings” or “practicing Zen.”

[62] National Master Saian® from the Enkan district of Kosht® is a ven-
erable patriarch in Baso’s lineage. One day he preaches to the assembly, “All
living beings have the buddha-nature!”’

These words “all living beings” should be investigated at once. The
actions, ways, circumstances, and personalities of “all living beings” are not
only one, and their views are miscellaneous. “Common people,” “non-
Buddhists,” “the three vehicles,” “the five vehicles,” and so on may be con-
crete individuals. The meaning of “all living beings,” as described now in
Buddhism, is that all those that have mind are “living beings,” for minds are
just “living beings.” Those without mind may also be “living beings,” for
“living beings” are just mind.”® So minds all are “living beings,” and “living
beings” all “have the buddha-nature.” Grass, trees, and national lands are
mind itself; because they are mind, they are “living beings,” and because they
are “living beings” they “have the buddha-nature.” The sun, the moon, and
the stars are mind itself; because they are mind, they are “living beings,” and
because they are “living beings” they “have the buddha-nature.” The “hav-
ing buddha-nature” of which the National Master speaks is like this. If it is not
like this, it is not the “having buddha-nature” of which we speak in Buddhism.
The point expressed now by the National Master is only that ““all living beings
have the buddha-nature.” Those who are utterly different from “living beings™'®
might be beyond “having the buddha-nature.” So now let us ask the National
Master: “Do all buddhas have the buddha-nature, or not?”” We should ques-
tion him and test him like this. We should research that he does not say “All
living beings are the buddha-nature itself,” but says “All living beings have
the buddha-nature.” He needs to get rid of the save in “have the buddha-nature.”
Getting rid is the single track of iron, and the single track of iron is the way
of the birds.!” Then the nature of all buddhas possesses living beings. This
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principle not only elucidates “living beings” but also elucidates “the buddha-
nature.” The National Master is not struck by realization of [this] under-
standing while he is expressing the truth, but that is not to deny that he will
be struck by the realization in time. Neither is his expression of the truth
today without meaning. Moreover, we do not always understand ourselves
the truths with which we are equipped, but the four elements and the five
aggregates are present nonetheless, and skin, flesh, bones, and marrow are
present nonetheless. This being so, there are cases in which expressions are
expressed by a whole life, and there are individual moments of life which
are dependent upon their expression.

[66] Zen Master Daien'® of Daiizan one day preaches to the assembly,
“All living beings are without the buddha-nature.”!%

Among the human beings and gods who hear this, there are those of
great makings who rejoice, and there is no absence of people who are aston-
ished and doubtful. The words preached by Sakyamuni are, “All living beings
totally have the buddha-nature.” The words preached by Daii are, “All liv-
ing beings are without the buddha-nature.” There may be a great difference
between the meaning of “have” and “are without” as words, and some might
doubt which expression of the truth is accurate and which not. But only “All
living beings are without the buddha-nature” is the senior in Buddhism.
Although Enkan’s words about “having the buddha-nature” seem to stretch
out a hand together with the eternal buddha, the situation may be a staff being
carried on the shoulders of two people. Now Daii is not like that: the situa-
tion may be the staff swallowing the two people. Moreover, the National
Master is Baso’s disciple, and Daii is Baso’s grandson-disciple. Yet the
Dharma grandson is a veteran of the truth of his grandfather master, and the
Dharma son is a youngster in the truth of his father master. The conclusion
that Daii expresses now is that he has seen “All living beings are without
the buddha-nature” as the conclusion. He is never describing a nebulous state
that is wide of the mark: he possesses the state in which he is receiving and
retaining like this a concrete sutra within his own house. We should grope
on further: How could all living beings be the buddha-nature? How could
they have the buddha-nature? If any have the buddha-nature they might be
a band of demons. Bringing a demon’s sheet, they would like to lay it over
all living beings. Because the buddha-nature is just the buddha-nature, living
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beings are just living beings. Living beings are not originally endowed with
the buddha-nature. Even if they want to be endowed, the point is that the
buddha-nature cannot start coming to them. Do not say that Mr. Zhang drinks
sake and Mr. Li gets drunk.' If [a being] were to have “the buddha-nature”
it would never be a living being.!®® And [a state] in which “living beings”
are present is ultimately other than the buddha-nature.!% For this reason,
Hyakujo'"” says, “To preach that living beings have the buddha-nature is to
insult Buddha, Dharma, and Sangha. And to preach that living beings are
without the buddha-nature is also to insult Buddha, Dharma, and Sangha.”
So to say “have the buddha-nature” and to say “are without the buddha-
nature” both become an insult. Even if they become an insult, we should not
refrain from saying them. Now I would like to ask you, Daii and Hyakujo,
“I do not deny that it is an insult, but have you been able to explain the
buddha-nature or not?” If they are able to explain, [the explanation] will
restrict the explanation itself. If there is an act of explaining, it will experi-
ence the same state as the act of hearing. Further, I would like to say to Daii,
“Although you have expressed the truth that ‘All living beings are without
the buddha-nature,” you have not said that ‘All the buddha-nature is without
living beings,” and you have not said that ‘All the buddha-nature is without
the buddha-nature.” Still more, you have never seen even in a dream that all
buddhas are without the buddha-nature. Let us see you try [again].”

[71] Zen Master Daichi of Hyakujozan preaches to the assembly, “Buddha
is the supreme vehicle. It is the highest wisdom. The truth of this [state of]
buddha establishes the person. This buddha has the buddha-nature. It is a
guiding teacher. It has command of the style of behavior that is free of hin-
drances. It is unhindered wisdom. Hence it is able to utilize cause-and-effect,
and it is free in happiness and wisdom. It becomes the carriage that carries
cause-and-effect. In life it is not subject to detention by life. In death it is not
subject to detention by death.!®® In the five aggregates it is like a gate open-
ing: unhindered by the five aggregates, it departs and stays freely, and leaves
and enters without difficulty. If the state can be like this—regardless of rel-
ative rank, superiority or inferiority, for even the body of an ant can be like
this—then this is totally the pure and fine land, and is the unthinkable.””!®

These then are the words of Hyaku;jo. “The five aggregates” are the
immortal body of the present. The moment of the present is “a gate opening.”
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“It is beyond being hindered by the five aggregates.” When we utilize life,
we are not detained by life. When we utilize death, we are not hindered by
death. Do not be unduly in love with life, and do not be unreasonably afraid
of death. They are just the place where the buddha-nature exists, and those
who are disturbed or offended [at this] are non-Buddhists. To affirm [the
buddha-nature] as the miscellaneous circumstances manifest before us is “to
command the style of behavior that is free of hindrances.” Such is “this
buddha,” which is “the supreme vehicle.” The place where this “this buddha”
exists is “the pure and fine land” itself.

[73] Obaku''? is sitting in Nansen’s'"! tea room. Nansen asks Obaku, “If
we equally practice balance and wisdom, we clearly realize the buddha-
nature: How about this theory?”

112

Obaku says, “Through the twelve hours,"? without relying on a single
thing, we have got it already.”

Nansen says, “That is not the patriarch’s!!* own viewpoint, is it?”

Obaku says, “I would not be so bold [as to say so].”

Nansen says, “For the present, I will waive the cost of your soy and
water, but what person can I get to return to me the cost of your straw san-
dals?”!!4

Obaku then desists.!"*

The point of this “equal practice of balance and wisdom” is not that as
long as the practice of balance does not hinder the practice of wisdom there
is clear realization of the buddha-nature in their equal practice.!'® [The point
is that] in the state of clearly realizing the buddha-nature there is practice,
which is the equal practice of balance and wisdom."” [Nansen] says, “How
about this theory?” This may be the same as saying, for example, “Clearly
realizing the buddha-nature is the action of Who?”!'® To say “The buddha-

nature’s practice of equality'”

clearly realizes the buddha-nature: How about
this theory?” would also be an expression of the truth. Obaku says, “The
twelve hours do not rely on a single thing.” The point here is that although

“the reality of the twelve hours”!?’

is located in “the reality of the twelve
hours,” it is “beyond reliance.” Because the state of “not relying on a single
thing” is “the reality of the twelve hours,” the buddha-nature is clearly real-
ized. As the arrival of what moment, and as the existence of what national

land, should we see this “reality of the twelve hours”? Must “the twelve
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hours” mentioned now be “the twelve hours” of the human world? Do “the
twelve hours” exist in far distant places? Have “the twelve hours” of a world
of white silver just come to us temporarily? Whether they are of this land or
whether they are of other worlds, they are “beyond reliance.” They are “the
reality of the twelve hours™ already, and [so] they may be “beyond reliance.”
Saying “That is not the patriarch’s own viewpoint, is it?” is like saying “You
do not say that this is [your] viewpoint, do you?”'?! Though [Nansen] says
“Is it the patriarch’s own viewpoint?”’ [Obaku] cannot turn his head [to
Nansen] and say “It is mine,” because, while it is exactly befitting to him-
self, it is not Obaku’s, Obaku is not always only himself, and “the patriarch’s
viewpoint” is the state of “being disclosed in complete clarity.”'?> Obaku
says, “I would not be so bold.” In the land of Song when you are asked about
an ability that you possess, you say these words “I would not be so bold” to
suggest that the ability is [your own] ability. So the expression “I would not
be so bold” is not a lack of confidence. We should not suppose that this
expression means what it says. Though the patriarch’s viewpoint is the patri-
arch himself, though the patriarch’s viewpoint is Obaku himself, in express-
ing himself he should not be so bold. The state may be a water buffalo com-
ing up and mooing. To speak in this state is speech. We should also try to
express, in other speech that is speech, the principle that [Obaku] expresses.
Nansen says, “For the present, [ will waive the cost of your soy and water,
but what person can I get to return to me the cost of your straw sandals?”” In
other words, “Let us set aside for a while the cost of your broth, but who can
I get to return to me the cost of your straw sandals?”!?* We should exhaust
life after life investigating the intention of these words. We should apply the
mind and diligently research why he is not concerned for the present about
the cost of soy and water.!* Why is he concerned about the cost of straw
sandals, [as if to say,] “In your years and months of wayfaring, how many
straw sandals have you trod through?” Now [Obaku] might say, “I have never
put on my sandals without repaying the cost!”” Or he might say, “Two or three
pairs.” These could be his expressions of the truth, and these could be his
intentions. [But] “Obaku then desists.” This is desisting. It is neither to stop
because of not being affirmed [oneself] nor to stop because of not affirming
[the other]: a monk of true colors is not like that. Remember, there are words
in desisting, as there are swords in laughter. [Obaku’s state] is the buddha-
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nature clearly realizing satisfaction with morning gruel and satisfaction with
midday rice.

[79] Quoting this story, Isan'?® asks Kydzan,'2¢ “Obaku is not able to
hold his own against Nansen, is he?”

Kydzan says, “That is not so. We should know that Obaku has the
resourcefulness to trap a tiger.”

Isan says, “The disciple’s viewpoint has become as excellent as this!”

Daii’s words mean, “Was Obaku, in former days, unable to stand up to
Nansen?” Kydzan says that Obaku has the resourcefulness to trap a tiger.
Being already able to trap a tiger, he might stroke the tiger’s head.'*’ To trap
a tiger and to stroke a tiger are to go among alien beings.!?® Is to clearly real-
ize the buddha-nature to open an eye? Or is the buddha-nature’s clear real-
ization the loss of an eye? Speak at once! Speak at once! “The buddha-

1%

nature’s viewpoint has become as excellent as this!” For this reason, half
things and complete things are “beyond reliance,” a hundred thousand things
are “beyond reliance,” and a hundred thousand hours are “beyond reliance.”

And for this reason, I say:

Traps are a unity,'?

Real time is the [concrete] twelve. '3

Reliance and the state beyond reliance,

Are like vines clinging onto a tree.!3!

The reality of the universe and the whole universe itself,

At last are prior to the occurrence of words.

[82] A monk asks Great Master Shinsai'*? of Joshi, “Does even a dog
have the buddha-nature or not?”!*

We should clarify the meaning of this question. “A dog” is a dog.!* The
question does not ask whether the buddha-nature can or cannot exist in the
dog; it asks whether even an iron man learns the truth.'* To happen upon
such a poison hand'*® may be a matter for deep regret, and at the same time
the scene recalls the meeting, after thirty years, with “half a sacred person.”'¥’

Josht says, “It is without.”!*® When we hear this expression, there are
concrete paths by which to learn it: the “being without” with which the buddha-
nature describes itself may be expressed like this; the “not having” which

describes the dog itself may be expressed like this; and “there is nothing,” as
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exclaimed by an onlooker, may be expressed like this.'** There may come a
day when this “being without” becomes merely the grinding away of a stone.'*

The monk says, “All living beings totally have the buddha-nature. Why
is the dog without?” The intention here is as follows: “If all living beings
did not exist, then the buddha-nature would not exist and the dog would not
exist. How about this point? Why should the dog’s buddha-nature depend
on ‘nonexistence’?”

Josht says, “Because it has karmic consciousness.”'*! The intention of
this expression is that even though “the reason it exists” is “karmic con-
sciousness” and “to have karmic consciousness” is “the reason it exists,”'*
the dog is without anything, and the buddha-nature is without anything.
“Karmic consciousness” never understands intellectually what the dog is, so
how could the dog meet the buddha-nature? Whether we cast away duality
or take up both sides, the state is just the constant working of “karmic con-
sciousness.”

[85] A monk asks Joshi, “Does the buddha-nature exist even in a dog
or not?”!#

This question may be the fact that this monk is able to stand up to Josha.
Thus, assertions and questions about the buddha-nature are the everyday tea
and meals of Buddhist patriarchs. Joshia says, “It exists.”'* The situation of
this “It exists” is beyond the “existence” of scholastic commentary teachers
and the like, and beyond the dogmatic “existence” of the Existence school.!*
We should move ahead and learn the Buddha’s existence. The Buddha’s exis-
tence is Joshii’s “It exists.” Joshii’s “it exists” is “the dog exists,” and “the
dog exists” is “the buddha-nature exists.”

The monk says, “It exists already—then why does it forcibly enter this
concrete bag of skin?” This monk’s expression of the truth poses the ques-
tion of whether it is present existence, whether it is past existence, or whether
it is “existence already”;'*® and although “existence already” resembles the
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other “existences,” “existence already” clearly stands alone. Does “existence
already” need to force its way in? Or does “existence already” not need to
force its way in?'%7 The action of “forcibly entering this concrete bag of skin”
does not accommodate idle heedless consideration.

Joshi says, “Because it knowingly commits a deliberate violation!” As

a secular saying these words have long since spread through the streets, but
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now they are Joshii’s expression of the truth. What they discuss is deliber-
ate violation. Those who do not doubt this expression of the truth may be
few. The present word “enter” is difficult to understand; at the same time,
the word “enter” is itself unnecessary.'* Moreover, “If we want to know the
immortal person in the hut,/How could we depart from this concrete skin-
bag here and now?”!* Even if “the immortal person” is anyone, at what
moment is it [necessary to say] “Do not depart from your skinbag!”? A “delib-
erate violation” is not always “entry into a skinbag,” and “to have forcibly
entered a concrete skinbag” is not always “to knowingly commit a deliber-
ate violation.” Because of “knowing,” there can be “deliberate violation.”
Remember, this “deliberate violation” may contain the action of getting free
of the body—this is expressed as “forcibly entering.” The action of getting
free of the body, at just the moment of containment, contains self and con-
tains other people. At the same time, never complain that it is impossible to
avoid being “a person before a donkey and behind a horse.”!> Still more,

151

the founding patriarch Ungo'! says, “Even to have learned matters on the
periphery of the Buddha-Dharma is to have adopted a mistaken approach
already.”!> That being so, although we have been making the mistake for a
long time—which has deepened into days and deepened into months—of
half-learning matters on the periphery of the Buddha-Dharma, this may be
the state of the dog that has forcibly entered a concrete skinbag. Though it
knowingly commits a deliberate violation, it has the buddha-nature.

[89] In the order of Master Chosha Keishin,'** government official Jiku'**
asks, “An earthworm has been cut into two, and the two parts are both mov-
ing. I wonder in which part is the buddha-nature.”

The master says, “Do not be deluded.”

The official says, “What should we make of their moving?”

The master says, “It is only that wind and fire have not dissipated.”'>

Now when the official says “An earthworm has been cut into two” has
he concluded that before it was cut it was one? In the everyday life of Buddhist
patriarchs the state is not like that. An earthworm is not originally one, and
when an earthworm has been cut it is not two. We must strive to learn in
practice the meaning of the words one and two. He says, “The two parts
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together'*® are moving.” Has he understood that two parts are a unity before

being cut, or has he understood that the ascendant state of buddha is a unity?
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Regardless of whether or not the official understands the words “two parts,”
we should not discard the words. Is it that two parts which have been sepa-
rated are made into a unity and thereafter a unity exists? In describing the
movement, he says “both moving.” [Though] “Balance moves it and wis-
dom removes it,”'%” it may be that both are movement. “I wonder in which
part is the buddha-nature.” This might be expressed, “The buddha-nature
has been cut into two. I wonder in which part is the earthworm.” We should
clarify this expression of the truth in detail. Does saying “The two parts are
both moving. In which part is there the buddha-nature?”” mean that if both
are moving they are unfit as a location for the buddha-nature? Does it mean
that if both are moving, although movement takes place in both, the loca-
tion of the buddha-nature must be one or the other of them? The master says,
“Do not be deluded.” What might be his point here? He says, “Do not be
deluded.” That being so, does he mean that when the two parts are both mov-
ing they are without delusion, or beyond delusion? Or does he simply mean
that the buddha-nature is without delusion? We should also investigate whether
he is just saying “There are no delusions!” without touching upon discus-
sion of the buddha-nature and without touching upon discussion of the two
parts. Do the words “What should we make of their moving?” say that,
because they are moving, an extra layer of buddha-nature should be laid upon
them? Or do the words assert that because they are moving they are beyond
the buddha-nature? Saying “Wind and fire have not dissipated” may cause
the buddha-nature to manifest itself. Should we see it as the buddha-nature?
Should we see it as wind and fire? We should not say that the buddha-nature
and wind-and-fire both appear together, and we should not say that when
one appears the other does not appear. We should not say that wind and fire
are just the buddha-nature. Therefore Chdsha does not say “An earthworm
has the buddha-nature” and he does not say “An earthworm is without the
buddha-nature.” He only says, “Do not be deluded” and says, “Wind and fire
have not dissipated.” To fathom the vigorous state of the buddha-nature, we
should use Chdsha’s words as the standard. We should quietly consider the
words “Wind and fire have not dissipated.” What kind of truth is present in
the words “not dissipated”? Does he say “not dissipated” to express that wind
and fire have accumulated but there has not yet come a time for them to dis-
perse? That could not be so.'*® “Wind and fire have not dissipated” is Buddha
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preaching Dharma, and “undissipated wind and fire” are the Dharma preach-
ing Buddha. For example, one sound preaching Dharma is the moment hav-
ing arrived, and Dharma preaching as one sound is the arrived moment—
for Dharma is one sound, and one sound is Dharma. Furthermore, to think
that the buddha-nature exists only in the time of life, and that it will vanish
at the time of death, is extremely naive and shallow. The time of living is
the buddha-nature as “existence” and is the buddha-nature as “being with-
out.” The time of dying is the buddha-nature as “existence” and is the buddha-
nature as “being without.” If we are able to discuss the dissipation and nondis-
sipation of wind and fire, that may be [discussion of] the dissipation and
nondissipation of the buddha-nature. The time of dissipation may be “exis-
tence” as the buddha-nature and may be “being without” as the buddha-
nature. The time of nondissipation may be “existence” as the buddha-nature,
and may be “being without” as the buddha-nature. Those who have wrongly
attached to the contrary view, that the buddha-nature may or may not exist
depending upon movement and non-movement, may or may not be divine
depending upon consciousness and nonconsciousness, and may or may not
be the natural function depending on knowing and not knowing, are non-
Buddhists. Since the kalpa without a beginning, many stupid people have
seen consciousness of the divine as the buddha-nature, and as the original
human state. A person could die laughing! To express the buddha-nature fur-
ther, although it need not be “getting covered in mud and staying in the
water,” it is fences, walls, tiles, and pebbles. When we express it in the fur-
ther ascendant state, just what is the buddha-nature? Have you fully under-
stood? Three heads and eight arms!

Shobogenzo Bussho

Preached to the assembly at Kannondorikosho-
horinji in Kyoto prefecture on the fourteenth
day of the tenth lunar month in the second year
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of Ninji.
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Notes

“Totally have” is shitsu-ii. Shitsu, kotogoto[ku], means “totally.” U, a[ru], as a verb,
means “have” or “possess” and also “exist”; as a noun it means “being” or “exis-
tence.” In his commentary Master Dogen interprets shitsu-ii in his own way, as an
adjective and noun suggesting reality itself: “total existence.”

Mahaparinirvana-satra, chapter 27.
1241. See also following note.

The two phrases in parentheses are in small characters in the source text. Senshi, “late
master” is Master Dogen’s usual way of referring to Master Tendd Nyoj0, so it may
be that the phrases were added by Master Dogen himself.

Saiten, “Western Heavens,” means India.
Tochi, “Eastern Lands,” means China.

Master Daikan End’s words to Master Nangaku Ejo. See, for example, Chapter Sixty-
two (Vol. 11I), Hensan.

Master Ddgen emphasized the inclusiveness of the state. See Chapter Forty-six (Vol.
1II), Katto.

Quoted from Master Yoka Genkaku’s poem Shodoka (“Song of Experiencing the
Truth”). In the original poem the object that no one has ever recognized is the valu-
able pearl (mani-ju), i.e., zazen. Kongen o jiki[ni] ki[ru], “direct cutting of the root”
comes from the following lines: “Direct cutting of the root is what the Buddha affirmed,
It is impossible for me to pick up leaves and look for branches.”

Master Sekisd Keisho’s words, quoted in the Keitokudentoroku, chapter 15.

Master Nansen Fugan’s words, quoted in Shinji-shobogenzo, pt. 1, no. 19, and Vol.
IV, Appendix Two, Butsu-kojo-no-ji.

A Brahmanist who questions the Buddha from an idealistic standpoint in the Gar-
land Sutra. He also appears in chapter 39 of the Mahaparinirvana-sitra. See, for
example, Chapter One (Vol. I), Bendowa.

Here the movement of wind and fire symbolizes the material basis of mind, which
idealists fail to recognize.
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Having dealt with the idealistic misinterpretation of the buddha-nature, Master Dogen
now turns to deal with the materialistic misinterpretation.

Inmo, the ineffable state at the moment of the present. (In the moment of the present
it is not possible to speak of movement from one point to another point.) See Chap-
ter Twenty-nine, Inmo.

They are not abstractions.
Sekishin, lit., “red mind,” expresses the state of sincerity, i.e., the mind as it is.
The causes of the buddha-nature exist as real facts in this world.

“Should just reflect” is tokan. In the quotation, 70, masa[ni] means “should” or “must.”
The same character sometimes means “just,” i.e., “just at the moment of the present”
or “here and now.” Master Dogen picked up this second meaning in his commentary.
Kan, “reflect,” represents the Sanskrit vipasyana.

Mahdaparinirvana-sitra, chapter 28.
The area that is colorful but not valuable.

Master Dogen changed yoku-chi, “wanting to know,” into to-chi, “really knowing
just here and now”; see note 19.

Master Kapimala. See Chapter Fifteen (Vol. I), Busso.

With this quotation, Master Dogen’s explanation of the buddha-nature moves from
his theoretical outline of what the buddha-nature is to preaching of the buddha-nature
as the concrete world.

“All relying” in the second line of the poem is kai-e. Master Dogen explained the
characters from the subjective side as zen-e, “total reliance,” or complete faith, and
from the objective side as e-zen, “reliance on the total,” or belief in the universe.

Pali sutras, which are very old, and consequently reflect the fondness of ancient Indi-
ans for mystical expressions.

Zen sansan, go sansan, “‘three and three before, three and three behind,” suggests ran-
dom concrete facts as opposed to general abstractions. See, for example, Shinji-shobo-
genzo, pt. 2, no. 27: Monju asks Mujaku: “Where have you come from?” Mujaku says:
“The south.” Monju says: “How is the Buddha-Dharma of the south dwelled in and
maintained?”” Mujaku says: “Few bhiksus in the age of the latter Dharma observe the
precepts.” Monju says: “How big is the sangha?”” Mujaku says: “In some cases three
hundred, in some cases five hundred.” Mujaku asks Monju: “How is the Buddha-
Dharma here dwelled in and maintained?”” Monju says: “The common and the sacred
live together, and dragons and snakes mix in confusion.” Mujaku says: “How big is
the sangha?” Monju says: “Three and three before, three and three behind.”

The Sanskrit paramita means gone to the opposite shore, crossed over, traversed,
perfected. The six paramitas, or “perfections,” are listed in Chapter Two (Vol. I),
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Chapter Twenty-two

Maka-hannya-haramitsu. The six mystical powers are listed in Chapter Twenty-five,
Jinzii.

See Shinji-shobogenzo, pt. 1, no. 88. The expression is quoted here as an example of
a cliché, or a generality.

Master Daiman Konin (688-761).
In modern-day Hopeh province in east central China.

Master Daii Doshin (580-651). There is some doubt about the historical dates of the
two masters. [t may be that the story of Master Daiman Konin’s rebirth was invented
to account for the historical discrepancy in the dates.

The Fourth Patriarch’s question is nanji [wa] nan [no] sei [zo]. Nanji means “you,”
nani means “what,” and sei means “family name.” Master Dogen interpreted the
characters not only as the question “What is your name?” but also as the statement
“Your name is What!” that is, ““You are someone who cannot be labeled with a name.”

In Keitokudentoroku, chapter 27, for example, someone asks Master Soga of Shishu,
“What [is your] name?” The master replies, “My name is What.” [The questioner]
asks the master further, “[You] are a person of what country?”” The master says, “I
am a person of What country.”

Master Daikan Eno’s words to Master Nangaku Ejo. See Shinji-shobogenzo, pt. 2,
no. 1; Chapter Seven (Vol. I), Senjo; Chapter Sixty-two (Vol. I1I), Hensan, etc. The
origin of the words can also be traced back to Buddhism in India. In the Majjhima-
nikaya (translated by the Pali Text Society as “Middle Length Sayings”) the Buddha
quotes the words of his former teacher Alara, “This doctrine that I have realized, you
too have realized. As I am, so you are; as you are, soam . . ..”

The Fifth Patriarch’s answer, “I have a name,” is sei [wa] sunawa[chi] a[ri]. In the
quotation sei means “family name,” sunawa[chi] is emphatic, and a[ri] means “I
have,” so the quotation is literally, “A family name indeed I have.” Here Master
Dogen has reversed the order of the characters to u-soku-sei, so that u means “exis-
tence” and soku means “is just”—“Existence is just the family name.”

Soku-u. Here soku, “here and now,” is used as an adjective, and u, “existence,” is a
noun.

The Fourth Patriarch’s question is ko[re] nan [no] sei [zo]. In the story ko[re] means
“it,” but in Master Ddgen’s commentary, the same character ze means “the concrete,”
“this concrete situation here and now,” or “this [reality].” In the story, nani means
“what,” but in the commentary the same character ga means “that which cannot be
described with words,” or “the ineffable state of What.”

“This” is ze and “not right” is fu-ze. The effect of the play on words is to emphasize
that this concrete reality here and now, in any circumstance, is always just the buddha-
nature.
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Though reality is different from intellectual concepts, Master Dogen also affirmed
the real function of concepts, or names. See, for example, Chapter Forty, Gabyo.

The Fourth Patriarch’s words “You are without the buddha-nature” are nanji-mu-
bussho. Mu means “do not have” or “be without.” The Fourth Patriarch seemed sim-
ply to deny that the Fifth Patriarch had the buddha-nature. But the Fourth Patriarch’s
real intention was to use mu and bussho like two nouns in apposition: “You are the
real state which is without anything superfluous or lacking, and you are the buddha-
nature.”

Butto, lit., “the tip of Buddha.”

Obai, Joshii, and Daii indicate the orders of Master Daiman Konin, Master Joshi
Jashin, and Master Isan Reiy, respectively.

“Emptiness” is ki, which means the sky, space, air, or emptiness. At the same time,
it represents the Sanskrit sinyata. The first definition of sinyata given in the Monier-
Williams Sanskrit-English Dictionary is “emptiness.” Other, seemingly more philo-
sophical, definitions reflect idealistic thought: “nothingness, nonexistence, nonreal-
ity, illusory nature (of all worldly phenomena).” But the real philosophical meaning
of siinyata is emptiness; the bare, bald, naked, raw, or transparent state, that is, the
state in which reality is seen as it is. See Chapter Two (Vol. 1), Maka-hannya-haramitsu,
Chapter Forty-three (Vol. I1I), Kiige.

“Being without” is mu. The original Chinese pictograph depicts a piece of paper
above some flames: mu suggests the denial that something is possessed or the denial
that something exists.

In this sentence Master Dogen denies the interpretation that iz, or Siinyata, is “noth-
ingness, nonexistence, or nonreality.” He says kit wa mu ni ara zu, “kii is not mu,”
“Sinyatd is not nonexistence.” In Master Dogen’s teaching siinyata is not the denial
of real existence—it expresses the absence of anything other than real existence.

In this sentence “emptiness” and “void” are both translations of ki, and “being with-
out” and “does not exist” are both translations of mu.

Shiki soku ze kii, quoted from the Heart Sutra. In this sentence of the Heart Sutra,
the meaning of “emptiness” is more philosophical: it suggests “the immaterial” face
of reality as opposed to matter. The sutra says that the immaterial and the material
are two faces of the same reality. See Chapter Two (Vol. 1), Maka-hannya-haramitsu.

A monk asks Master Sekiso Keisho, “What was the ancestral master’s intention in
coming from the west?”” The master says, “One stone in space. . . .” See Keitoku-
dentoroku, chapter 15. “Space” is also a translation of k.

Master Daikan Eno.
Master Daiman Konin.

The Five Peaks. In Japanese pronunciation they are Taiyu, Shian, Ringa, Keiyo, and
another Keiyo.
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Chapter Twenty-two

At that time, in the Tang dynasty, the center of government and civilization was in
the north of China, and people from the south were sometimes looked down upon as
primitive. At the same time, in his youth Master Daikan End lived in poverty, sup-
porting his aged mother as a woodcutter. So the Fifth Patriarch’s words invite the
understanding that Master Daikan Eno was too primitive to have the buddha-nature,
although that was not his true intention.

99 ¢

The original word in the story nin, hito, “person,” “people,” can be either singular or
plural, male or female. So the Fifth Patriarch’s words include both the general prin-
ciple and words directed at Master Daikan End himself.

Suggests that the act of becoming buddha, for example practicing zazen, means get-
ting free of what does not originally belong to us.

This quotation is a continuation of the previous story. Rokusodaishihobodankyo (Plat-
form Sutra of the Sixth Patriarch’s Dharma Treasure), chapter 1, has a different ver-
sion of the story. It is not clear from where Master Dogen quoted the story, but from
the account in Rokusodaishihobodankyo we can assume that the conversation took
place on the same occasion.

Keige no rikiryo, “power of restriction,” means the ability to realize things as they
are. Master Dogen uses the formula “reality restricted by reality” to suggest reality
as it is.

Master Dogen affirmed the means, not only the end.

A disciple of Master Daikan End. This monk’s name was Kozei Shitetsu. Gydsho
was his personal name in secular life.

Keitokudentoroku, chapter 5.

Mujo, which represents the Sanskrit anitya. Mujo is usually understood as an attrib-
ute such as impermanence, transience, inconstancy, etc., but the Sixth Patriarch’s
intention is to describe reality itself at the moment of the present.

Alludes to the Lotus Sutra, Kanzeon-bosatsu-fumon (‘“The Universal Gate of Bodhi-
sattva Regarder of the Sounds of the World”). See LS 3.252; Chapter Seventeen (Vol.
1), Hokke-ten-hokke; Chapter Thirty-three, Kannon.

29

“Everyday” is jo, literally, “constant,” “everyday,” or “usual.”

Throughout the Shobogenzo, in general, sho does not mean “nature” or “essence” in
an abstract sense but rather “the natural state” or “the natural function.” See also
Chapter Forty-eight (Vol. III), Sesshin-sessho,; Chapter Fifty-four (Vol. I11), Hossho,
etc.

Master Dogen interpreted both mujo, “absence of constancy,” and jo, “the constant,”
as descriptions of the state just in the moment of the present. Because reality at the
present moment is cut off from the past and the future, it cannot be said to remain
constant and cannot be said to change.
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Master Nagarjuna lived ca. 150-250 C.E. See Chapter Fifteen (Vol. I), Busso.

The three Chinese names for Master Nagarjuna are Rytju, “Dragon Tree,” Rytsho,
“Dragon Excellence,” and Ryimd, “Dragon Might.” The Sanskrit naga means
“dragon.”

Master Kanadeva, the fifteenth patriarch. See Chapter Fifteen (Vol. I), Busso.

Musé zanmai. Mu means “without,” so means form, and zanmai represents phonet-
ically the Sanskrit samdadhi, which means “concentration” or “the balanced state.”
Muso zanmai does not mean that the state has no form, i.e., that the master was invis-
ible. It means that the master’s state was not restricted to any specific fixed form.

Ken, literally, “to see” or “to meet.”

This “seeing” represents another character, fo, which can be used interchangeably
with ken. But the question “Who can see it?” in the story includes this character,
whereas Master Nagarjuna’s words include the character ken. So a distinction may
be drawn between ken, which includes the whole attitude of the viewer, and fo, which
just means seeing.

In the poem the master simply used the character shin, “body or person,” to refer to
himself. So shin suggests the master’s whole body-and-mind. This sentence suggests
that reality has concrete attributes and at the same time it is a whole entity. “The
physique of the buddhas” is shobuttai. The character fai also means “body” but it is
sometimes more concrete, substantial, or real: for example, it is used in the com-
pounds tairyoku, “physical strength,” taikaku, “physique” or “physical constitution,”
and faiken, “real experience.”

In response to a question from Master Rinzai, Fuke overturns a dinner table. Master
Rinzai says, “Very coarse person!” Fuke says, “This place is the place where some-
thing ineffable exists. Explain it as coarse or explain it as fine.” (Shinji-shobogenzo,
pt. 1, no. 96.)

“It demonstrates by concrete means” is i-1y0, translated in the poem as “by this means
to demonstrate.” / means “with,” “by means of,” or “by relying on something.” Mas-
ter Dogen emphasized that real demonstration relies on some concrete means.

En-getsu-so, translated in the poem as “roundness of the moon,” is literally “round
moon form,” but this sentence indicates that the words of the poem describe a state,
not a geometric form.

Soku-in, translated in the story as “disappears at once.”
They are the u