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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 Kydkai
(Society for the Promotion of Buddhism), decided to begin the monumental
task of translating the complete Taishd 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,
URYUZzU Rytishin, 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 Shdyii, 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 Shiiyli, 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. Vol-
umes I and II of this edition of Shobogenzo: The True Dharma-eye Treasury
were published in November 2007 and July 2008. The remaining volume 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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Translator’s 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 Ddgen; 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 of thinking,
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Translator’s Introduction

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 Forty-two to Seventy-two is contained in vol-
umes seven to nine 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), prajid (real
wisdom), and bhiksu (monk), which Dogen 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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Translator’s Introduction

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

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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Translator’s 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.

Nishijima Roshi’s right Dharma-eye is, for me, evidenced nowhere more
clearly than in his introduction to one of the chapters of this volume, Chapter
Fifty, Shoho-jisso: All Dharmas are Real Form. Any virtue that this translation
has stems entirely from the profoundly philosophical mind, the imperturbable
balance, and the irrepressible optimism and energy of Nishijima Roshi.
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[Chapter Forty-two]

Tsuki

The Moon

Translator’s Note: Tsuki means “moon’’; in this chapter Master Dogen uses
the moon as a symbol to explain the relationship between an abstract con-
cept and a concrete entity. The moon existed yesterday, it exists today, and
it will exist tomorrow. We can say that at one moment in time the moon is a
unique and independent entity. At the same time, there is the abstract con-
cept “moon.” The concept “moon” is an abstraction of the concrete moon
which exists at one moment; that is the moon yesterday, the moon today, the
moon tomorrow. Although the unique, concrete moon is the origin of the
abstract concept “the moon,” we are prone to discuss philosophical prob-
lems only in terms of abstract concepts, forgetting concrete facts, and cre-
ating a division between thinking and perception. Buddhist philosophy syn-
thesizes the two factors, and here Master Dogen explains the mutual
relationship between thinking and sensory perception, comparing the abstract
concept “moon” with the concrete moon. Secondly, Master Dogen uses the
relationship between moon and cloud to explain the relationship between
subject and object. Buddhist theory says that reality is oneness between sub-
Jject and object here and now. Master Dogen explains this using the exam-
ple of the moon and a cloud that surrounds the moon.

[3] The round realization of moons is not only three and three before and
not only three and three after.? The state in which moons are round realiza-
tion is not only three and three before and not only three and three after.’?
Therefore. . .

Sakyamuni Buddha says,

The Buddha’s true Dharma body*
Is just like space.
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Manifesting its form according to things,
It is like the moon in water.’

The “reality as it is™ in this “is like the moon in water”” may be the [one-

7 or “the moon’s

ness of] “water-and-moon,” or it may be “the water’s reality,
reality,”® or “being in reality,” or “the reality of being in.”!° “Being like”
does not express resemblance; being like is concrete existence.!! “The
Buddha’s true Dharma body” is “the reality itself”!? of “space.” This “space”
is the “Buddha’s true Dharma body” of “reality itself.” Because [space] is
the Buddha’s true Dharma body, the whole earth, the whole world, the whole
Dharma, and the whole of “manifestation,” are themselves naturally space.
The “reality itself” of the manifest hundred things and myriad phenomena
is totally the true Dharma body of Buddha, and it “is like the moon in water.”
The time of the moon is not always night, and night is not always dark. Do
not limit yourself to narrow human consideration. There may be day and
night even where there is no sun or moon. The sun and the moon are not for
day and night. The sun and the moon each are reality as it is, therefore [the
moon] is not one moon or two moons and not a thousand moons or ten thou-
sand moons. Even if the moon maintains and relies upon a view of itself as
one moon or two moons, that is the view of the moon, but it is not neces-
sarily an expression of the Buddha’s truth or the wisdom of the Buddha’s
truth. So although the moon was there last night, tonight’s moon is not yes-
terday’s moon. We should master in practice that the moon tonight, at the
beginning, middle, and end, is the moon tonight. Because the moon succeeds
the moon, the moon exists and yet is not new or old."?
[6] Zen Master Banzan Hoshaku says: '

Mind-moon, alone and round.
Light swallows myriad phenomena.
Light does not illuminate objects,
Neither do objects exist.

Light and objects both vanish,

This is what?

What has now been expressed is that the Buddhist patriarchs and the
Buddha’s disciples always have the state of “mind-moon.” Because we see
the moon as the mind, it is not the mind unless it is the moon, and there is



Chapter Forty-two

no moon which is not the mind. “Alone and round” means lacking nothing.
That which is beyond two and three is called “myriad phenomena.” “Myr-
iad phenomena,” being moonlight itself, are beyond “myriad phenomena”;
therefore “light swallows myriad phenomena.” Myriad phenomena have nat-
urally swallowed moonlight, and so he expresses light swallowing light as
“light swallows myriad phenomena.” It may be, for another example, that
the moon swallows the moon, or that light swallows the moon. This being
so, he says, “Light does not illuminate objects,/Neither do objects exist.”
Because [buddhas]'® have got the state like this, when “people must be saved
through the body of a buddha, they manifest at once the body of a buddha
and preach for them the Dharma.”'® When people must be saved through a
common!” physical body, they manifest at once a common physical body
and preach for them the Dharma. There is no such instance which is not the
turning of the Dharma wheel in the moon. Even though the illumination of
phenomena by yin energy and by yang energy'® is produced by the fire pearl
and the water pearl,"” at the same time it is just the direct manifestation of
reality. This mind is the moon itself, and this moon is naturally the mind.
The Buddhist patriarchs and the Buddha’s disciples master the principles of
the mind and master the facts of the mind like this.

[8] An eternal buddha says, “One mind is the whole Dharma, and the
whole Dharma is one mind.”?® So the mind is the whole Dharma, and the
whole Dharma is the mind. And, because the mind is the moon, it may be
that the moon is the moon. Because the whole Dharma as the mind is totally
the moon, the whole world is the whole moon, and the “thoroughly realized
body™?! is in its entirety the thoroughly realized moon. Even among the “three
and three before and after”—which belong directly to eternity—is any not
the moon? The sun-faced buddhas and moon-faced buddhas which are the
present body-mind or object-subject may all be in the moon. Living-and-
dying, coming-and-going, are both “in the moon.” The whole universe in
ten directions may be the top, bottom, left, and right of “in the moon.”?? Daily
functions? now are the hundred things being utterly clear “in the moon,”
and are the mind of the ancestral masters being utterly clear “in the moon.”**

[10] Great Master Jisai®® of Tosuzan in Josha district, the story goes, is
asked by a monk, “How is the moon when not yet round?”

The master says, “Swallowing three or four [concrete moons].”
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The monk says, “And after it has been round?”

The master says, “Vomiting seven or eight.”?

The states under investigation now are “not yet being round” and “hav-
ing been round.” Both are moments of the moon. Among three or four [con-
crete moons] in the moon, there is one [conceptual moon] which is not yet
round.?” Among seven or eight [concrete moons] in the moon, there is one
[conceptual moon] which has been round. Swallowing is [a concrete matter
of] three or four; this moment is the realization of “the time when the moon
is not yet round.” Vomiting is [a concrete matter of] seven or eight; this
moment is the realization of “having been round.” When the moon swallows
the moon,? it is [a concrete matter of] three or four. In the act of swallow-
ing, the moon exists and is realized. The moon is the realization of swal-
lowing. When the moon vomits the moon, it is [a concrete matter of] seven
or eight. In the act of vomiting, the moon exists and is realized. The moon
is the realization of vomiting. Therefore it is swallowing wholly and it is
vomiting wholly. The whole earth and the whole heavens are the act of vom-
iting, and the entire heavens and the entire earth are the act of swallowing.
We should swallow the self and should swallow the external world. We should
vomit the self and should vomit the external world.

[12] Sakyamuni Buddha addresses Bodhisattva Diamond Treasury:?
“Just as, for example, moving eyes are able to stir calm waters and still
eyes make fire seem to swirl, so too it is that [when] a cloud flies the
moon moves and [when] a boat sails the shore drifts.”?

We must clarify and master in practice the present preaching of the
Buddha that “[when] a cloud flies the moon moves and [when] a boat sails
the shore drifts.” We must not understand it hastily and must not compare it
with the sentiments of the common person. Still, those who see and hear this
preaching of the Buddha in accordance with the preaching of the Buddha
are few. When we are able to learn in accordance with the preaching of the
Buddha, round realization’! is not always “the body-mind” and not always
“bodhi” or “nirvana.” Bodhi and nirvana are not always “round realization”
and not always “the body-mind.” The words now spoken by the Tathagata
that “[when] a cloud flies the moon moves and [when] a boat sails the shore
drifts” mean that at the time of the cloud’s flying the moon is moving, and
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at the time of the boat’s sailing the shore is drifting. The point is that the
moving together of the cloud and the moon, in the same step, at the same
time, in the same way, is beyond beginning and end and is beyond before
and after. The moving together of the boat and the shore, in the same step,
at the same time, in the same way, is beyond starting and stopping and is not
a cycle. Similarly, when we learn human action, a person’s action is beyond
starting and stopping, and the action of stopping and starting is beyond the
person. Do not think of human action in the relative terms of starting and
stopping. The flying of a cloud, the moving of the moon, the sailing of a
boat, and the drifting of a shore, are all like this. Do not stupidly think lim-
ited thoughts according to the small view. Do not forget the principle that
the flying of a cloud is beyond east, west, north, and south, and the moving
of the moon is ceaseless day and night, past and present. The sailing of a
boat and the drifting of a shore, both being beyond the three times, are able
to utilize the three times. For this reason, “Having arrived directly at the pres-
ent, we are full up and not hungry.”?

[15] Still, stupid people have understood that the unmoving moon appears
to move because of the flying of a cloud, and that the motionless shore seems
to drift because of the sailing of a boat. If it were as stupid people say, how
could it be the teaching of the Tathagata? The fundamental principle of the
Buddha-Dharma is never the small thoughts of human beings and gods:
although it is unthinkable, it is that there is only practice at every opportu-
nity. Who could fail to sift through the boat and the shore over and over
again? Who could fail to put on their eyes at once and look at the cloud and
the moon?

[16] Remember, the teaching of the Tathagata does not liken a cloud to
something else, does not liken the moon to something else, does not liken a
boat to something else, and does not liken a shore to something else. We
should consider this truth quietly and master it in practice. A step of the moon
is the round realization of the Tathagata, and the round realization of the
Tathagata is the action of the moon, which is beyond movement and still-
ness and beyond progress and retreat. Because the moon’s moving is never
a metaphor, its essence and form are “alone and round.” Remember, the gait
of the moon—even if it is a gallop—is beyond beginning, middle, and end.
For this reason, the first moon and the second moon exist.** The first and the
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second are both the moon itself. What is “truly lovely for practice” is the
moon; what is “truly lovely for serving offerings” is the moon; and what
“swings the sleeves and goes at once” is the moon.> Its roundness and sharp-
ness are beyond waxing and waning. Using and not using the cycle of wax-
ing and waning, letting go and holding back, it gives free play to the elegant
ways,> and so it exists like this in many moons.

Shobogenzo Tsuki

Written at Kannondorikdshohdrinji on the sixth
day of the first lunar month in [the fourth year
of] Ninji.*

Sramana Dogen



Notes

All chapters of the Shobogenzo have at least two Chinese characters in the title. Thus,
in the chapter title, for the sake of conformity, Master Dogen represents the Japan-
ese word #suki, “moon,” phonetically with the two Chinese characters #su and k. In
the chapter itself, Master Dogen uses the usual single character for moon: getsu, tsuki.

Zen sansan, go sansan, “three and three before, three and three after,” 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 main-
tained? Mujaku says: Few bhiksus in the age of the latter Dharma observe the pre-
cepts. Monju says: How big is the sangha? Mujaku says: In some cases three hun-
dred, 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 after.”

The opening sentences suggest the oneness of realization and moons, denying that
the scientific or materialist viewpoint of the moon is the only viewpoint.

Hosshin represents the Sanskrit dharmakaya.

Nyo-sui-chii-getsu, or suichii no tsuki no gotoshi. On the surface nyo, gotoshi means
“like,” and chiz means “in,” but in his commentary Master Ddgen explores the mean-
ing of these two characters more deeply. Quoted from the Konkomyokyo (Golden
Light Sutra), vol. 24. The verse is also quoted in Shinji-shobogenzo, pt. 2, no. 25;
Chapter Ten (Vol. 1), Shoaku-makusa.

Nyo-nyo. Nyo means “like.” At the same time, as a suffix, nyo affirms the thing itself
or the thing as it is. Further, the character sometimes represents the state of reality as
it is, as in the word nyorai, “thus-come,” or “one who has arrived at reality” (from the
Sanskrit Tathagata). Therefore nyo-nyo means reality itself or reality affirmed as it is.

Suinyo.
Getsunyo.
Nyochii.

Chuinyo. Chii as a preposition means “in” and as a noun means “the middle” or “the
center.” Master Dogen often uses the character chu to represent the concrete state of
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being in reality. For other examples of this usage see notes to Chapter Fourteen (Vol.
I), Sansuigyo; Chapter Twenty-two (Vol. II), Bussho,; and Chapter Thirty-eight (Vol.
II), Muchii-setsumu.

Nyo wa ze nari. The various meanings of ze are discussed at length in Chapter Six
(Vol. 1), Soku-shin-ze-butsu.

The characters are read in the poem as nao . . . gotoshi, “just like” or “indeed simi-
lar to.” In Master Dogen’s commentary the characters read as yii-nyaku mean “real-
ity itself.”

Because the moon is as it is at every moment, even though the moon exists as an
ongoing entity, it is never new or old.

Keitokudentoroku, chap. 7.

The subject may be understood as busso busshi, “the Buddhist patriarchs and the
Buddha’s disciples,” from the opening sentence of the commentary.

Alludes to the twenty-fifth chapter of the Lotus Sutra, Kanzeon-bosatsu-fumon (“The
Universal Gate of the Bodhisattva Regarder of the Sounds of the World”). See LS 3.252.

“Common” is fugen, literally, “universally manifest.” Universally manifest physical
bodies means bodies that can be seen everywhere, such as those listed in the Lotus
Sutra—Dbodies of generals, kings, monks and laypeople, boys and girls, gods, dragons,
etc.

Onsho yosho, “yin energy and yang energy.” In general, yin is associated with the
moon, and yang is associated with the sun.

Chap. 7 of the Daichidoron (the Chinese translation of the Mahaprajiaparami-
topadesa) says: “There are two kinds of brightness: The first is fire energy. The sec-
ond is water energy. The pearl of the sun is fire energy and the pearl of the moon is
water energy.” The fire pearl thus suggests the sun, and the water pearl suggests the
moon.

The quotation can be found, for example, in the Makashikan, a text that Master Dogen
would have studied from the age of twelve when he began monastic life on Mount
Hiei, the head temple of the Tendai sect in Japan. Makashikan, which means “Great
[Practice of] Stopping and Reflecting,” is a twenty-fascicle record of the lectures of
Master Tendai Chigi (538-597), who is generally regarded as the founder of the
Tendai sect in China.

Tsushin. See Chapter Thirty-three (Vol. 1), Kannon.

Getsuchii, “in the moon,” means “in the presence of the moon” and at the same time
“the reality of the moon.” See note 10.

Nichiyo. Nichi means both “daily” and “the sun.”

Alludes to the saying mei-mei [taru) hyaku-so-to, meimei [taru)] busso [no] i. “Clear,
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Chapter Forty-two

clear are the hundred things; clear, clear is the will of the Buddhist patriarchs.” The
saying is attributed to the so-called Happy Buddha, Hotei (Chinshii Fuke). See Shinji-
shobogenzo, pt. 1, no. 8; Chapter Twenty-two (Vol. II), Bussho, Chapter Twenty-
three (Vol. I), Gyobutsu-yuigi; Chapter Thirty-six (Vol. II), Komyo, etc.

Master Tosu Daido (819-914), successor of Master Suibi Mugaku (a third-genera-
tion descendant of Master Seigen Gyoshi). Before becoming the disciple of Master
Suibi, he was a student of the Garland Sutra. In his later years, Master Tosu returned
to Tosuzan in his home district and built a hut there where he lived for thirty years,
receiving many visitors.

Rentoeyo, chap. 21; Hekiganroku, no. 79.

“Three or four [concrete moons]” is sanko shiko. “One [conceptual moon]” is ichi-
mai. Chinese and Japanese use different counters for different objects. The counter
ko 1is used for small inanimate objects like potatoes or pebbles. The counter mai is
for thin flat objects such as sheets of paper, photographs, and paintings. In the story
the counter ko is used. Master Dogen uses both counters in his commentary; ko for
concrete moons, and mai for the moon as an abstract concept or picture.

When the moon realizes itself in action.

Called Vajragarbha in Sanskrit.

Daihokoengakushutararyogikyo (Mahavaipulya Round Realization Sutra).
Engaku, “round realization,” suggests the concrete experience of wholeness in zazen.

Master Reiun Shigon said, “Having arrived directly at the present, | have no further
doubts.” See Chapter Nine (Vol. 1), Keisei-sanshiki.

Daiichi-getsu, dai-ni-getsu, lit., “moon number one and moon number two” or “the
primary moon and the secondary moon,” means the first month and the second month,
or the moon and its reflection, or concentrated mind and divided mind. The words
dai-ni-getsu appear in the Shinji-shobogenzo, pt. 1, no. 83.

One night Seidd, Hyakujo, and Nansen happen to be enjoying the moon. Master
[Baso] asks, “How is it just at this moment?” Seido says, “It is truly lovely for serv-
ing offerings.” Hyakujo says, “It is truly lovely for practice.” Nansen swings his
sleeves and goes [to the zazen hall] at once. (Gotoegen, chap. 3.)

Alludes to the words of Master Tendd Nyojo quoted in Chapter Thirty-eight (Vol.
1), Muchii-setsumu, paragraph 175: “Dreams going awry and dreams coming
true,/Holding back and letting go,/We give free play to the elegant ways.”

1243. The year is identified, using the Chinese dating system, by the characters kibo.
Ki is the tenth calendar sign (the younger brother of water) and b6 is the fourth horary
sign (the rabbit). These signs identify the year as 1243, which, in the Japanese sys-
tem, was both the fourth and final year of the Ninji era and the first year of the Kan-
gen era. See also Chapter Sixteen (Vol. I), Shisho, note 74.
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[Chapter Forty-three]|
Kiige
Flowers in Space

>

Translator’s Note: K. means “the sky” or “space,” and ge means “‘flowers.’
What are flowers in space? Master Dogen uses the words “‘flowers in space”
to express all phenomena in this world. According to the ideas of the German
philosopher Immanuel Kant, we cannot be sure whether things really exist in
this world, but we can be sure that there are phenomena which we can per-
ceive with our senses. Therefore, for him, phenomena are not necessarily iden-
tified with reality although they do actually appear in this world. He refused
to discuss the metaphysical problem of “real existence” and based his phi-
losophy on human reason. The same idea was present in ancient Buddhism.
Master Dogen thought that this skeptical attitude was important in consider-
ing the meaning of our life, and so in this chapter he explains the meaning of
“flowers in space,” which in Buddhism expresses real phenomena.

[19] The Founding Patriarch says:

A flower is five petals opening,
Effects naturally are realized.!

We should learn in practice this moment of a flower opening, and its
brightness, color, and form. The composition of a flower is five petals, and
the opening of five petals is a flower. Penetration of the truth of a flower is
“I originally came to this land to transmit the Dharma and to save deluded
emotional beings.”” The state that is visited by brightness and by color may
be present in this learning in practice. “I entrust effects to effects themselves™:
this expresses “natural realization.” “Natural realization” means enacting
causes and accepting effects. The world has causes, and the world has effects.
We enact the cause-and-effect that is this world, and we accept the cause-
and-effect that is the world. “The [natural] self™ is “itself,”* and the self is
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inevitably just you, in other words, the four elements and five aggregates.
Because we are “utilizing a true human being without rank,”® the state is not
I and not anyone else, and so we call what is indefinite “the self.”” “The state

”8 means “agreement.” “Natural realization” is the very

of being [natural]
moment of opening flowers and bearing fruit,'” and the very moment of trans-
mitting the Dharma and saving the deluded. For example, the time and place
that blue lotus'" flowers open and spread are in the midst of fire and in the
time of fire.!? And all sparks and flames exist at the place and at the time
that blue lotus flowers open and spread. Beyond the time and the place of
blue lotus flowers, not a single spark is born, and not a single spark has vivid
life. Remember, in a single spark there are hundreds and thousands of clus-
ters of blue lotus flowers, and they open and spread in space, they open and
spread on the ground, they open and spread in the past, and they open and
spread in the present. To experience the actual time and the actual place of
fire is to experience blue lotus flowers. We should not pass by the time and
the place of blue lotus flowers, but should experience them.

[22] An ancestor says: “Blue lotus flowers open inside fire.”!?

So “blue lotus flowers™ inevitably open and spread “inside fire.”'* If we
want to know “the inside of fire,” it is the place where blue lotus flowers open
and spread. We should not, out of attachment to human views and views of gods,
neglect to research “the inside of fire.” If we are to doubt, we might doubt that
lotus flowers have grown in water, or we might doubt that other flowers are pres-
ent on branches and twigs. Again, if we are to doubt, we might doubt that the
objective world" is stably established, but this we do not doubt. None other than
Buddhist patriarchs knows that “the opening of flowers is the occurrence of the
world.”'® “Flowers opening” are “three and three before, and three and three
after.”!” In order to make up these numbers, they have accumulated material par-
ticles and exalted them. Letting this truth come to us, we should consider spring
and autumn: Not only in spring and in autumn do flowers and fruit exist; exis-
tence-time always has flowers and fruit. Every flower and fruit has maintained
and relied upon a moment of time, and every moment of time has maintained
and relied upon flowers and fruit. For this reason, all miscellaneous things have
flowers and fruit: trees all have flowers and fruit; trees of gold, silver, copper,
iron, coral, crystal, and so forth, all have flowers and fruit; and trees of earth,
wind, fire, water, and space, all have flowers and fruit. Flowers are present in
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human trees, flowers are present in human flowers, and flowers are present in
withered trees. In such circumstances there are the flowers in space!® of which
the World-honored One speaks. Yet people of small knowledge and small expe-
rience do not know of the colors, brightness, petals, and flowers of flowers in
space, and they can scarcely even hear the words “flowers in space.” Remem-
ber, in Buddhism there is talk of flowers in space. In non-Buddhism they do
not even know, much less understand, talk of flowers in space. Only the buddhas
and the patriarchs know the blooming and falling of flowers in space and flow-
ers on the ground, only they know the blooming and falling of flowers in the
world, and so on; only they know that flowers in space, flowers on the ground,
flowers in the world, and so on, are sutras. This is the standard for learning the
state of buddha. Because flowers in space are the vehicle upon which Buddhist
patriarchs ride, the Buddhist world and all the buddhas’ teachings are just flow-
ers in space.

[26] Nevertheless, when the common and the stupid hear the Tathagata’s
words that “What is seen by clouded eyes is flowers in space,” they imagine
that “clouded eyes” means the upset eyes of ordinary beings. They imagine
that sick eyes, because they are upset, perceive “flowers in space” in a pure
void. Because [stupid people] attach to this theory, they have concluded that
the triple world, the six states, the existence of the buddha-nature, and the
nonexistence of the buddha-nature all do not exist, but are deludedly seen to
exist. They excitedly consider that if we could stop this deluded cloudedness
of the eyes, we would not see this floweriness in space, and this is why we
say that “space is originally without flowers.” It is pitiful that people like this
do not know the time of, or the beginning and end of, the flowers in space of
which the Tathagata speaks. The truth that buddhas speak of clouded eyes
and flowers in space is never seen by the common person and non-Buddhists.
By practicing this flower of space,'® the buddha-tathagatas receive the robes,
the seat [of preaching], and the [master’s] room, and they attain the truth and
get the effect. Picking up a flower and winking an eye are all the universe,
which is realized by clouded eyes and flowers in space. The right Dharma-
eye treasury and the fine mind of nirvana, which have been authentically
transmitted to the present without interruption, are called clouded eyes and
flowers in space. Bodhi, nirvana, the Dharma body, selthood, and so on, are
two or three petals of five petals opened by a flower in space.
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[29] Sakyamuni Buddha says,

It is like a person who has clouded eyes
Seeing flowers in space;

If the sickness of clouded eyes is cured,
Flowers vanish in space.?

No scholars have clearly understood this statement. Because they do
not know space,?! they do not know flowers in space. Because they do not
know flowers in space, they do not know a person who has clouded eyes,
do not see a person who has clouded eyes, do not meet a person who has
clouded eyes, and do not become a person who has clouded eyes. Through
meeting a person who has clouded eyes, we should know flowers in space
and should see flowers in space. When we have seen flowers in space we
can also see “flowers vanish in space.” The idea that once flowers in space
vanish they can never reappear is the view and opinion of the Small Vehi-
cle. At a time when flowers in space could not be seen, what could exist?
Only knowing that flowers in space can become an object to get rid of, [schol-
ars] do not know the great matter that follows from flowers in space, and do
not know the seeding, maturation, and falling free of flowers in space. Among
scholars today who are common people, most think that the place where
yang energy resides may be space, or that the place where the sun, moon,
and stars are suspended may be space, and so for example they believe that
“flowers in space” might describe the appearance of colorful forms which
are like floating clouds in clear sky and like flying blossoms being blown
east and west and up and down by the wind. They do not know that the four
elements as creator and creation, together with the real dharmas®? of the
objective world, on the one hand, and original realization,? original nature
and so forth, on the other hand, are all called “flowers in space.” Further-
more, they do not know that the four elements and so on which are the agents
of creation exist because of real dharmas, and they do not know that the
objective world abides in its place in the universe because of real dharmas;
they see only that real dharmas exist because of the objective world. They
understand only that flowers in space exist because of cloudedness in the
eyes; they do not understand the truth that cloudedness in the eyes is caused
to exist by virtue of flowers in space. Remember, in Buddhism a person of
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clouded eyes is a person of original realization, a person of subtle realiza-
tion, a person of the buddhas, a person of the triple world, and a person in
the ascendant state of buddha.?* Do not stupidly see cloudedness as delusion
and learn that true reality exists elsewhere. To do so would be the small view.
If cloudedness and flowers were delusion, that which attaches to the wrong
view that they are delusion, and the attachment itself, must all be delusion.
If both [subject and object] were delusion, there would be no possibility of
establishing any truth. There being no truth to establish, [to assert] that cloud-
edness and flowers are delusion would be impossible.

[33] When realization is clouded, each of the many dharmas in real-
ization is a dharma adorned with cloudedness. When delusion is clouded,
each of the many dharmas in delusion is a dharma adorned with clouded-
ness. For the present, we can say that when clouded eyes are balanced, flow-
ers in space are balanced; when clouded eyes are nonarising,> flowers in
space are nonarising; and when all dharmas are real form, clouded-flowers
are real form. We should neither discuss this as past, present, or future, nor
relate it to beginning, middle, and end. Because it is not hindered by arising
and passing, it can cause arising and passing to arise and pass—arising in
space®® and passing in space, arising in clouded eyes?’ and passing in clouded
eyes, arising in flowers?® and passing in flowers, and so on for all other times
and places. Learning of flowers in space may take many forms: there is what
is seen by clouded eyes, what is seen by clear eyes, what is seen by the
Buddha’s eyes, what is seen by the patriarchs’ eyes, what is seen by the eyes
of the truth, what is seen by blind eyes, what is seen by three thousand years,
what is seen by eight hundred years, what is seen by hundreds of kalpas, and
what is seen by countless kalpas. All these see flowers in space, but space
itself is multifarious, and flowers also are diverse. Remember that space is
a thing.” This space unfailingly yields flowers as all the hundred things*°
yield flowers. To express this truth, the Tathagata says, “Space is originally
without flowers.”! Although there are originally no flowers, now there are
flowers—a fact which is true for peach and plum trees and true for apricot
and willow trees.*? [The Tathagata’s expression] is like saying “the apricot
yesterday was without flowers but the apricot in spring has flowers.” Still,
when the season arrives and just then flowers bloom, this may be the flow-
ers’ time or it may be the flowers arriving.*® This exact moment of flowers
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arriving is never a random event. Apricot and willow flowers inevitably
bloom on apricot and willow trees; looking at [apricot and willow] flowers
we can identify apricot and willow trees, and looking at apricot and willow
trees we can distinguish [apricot and willow] flowers. Peach and plum flow-
ers never bloom on apricot or willow trees. Apricot and willow flowers bloom
on apricot and willow trees, and peach and plum flowers bloom on peach
and plum trees. Flowers in space blooming in space are also like this; they
never bloom on other things and never bloom on other trees. Looking at the
various colors of space flowers, one imagines the limitlessness of space fruits.
Watching flowers in space open and fall, we should learn of the spring and
autumn of flowers in space. Spring for flowers in space and spring for other
flowers may be alike. As flowers in space are miscellaneous, so must spring
seasons be of many kinds. Thus do springs and autumns of the past and pres-
ent exist. People who understand that flowers in space are not real but other
flowers are real are people who have not seen or heard the Buddha’s teach-
ing. To understand, on hearing the preaching that “space is originally with-
out flowers,” that there now exist flowers in space which originally did not
exist, is the near-sighted and small view. We should step ahead and take the
broad view. An ancestral master* says, “Flowers have never appeared.” The
realization of this principle is, for example, the truth that flowers have never
appeared,® that flowers have never disappeared, that flowers have never
been “flowers” and that space has never been “space.” We should not engage
in idle discussion of existence and nonexistence, confusing the before and
after of flower-time. Flowers always seem to be imbued with all colors. [But]
colors are not always limited to flowers: other seasons also have blues, yel-
lows, reds, whites, and other colors. Spring brings in flowers, and flowers
bring in spring.

[38] The mandarin Chd Setsu®® is a lay disciple of Sekis6.>” The poem
he makes on realizing the truth is as follows:

Brightness is serenely illuminating the whole sands-of-the-Ganges
world.

This “brightness” has clearly realized the monks’ hall, the Buddha hall,
the kitchen hall, and the temple gate.’® The “whole sands-of-the-Ganges
world” is realized by brightness, and is brightness realized.
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[39] All souls, common and sacred, are my family.

It is not that there are no common people and saints. [But] do not insult
common people and saints by this [discrimination].

[40] When not one image appears® the total body manifests itself.

Image and image are one by one.*’ This state is inevitably not appear-
ance,*! and it is the total manifestation of the total body. For this reason he
says that one image is not appearance.*

[40] If the six sense organs are slightly moved [the mind] is covered
with clouds.

Although “the six sense organs” are the eyes, ears, nose, tongue, body,
and sense-center, they are not always two times three; they may be “three
and three before and after.”*® “Moving” is as Mount Sumeru,* as the earth,
as the six sense organs, and as slight moving itself. Because moving is as
Mount Sumeru, not moving is also as Mount Sumeru. For example, it forms
clouds and produces water.*

[42] By eliminating disturbances* we redouble the disease.

We have not been free of disease hitherto; we have had the Buddha bug
and the patriarch bug. Intellectual excluding now adds to the disease and
augments the disease. The very moment itself of “eliminating” is inevitably
“disturbance.” They are simultaneous and are beyond simultaneousness. Dis-
turbances always include the fact of [trying to] eliminate them.

[43] To approach the truth intentionally is also wrong.

To turn one’s back on the truth is wrong, and to approach the truth is
also wrong. The truth is the approaching and the turning away, which, in
each instance of approaching or turning away, are the truth itself. Is there
anyone who knows that this “wrong is also the truth”?

[43] In following worldly circumstances there are no hindrances.

“Worldly circumstance” and “worldly circumstance follow” each other,
and “following” and “following” is “worldly circumstances.” This state is
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called “without hindrances.” We should learn the state beyond hindrance and
no hindrance as that which is obstructed by the eyes.*’

[44] Nirvana, and living-and-dying, are just flowers in space.

“Nirvana” means the state of anuttara samyaksambodhi. The abode of
Buddhist patriarchs and the disciples of Buddhist patriarchs is just this state.

2248

“Living-and-dying” is “the real human body.”* This “nirvana and living-
and-dying” are this reality, and at the same time they are just “flowers in
space.” The roots and stalks, twigs and leaves, flowers and fruit, and bright-
ness and colors of flowers in space, are each the blooming of flowers in
space. Space-flowers inevitably bear space-fruit and drop space-seeds. Because
the triple world which we are experiencing now is the “five petals opening”
of flowers in space, “It is best to see the triple world as the triple world.”*
[The triple world] is this “real form of all dharmas.” 1t is this “flower form”
of “all dharmas”; and all dharmas, from these to others beyond imagination,
are flowers in space and fruit in space. We should learn by experience that
they are identical to those in apricot, willow, peach, and plum trees.

[46] Zen Master Reikun’! of Fuydzan in the Fuzhou district of the great
kingdom of Song, when first entering the order of Zen Master Shishin®? of
Kisiiji, asks, “What is Buddha?”

Kisi says, “If I tell you, will you believe me or not?

Master [Reikun] says, “How could I not believe the master’s honest
words?”

Kisi says, “You yourself are just it.”

Master [Reikun] says, “How should I maintain it?”

Kist says, “When an instance of cloudedness is there in the eyes, flow-
ers in space tumble down.”*?

[47] The words that Kisti now speaks, “When an instance of clouded-
ness is there in the eyes, flowers in space tumble down,”’* express mainte-
nance of buddha. So remember, the tumbling down of clouded-flowers is
what buddhas realize, and the flowers and fruit of eyes-and-space are what
buddhas maintain. With cloudedness they make eyes real. Flowers in space
are realized in eyes, and eyes are realized in flowers in space. It may be that
“When flowers in space are there in the eyes, a single instance of clouded-
ness tumbles down,”* and “When an eye is there in space, all instances of
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cloudedness tumble down.”*® This being so, cloudedness is “the manifestation
of all functions,”’ eyes are “the manifestation of all functions,” space is “the
manifestation of all functions,” and flowers are “the manifestation of all func-
tions.” “Tumbling down” is the “thousand eyes” and is the “thoroughly real-
ized body” as an eye.*® In sum, at the time and place an eye exists, there are
inevitably flowers in space and flowers in eyes. We call flowers in eyes flow-
ers in space. And an expression of eyes-and-flowers is always open and clear.
[49] For this reason, Great Master Koshd*® of Royasan says:

How wondrous are the buddhas in the ten directions!
They are originally just the flowers in our eyes.

And if we want to know the flowers in our eyes,

They are originally just the buddhas in the ten directions.
If we want to know buddhas in ten directions,

They are other than the flowers in our eyes.

If we want to know flowers in eyes,

They are other than the buddhas in the ten directions;
And when we understand this situation clearly,

The fault is with buddhas in ten directions.

Not understanding this situation clearly,

Voice-hearers might dance

And the independently awakened might put on make-up.*

[50] Remember, “the buddhas in the ten directions” are not unreal; they
are originally just “the flowers in our eyes.” The place where the buddhas
of the ten directions abide is “in the eyes,” and anywhere other than “in the
eyes” is not the abode of buddhas. “The flowers in our eyes” are neither
nonexistence nor existence, they are neither immaterial nor real; they are
naturally just “the buddhas in the ten directions.” Now if we want to know
only the buddhas of the ten directions, one-sidedly, they are other than the
flowers in our eyes; and if we want to know only flowers in eyes, one-sid-
edly, they seem to be other than the buddhas of the ten directions. Both “clear
understanding” and “unclear understanding,” because they are like this, are
flowers in the eyes and buddhas in the ten directions. “Wanting to know”
and “it not being so0”®! are the very realization of “wondrousness”; they are
great wonders. The fundamental meaning of the flowers in space, and the
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flowers on the ground, of which the buddhas and the patriarchs speak, is such
“giving of free play to the elegant ways.”®? Even teachers of sutras and teach-
ers of commentaries are able to hear the name of flowers in space, but none
other than a Buddhist patriarch has the means or the circumstances to expe-
rience the lifeblood of flowers on the ground. One who has apprehended the
lifeblood of flowers on the ground speaks the state of a Buddhist patriarch.

[52] Zen Master Etetsu®® of Sekimonzan in the great kingdom of Song
is a venerable patriarch in the order on Rydzan.* In the story, a monk asks
him, “What is the jewel in the mountain?”” The point of this question is, for
example, the same as in asking “What is buddha?” It is like asking “What
is the truth?” The master says, “Flowers in space unfold on the ground. Even
if we buy throughout the country, there is no gate.”® This expression should
never be compared with other expressions. Ordinary teachers in many dis-
tricts, when discussing flowers in space as “flowers of emptiness,” speak
only of arising in emptiness and passing in emptiness.®’ None has under-
stood “reliance on space”;*® how much less could any understand “reliance
on the ground.”® Only Sekimon has understood. The meaning of “relying
on the ground” is that beginning, middle, and end are, ultimately, “relying
on the ground.” “To unfold” is to open.” Just at this moment, there is unfold-
ing “from the whole earth,” and there is opening “from the whole earth.””!
“Even if we buy throughout the country, there is no gate”: it is not that there
is no “buying throughout the country”; it is “buying the gateless.””> Flow-
ers in space exist on the basis of unfolding from the ground, and the whole
ground exists on the basis of the opening of flowers. So remember, there is
a principle that flowers in space cause both the ground and space to unfold.

Shobogenzo Kiige

Preached to the assembly at Kannondorikdsho-
horinji on the tenth day of the third lunar
month in the first year of Kangen.”

22



Notes

Ikke-kai-go-yo/kekka-jinen-jo are the third and fourth lines of a four-line poem by
Master Bodhidharma, quoted in the Keitokudentoroku, chap. 3. Kekka can be trans-
lated as 1) “effects,” and 2) “the bearing of fruit.” The fourth line can be read, “The
bearing of fruit is naturally realized.”

Ware moto shido ni kitari/Ho o tsutae meijo o sukuu. The first and second lines of
Master Bodhidharma’s poem.

Jinen-jo. As a compound, jinen means “naturally,” but in his commentary Master
Dogen considers the meaning of the characters ji and nen separately.

Ji. As anoun ji means “self.” As an adverb it means “by itself,” “spontaneously,” or
“naturally.”

Ko means self, and in normal usage it only appears in compounds—most commonly
the compound jiko, “self.” Here however, Master Dogen uses the character inde-
pendently. He says ji wa ko nari, literally, “self is itself.”

Shitoku mu-i shinjin, the words of Master Rinzai. See Shinji-shobogenzo, pt. 2, no. 47.
Ji. See note 4.

Nen means “as is,” “being so,” or “in such and such a state.” Used as a suffix, nen
makes ji, “self,” into an adjective, “natural,” or into an adverb, “naturally.” Nen can-
not ordinarily be used as a noun, but here Master Dogen uses it as a noun—"the state
of being so0.”

99 ¢,

Choko, “permission,
as they are.

approval,” or “agreement,” here suggests acceptance of things

Kekka, translated in Master Bodhidharma’s poem as “effects.” See note 1.

Ubara is a transliteration of the Sanskrit utpala, which means the blossom of the blue
lotus. See Vol. I, Glossary of Sanskrit Terms.

Blue lotus flowers, which bloom on pools in hot weather during the summer, are a
symbol of coolness. Fire symbolizes heat.

This is the second line of an eight-line verse by Master Doan Josatsu (dates unknown),
successor of Master Kytho Doken. The verse is quoted in the Keitokudentoroku,
chap. 29.
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Kari. Ri means 1) the back side of something, 2) the inside of something, and, by
extension, the concrete place of something—as in shari, “this concrete place.”

Kiseken, literally, “vessel world,” or the objective world. Traditionally, kiseken is
opposed to ujo-seken, “the world of the sentient.”

These are the words of Master Prajnatara, Master Bodhidharma’s master.

Zensansan, gosansan suggests random concrete facts as opposed to neat general
abstractions. See notes to the opening paragraph of Chapter Forty-two, Tsuki.

Kokiige. Kokii suggests concrete three-dimensional space (see Chapter Seventy-seven
[Vol. IV], Kokiz). By using this expression at this point, Master Dogen indicates that
the expression kiige, which appears henceforward, means flowers (that is, real phe-
nomena) in concrete space.

Kiige. In general kiige suggests images, or phenomena, and has been translated as
plural. In this case it is preceded by kono, “this,” and so it is singular. “The flower
of space” or “the flower of the state of Sinyata” suggests the system of Buddhist phi-
losophy.

Shuryégonkyd (Siramgama-siitra), vol. 4.

Kii. As anoun, ki, sora means “the sky” or “space.” As an adjective it means “bare,”
“empty” (kara), or “void,” “meaningless” (muna[shii]). At the same time, in Buddhist
sutras, ki sometimes means “the immaterial,” as opposed to matter, and it sometimes
represents the Sanskrit Siinyata, “emptiness”; that is, the state of detachment in which
things are seen as they are; see Vol. I, Glossary of Sanskrit Terms. See also Chapter
Two (Vol. 1), Maka-hannya-haramitsu; Chapter Twenty-two (Vol. 1), Busshaé.

Shoho, “real dharmas,” means real things and phenomena—not only objects of per-
ception and not only subjective concepts, but things and phenomena that are realized
in action here and now.

Hongaku. In the Tendai sect, which Master Dogen entered at the age of twelve, there
are two contradictory theories—that human beings have the buddha-nature origi-
nally, and that the buddha-nature can be attained through efforts in our life. The idea
of original realization comes from the former theory.

Butsu-kojo-nin. See Chapter Twenty-eight (Vol. I1), Butsu-kojo-no-ji.

Musho expresses the state at the moment of the present. At the same time, musho is
sometimes used as a synonym for nirvana, the state that is not disturbed by arising
and passing conditions.

99 ¢cr

Kiichii ni means “in space,” “in the midst of space,” or “in the concrete reality of
space.” Chii literally means “the middle” (as in beginning, middle, and end). As a
suffix it means the midst of something and by extension—in Master Dogen’s usage—
the concrete reality of something.
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Chapter Forty-three

Eichu ni.
Kechii ni.

Isso, literally, “one weed.” Space is a thing in the sense, for example, that it is one
of the six elements: earth, water, fire, wind, space, and consciousness.

Hyakusa, lit., “hundred weeds,” means miscellaneous concrete things. Whereas phe-
nomenologists only affirm that flowers bloom, i.e., phenomena exist, Master Dogen
insists that things also exist—phenomena are things and things are phenomena.

Kii-hon-muge. Source not traced. For explanation of the meaning of mu, “being with-
out,” see Chapter Twenty-two (Vol. 1), Bussho.

“Plum” is ri, sumomo, and “apricot” is bai, ume. In Japan the tree referred to as ume
is accurately translated as a Japanese apricot (Prunus mume). At the same time it is
included in trees of the genus Prunus, which can be classified as plum trees. In this
chapter, the two varieties are distinguished, but where no distinction is necessary the
translation of bai, ume as “plum” rather than “apricot” has been preferred. See Chap-
ter Fifty-nine, Baike.

The words describe spring directly as a simple fact, but that fact can be interpreted
from two sides—flowers wait to bloom in spring, and spring waits for flowers to
bloom.

Master Taiso Eka. See Keitokudentoroku, chap. 3.
Because real phenomena exist at the moment of the present.

Apart from the fact that he became the disciple of Master Sekisd at the recommen-
dation of Great Master Zengetsu, his life history is not known. The poem is recorded
in the Gotoegen, chap. 6.

Master Sekiso Keisho (807-888), successor of Master Dogo Enchi.

Alludes to the words of Master Unmon Bun’en quoted in Chapter Thirty-six (Vol.
1), Komyo: Unmon asks, “Just what is this brightness that is present in all people?”
The assembled monks make no reply. [Unmon] himself says in their place, “The
monks’ hall, the Buddha hall, the kitchen, and the three gates.” See also Shinji-shobo-
genzo, pt. 1, no. 81.

Ichi-nen-fushé. Ichi means “one.” Nen means “image” or “thought.” Fu expresses
negation. S0 means “to appear” or “to arise.” In the poem, read as ichi-nen sho|ze]
za[rebal, or “when an image does not arise,” these four characters suggest the desir-
able state in which no isolated thought emerges in zazen, so that the body-mind is
free to reflect the whole.

Nen-nen ichi-ichi nari, “image-image is one-one.” Whereas the poem seems to
describe an ideal situation, Master Dogen’s comment is a stark description of concrete
facts: he simply notices the existence of an image at a moment. This is reminiscent of
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Master Dogen’s instruction for zazen in the Fukanzazengi, Shinpitsubon: nen oko[ra
ba) suna[wachi] kaku[se yo]: “When an image arises, just be aware of it.”

Fusho, “not appearance,” here suggests the state at the moment of the present in
which time stands still. See note 25. Master Dogen explains this usage in Chapter
Three (Vol. 1), Genjo-koan.

Ichi-nen-fusho can be interpreted as a description of momentary reality: “The one
image [of reality] is beyond appearance, and the total body [of reality] manifests
itself.”

We should not always understand “sense organs” as an abstract, inclusive concept.

Mount Sumeru, standing at the center of the universe, is generally understood to be
a symbol of stability, or non-movement. But Master Dogen’s view of movement tran-
scends the ordinary idea of movement relative to non-movement.

Movement is reality itself, symbolized by clouds and water.

Bonno, in modern Japanese usage, as defined by Kenkyusha's New Japanese-Eng-
lish Dictionary, means “earthly passions” or “carnal desires.” Here bonno represents
the Sanskrit klesa, which is defined in Monier-Williams’ Sanskrit-English Diction-
ary (MW) as follows: “pain, affliction, distress, pain from disease, anguish; wrath,
anger; worldly occupation, care, trouble.” Klesas are emotional imbalances that hin-
der a Buddhist practitioner from harmonizing with the truth—just as interference hin-
ders the reception of a radio signal. Traditional examples of klesa are greed, anger,
ignorance, arrogance, doubt, and false views.

Hi-gan-ge, or me [ni] saera[ru], “being obstructed by the eyes,” suggests the state
in which eyes inevitably see all things as they are.

Master Engo Kokugon said, “Living-and-dying, coming-and-going, are the real human
body.” See Chapter Fifty, Shoho-jisso.

Sangai no sangai o genzuru ni shika zu, from the Nyorai-juryo (“The Tathagata’s
Lifetime”) chapter of the Lotus Sutra (LS 3.18). The characters bunyo can be read
in two ways: 1) shika zu (“be best”), and 2) gotoku nara zu (‘“not like”). This gave
rise to three traditional interpretations of the words. The interpretation of the Hokkeron
(Flower of Dharma Commentary) is that [the Tathagata sees the triple world] “not
like [people of] the triple world seeing the triple world.” The interpretation of the
Danaryt (Dana school) is similar, suggesting that the triple world that the Buddha
sees is different from the triple world that the common person sees. Master Dogen
favored the interpretation of the Enshinryt (Blessed Mind school) that “It is best to
see the triple world as the triple world,” i.e., there is no triple world seen by the
Buddha other than the triple world seen by the common person. See Chapter Forty-
seven, Sangai-yuishin.

Shoho-jisso. See Chapter Fifty, Shoho-jisso.
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Chapter Forty-three

Master Fuyd Reikun (dates unknown), successor of Master Kisti Chijo. His posthu-
mous title is Great Master Kosho.

Master Kist Chijo (dates unknown), successor of Master Baso Dditsu. Zen Master
Shishin is his posthumous title.

Keitokudentoroku, chap. 10.

Ichi-ei-zai-gen-kiige-rantsui, literally, “one cloudedness being present in eyes, space-
flowers tumble.” In other words, at a moment when we realize our own delusion,
phenomena become real.

Kiige-zai-gen-ichi-ei-rantsui, literally, “space-flowers being present in eyes, one
cloudedness tumbles.” In other words, when we are looking at real phenomena, we
transcend our delusion at that moment.

Ichi-gen-zai-kii-shu-ei-rantsui, literally, “one eye being present in space, all kinds of
cloudedness tumble.” In other words, when our whole body-mind is existing in con-
crete space (e.g., in zazen), we are transcending all kinds of delusion.

Zenki no gen, the words of Master Engo Kokugon. See Chapter Forty-one (Vol. I),
Zenki.

In other words, transcendence of subjective delusion and objective images is the vig-
orous state of reality symbolized by Bodhisattva Avalokitesvara. See Chapter Thirty-
three (Vol. II), Kannon.

Master Roya Ekaku (dates unknown), successor of Master Fun’yd Zenshd. While
Master Roya was a layman his father, who was the local governor, died so Master
Roya set off to return to his family’s home. But on the way back he stopped at Yaku-
san Mountain and decided to become a monk. He was praised in his day, along with
Master Setchdo Myokaku, as one of “the two gates of sweet dew.” Great Master Kosho
is his posthumous title.

Sravakas (voice-hearers) and pratyekabuddhas (independently awakened ones) might
rejoice in having understood what they have not really understood. The verse is quoted
in the Gotoegen, chap. 12.

Fuze, translated in the poem as “are other than. . . .”

Alludes to words of Master Tendd Nyojo quoted in Chapter Thirty-eight (Vol. II),
Muchii-setsumu, paragraph 175: “Dreams going awry and dreams coming true,/Hold-
ing back and letting go,/We give free play to the elegant ways.” See also the final
paragraph of Chapter Forty-two, Tsuki.

Master Sekimon Etetsu (dates unknown), successor of Master Sekimon Kenun.

Ryozan generally refers to Master Rydzan Enkan. However, the exact relationship
between Master Sekimon and Master Ry6zan Enkan is unclear.

Tenshokotoroku, chap. 24.
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“Flowers in space” and “flowers of emptiness” are originally the same word, kiige.
“Flowers of emptiness” suggests the interpretation of sinyatd that Master Dogen has
opposed in this chapter—the interpretation that phenomena are devoid of reality.

O-kii, “in emptiness,” suggests intellectual effort to relate phenomena to the concept
sunyata. O, or [ni] oi[te], means “at,” “in,” “on,” or “in regard to.” This expression
is distinct from the more concrete expression used earlier, kiichii, “in space,” which
means “inside space” or “in the concrete reality of space.” See note 26.

29 .

Juki, “from space,” “relying on space,” or “on the basis of space,” suggests a more
concrete state than o-kiz, “in emptiness.” Jii, or [ni] yori[te], means “following from,”
“relying on,” or “on the basis of.”

Jiichi, “from the ground,” “on the ground,” “relying on the ground,” or “on the basis
of the ground,” is Master Sekimon’s expression. It suggests a still more concrete state.

Master Dogen explains the character hotsu in Master Sekimon’s words with the char-
acter kai. Hotsu means “to shoot out,” “to emit,” or “to open up.” It is used, for exam-
ple, to describe the establishment of the will to the truth. See Chapter Seventy, Hotsu-
bodaishin. Kai means “to open”; at the same time, it also sometimes means “to
disclose” or “to reveal.” See Chapter Seventeen (Vol. 1), Hokke-ten-hokke.

Jujindaichi, “from the whole earth” or “on the basis of the whole earth,” is Master
Dogen’s expression. Thus, four expressions may be contrasted in this part: 1) o-kii,
“in emptiness”; 2) jitkii, “on the basis of space”; 3) jichi, “on the basis of the ground”;
and 4) Master Dogen’s suggestion of zazen which is jizjindaichi, “from the whole
earth.”

“The gateless” is mumon, translated in Master Sekimon’s words as “there is no gate.”
Master Dogen does not deny the effort to get something, and at the same time he sug-
gests that we get reality (in which there is no concept “gate”) just in action (buying)
itself.

1243.



[Chapter Forty-four]

Kobusshin

The Mind of Eternal Buddhas

Translator’s Note: Ko means “old” or “eternal,” butsu means “buddha”
and shin means “mind.” So kobusshin means “the mind of eternal buddhas.”
In this chapter, Master Dogen cites examples of the mind of eternal buddhas,
quoting Master Tendo Nyojo, Master Engo Kokugon, Master Sozan Konin,
and Master Seppo Gison. Then he explains a story about National Master
Daisho (Master Nan'yo Echii) and his disciple that suggests the oneness of
the mind of eternal buddhas and miscellaneous concrete things. At the end
of the chapter he quotes Master Zengen Chiikoé's words on the matter.

[55] The succession of the Dharma by ancestral patriarchs is forty patriarchs
from the Seven Buddhas to Sokei! and forty buddhas from Sokei to the Seven
Buddhas. Because each of the Seven Buddhas has the virtue of ascending
and of descending,” they extend to Sokei and extend to the Seven Buddhas.
Because Sokei has the virtue of ascending and of descending, he receives
the authentic transmission from the Seven Buddhas, he receives the authen-
tic transmission from Sokei, and he passes the authentic transmission to later
buddhas. But it is beyond only former and later. At the time of Sakyamuni
Buddha, all the buddhas of the ten directions are present; at the time of Seigen,
Nangaku is present;* at the time of Nangaku, Seigen is present; and so on—
at the time of Sekitd, Kozei is present.* Their not hindering each other may
be different from having no connection. We should investigate the presence
of such virtue. Each of the forty Buddhist patriarchs mentioned above is an
eternal buddha. At the same time, each has a mind, a body, a state of bright-
ness, and a national land. Each has passed away long ago and has never
passed away at all. It may be that both never having passed away, and hav-
ing passed away long ago, are equally the virtue of an eternal buddha. Those
who learn in practice the truth of eternal buddhas realize in experience the
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truth of eternal buddhas; they are the eternal buddhas of each age. Although
the “eternal” of “eternal buddhas” is exactly the same as the “old™ in “new
and old,” [eternal buddhas] have completely transcended past and present;®
they belong directly in eternity.

[58] My late master says, “I have met with the eternal buddha Wanshi.””

Clearly, an eternal buddha is present in the house of Tendd, and Tendd
is present in the house of an eternal buddha.

[58] Zen Master Engo?® says, “I bow to the ground® before the true eter-
nal buddha Sokei.”

Remember, we should bow down to the thirty-third patriarch from Sakya-
muni Buddha, bowing to him as an eternal buddha. Because Zen Master Engo
has the resplendent brightness of an eternal buddha, in the state of having met
with an eternal buddha, he is able to prostrate himself like this. This being
so, mindful of the state of Sokei which is right from beginning to end, we
should remember that eternal buddhas are the grasping of a nose-ring!° like
this. One who has this ability to grasp a nose-ring is just an eternal buddha.

[59] Sozan!! says, “On the peak of Daiyurei Mountain'? an eternal buddha
is present, and he is radiating brightness that shines on this place.”!?

Remember, Sozan has already met with an eternal buddha. We need not
search elsewhere; the place where an eternal buddha exists is the peak of
Daiyurei Mountain. Those who themselves are not eternal buddhas cannot
know the place where eternal buddhas appear. One who knows the concrete
place where an eternal buddha exists may be an eternal buddha.

[60] Seppd' says, “The eternal buddha Josha!™!s

Remember, even though Joshi is an eternal buddha, if Seppd had not
been endowed with his own share of an eternal buddha’s power, it might be
hard for him to realize the secret of how to pay homage to an eternal buddha.
In his action now, as he relies on the influence of an eternal buddha and learns
from an eternal buddha, there is effort “beyond conversing,”'® which is, in
other words, Old Man Seppd, the great stout fellow, himself. The everyday
customs of eternal buddhas, and the dignified behavior of eternal buddhas,
are not similar to and never the same as those of people who are not eternal
buddhas. This being so, by learning in practice the state of Josh@i which is
“good in the beginning, middle, and end,”” we should learn in practice “the
lifetime”!® of an eternal buddha.
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[62] National Master Daisho,!” of Kotakuji in the Western Capital,® is
a Dharma successor of Sokei, revered and venerated by human emperors
and celestial emperors alike, and one who is rarely seen and heard [even] in
China. Not only is he the teacher of four generations of emperors, but the
emperors themselves lead his carriage into the imperial court. Still more,
invited to the palace of the god Indra, he ascends far into the heavens and,
for Indra among celestial multitudes, he preaches the Dharma.

[63] The National Master is once asked by a monk, “What is the mind
of eternal buddhas?”

The master says, “Fences, walls, tiles, and pebbles.”

The question says “this has got it” and says “that has got it.” [The monk]
has taken this expression of the truth and made it into a question. And this
question far and wide has become an eternal expression of the truth. Thus,
myriad trees and hundreds of weeds, which are “flowers opening,” are cter-
nal buddhas’ expressions of the truth and eternal buddhas’ questions. The
nine mountains and eight oceans, which are “the occurrence of the world,”?!
are eternal buddhas’ sun-faces and moon-faces and eternal buddhas’ skin,
flesh, bones, and marrow. Furthermore, there may be instances of the eter-
nal mind practicing buddha,? there may be instances of the eternal mind
experiencing buddha,? there may be instances of the eternal mind making
buddha,? and there may be instances of the eternity of buddha making up a
mind.? The reason we speak of “the eternal mind” is that the mind is eter-
nal. Because [the unity of] the mind and buddha is inevitably eternal, the eter-
nal mind is “a chair of bamboo and wood,” is “not being able to find a per-
son who understands the Buddha-Dharma even if we search the whole earth,”
and is “the master calling this what?”’>® The moment and causes-and-condi-
tions of the present, and the lands-of-dust and space of the present, are both
nothing other than the eternal mind. They maintain and rely upon the eternal
mind, and they maintain and rely upon the eternal state of buddha—it is main-
tenance and reliance upon two heads with one face, two things in a picture.

[65] The master says, “Fences, walls, tiles, and pebbles.” The point here
is that there is a line of attack whereby, facing fences, walls, tiles, and peb-
bles, we express them: “Fences, walls, tiles, and pebbles.” And there is another
mode of expression: there is a line of retreat whereby, inside the concrete
place of fences, walls, tiles, and pebbles, “Fences, walls, tiles, and pebbles”
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speak. In the state of round realization and perfect realization in which these
expressions are realized, there are walls standing a thousand feet or ten thou-
sand feet high, there are fences standing around the earth and around the
heavens, there is the covering of a tile or half a tile, and there are sharp edges
of pebbles, big ones and small ones. What exists like this is not only the mind
but also the body itself, and even object-and-subject. This being so, we should
ask, and we should say, “What are fences, walls, tiles, and pebbles?” And if
we want to converse, we should answer, “The mind of eternal buddhas.”
Maintaining and relying upon the state like this, we should investigate fur-
ther: Just what are fences and walls? What do we call “fences and walls?
With what forms and stages are they furnished at this moment? We should
investigate them like this, in detail. Are fences and walls caused to appear
through a process of production,?” or is production caused to appear on the
basis of fences and walls? Are they products or are they beyond production?
Should we see them as sentient or as insentient? Are they appearing before
us now, or are they beyond appearance in the present? In the state like this
of mental effort, and of learning in practice, whether it is in the heavens
above or in the human world, and whether it appears in this land or in other
worlds, the mind of eternal buddhas is fences, walls, tiles, and pebbles. No
additional speck of dust has ever protruded to taint it.

[68] Great Master Zengen Chiiko,*® the story goes, is asked by a monk,
“What is the mind of eternal buddhas?”

The master says, “The world is shattered.”

The monk says, “Why is the world shattered?”

The master says, “How is it possible to be without our own body?”?’

As regards this “world,” its ten directions are totally the world of Buddha,
and there has never been any world that is not the world of Buddha. As
regards the form and stages of “being shattered,” we should learn them in
practice in this whole world in ten directions, never learning them as self.
Because we do not learn them as self, the very moment of “shatteredness”
is one thing, two things, three, four, and five things, and therefore limitless
things. Each thing is its “own body” in “the undecided state of being with-
out.”® “Our own body is the undecided state of being without.” Do not self-
ishly begrudge the moment of the present and thus fail to make your own
body into the mind of eternal buddhas. Truly, prior to the Seven Buddhas
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the mind of eternal buddhas stands as a wall, and after the Seven Buddhas
the mind of eternal buddhas sprouts. Prior to all the buddhas the mind of
eternal buddhas flowers, and after all the buddhas the mind of eternal buddhas
bears fruit. Prior to “the mind of eternal buddhas” the mind of eternal buddhas
is liberated.

Shobogenzo Kobusshin

Preached to the assembly at Rokuharamitsuji®!
on the twenty-ninth day of the fourth lunar
month in the first year of Kangen.*
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Notes

Master Daikan Eng, the thirty-third patriarch. See Chapter Fifteen (Vol. I), Busso.

Kojo-koge. The virtue of kgjo, “ascending” or “the ascendant state,” is discussed in
Chapter Twenty-eight (Vol. 1), Butsu-kojo-no-ji, and in the chapter of the same title
in the twenty-eight—chapter edition of the Shobogenzo. See Vol. 1V, Appendix 1II.

Master Seigen Gyoshi (d. 740) and Master Nangaku Ejo (677-744) were both dis-
ciples of Master Daikan Eno. Master Dogen’s lineage is through Master Seigen
Gy®oshi. The Rinzai lineage is through Master Nangaku Ejo.

Master Sekitd Kisen (700-790) was the successor of Master Seigen. Kozei (Ch.
Kiangsi) refers to Master Baso Daitsu (709-788), successor of Master Nangaku.

Ko literally means “old” or “ancient,” but in this sentence Master Dogen indicates
that in the phrase kobutsu the character means not only “old” but also “eternal.”

Kokon, lit., “ancient-present,” means not only “past and present” or “ancient and
modern times,” but also “all ages” or “eternity.”

Master Wanshi Shogaku (1091-1157), successor of Master Tanka Shijun. Around
1130 Master Wanshi became the master of Keitokuji on Mount Tendd, where—almost
a hundred years later—Master Dogen finally met Master Tendd Nyojo.

Master Engo Kokugon (1063—1135), successor of Master Goso Hoen.
Keishu means a prostration in which the head touches the ground.

Habi, lit., “grasping of the nose,” refers to the ring used to lead a water buffalo by
the nose. It suggests humility and self-control.

Master Sozan Konin (837-909), a successor of Master Tozan Ryodkai.
The name of a mountain in Kiangsi province in southeast China.

The full story is: Master Sozan asks a monk how much the monk intends to pay a crafts-
man for building a monument—three coins, two coins, or one coin. The monk goes to
see Master Razan Dokan who resides in a hut on Daiyurei Mountain. Master Razan rec-
ommends the monk to take the middle way. Hearing of this, Master Sozan prostrates
himself toward Daiyurei Mountain and says, “I had thought there was no one, but on
the peak of Daiyurei Mountain an eternal buddha is present, and he is radiating bright-
ness that shines on this place.” See Shinji-shobogenzo, pt. 1, no. 97; Rentoeyo, chap. 22.
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Master Seppd Gison (822-907), successor of Master Tokusan Senkan.

Gotoegen, chap. 7, relates that on hearing the words of Master Joshii Jaishin (778-897),
Seppd says, “The eternal buddha Joshii!” He just does prostrations toward Joshi, and
subsequently does not converse. See also Shinji-shobogenzo, pt. 3, no. 84; Rentoeyo,
chap. 21.

Futowa, “not conversing,” appears in the story in the Gotoegen and in the Shinji-
shobogenzo.

Shochiigo-zen, “good in the beginning, middle, and end,” alludes to a phrase in the
Lotus Sutra. See LS 1.42; Chapter Seventeen (Vol. 1), Hokke-ten-hokke.

Juryo, “lifetime,” alludes to nyorai-juryo, “Tathagata’s lifetime,” as described in the
sixteenth chapter of the Lotus Sutra, Nyorai-juryé.

Master Nan’y6 Echt (d. 775), successor of Master Daikan End. National Master
Daisho is his posthumous title.

Seikyd, “Western Capital,” in this case refers to the area of China now called Luoyang.
There were five areas of Tang China called Seikyd, “Western Capital.”

Master Prajiatara said, “The opening of flowers is the occurrence of the world.” See
Chapter Forty-three, Kiige.

Gyobutsu, “practicing buddha” or “acting buddha,” is discussed in detail in Chapter
Twenty-three (Vol. II), Gyobutsu-yuigi.

Shobutsu, “experiencing buddha” also appears in Chapter Twenty-three (Vol. II),
Gyobutsu-yuigi. See also, for example, Chapter Thirty-six (Vol. II), Komyo, para-
graph 126.

Sabutsu, “making buddha” or “becoming buddha,” is discussed in Chapter Twenty
(Vol. 1), Kokyo, from paragraph 175.

Bukko no ishin naru, “buddha-eternity becoming the content of a mind,” suggests
the decision to be a Buddhist.

Alludes to a conversation between Master Gensha Shibi and Master Rakan Keichin,
recorded in Chapter Forty-seven, Sangai-yuishin. See also Shinji-shobogenzo, pt. 2,
no. 12.

Zosa, lit., “made by building,” has the connotation of human intentionality or enforce-
ment. It represents the Sanskrit samskrta (put together) and is opposed to the term
musa, “without being made,” which represents the Sanskrit asamskrta (unadorned,
without elaboration). See Vol. I, Glossary of Sanskrit Terms.

Master Zengen Chiiko (dates unknown), successor of Master Dogo Enchi (769-835).
He was the tenzo (cook) in the order on Dogozan, where he realized the Dharma
one day on hearing a child reciting the Kannonkyo. After that he lived and taught
at Zengen.
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Keitokudentoroku, chap. 11.

Neimu. In the story, these characters (read as nanzo . . . nakara n ya) mean “How is
it possible for... not to exist?” At the same time nei, or mushiro, means “A rather
than B” or “preferably”; it suggests the existence of two possibilities and therefore
openness or undecidedness. Moreover, Master Dogen frequently uses mu to mean
“the state of being without [anything superfluous or lacking].” See, for example,
Chapter Twenty-two (Vol. II), Bussho.

Rokuharamitsuji is in the Higashiyama district of the city of Kyoto. Hatano Yoshishige,
Master Dogen’s most powerful supporter, occupied a government office that was
located nearby.
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[Chapter Forty-five]

Bodaisatta-shishobo

Four Elements of a Bodhisattva’s
Social Relations

Translator’s Introduction: Bodaisatta means “bodhisattva,” a person who
is pursuing the Buddhist truth, shi means “four”; and shobo means “ele-
ments of social relations” or “methods for social relations.” The four are
dana, free giving; priya-akhyana, kind speech; artha-carya, helpful conduct;
and samana-arthata, identity of purpose, or cooperation. Buddhism puts great
value on our actual conduct. For this reason, our conduct in relating to each
other is a very important part of Buddhist life. In this chapter Master Dogen
preaches that these four ways of behaving are the essence of Buddhist life.
He explains the real meaning of Buddhism in terms of social relations.

[71] First is free giving. Second is kind speech. Third is helpful conduct.
Fourth is cooperation.!

992

[72] “Free giving”? means not being greedy. Not being greedy means
not coveting. Not coveting means, in everyday language, not courting favor.
Even if we rule the four continents, if we want to bestow the teaching of the
right truth, we simply must not be greedy. That might mean, for example,
donating treasures that are to be thrown away to people we do not know.
When we offer flowers from distant mountains to the Tathagata, and when
we donate treasures accumulated in our past life to living beings, whether
[the gift] is Dharma or material objects, in each case we are originally endowed
with the virtue that accompanies free giving. There is a Buddhist principle
that even if things are not our own, this does not hinder our free giving. And
a gift is not to be hated for its small value, but its effect should be real. When
we leave the truth to the truth, we attain the truth. When we attain the truth,
the truth inevitably continues to be left to the truth. When possessions are left
to be possessions, possessions inevitably turn into gifts. We give ourselves to
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ourselves, and we give the external world to the external world. The direct
and indirect influences of this giving pervade far into the heavens above and
through the human world, even reaching the wise and the sacred who have
experienced the effect. The reason is that in becoming giver and receiver,
the subject and object of giving are connected; this is why the Buddha says,
“When a person who gives comes into an assembly, others admire that per-
son from the beginning. Remember, the mind of such a person is tacitly
understood.” So we should freely give even a single word or a single verse
of Dharma, and it will become a good seed in this life and in other lives. We
should freely give even a single penny or a single grass-stalk of alms, and it
will sprout a good root in this age and in other ages.’ Dharma can be a treas-
ure, and material gifts can be Dharma—it may depend upon [people’s] hopes
and pleasures. Truly, the gift of a beard can regulate a person’s mind,® and
the service of sand can gain a throne.” Such givers covet no reward, but just
share according to their ability. To provide a boat or to build a bridge are
free giving as the dana-paramita.® When we learn giving well, both receiv-
ing the body and giving up the body are free giving. Earning a living and
doing productive work are originally nothing other than free giving. Leav-
ing flowers to the wind, and leaving birds to time,’ may also be the merito-
rious conduct of free giving. Both givers and receivers should thoroughly
learn the truth which certifies that Great King Asoka’s being able to serve
half a mango'° as an offering for hundreds of monks is a wide and great serv-
ice of offerings.!! We should not only muster the energy of our body but
should also take care not to overlook suitable opportunities. Truly, it is because
we are originally equipped with the virtue of free giving that we have received
ourselves as we are now. The Buddha says, “It is possible to receive and to
use [giving] even if the object is oneself, and it is all the easier to give to
parents, wives, and children.” Clearly, to practice it by oneself is one kind
of free giving, and to give to parents, wives, and children may also be free
giving. When we can give up even one speck of dust for free giving, though
it is our own act we will quietly rejoice in it, because we will have already
received the authentic transmission of one of the virtues of the buddhas, and
because for the first time we will be practicing one of the methods of a bodhi-
sattva. What is hard to change is the mind of living beings.'? By starting with
a gift we begin to change the mental state of living beings, after which we
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resolve to change them until they attain the truth. At the outset we should
always make use of free giving. This is why the first of the six paramitas is
dana-paramita.'* The bigness or smallness of mind is beyond measurement,
and the bigness or smallness of things is also beyond measurement, but there
are times when mind changes things, and there is free giving in which things
change mind.

[78] “Kind speech”'* means, when meeting living beings, first of all to
feel compassion for them and to offer caring and loving words. Broadly, it
is there being no rude or bad words. In secular societies there are polite cus-
toms of asking others if they are well. In Buddhism there are the words “Take
good care of yourself!”!® and there is the disciple’s greeting “How are you?”'®
Speaking with the feeling of “compassion for living beings as if they were
babies”!” is kind speech. We should praise those who have virtue and should
pity those who lack virtue. Through love of kind speech, kind speech is grad-
ually nurtured. Thus, kind speech which is ordinarily neither recognized nor
experienced manifests itself before us. While the present body and life exist
we should enjoy kind speech, and we will not regress or deviate through
many ages and many lives. Whether in defeating adversaries or in promot-
ing harmony among gentlefolk, kind speech is fundamental. To hear kind
speech spoken to us directly makes the face happy and the mind joyful. To
hear kind speech indirectly etches an impression in the heart!® and in the
soul. Remember, kind speech arises from a loving mind," and the seed of a
loving mind is compassion. We should learn that kind speech has the power
to turn around the heavens; it is not merely the praise of ability.

[80] “Helpful conduct”® means utilizing skillful means®' to benefit liv-
ing beings, high or low; for example, by looking into the distant and near
future and employing expedient methods? to benefit them. People have taken
pity on stricken turtles and taken care of sick sparrows.?> When they saw the
stricken turtle and the sick sparrow, they did not seek any reward from the
turtle and the sparrow; they were motivated solely by helpful conduct itself.
Stupid people think that if we put the benefit of others first, our own bene-
fit will be eliminated. This is not true. Helpful conduct is the whole Dharma.
It universally benefits self and others. The man of the past who bound his
hair three times in the course of one bath, and who spat out his food three
times in the course of one meal,* solely had a mind to help others. There
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was never a question that he might not teach them just because they were
the people of a foreign land. So we should benefit friends and foes equally,
and we should benefit ourselves and others alike. If we realize this state of
mind, the truth that helpful conduct naturally neither regresses nor deviates
will be helpfully enacted even in grass, trees, wind, and water. We should
solely endeavor to save the foolish.

25

[82] “Cooperation” means not being contrary.? It is not being contrary
to oneself and not being contrary to others. For example, the human Tatha-
gata “identified”?” himself with humanity. Judging from this identification
with the human world we can suppose that he might identify himself with
other worlds. When we know cooperation, self and others are oneness. The
proverbial “harps, poems, and sake”® make friends with people, make friends
with celestial gods, and make friends with earthly spirits. [At the same time, ]
there is a principle that people make friends with harps, poems, and sake,
and that harps, poems, and sake make friends with harps, poems, and sake;
that people make friends with people; that celestial gods make friends with
celestial gods; and that earthly spirits make friends with earthly spirits. This
is learning of cooperation. “The task [of cooperation]”? means, for exam-
ple, concrete behavior, a dignified attitude, and a real situation. There may
be a principle of, after letting others identify with us, then letting ourselves
identify with others. [The relations between] self and others are, depending
on the occasion, without limit. The Kanshi*® says: “The sea does not refuse
water; therefore it is able to realize its greatness. Mountains do not refuse
earth; therefore they are able to realize their height. Enlightened rulers do
not hate people; therefore they are able to realize a large following.” Remem-
ber, the sea not refusing water is cooperation. Remember also that water has
the virtue of not refusing the sea. For this reason it is possible for water to
come together to form the sea and for the earth to pile up to form mountains.
We can think to ourselves that because the sea does not refuse the sea it real-
izes the sea and realizes greatness, and because mountains do not refuse
mountains they realize mountains and realize height. Because enlightened
rulers do not hate people they realize a large following. “A large following”
means a nation. “An enlightened ruler” may mean an emperor. Emperors do
not hate the people. They do not hate the people, but that does not mean there
is no reward and punishment. Even if there is reward and punishment, there
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is no hatred for the people. In ancient times, when people were unaffected,
nations were without reward and punishment—at least inasmuch as the reward
and punishment of those days were different from those of today. Even today
there may be people who seek the truth with no expectation of reward, but
this is beyond the thinking of stupid men. Because enlightened rulers are
enlightened, they do not hate people. Although people always have the will
to form a nation and to find an enlightened ruler, few completely understand
the truth of an enlightened ruler being an enlightened ruler. Therefore, they
are glad simply not to be hated by the enlightened ruler, while never recog-
nizing that they themselves do not hate the enlightened ruler. Thus the truth
of cooperation exists both for enlightened rulers and for ignorant people, and
this is why cooperation is the conduct and the vow of a bodhisattva. We should
face all things only with gentle faces.

[85] Because these four elements of sociability are each equipped with
four elements of sociability, they may be sixteen elements of sociability.

Shobogenzo Bodaisatta-shishobo

Written on the fifth day of the fifth lunar
month®! in the fourth year of Ninji*? by a monk
who went into Song China and received the
transmission of the Dharma, sramana Dogen.
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Notes

Shishobo, the four methods for social relations, or the four elements of sociability
(from the Sanskrit catvari samgrahavastini,; see Glossary of Sanskrit Terms), are
listed and explained in chap. 66 of the Daichidoron. They are also mentioned in the
Daibadatta (“Devadatta”) chapter of the Lotus Sutra (LS 2.208), and in the eleventh
chapter in the twelve-chapter edition of Shobogenzo, Ippyakuhachi-homyomon. See
Vol. IV, Appendix III.

Fuse, from the Sanskrit dana.

Master Dogen first explains the Chinese word fise, “free giving,” with the Chinese
word fudon, “not being greedy,” which he then explains using a Japanese word writ-
ten in kana, musaboru, “to covet.” Finally he takes his explanation further using
another colloquial Japanese word, hetsurau, which means to curry favor through
groveling, flattery, etc.

Paraphrased by Master Dogen in Japanese from chap. 24 of the Zoitsuagongyo, the
fourth of the Agama sutras.

Traditionally dana is categorized into amisa-dana, zaise, “giving of material gifts”
(by lay Buddhists to monks) and dharma-dana, hose, “giving of Dharma” (by monks
to lay Buddhists). Master Dogen alludes to that distinction in these two sentences. A
third category of dana is sometimes added, namely abhaya-dana, mui-se, “giving of
fearlessness.” See, for example, LS 3.252.

Alludes to the story that when an officer in the court of the Tang emperor Taiso (.
627-649) fell sick and needed the ashes from a beard for medicine, Taisd burned his
own beard and gave the ashes to the officer.

The Aikuokyo (King Asoka Sutra) tells the story of a child who was playing in the
sand when the Buddha came by on an almsround. The child put an offering of sand
into the Buddha’s almsbowl, and by virtue of his giving he later became King Asoka.

Dando. Dan represents the sound of the Sanskrit dana. Do, lit., “crossed over,” rep-
resents the meaning of the Sanskrit paramita, which literally means “gone to the far
shore.” See Vol. I, Glossary of Sanskrit Terms.

Leaving owls to hoot at night, cocks to crow in the morning, etc.

Anra represents the sound of the Sanskrit @mra, which means mango.

45



Shobodgenzo Volume 111

20

21

22

23

46

Alludes to a story in chap. 5 of the Aikuokyo. King Asoka is said to have become the
ruler of a vast Indian empire two hundred and eighteen years after the Buddha’s death,
and to have reigned from 269 to 232 B.C.E., converting many peoples to Buddhism.
He had edicts in local languages carved on rocks and specially erected pillars through-
out his empire. King Asoka also sponsored the Third Council held in Patna in 235
B.C.E., during which the Abhidharma (commentaries) were added to the existing
Theravada (Pali) canon of Vinaya (precepts) and Sutra (discourses).

Cf. “That without constancy is the buddha-nature. That which has constancy is the
mind that divides all dharmas into good and bad.” (Master Daikan End, quoted in
Chapter Twenty-two [Vol. II], Bussha.)

The six paramitas are dana-paramita (giving freely), sila-paramita (observance of
precepts), ksanti-paramita (forbearance), virya-paramita (diligence), dhyana-paramita
(the balanced state of zazen), and prajia-paramita (wisdom).

Aigo, literally, “loving words,” from the Sanskrit priya-akhyana.

Chincha, literally, “value [yourself] highly.” This expression is used, for example, in
Chapter Thirty (Vol. 1), Gydji, paragraph 241, by Master Fuyo Dokai when finish-
ing his talk and taking his leave.

Fushin no koko ari, literally, “there is the act of filial piety of ‘it is not totally clear.’”
The expression fushin, “everything is not totally clear” or “I do not know everything
in detail,” appears at the beginning of a disciple’s question to a master in many of
the stories in the Shobogenzo. See, for example, Chapter Twenty-two (Vol. I1), Bussho,
paragraph 89: “I wonder. . . .” Master Dogen himself uses the expression rhetorically
in Chapter Twenty-one (Vol. I), Kankin, paragraph 188. It is a kind of polite formula,
and at the same time a polite greeting from student to teacher.

Quotation from a Chinese text; source untraced.
Kimo literally means “the liver.”

Shin, kokoro means not only “mind” but also “heart.” In fact the Chinese character
shin is originally a pictograph of a heart. In this translation of the Shobogenzo, shin
has almost always been translated as “mind,” but the intended meaning is the sub-
jective side of the whole human state, not only intellectual consciousness.

Rigyo, “helpful conduct” or “beneficial conduct,” from the Sanskrit artha-carya, use-
ful conduct. See Glossary of Sanskrit Terms.

Zengyo, lit., “good skill”’; short for zengyo-hoben, “skillful means” or “skillful expe-
dients,” from the Sanskrit upaya-kausalya. See Vol. 1, Glossary of Sanskrit Terms.

Hoben. See note 21.

A Chinese chronicle, the Shinjo (History of the State of Shin) says that a man called
Koyu saved a turtle in distress and as a result of this good act he later became the
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governor of a district in the state. Another chronicle, the Taigunikki, says that a nine-
year-old boy called Yoho took care of an injured bird, and as a result of this good act
his descendants ascended to three top positions in the Chinese government. See also
Chapter Thirty (Vol. IT), Gyaji, paragraph 207.

The Chinese history Shiki says that when a king called Shuko appointed his son
Hakukin as a district governor, Shuko told his son, “If three guests came while I was
taking a bath, I would bind my hair three times to meet them, and if three guests came
while [ was eating, I would stop eating three times to meet them. . . .”

Daji, lit., “identity of task,” from the Sanskrit samana-arthata which literally means
“identity of purpose” or “sharing the same aim” (see Glossary of Sanskrit Terms);
or, to use a more colloquial expression, “being in the same boat.” Do means “same”
and ji means “thing,” “matter,” or “task.”

Fui. I, “different” or “contrary,” is opposed to do, “the same,” in doji.
Do zeru. The character do is as in doji.

The Daoist text Goshainzui says that harps, poems, and sake are [a hermit’s] three
friends. Master Dogen picks up this sentence and uses it to express the principles of
mutual agreement between subject and object and identity of subject and object.

“The task [of cooperation]” is the character ji of dgji. Real cooperation is not abstract
but is always related to a concrete task.

Kanshi is the name of a Chinese Daoist text in twenty-four volumes attributed to
Kanchu (Ch. Guanzi). Scholars suspect that there were actually several different
authors.

Tango no hi. The fifth day of the fifth lunar month was a day of celebration, referred
to as tango no hi. In Japan today, the term tango no hi is still sometimes used for the
national holiday on May Fifth (Children’s Day).
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[Chapter Forty-six]

Katto

The Complicated

>

Translator’s Note: Katsu means “arrowroot” and to means “wisteria.’
Arrowroot and wisteria, being vines, are unable to stand by themselves but
grow by entwining with other plants. Because of this, in China and Japan,
arrowroot and wisteria are used as a symbol of something that is very com-
plicated. Buddhist philosophy strives to describe what reality is. Because
reality cannot be adequately expressed with words, it is sometimes described
as “the ineffable.” Here, Master Dogen uses the word kattd, the complicated,
to suggest reality, which is very direct but complicated. He felt that the words
“the complicated” express the nature of reality rather well.

[87] The experience and the transmission, in the order on Vulture Peak, of
Sakyamuni Buddha’s right Dharma-eye treasury and supreme truth of bodhi
belongs only to Great Master Mahakasyapa. Authentically experienced in
the transmission from rightful successor to rightful successor, it arrives at
the twenty-eighth patriarch, Venerable Bodhidharma. The Venerable One
demonstrates in China the behavior of a patriarch, and transmits the right
Dharma-eye treasury and the supreme truth of bodhi to Great Master Taiso
Shoshit Fukaku,! making him the Second Patriarch. We call the twenty-eighth
patriarch, as the first in China to possess the behavior of a patriarch, “the
First Patriarch”; and we call the twenty-ninth patriarch “the Second Patri-
arch.” This is the custom in the Eastern Lands. The First Patriarch, under
Venerable Prajfiatara in the past, has directly experienced and has received
the direct transmission of the Buddha’s instruction and the bones of the truth.
Using the original root he has experienced the original root, and made this
into a base for branches and leaves. In general, although sacred beings all
aim to learn the cutting of the roots of the complicated,? they do not learn
that cutting means cutting the complicated with the complicated, and they
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do not know that the complicated is entwined with the complicated. How
much less could they know that the succession of the complicated contin-
ues by means of the complicated? Few have known that the succession of
the Dharma is the complicated itself. No one has heard so. No one has said
so. Could many have realized so in experience?

[89] My late master, the eternal buddha, says, “A bottle gourd vine
entwines with a bottle gourd.”

This preaching has been neither seen nor heard in the orders in all direc-
tions of masters of all the ages. It has been preached by my late master, for
the first time, and by him alone. Bottle gourd vines intertwining with bottle
gourd vines is Buddhist patriarchs investigating the state of Buddhist patri-
archs and is Buddhist patriarchs experiencing the exact-same state of Buddhist
patriarchs. It is the state, for example, of “the mind being transmitted by the
mind.”

[90] The twenty-eighth patriarch says to his disciples, “The time is
approaching.* Why don’t you say what you have got.”

Then the disciple Dofuku’ says, “My view now is, without being
attached to words or being detached from words, to perform the func-
tion of the truth.”

The Patriarch says, “You have got my skin.”

The nun Soji¢ says, “My understanding now is like that of Ananda’
seeing the land of Aksobhya Buddha.® Seen once, it is not seen again.”

The Patriarch says, “You have got my flesh.”

The disciple Doiku’ says, “The four elements!? are originally bare.
The five aggregates'! are not ‘existence.” My viewpoint is that there
is nothing to be got.”

The Patriarch says, “You have got my bones.”

Finally, Eka'? does three prostrations and then stands at his place.

The Patriarch says, “You have got my marrow.”

Consequently, he makes [Eka] the Second Patriarch, transmitting
the Dharma and transmitting the robe.'

[92] Now, learn in practice, the First Patriarch’s words “You have got
my skin, flesh, bones, and marrow” are the Patriarch’s words. The four dis-
ciples each possess what they have got and what they have heard. Both what
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they have heard and what they have got are skin, flesh, bones, and marrow
that spring out of body and mind, and skin, flesh, bones, and marrow which
drop away body and mind. We cannot see and hear the ancestral Master only
by means of knowledge and understanding, which are but one move in a go
game—not one-hundred-percent realization of subject-and-object, that-and-
this. Nevertheless, people who have not received the authentic transmission
think that there are degrees of intimacy in the understanding of each of the
four disciples, and so the Patriarch also [expresses] differences of profun-
dity between skin, flesh, bones, and marrow. Thinking skin and flesh to be
further away than bones and marrow, [people] say that the Second Patriarch
has received certification of getting the marrow because his understanding
is superior. People who talk like this have never experienced learning in prac-
tice under the Buddhist patriarchs and have never received the authentic
transmission of the Patriarch’s truth. Remember, the Patriarch’s skin, flesh,
bones, and marrow are beyond shallowness and depth. Even if there is supe-
riority and inferiority in understanding, the Patriarch’s words are only about
“getting me.” The point here is that the expression “You have got my mar-
row” and the expression “You have got my bones” are both beyond suffi-
ciency and insufficiency, whether in teaching people or in receiving people,
whether in picking up weeds or falling into grass.'* [The Patriarch’s expres-
sions,] for example, are like picking up a flower and like transmitting the
robe.!> What [the Patriarch] expresses for the four disciples is, from the begin-
ning, utterly the same. The Patriarch’s expression is utterly consistent, but
this does not necessarily mean that the four understandings are the same.
Though the four understandings are individual and distinct, the Patriarch’s
expression is just the Patriarch’s expression. Generally, speech and under-
standing cannot always be entrusted to each other. When the ancestral mas-
ter addresses each of the four disciples he is saying, for example, “You have
got me as my skin.” If there were hundreds of thousands of disciples after
the Second Patriarch, there would have been hundreds of thousands of expres-
sions; there would be no limit. There are only four disciples and so there are
only the four expressions of skin, flesh, bones, and marrow, but there are
many possible expressions left unexpressed. Remember, even in addressing
the Second Patriarch, he could say ”You have got my skin.” Even if [the
expression] were “You have got my skin,” [the First Patriarch] would be
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transmitting the right Dharma-eye treasury to [Eka] as the Second Patriarch.
Getting skin or getting marrow do not rely upon superiority or inferiority.
Again, in addressing Dofuku, Doiku, Soji, or others, he could say ”You have
got my marrow.” Even if they are “my skin,” he must transmit the Dharma
to them. Consider the body-mind of the ancestral master: his skin, flesh,
bones, and marrow are each the ancestral master himself; it is never the case
that marrow is close and skin is distant. Now, when one who is equipped with
the eyes of learning in practice receives certification that “You have got my
skin,” that is the ultimate realization of getting the ancestral master. There is
the ancestral master whose thoroughly realized body!® is skin; there is the
ancestral master whose thoroughly realized body is flesh; there is the ances-
tral master whose thoroughly realized body is bones; there is the ancestral
master whose thoroughly realized body is marrow; there is the ancestral mas-
ter whose thoroughly realized body is mind; there is the ancestral master
whose thoroughly realized body is body; there is the ancestral master whose
thoroughly realized mind is mind; there is the ancestral master who is the
thoroughly realized ancestral master; there is the ancestral master whose thor-
oughly realized body gets me-and-you; and so on. If these ancestral masters
manifest themselves together and address hundreds of thousands of disciples,
they will say, as now, “You have got my skin.” The hundreds of thousands of
expressions will be the skin, flesh, bones, and marrow, but onlookers will
excitedly consider them without reason to be expressions about skin, flesh,
bones, and marrow. If there were six or seven disciples in the ancestral mas-
ter’s order he might say “You have got my mind,” he might say “You have
got my body,” he might say “You have got my state of buddha,” he might say
“You have got my eyes,” and he might say “You have got my real experi-
ence.” As regards “you,” there are times when it is the Patriarch and there are
times when it is Eka. We should also investigate in detail the truth of “hav-
ing got.” Remember, there are cases of “you have got me” and there are cases
of “I have got you.” There are cases in which “getting me” is “you” and there
are cases in which “getting you” is “me.” If, when we research the body-mind
of the ancestral master, we say that inside and outside cannot be oneness, or
that the whole body cannot be the thoroughly realized body, we are not in the
real land of Buddhist patriarchs. To have got the skin is to have got the bones,
the flesh, and the marrow; to have got the bones, the flesh, and the marrow
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is to have got the skin, the flesh, and the countenance. How could this state
only be the clear understanding that “The whole universe in ten directions
is the real body”?'” It is utterly the skin, flesh, bones, and marrow them-
selves. For this reason, it is “getting my robe” and is “You have got the
Dharma.” On this basis, even the speaking of words is individual instances
of the springing out in which master and disciple experience the same state.
And even the action of listening is individual instances of the springing out
in which master and disciple experience the same state. Investigation of the
same state by master and disciple is the entanglement'® of Buddhist patri-
archs. The entangled state of Buddhist patriarchs is the lifeblood of their
skin, flesh, bones, and marrow. The picking up of a flower and the winking
of an eye are entanglement itself, and a face breaking into a smile is the skin,
the flesh, the bones, and the marrow themselves. We should investigate fur-
ther. In the seed of entanglement the potential exists here and now to lay bare
the substance and it is by virtue of this that there are stems, leaves, flowers,
and fruits entwining in the entangled; because these [real stems, leaves, flow-
ers, and fruits] are beyond complicatedness and uncomplicatedness, Buddhist
patriarchs are realized and the universe is realized.

[99] Great Master Shinsai of Joshi'” preaches to the assembly, “Maha-
kasyapa gave the transmission to Ananda. Say then, Bodhidharma gave the
transmission to what person?”’

Then a monk asks, “How about the Second Patriarch who got the mar-
row?”

The master says, “Do not insult the Second Patriarch!”?

On another occasion, the master says, “In Bodhidharma’s words, some-
one who is outside gets the skin and someone who is inside gets the bones.
Say then, someone who is still further inside gets what?”

A monk asks, “What does it mean to have got the marrow?”

The master says, “Just be aware of the skin! The old monk here and now
does not even broach the subject of marrow.”

The monk asks, “But what is the marrow?”

The master says, “If you are like that you cannot grope even for the
skin.”

[100] So remember, when we cannot grope for the skin we cannot grope
for the marrow, and when groping gets the skin it also gets the marrow. We
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should consider the truth of being like that, unable to grope even for the skin.
When [the monk] asks, “What does it mean to have got the marrow?”, the
expression “Just be aware of the skin! The old monk here and now does not
even broach the subject of marrow” is realized. In “being aware of the skin,”
“not even broaching the subject of marrow” is the real “meaning of having
got the marrow.” On this basis, the question “How about the Second Patri-
arch who got the marrow?” has been realized. When we reflect exactly?' the
moment in which Mahakasyapa gives the transmission to Ananda, Ananda
is concealing his body in Mahakasyapa and Mahakasyapa is concealing his
body in Ananda. At the same time, in the moment of their meeting within
the transmission, they are not beyond the sphere of concrete actions that
change the countenance and change the skin, flesh, bones, and marrow. On
this basis, [Joshii] preaches “Say then, Bodhidharma gives the transmission
to a What person.”?> When Bodhidharma is giving the transmission he is
Bodhidharma, and when the Second Patriarch is getting the marrow he is
Bodhidharma. Relying on investigation of this truth, the Buddha-Dharma
has remained the Buddha-Dharma to the present day. If it were otherwise,
the Buddha-Dharma could not reach the present. Quietly endeavoring to
master this principle, we should express it ourselves and should cause oth-
ers to express it.

[102] “Someone who is outside gets the skin and someone who is inside
gets the bones. Say then, someone who is still further inside gets what?”” The
meaning of the “outside” expressed now, and of the “inside” expressed now,
should be extremely straight and direct. When we are discussing “outside,”
skin, flesh, bones, and marrow each have an outside; when are discussing
“inside,” skin, flesh, bones, and marrow each have an inside. This being so,
the four Bodhidharmas have each mastered, instance by instance, the ascen-
dant state of hundreds, thousands, and tens of thousands of skins, of fleshes,
of bones, and of marrows. Do not think that there can be no state ascendant
to the marrow; there are further concrete states of ascendance, numbering
three or five. What the eternal buddha Joshii has now preached to the assem-
bly is the Buddha’s truth. It is beyond others such as Rinzai, Tokusan, Daii,
and Unmon; they have never dreamt of it; how much less could they express
it? The unreliable old veterans of recent times do not even know that it exists,
and if we told them of it, they might be astonished and afraid.
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[103] Zen Master Setchd Myokaku? says, “The two ‘Shas,” Jo[shii] and
Boku[sha],* are eternal buddhas.”” So the eternal buddha’s words are evi-
dence of the Buddha-Dharma and are a past expression of the self. Great Mas-
ter Seppd Shinkaku?® says, “The eternal buddha Joshii!” A former Buddhist
patriarch?” has eulogized him with the eulogy “eternal buddha” and a later
Buddhist patriarch? has also eulogized him with the eulogy “eternal buddha.”
Clearly, in that which is ascendant to the past and present, [Joshi] is a tran-
scendent eternal buddha. In sum, the truth that skin, flesh, bones, and mar-
row are entangled is the standard for the state of “you have got me” which is
preached by eternal buddhas. We should endeavor to master this criterion.

[105] Furthermore, some say that the First Patriarch has returned to the
West, but we learn that this is wrong. What Soun® saw may not have been
real. How could Soun see the leaving and coming of the ancestral master?
The true study is just to learn that after the ancestral master passed away [his
ashes] were deposited on Yijisan.*

Shobogenzo Katto

Preached to the assembly at Kannondorikdsho-
horinji in the Uji district of Yosha®! on the
seventh day of the seventh lunar month in the
first year of Kangen.*?

55

178a






Notes

Master Taiso Eka (487-593), the Second Patriarch in China. Great Master Taiso
Shoshii Fukaku is his posthumous title.

Katto. In colloquial modern Japanese, and also in Zen teachings other than Master
Dogen’s, the word katto has negative connotations. Kenkyusha s New Japanese-Eng-
lish Dictionary gives: “trouble(s), discord, dissension; complications.” The Japan-
ese-English Buddhist Dictionary (JEBD) gives: “A derogatory word used to express
complicated teachings.” JEBD also has the following dubious entry for katto-zen:
“Wordy Zen. Zen which clings to words and letters and does not understand the great
way of the buddhas and patriarchs” (cf. words of Master Dofuku in paragraph 90).

Ishin-denshin. The phrase ishin-denshin, “intuitive communication from mind to
mind,” is common in everyday speech even among Japanese today. The Buddhist
meaning of ishin-denshin can be represented with the metaphor of the sympathetic
resonance of tuning forks.

Master Bodhidharma knew that the time of his death was drawing near.

Master Dofuku (464—524), successor of Master Bodhidharma. He traveled through
many lands in search of a true teacher before finally meeting Master Bodhidharma
and becoming his successor.

The nun Soji (dates unknown), successor of Master Bodhidharma. She was the daugh-
ter of Emperor Bu (r. 502-549) of the Liang dynasty. Nun Soji is her title, her ordained
name being Myoren.

Keiki, “joy,” represents the meaning, not the sound, of the Sanskrit ananda. The name
is said to be derived from the fact that Master Ananda’s birthday was the day on
which the Buddha first realized the truth.

In the mandala used by the Shingon sect there are five buddha images, and the image
on the eastern side is of Aksobhya Buddha. This buddha is mentioned in the Lotus
Sutra, Kejo-yu (“Parable of the Magic City”): “Two of those sramaneras became
buddhas in the eastern quarter. The first was named Aksobhya and lived in the Land
of Joy. The second was named Sumeru Peak.” (LS 2.66) In the story, the buddha land
of Aksobhya Buddha means an imaginary land or an ideal world.

Master Doiku (dates unknown), successor to Master Bodhidharma.

The four elements are earth, water, fire, and wind.

57



Shobodgenzo Volume 111

20

21

22

23

24

25

26

27
28

29

30

58

The five aggregates, or five skandhas, are matter, perception, thinking, action, and
consciousness. The four elements and the five aggregates represent all physical things
and mental phenomena in the universe.

Master Taiso Eka. See note 1.
Keitokudentoroku, chap. 3. See also Shinji-shobogenzo, pt. 3, no. 1.

Nenso-rakuso, lit., “picking up weeds and falling into weeds,” suggests miscella-
neous cases of sincere active behavior and trivial passive behavior in everyday life.

Refers to the transmissions between the Buddha and Master Mahakasyapa, and
between Master Daiman Konin and Master Daikan Eno.

Tsushin. See Chapter Thirty-three (Vol. 1), Kannon.
Alludes to the words of Master Chosha Keishin. See Chapter Fifty, Shohdo-jisso.
Katto, “the complicated,” as in the chapter title.

Master Joshi Jiishin (778-897), successor of Master Nansen Fugan. Great Master
Shinsai is his posthumous title.

Kosonshukugoroku, chap. 13.

Tokan. To means to be exact, especially with regard to timing, and kan means to
reflect. The phrase is discussed in Chapter Twenty-two (Vol. II), Bussho, note 19.

Shimo no hito means 1) what person? and 2) a person whose state cannot be explained
with words.

Master Setchd Juken (980-1052), successor of Master Chimon Kdso. He was hon-
ored with the title Zen Master Mydkaku during his lifetime. See, for example, Chap-
ter Nineteen (Vol. 1), Shin-fukatoku.

Master Bokushii Domyd (780?—877?), successor of Master Obaku Kiun. See, for
example, Chapter Thirty (Vol. II), Gydji, paragraph 170.

From the Myékakuzenjigoroku, vol. 1.

Master Seppd Gison (822-907). The same quotation is discussed in Chapter Forty-
four, Kobusshin.

Master Seppd.
Master Setcho.

The monk Soun was sent by imperial edict to India in 518 and he returned three years
later with sutras and commentaries of the Mahayana. The Keitokudentoroku says that
three years after Master Bodhidharma’s death, Soun and Bodhidharma met while
Soun was returning to China along the Silk Road.

A mountain in China where Master Bodhidharma’s stupa was erected.
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31 Corresponds to present-day Kyoto prefecture.

321243,
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[Chapter Forty-seven]

Sangai-yuishin
The Triple World Is Only the Mind

Translator’s Note: San means “three” and kai means “world.” So sangai
means “three worlds” or “triple world.” Traditionally, Buddhist theory looks
at the world as the amalgamation of three worlds: the world of thinking, the
world of feeling, and the world of action. In traditional Buddhist terminol-
ogy these three worlds are called the worlds of volition, matter, and non-
matter. The phrases “the three worlds” or “the triple world” are often used
to mean this world here and now, the whole world, the real world, which
includes the world of thinking, the world of feeling, and the world of action.
Yui means “only,” “solely,” or “alone,” and shin means “mind.” So san-
gai-yuishin means “the triple world is only the mind” or “the triple world
is the mind alone.” The phrase “the triple world is only the mind” is often
interpreted as an idealistic insistence that the whole world is produced by
our mind. Historically, many Buddhist monks thought that this was the case.
Master Dogen did not agree; he insisted that in Buddhism the phrase “the
triple world is only the mind” means something far more real. This phrase
refers to the teaching that reality exists in the contact between subject and
object. From this viewpoint, when we say that the world is only the mind, we
also need to say that the mind is only the world, to express the fact that the
relationship is a mutual one. In this chapter, Master Dogen explains the
meaning of the phrase “the triple world is only the mind” from the Buddhist
viewpoint, criticizing idealistic interpretations.

[107] Great Master Sakyamuni says,

The triple world is only the one mind,
There is nothing else outside of the mind.
The mind, buddha, and living beings—
The three are without distinction.!

61



178b

Shobogenzo Volume 111

[107] [This] one saying is the whole effort of [the Buddha’s] lifetime.
The whole effort of his lifetime is the complete wholeness of his total effort.
While it is deliberate action, it may also be action in the natural stream of
speech and action. Thus, the words now spoken by the Tathagata, “The triple
world is only the mind” are the whole realization of the whole Tathagata,
and his whole life is the whole of this one saying. The triple world? is the
whole world; we do not say that the triple world is the same thing as mind.
The reason is that however brilliant in all aspects the triple world is, it is still
the triple world. Even if we misunderstand that it might be beyond the triple
world, that is completely impossible. Inside, outside, and middle, beginning,
middle, and end; all are the triple world. The triple world is as the triple
world is seen, and a view of something other than the triple world is a mis-
taken view of the triple world. While in the triple world, we see views of the
triple world as old nests and see views of the triple world as new twigs.? The
old nests were visions of the triple world, and a new twig is also a vision of
the triple world.

[110] For this reason. . .

Great Master Sakyamuni says, “It is best to see the triple world as the
triple world.”*

This view is the triple world itself. This triple world is just as it is seen.
The triple world is not original existence, the triple world is not present exis-
tence, the triple world is not fresh realization, the triple world does not arise
from causes and conditions, and the triple world is beyond beginning, middle,
and end. There is “getting free from the triple world,” and there is “the triple
world that is here and now.” This state is the pivot meeting the pivot and entan-
glement promoting entanglement. The triple world here and now is the object
seen as the triple world, and this object seen is [the agent’s] “seeing it as the
triple world.” “Seeing it as the triple world” is the realized triple world, is the
triple world’s realization, and is the realized universe.” Being able to make the
triple world establish the mind, undergo training, [realize] bodhi, and [expe-
rience] nirvana, is just the state in which “All is my possession.”

[112] For this reason. . .

Great Master Sakyamuni says,

Now this triple world
All is my possession
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And living beings in it
All are my children.?

9. 66

Because this triple world here and now is the Tathagata’s “own posses-
sion,” the whole universe is the triple world. Because the triple world is the
whole universe, “here and now’ is the past, present, and future. The reality
of past, present, and future does not obstruct “the here and now.” The real-
ity of “the here and now” blocks off past, present, and future. “My posses-
sion” [expresses that] “The whole universe in ten directions is a real human
body,”'? and “The whole universe in ten directions is a Sramanera’s one eye.”!!
“Living beings” are the real bodies of the whole universe in ten directions.
Because there are many beings, each one with a life as a living being, they
are “living beings.” “All are my children” is the truth that children them-
selves are the manifestation of all functions. At the same time, “my chil-
dren” inevitably receive from a compassionate father their body, hair, and
skin, which they neither injure nor lack, and this is seen as the child’s real-
ization.'? That the state in the moment of the present is beyond the father
being former and the child being latter, beyond the child being former and
the father being latter, and beyond father and child being aligned together,
is the truth of “my children.” Without being given, this state is received, and
without being taken by force it is acquired. It is beyond the forms of leav-
ing and coming, beyond the scale of large and small, and beyond discussion
of old and young. We should retain “old” and “young” as the Buddhist Patri-
arch retains “old” and “young.” Sometimes a father is young and a child is
old;!"* sometimes a father is old and a child is young; sometimes a father is
old and a child is old; and sometimes a father is young and a child is young.
One who imitates the maturity of a father is not being a child, and one who
does not pass through the immaturity of childhood will not be a father. We
must consider and investigate in detail, without fail and without haste, the
maturity and youth of a child and the maturity and youth of a father. There
are [relations between] father and child that become apparent at the same
time to father and to child, there are those that actually cease at the same
time for father and for child, there are those that become apparent at differ-
ent times to father and to child, and there are those that cease to be apparent
at different times for father and for child. Though not restricting the com-
passionate father, we are realized as “my children,” and without restricting
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“my children,” the compassionate father is realized. There are mindful liv-
ing beings and there are unmindful living beings; there are “my children”
who are mindful of it and there are “my children” who are not mindful of
it."* All such children—“my children” and “childlike ‘me’s”—are true heirs
of the compassionate father Sakyamuni. Those living beings of the past,
present, and future that exist throughout the universe in ten directions are
the past, present, and future buddhas of the universe in ten directions. The
buddhas’ “my children” are living beings, and the compassionate fathers of
living beings are the buddhas. This being so, the flowers and fruits of all
things are the buddhas’ “own possessions”’; rocks and stones, large and small,
are the buddhas’ “own possessions”; “a peaceful abode” is “forests and
fields,” and “forests and fields” are “already free.”’> And though this may
be so, the point of the Tathagata’s words is only to speak of “my children.”
We should investigate that he has never spoken of being the father.

[116] Sakyamuni Buddha says, “Even the suitably transforming Dharma
bodies'® of the buddhas do not leave the triple world. Outside the triple world
there are no living beings, so what object could buddhas teach? For this rea-
son, I say the doctrine that there is another world of living beings outside
the triple world is a doctrine in the non-Buddhist Scripture of the Great Exis-
tence,"” and not the preaching of the Seven Buddhas.”!®

[117] We should clearly realize in practice that “the suitably transforming
Dharma bodies of the buddhas” are all of “the triple world.” The triple world

19 in the same way, for example, as the Tathagata has “no

has “no outside,
outside,” and in the same way as fences and walls have “no outside.” Just
as the triple world has “no outside,” living beings have “no outside.” At the
place where “there are no living beings, what is the object that buddhas
teach?” The object of buddhas’ teaching is always living beings. Remem-
ber, that which brings into existence another world of living beings outside
the triple world is a non-Buddhist Scripture of the Great Existence, and not
a sutra of the Seven Buddhas. “The mind alone™?° is beyond one or two; it
is beyond the triple world and beyond leaving the triple world; it is free of
error; it has thinking, sensing, mindfulness, and realization and it is free of
thinking, sensing, mindfulness, and realization; it is fences, walls, tiles, and
pebbles and it is mountains, rivers, and the earth. The mind itself is skin,
flesh, bones, and marrow; the mind itself is the picking up of a flower and
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a face breaking into a smile. There is conscious mind and there is unconscious
mind; there is mind in which the body is present and there is mind in which
no body is present; there is mind before the moment of the body and there is
mind after the moment of the body. When the body is born, there are differ-
ent kinds of birth—from womb, from egg, from moisture, and from trans-
formation—and when the mind is born, there are different kinds of birth—
from womb, from egg, from moisture, and from transformation. Blues, yellows,
reds, and whites are the mind. The long, the short, the square, and the round
are the mind. Living-and-dying and coming-and-going are the mind. Years,
months, days, and hours are the mind. Dreams and fantasies, and flowers in
space, are the mind. The spray of water, foam, and flame are the mind. Spring
flowers and the autumn moon are the mind. Each moment is the mind. And
yet it can never be broken. For this reason the real form of all dharmas is the
mind, and buddhas alone, together with buddhas, are the mind.

[120] Great Master Shiitsu?! of Gensha-in Temple asks Great Master
Shind? of Jizd-in Temple, “How do you understand ‘the triple world is the
mind alone’?”

Shind points to a chair and says, “What does the master call this thing?”’

The great master says, “A chair.”

Shind says, “The master does not understand ‘the triple world is the
mind alone.””

The great master says, “I call this thing bamboo and wood. What do you
call it?”

Shind says, “Keichin also calls it bamboo and wood.”

The great master says, “If we search the whole earth for a person who
understands the Buddha-Dharma, it is impossible to find one.”*

[121] As regards the question that the great master now asks, “How do
you understand ‘the triple world is the mind alone,’” both “somehow under-
standing”?** and “somehow not understanding” are “the triple-world-mind
alone,”” and for this reason, they may not yet have become “the triple world
is the mind alone.” Shind, for this reason, points to a chair and says, “What
does the master call this thing?” Remember, [the meaning of] “How do you
understand?” is “What does the master call this thing?” As for the great mas-
ter’s words “a chair,” say, for the present, are they words that understand the
triple world? Are they words that do not understand the triple world? Are
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they words of the triple world? Are they words beyond the triple world? Are
they expressed by the chair? Are they expressed by the great master? We
should investigate expression like this, “seeing if we can express something
ourselves.”?® We should have understanding, “seeing if we can understand
something ourselves.” And we should have investigation in experience, “see-
ing if we can experience something ourselves.” Shind says, “The master does
not understand ‘the triple world is the mind alone.””” This expression, for
example, in expressing Joshi, is “the east gate and the south gate,” but there
may also be “a west gate and a north gate,” and furthermore there is east
Joshi itself and south Joshi itself.?” Even if we have the state of under-
standing “the triple world is the mind alone,” we should also master “not

99 G,

understanding” “the triple world is the mind alone.” Moreover, there is “the
triple-world-mind alone” that is beyond both understanding and not under-
standing. The great master says, “I call this thing bamboo and wood.” We
must completely master, both before it is voiced and after it becomes words,
this unprecedented and unrepeatable®® snippet of an expression. “I call this
thing bamboo and wood”: prior to the naming that has now taken place,
what was it called? In its former state of brilliance in all aspects, has it always
been, in the beginning, middle, and end, bamboo and wood? Is to call it bam-
boo and wood now to express “the triple world is the mind alone”? Is it to
leave unexpressed “the triple world is the mind alone”? Remember, when
“the triple world—mind-alone” is expressed in the morning it may be a chair,
it may be the mind alone, and it may be the triple world, but when “the triple
world—mind-alone” is expressed in the evening it comes out as “I call this
thing bamboo and wood.” Shind says, “Keichin also calls it bamboo and
wood.” Remember, though this is a conversation between master and disci-
ple, it may also be a state of rightness from beginning to end that they are
experiencing together. At the same time, we should investigate whether the
great master’s words ““I call this thing bamboo and wood,” and Shind’s words
“T also call it bamboo and wood,” are the same or not the same, and whether
they are adequate or not adequate. The great master says, “If we search the
whole earth for a person who understands the Buddha-Dharma, it is impos-
sible to find one.” We should also closely scrutinize and decide about this
expression. Remember, the great master only calls it bamboo and wood, and
Shind also only calls it bamboo and wood. They never understand “the triple
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world is mind alone,” they never negate understanding of “the triple world
is mind alone,” they never express “the triple world is mind alone,” and they
never negate expression of “the triple world is mind alone.” Even so, I would
like to ask Great Master Shiiitsu, “You say that ‘if we search the whole earth
for a person who understands the Buddha-Dharma, it is impossible to find
one’; but see if you can answer this:?* What is it that you call ‘the whole
earth’?” In conclusion, we should investigate it and make effort like this.

Shobogenzo Sangai-yuishin

Preached to an assembly on Yamashi Peak in
Etsu district,*® on the first day of the intercalary
seventh lunar month in the first year of Kangen.*!
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Notes

The Garland Sutra says, “[All] that exists in the triple world is solely the one mind,”
(part 37) and “The mind, buddha, and living beings—the three are without distinc-
tion” (part 10).

Sangai, “triple world,” represents the Sanskrit trayo-dhatavah. The three worlds are
kamadhatu (Jp. yokkai), “world of desire or volition (thinking)”; riapadhatu (Jp.
shikikai), “world of matter or form (feeling)”; and ariupyadhatu (Jp. mushiki-kai),
“world of non-matter or formlessness (action).” See Glossary of Sanskrit Terms.

While living in reality, we are constantly getting rid of views and opinions of real-
ity, and at the same time, at every moment we are looking at reality directly.

Quoted from the Nyorai-juryo (“The Tathagata’s Lifetime”) chapter of the Lotus
Sutra (LS 3.18). See Chapter Forty-three, Kiige, note 49.

Shutsuri-sangai. The characters shutsu-sangai, “to get free from the triple world,”
appear several times in the third chapter of the Lotus Sutra, Hiyu (“A Parable”), in
which a wealthy man causes his children to leave a burning house just as the Buddha
causes living beings to get free from the suffering of the triple world (by seeing the
triple world as it is). The characters ri-sangai, “to be free from the triple world,”
appear in the quotation in the following note.

Konshi-sangai, lit., “the triple world now and here” or “now this triple world. . .”
appears in the Lotus Sutra, Hiyu: The Tathagata, already free from/The burning house
of the triple world/Lives serenely in seclusion/Abiding peacefully in forests and
fields./Now this triple world/All is my possession/And the living beings in it/All are
my children.” (LS 1.198)

The triple world is realized by the action of seeing.
LS 1.198. See note 6.
Konshi, literally, “now this,” (as in the Buddha’s words) or “now and here.”

Master Dogen frequently quotes this expression in the Shobogenzo. It expresses the
oneness of the Buddhist state and the external world. In Chapter Fifty, Shoho-jisso,
Master Dogen attributes the expression to Master Chosha Keishin.

Master Chosha Keishin’s words, quoted in Chapter Sixty, Juppo, again expressing
the oneness of the Buddhist state and the external world.
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This may allude to the Confucianist text called Kokyo (Book of Filial Piety), which
says that to be sincere to one’s parents is not to injure or mutilate one’s own body,
hair, and skin.

This case is considered in the fifteenth chapter of the Lotus Sutra, Jiu-chi-yushutsu
(“Springing Out from the Earth”): “The father young and the children old./The whole
world does not believe it.” (LS 2.318)

“Conscious” and “unconscious” are ushin and mushin, literally, “with mind, without
mind.” This may allude to Lotus Sutra, Hiyu: “All living beings/Are my children/[But]
deeply attached to worldly pleasures/They do not have wisdom (wisdom = literally,
“wise mind”).” (LS 1.198)

See note 6.

Oke-hosshin. The phrase suggests the fact that buddhas manifest the Buddhist state
in different forms as is appropriate to save different beings.

Gedodaiukyo. 1t has not been established whether this refers to the proper name of a
non-Buddhist scripture, or whether it is a general term.

Ninnogokokuhannyaharamitsugyo, pt. 1.

Muge. Master Dogen reversed the order of the characters in the sutra (“outside . . .
there are no. . .”) in order to suggest the state in which there is no object separate
from the subject.

Yuishin, “only the mind” or “mind only,” as in the chapter title.

Master Gensha Shibi (835-907), successor of Master Seppd Gison. Great Master
Shiitsu is his posthumous title.

Master Rakan Keichin (867-928), successor of Master Gensha Shibi. Great Master
Shind is his posthumous title.

Keitokudentoroku, chap. 11.

Somosan-e, in Master Gensha’s words, means “How . . . understand?”” Here the word
somosan, “how,” suggests openness. It indicates that the understanding is real or intu-
itive rather than merely intellectually precise. See also the end of Chapter Thirty-five
(Vol. 1), Hakujushi.

Sangai-yuishin. Here Master Dogen uses the phrase not as the statement “the triple
world is the mind alone” but as a compound noun: “[the unity] of the triple world
and the mind alone,” i.e., one reality with the two faces of world and mind.

Kokoromol[ni] i[e] mi[n], “Try saying something!” or “See if you can express it your-
self,” is a phrase that appears in the preaching of Master Tendo Nyojo. See for exam-
ple Chapter Thirty (Vol. II), Gyaji, paragraph 264: “Try to express it yourself.” In
the expressions which follow, Master Dogen substituted the words “understand” and
“experience” for “express.”
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Chapter Forty-seven

Master Joshii is asked by a monk, “What is Josh@i?” The master replies, “The east
gate, the south gate, the west gate, and the north gate.” See Shinji-shobogenzo, pt. 1,
no. 46. Joshi is the name of the master, a city, and a district where the master lived.
The monk’s question suggests interest in Master Joshii’s personality. Master Josht’s
answer suggests that he was only conscious of living in reality.

Kozen-zetsugo. This is a poetic variation on the expression kiizen-zetsugo, which
means “never before or since.”

Kokoromo|ni] i[e] mi[n]. See note 26.
Corresponds to present-day Fukui prefecture.

1243.
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[Chapter Forty-eight]

Sesshin-sessho

Expounding the Mind
and Expounding the Nature

EERYs

Translator’s Note: Setsu means “teach,” “explain,” or “expound.” Shin
means “mind,” and shdo means “the essence,” or “the nature.” So sesshin
means “expounding the mind” and sesshd means “expounding the nature.”
Some Chinese Buddhist monks asserted that expounding the mind and
expounding the nature belong within the sphere of intellectual effort, and so
to make such effort to explain the mind and essence is not only unnecessary
but also detrimental to attainment of the Buddhist truth. They believed that
the Buddhist truth could never embrace intellectual understanding. Master
Dogen had a different opinion. He thought that the concepts sesshin and
sesshd in Buddhist thought refer to something much more real. He under-
stood sesshin-sessho as the manifestation of the mind and the manifestation
of the nature in the real world. Master Dogen saw no reason to deny the con-
cepts sesshin and sessho; instead he used them to explain the fundamental
theory of Buddhism.

[127] While Zen Master Shinzan Somitsu' is walking with Great Master
Tozan Gohon,? Great Master Gohon points to a nearby temple and says,
“Inside there is someone expounding the mind and expounding the nature.”

His elder brother? Somitsu says, “Who is it?”

Great Master Gohon says, “Being asked one question by you, elder
brother, I have directly attained the state of having died completely.”

Brother Somitsu says, “That concrete state of expounding the mind and
expounding the nature is who.”

Great Master Gohon says, “In death I have come alive.”

[128] “Expounding the mind and expounding the nature™ are the uni-
versal basis of the Buddha’s truth, by virtue of which every buddha and every
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patriarch is realized. Unless there is “expounding the mind and expounding
the nature,” [buddhas and patriarchs] do not turn the splendid wheel of
Dharma, do not establish the mind and undergo training, and do not realize
the truth simultaneously with the whole earth and all sentient beings; and all
living beings do not realize the state of being without the buddha-nature.
Picking up a flower and winking an eye are “expounding the mind and
expounding the nature”; a face breaking into a smile is “expounding the mind
and expounding the nature”; doing prostrations and standing in place are
“expounding the mind and expounding the nature”; the ancestral master’s
entry into Liang® is “expounding the mind and expounding the nature”; and
the transmission of the robe in the middle of the night is “expounding the
mind and expounding the nature.” Holding up a staff is just “expounding the
mind and expounding the nature.” Laying down a whisk is just “expound-
ing the mind and expounding the nature.” In sum, the virtues which each
buddha and each patriarch has are all just “expounding the mind and expound-
ing the nature.” There is “expounding the mind and expounding the nature”
by normality,” and there is “expounding the mind and expounding the nature”
by fences, walls, tiles, and pebbles. [Moments] when the truth is realized
that the arising of mind is the arising of miscellaneous real dharmas and the
truth is realized that the passing of mind is the passing of miscellaneous real
dharmas, are all moments when the mind is expounding and moments when
the nature is expounding. Nevertheless, ordinary folk who do not penetrate
the mind and do not master the nature, in their ignorance, not knowing
“expounding the mind and expounding the nature” and not knowing dis-
cussion of the profound and discussion of the fine, say, and teach to others,
that the truth of the Buddhist patriarchs should not include these things.
Because they do not know “expounding the mind and expounding the nature”
as “expounding the mind and expounding the nature,” they think of “expound-
ing the mind and expounding the nature” as expounding about the mind and
expounding about the nature.® And this is mainly because they do not think
critically about whether or not they have penetrated the great truth.

[131] Latterly, a certain S6ko, [titled] Zen Master Daie’® of Kinzan Moun-
tain, has said, “Because people today like to expound about the mind and
expound about the nature, and they like to discuss the profound and discuss
the fine, they are slow in attaining the truth. When we have simply thrown
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away the duality of mind and nature and forgotten both the profound and the
fine, so that dualistic forms do not arise, then we really experience the state.”
This [is the] insistence [of one who] has never known the thoughts!® of the
Buddhist patriarchs and has never heard of the royal lineage of the Buddhist
patriarchs. As a result, because he understands that the mind is only think-
ing, sensing, mindfulness, and realization but does not understand that think-
ing, sensing, mindfulness, and realization are the mind, he speaks like this.
Wrongly imagining “the nature” to be only clear, calm, peaceful, and quiet,
he does not know the existence and nonexistence of the buddha-nature' and

”13 even in a

the Dharma-nature,'? and he has never seen “the nature as it is
dream; therefore he has formed such a distorted view of the Buddha-Dharma.
The mind that Buddhist patriarchs express is skin, flesh, bones, and marrow;
the nature that Buddhist patriarchs retain is a bamboo cane and a staff; the
profound that Buddhist patriarchs uniformly experience' is outdoor pillars
and stone lanterns; and the fine that Buddhist patriarchs discuss is wisdom
and understanding. Buddhist patriarchs who are really Buddhist patriarchs,
from the beginning, hear in action, expound in action, practice in action, and
experience in action this state of the mind and the nature. They retain and
learn in action this state of the profound and the fine. People in the state like
this are called children and grandchildren who are learning the Buddhist
patriarchs. Those who are not like this are not learning the truth. For this rea-
son, when it is time to attain the truth, they do not attain the truth, and when
it is time to be beyond attainment of the truth they are not beyond attainment
of the truth. They stumble through times of both attainment and nonattain-
ment. The words “to forget the duality of mind and nature,” which that fel-
low [Soko] has spoken, are a partial attempt to expound the mind—a hun-
dredth, thousandth, ten-thousandth, or hundred-millionth of a part. To speak
of “throwing away the profound and the fine,” is a partial attempt to discuss
the profound and the fine. When, not having learned this pivotal point, he
stupidly speaks of forgetting, he thinks it means something leaving the hands;
he understands that it means something having departed from the body.'> He
has not let go of the limited thinking of the Small Vehicle, so how could he
penetrate the inner depths of the Great Vehicle, and how much less could he
know the pivotal matter of the ascendant state?'® It is hard to say that he has
tasted the tea and meals of a Buddhist patriarch. To work earnestly under a
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teacher is to investigate physically, in the very moment of the body-mind,
and is to investigate in experience, both before the body and after the body,!”
nothing other than “expounding the mind and expounding the nature.” There
is no second or third different example at all.

[135] Thereupon the First Patriarch says to the Second Patriarch,'® “If
you just let external involvements cease and have no panting and gasp-
ing in your mind, your mind will be like fences and walls, and you
will be able to enter the truth.” The Second Patriarch makes various
efforts to expound the mind and expound the nature, but always fails
to experience the state.'” One day he suddenly attains reflection. At
length he addresses the First Patriarch: “This time, for the first time,
the disciple has let involvements cease.” The First Patriarch, knowing
that the other is already in the state of realization, does not examine
him closely, but only says, “You have not realized cessation, have
you?” The Second Patriarch says, “No.”?° The First Patriarch says,
“What is the disciple’s situation?” The Second Patriarch says, “I am
always recognizing it very clearly, therefore I cannot express it with
words.” The First Patriarch says, “That is just the substance of the
mind transmitted by the buddhas and patriarchs of the past. Now you
have got it, you yourself must guard it well.”?!

[136] There are those who doubt this story, and those who quote it.
Among the stories of how the Second Patriarch served the First Patriarch,
one story is like this. The Second Patriarch tried persistently to expound the
mind and expound the nature, and at first his state did not match the state,?
but he gradually accumulated merit and heaped up virtue until he finally
attained the First Patriarch’s state of truth. Common and stupid people have
interpreted this as follows: “When at first the Second Patriarch expounded
the mind and expounded the nature but did not experience the state, the fault
was in the expounding of the mind and expounding of the nature. Later, when
he abandoned expounding the mind and expounding the nature, he experi-
enced the state.” They speak like this because they have not mastered the
teaching that “with minds like fences and walls we are able to enter the truth.”
They are especially ignorant of stages in learning the truth. The reason [I say
so] is this: From the time we establish the bodhi-mind and direct ourselves
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toward training in the Way of Buddha, we sincerely practice difficult prac-
tices; and at that time, though we keep practicing, in a hundred efforts we
never hit the target once. Nevertheless, “sometimes following good coun-
selors and sometimes following the sutras,” we gradually become able to hit
the target. One hit of the target now is by virtue of hundreds of misses in the
past; it is one maturation of hundreds of misses. Listening to the teachings,
training in the truth, and attaining the state of experience are all like this.
Even though yesterday’s attempts to expound the mind and to expound the
nature were a hundred misses, the hundred missed attempts to expound the
mind and to expound the nature yesterday are suddenly a hit today. When
we are beginners in practicing the Buddha Way, even though, due to lack of
training, we have not mastered the Way, we can never attain the Buddha Way
by abandoning the Buddha Way and pursuing other ways. It is hard for peo-
ple who have not mastered the whole process of Buddhist training to clar-
ify this situation as a fact. The Buddha Way, at the time of the first estab-
lishment of the will, is the Buddha Way; and at the time of realization of the
right state of truth, it is the Buddha Way. The beginning, the middle, and the
end are each the Buddha Way. It is like someone walking one thousand miles:
the first step is one in a thousand miles and the thousandth step is one in a
thousand miles. Though the first step and the thousandth step are different,
the thousand miles are the same. Nevertheless, extremely stupid people think
that when we are learning the Buddha Way we have not arrived at the Buddha
Way; they think that it is the Buddha Way only in the time beyond realiza-
tion of the effect. They are like this because they do not know that the whole
Way is expounding of the Way, they do not know that the whole Way is prac-
tice of the Way, and they do not know that the whole Way is experience of
the Way. Those who understand that only deluded people realize the great
state of realization through Buddhist training and who neither know nor hear
that people who are not deluded also realize the great state of realization
through Buddhist training, express [the thoughts] described above. Even
before experience of the state, “expounding the mind and expounding the
nature” is the Buddha Way; at the same time, it is by “expounding the mind
and expounding the nature” that we experience the state. We should not learn
that “experiencing the state” describes only a deluded person’s first realiza-
tion of the great state of realization. People in the state of delusion realize
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the great realization; people in the state of realization realize the great real-
ization; people who are beyond realization realize the great realization; peo-
ple who are beyond delusion realize the great realization; and people who
are experiencing the state experience the state. Thus, to “expound the mind
and expound the nature” is to be straight and true in the Buddha Way. Not
having mastered this truth, Soko* says that we should not expound the mind
and expound the nature, but his words are not a truth of the Buddha-Dharma.
In the great kingdom of Song today no one has arrived even at Soko’s level.

[140] The founding patriarch, Great Master Gohon, as an Honored One
alone among the many patriarchs, has mastered the truth that “expounding
the mind and expounding the nature” is “expounding the mind and expound-
ing the nature.” The ancestral masters in all directions who have never mas-
tered it have no expressions like his in the present story: While Brother
Somitsu and the great master are walking along, [the great master] points to
a nearby temple and says, “Inside there is someone expounding the mind
and expounding the nature.” Since the founding patriarch manifested him-
self in the world, his Dharma descendants have inevitably received the authen-
tic transmission of this expression as the transcendent Way of the patriarchs.
Other lineages have not seen or heard it even in a dream. How much less
could they know, even in a dream, the method of understanding it? [The
method] has only been received in the authentic transmission to rightful suc-
cessors. How could those who have not received the authentic transmission
of this principle master the basis of the Buddha Way? The principle under
discussion now is that [the unity of] “in” and “side,”** and [the unity of] “the

725 726 is “expounding the

existence of a human and “a human’s existence,
mind and expounding the nature.” [This unity] is “the-mind-as-surface-and-
content expounding”?’ and is “the-nature-as-surface-and-content expound-
ing.”?® We should investigate this and consider it. There has never been
“expounding” that was separate from “the nature,” and “the mind” has never
existed apart from “expounding.” “The buddha-nature” describes all things
expounding and “being without the buddha-nature” describes all things
expounding. Though we learn that the buddha-nature is “the nature,” if we
do not learn the buddha-nature as existence, that is not learning the truth;
and if we do not learn the buddha-nature as being without, that is not learn-

ing the state in practice.” Those who learn in practice that “expounding” is
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“natural” are the legitimate descendants of Buddhist patriarchs. Those who
believe that “the natural state” is “expounding” itself are Buddhist patriarchs
who are legitimate descendants. To say that the mind is shaky but the nature
is tranquil is the view of non-Buddhists. To say that the nature remains serene
while form changes is the view of non-Buddhists. Buddhist learning of the
mind and learning of the nature are not like that. Buddhist practice of the
mind and practice of the nature are not the same as in non-Buddhism. Buddhist
clarification of the mind and clarification of the nature are beyond non-
Buddhists. In Buddhism there is expounding of the mind and expounding of
the nature “there being someone,” and there is expounding of the mind and
expounding of the nature “there being no one”;* there is not expounding the
mind and not expounding the nature “there being someone,” and there is not
expounding the mind and not expounding the nature “there being no one.”
There is expounding the mind or failure to have expounded the mind and
expounding the nature or failure to have expounded the nature. If we do not
learn the expounding of the mind when there is no person, expounding of
the mind has yet to reach fertile ground,*! and if we do not learn the expound-
ing of the mind when there is a person, expounding of the mind has yet to
reach fertile ground. We learn “the expounding of the-mind-in-which-there-
is-no-person,”? we learn “the-state-in-which-there-is-no-person expound-
ing the mind,”** we learn “expounding the mind as the concrete human

34 and we learn “a concrete human being expounding the mind.””** The

state,
total effort that Rinzai expresses is only “a true human being without rank,”*
but he has never mentioned “a true human being who has a rank.” We can
say that he has not yet realized other study and other expressions, and that
he has yet to reach the state of exploring the ultimate.’” Because “expound-
ing the mind and expounding the nature” is expounding the buddhas and
expounding the patriarchs, we should meet it with the ears, and we should
meet it with the eyes. Brother Somitsu, the story goes, says, “Who is it?” In
realizing this expression, Brother Somitsu is able to exploit this expression
in the former moment and he is able to exploit this expression in the latter
moment. “Who is it?” is “expounding the mind and expounding the nature”
which belongs to “that concrete situation.”*® This being so, a moment in
which “Who is it?” is expressed, or a moment in which “Who is it?” is con-
cretely thought, is “expounding the mind and expounding the nature” itself.
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This “expounding the mind and expounding the nature” is something that
people of other directions have never known. Because they forget the child
and see it as the enemy, they deem enemies to be children.?* The great mas-
ter says, “Being asked one question by you, elder brother, I have directly
attained the state of having died completely.” Hearing these words, most
ordinary practitioners think as follows: “Someone who expounds the mind
and expounds the nature must directly attain the state of having died com-
pletely on being told “it is who!” The reason is that the words “it is who!”
are [about] being face-to-face without consciousness of each other, [about]
being totally without a view—so they may be a dead phrase.” That is not
necessarily so. The people who have utterly mastered this “expounding the
mind and expounding the nature” may be few. “Completely having died” is
not to have died ten or twenty percent, and for this reason the “state of hav-
ing died” is “complete.” At the very moment of “being asked” who can say
that this state is not enclosing the whole sky and covering the whole earth?
It may be that even illumination of the past is cut off, that even illumination
of the present is cut off, that even illumination of the future is cut off, and
that even illumination of this very moment is cut off.*! Brother Somitsu says,
“That state of expounding the mind and expounding the nature is who.” Com-
paring the previous “Who is it?”” and the present “it is who,” while the name
is still the third son of Zhang’s, the man is the fourth son of Li.*> The great
master says, “Death itself has come alive.”* [With] this “death itself” he
does not arbitrarily express “who it is”—hoping to indicate his “direct attain-
ment of the state of having died,” and so directly indicating [his own] “con-
crete state of expounding the mind and expounding the nature”—for “it is
who” has got rid of the “someone” who expounds the mind and expounds
the nature.** There may be something to learn in practice in the assertion that
we cannot always expect the complete state of having died.* The great mas-
ter’s words “Death itself has come alive” are the manifestation before us of
the voice and form of “someone expounding the mind and expounding the
nature.” At the same time, they may also be one or two concrete parts of the
complete state of having died. “Liveliness,” though it is liveliness of the whole,
does not manifest itself as liveliness through a transformation from death; it
is simply liberated in the head-to-tail rightness of “coming alive.” In general,
in the truth of the buddhas and the truth of the patriarchs, “expounding the
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mind and expounding the nature” exists and is investigated like this. Pro-
gressing further, through dying a complete death we realize the vivid state
of coming alive. Remember, from the Tang dynasty until today, there have
been many pitiable people who have not clarified the fact that “expounding
the mind and expounding the nature” is the Buddha’s truth and who, in their
ignorance of “expounding the mind and expounding the nature” as teach-
ing, practice, and experience, have produced outlandish explanations and
confused sayings. We should save them both before the body and after the
body. If I put it in words, “expounding the mind and expounding the nature”
is the pivotal essence of the Seven Buddhas and the ancestral masters.

Shobogenzo Sesshin-sessho

Preached to the assembly at Kippdji in the
Yoshida district of Etsu-sh@,*® Japan, in the
first year of Kangen.*’
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Notes

Master Shinzan Somitsu (dates unknown), successor of Master Ungan Donjo.

Master Tozan Ryokai (807-869), also a successor of Master Ungan Donjo, and the
thirty-eighth patriarch in Master Dogen’s lineage.

Shihaku, a term of respect for a senior member of one’s master’s order. Shi means
master or teacher. Haku means elder brother or uncle.

Shinji-shobogenzo, pt. 1, no. 62.

Sho, lit., “nature” or “essence,” means the natural state, or a natural function, in con-
crete reality. For example, in Chapter Twenty-two (Vol. 1), Bussho, Master Dogen
explains bussho, “buddha-nature,” as the state of action.

Master Bodhidharma entered China during the time of the Liang dynasty (502-557).
See Chapter Thirty (Vol. II), Gygji.

Hyajo, frequently used in the phrase hygjo-shin, “normal mind” or “everyday mind.”
See for example the opening paragraph of Chapter Twenty-two (Vol. 1), Bussho.

They think that real manifestation of the mind and the nature, which is done by action
itself, means intellectual explanation.

Master Daie S6ko (1089—1163), successor of Master Engo Kokugon. His history is
recorded in Chapter Seventy-five (Vol. V), Jisho-zanmai. His works included Daie
Shobogenzo (Daie's right Dharma-eye treasury). He was a major instigator of koan
Zen (based on intentional consideration of questions and answers), as opposed to the
mokusho Zen (silent, reflective zazen) advocated by his contemporary, Master Wan-
shi Shogaku.

Kensho. These characters, which are rare, literally mean “blue thread,” of the sort
used in ancient times to bind Chinese texts. The words are therefore a concrete sym-
bol of thoughts.

Bussho, see Chapter Twenty-two (Vol. 1I), Bussho.
Hossho, see Chapter Fifty-four, Hossho.

Nyozeso appears in the Lotus Sutra, Hoben (“Expedient Means”) chapter (LS 1.68).
See also Chapter Seventeen (Vol. I), Hokke-ten-hokke; Chapter Fifty, Shohd-jisso.
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Shokai. Sho means experience. Kai means pledge, promise, accord, or binding agree-
ment and, by extension, the state which is exactly the same as the state of Gautama
Buddha. See also Chapter Sixteen (Vol. I), Shisho.

To be conscious that something has gone is not to have forgotten it.

Kojé no kanreisu, the words of Master Obaku Kiun, discussed at length by Master
Dogen in the final paragraph of Chapter Twenty-eight (Vol. 1), Butsu-kojo-no-ji.

Shinsen-shingo, “before the body and after the body,” suggests intuitive reflection
immediately preceding and following an action. At the same time, it suggests end-
less continuation of Buddhist effort in eternity.

Master Bodhidharma is speaking to Master Taiso Eka.
Shokai. See note 14.

Mu expresses general negation: “No!” At the same time it literally means “there is
nothing” or “I have nothing.”

Keitokudentoroku, chap. 3.

Sokai, a variation of shokai, see note 14. So expresses mutual relation between two
factors.

KOokd, literally, “Mister Ko.” Ko is from the name So6ko. Ko is a title not generally
used for monks.

Wakuri-wakumen. In the story, “inside” is rimen. Ri means “backside” or “inside.”
Men means “face” or “surface.” In the story the compound rimen is used colloqui-
ally, but here Master Dogen separates the characters 7i and men by the characters
waku . . . waku. . ., which mean “either . . . or . ..” or “sometimes . . . and some-
times. . . .” He thus suggests reality as the combination of meaningful content (“in”
and objective form (“side”).

Unin, translated in the story as “there is someone.” U means “there is” or “existence.”
Nin means “person,” or “human.”

Ninu. By reversing the order of the characters in the story, Master Ddgen again sug-
gests two faces of reality—the idea of there being someone, and the concrete exis-
tence of a human being.

Menri-shin setsu, literally, “the side-in mind expounding.”
Menri-sho setsu, literally, “the side-in nature expounding.”

Ubussho, “having the buddha-nature” or “the buddha-nature as concrete existence,”
and mubussho, “being without the buddha-nature” or “the buddha-nature as the state
of being without,” are two contradictory expressions of the buddha-nature (see Chap-
ter Twenty-two [Vol. II], Busshé). In this sentence, Master Dogen recommends us to
realize the sho of sesshin-sessho as the sho of bussho, realizing it not as a concept
but as a real state that has two sides.
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Chapter Forty-eight

Munin is contrasted to unin in the story (see note 25). “Expounding of the mind and
expounding of the nature there being no one” suggests the manifestation of the
Buddhist state by nature itself.

Mi-to-denchi. Mi means “not yet.” 76 means “reach.” Den, which means “paddy
field,” often represents a source of happiness—as for example in the poem in praise
of the kasaya (“Formless, field of happiness, robe!”). Chi means 1) earth, land, or
ground; and 2) state [of body-mind].

Setsu shin-mu-nin, literally, “expounding the-mind-without-person.” In Chapter Three
(Vol. 1), Genjo-koan, for example, Master Dogen recommends us to realize the state
in which we forget ourselves.

Munin sesshin, literally, “no-person expounding the mind.” In Chapter Nine (Vol. I),
Keisei-sanshiki, for example, Master Dogen teaches that the voices of the river val-
ley and the form of the mountains manifest the buddha-mind.

Sesshin-zenin, literally, “expounding the mind—concrete person.”

Zenin-sesshin, literally, “a concrete person expounds the mind.” In Chapter Seventy-
two, Zanmai-o-zanmai, for example, Master Dogen says that sitting in the full lotus
posture is the buddha-mind-seal.

Quoted in the Rinzaizenjigoroku (Record of the Words of Zen Master Rinzai Gigen).

Mi-to-santetsu-chi. Alludes to the parallel phrase discussed in note 31. Here Master
Dogen substitutes santetsu, “exploring the ultimate,” for den, “paddy field.”

Nari. Ri, literally, “the backside” or “the inside” (see note 24), means a concrete place
or a concrete situation.

Because they do not understand that the straight and direct Buddhist state is like the
state of a child who asks “Who is it?” they recognize as the Buddha’s true disciples
people who are causing complicated misunderstanding of the Buddha’s teachings.

Shiku, “dead phrase,” means a comment which has no vital, concrete, or practical
meaning. Ordinary practitioners do not notice the real meaning of Master Somitsu’s
straightforward question.

Saidan, “cut off,” means momentary. Each point of time is cut off from all other
points in the past and future, and so all processes are momentary.

Kol[re] ta [zo], or zesui, “Who is it?”, “Concretely who?”, or “It is ‘who,’” can be
interpreted in at least two ways: 1) As a straightforward invitation to Master Tozan
to make his words more concrete (“Who is it?” or “Concretely who?”), and 2) as a
denial of the possibility of expressing in words the state of a person who expounds
the mind and expounds the natural state (“It is “‘who’”). This sentence says the word
zesui is the same in both cases but the meaning is different.

Shichii-toku-katsu. In the story, read as shichii [ni] katsu [o] e[tari], these charac-
ters suggest the meaning “In death I have come alive.” However, Master Dogen’s
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interpretation is that there is no personal subject in the word shichii, which liter-
ally means “the inside of death,” and hence “the real state of death” or “death
itself.” In the context of the story, “death” represents the momentary extinction
of all worries and fears.

In other words, the balanced state of action—not a personal subject—expounds
the mind and expounds the nature.

Suggests the problem of attachment to the goal of detachment.
Corresponds to present-day Fukui prefecture.

1243.



[Chapter Forty-nine]

Butsudo

The Buddhist Truth

Translator’s Note: Butsu means “buddha’ and do originally means “Way,”
but also “morals” and “the truth.” So butsudd means “the Buddha's truth”
or “the Buddhist truth.” The concept of “the Buddhist truth” is central to
Master Dogen's theory, and it is helpful to examine the meaning from each
of the four phases of Buddhist philosophy. In the first (subjective) phase, the
Buddhist truth is embodied in the Buddhist philosophical system. In the sec-
ond (objective) phase, the Buddhist truth is the external world, or nature. In
the third phase (based on action), the Buddhist truth is ethical or moral con-
duct in everyday life; that is, everyday life as we live it. In the ultimate phase,
the Buddhist truth is ineffable, the complicated; the state in zazen, or real-
ity itself- In this chapter, however, Master Dogen does not try to explain these
meanings of “the Buddhist truth”; he simply asserts that there is only one
Buddhism—that which was established by Gautama Buddha. Based on his
assertion, although there are several Buddhist sects, we do not need to use
the titles that these sects have been given. Master Dogen insists that the title
“the Buddha's truth” or “Buddhism” is sufficient, and that it is wrong to use
such titles as the Unmon sect, the Hogen sect, the Igyo sect, the Rinzai sect,
and the Soto sect. We usually think of Master Dogen as belonging to the Soto
sect, but he himself did not approve of the use of even the title “Soto sect.”

[152] The eternal buddha Sokei! on one occasion preaches to the assembly,
“From End to the Seven Buddhas there are forty patriarchs.”? When we inves-
tigate these words, from the Seven Buddhas to End are forty buddhas. When
we count the buddhas and the patriarchs, we count them like this. When we
count them like this, the Seven Buddhas are seven patriarchs, and the thirty-
three patriarchs are thirty-three buddhas. Sokei’s intention is like this. This is
the right and traditional instruction of the Buddha. Only the rightful successors
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of the authentic transmission have received the authentic transmission of this
counting method. From Sakyamuni Buddha to Sokei there are thirty-four
patriarchs. Each of the transmissions between these Buddhist patriarchs is
like Kasyapa® meeting the Tathagata and like the Tathagata getting Kasyapa.
Just as Sakyamuni Buddha learns in practice under Kasyapa Buddha, each
teacher and disciple exists in the present. Therefore, the right Dharma-eye
treasury has been personally transmitted from rightful successor to rightful
successor, and the true life of the Buddha-Dharma is nothing other than this
authentic transmission. The Buddha-Dharma, because it is authentically
transmitted like this, is perfectly legitimate in its transmission. This being
so, the virtues and the pivotal essence of the Buddha’s truth have been fault-
lessly provided. They have been transmitted from India in the west to the
Eastern Lands, a hundred thousand and eight miles, and they have been trans-
mitted from the time when the Buddha was in the world until today, more
than two thousand years. People who do not learn this truth in practice speak
randomly and mistakenly. They randomly call the right Dharma-eye treas-
ury and the fine mind of nirvana that have been authentically transmitted by
the Buddhist patriarchs “the Zen sect”; they call the ancestral master “the
Zen patriarch”; they call practitioners “Zen students” or “students of dhyana’;*
and some of them call themselves “the Zen schools.” These are all twigs and
leaves rooted in a distorted view. Those who randomly call themselves by
the name “Zen sect,” which has never existed in India in the west or in the
Eastern Lands, from the past to the present, are demons out to destroy the
Buddha’s truth. They are the Buddhist patriarchs’ uninvited enemies.
[154] Sekimon’s Rinkanroku® says:

Bodhidharma first went from the land of the Liang dynasty to the land
of the Wei dynasty. He passed along the foot of Stizan Mountain and
rested his staff at Shorin [Temple]. He just sat in stillness facing the
wall, and only that—he was not learning Zen meditation. He contin-
ued this for a long time but no one could understand the reason, and
so they saw Bodhidharma as training in Zen meditation. Now, dhyana®
is only one of many practices: how could it be all there was to the
Saint? Yet on the basis of this [misunderstanding] the chroniclers of
that time subsequently listed him among those who were learning Zen
meditation: they grouped him alongside people like withered trees and

88



Chapter Forty-nine

dead ash. Nevertheless, the Saint did not stop at dhyana, and at the same
time, of course, he did not go against dhyana—just as the art of divina-
tion emerges from yin and yang without going against yin and yang.”

[155] Calling him the twenty-eighth patriarch is on the basis that [Maha]-
kasyapa is the first patriarch. Counting from Vipasyin® Buddha, he is the thirty-
fifth patriarch. The Seven Buddhas’ and twenty-eight patriarchs’ experience
of the truth should not necessarily be limited to dhyana. Therefore the master
of the past says, “Dhyana is only one of many practices; how could it be all
there was to the Saint?”” This master of the past has seen a little of people and
has entered the inner sanctum of the ancestral patriarchs, and so he has these
words. Throughout the great kingdom of Song these days [such a person] might
be difficult to find and might hardly exist at all. Even if [the important thing
is] dhyana we should never use the name “Zen sect.” Still more, dhyana is
never the whole importance of the Buddha-Dharma. Those who, nevertheless,
willfully call the great truth that is authentically transmitted from buddha to
buddha “the Zen sect” have never seen the Buddha’s truth even in a dream,
have never heard it even in a dream, and have never received its transmission
even in a dream. Do not concede that the Buddha-Dharma might even exist
among people who claim to be “the Zen sect.” Who has invented the name
“Zen sect”? None of the buddhas and ancestral masters has ever used the name
“Zen sect.” Remember, the name “Zen sect” has been devised by demons and
devils. People who have called themselves a name used by demons and dev-
ils may themselves be a band of demons; they are not the children and grand-
children of the Buddhist patriarchs.

[157] The World-honored One, before an assembly of millions on Vul-
ture Peak, picks up an udumbara flower and winks. The assembly is
totally silent. Only the face of Venerable Mahakasyapa breaks into a
smile. The World-honored One says, “I have the right Dharma-eye
treasury and the fine mind of nirvana; along with the samghati robe,’
I transmit them to Mahakasyapa.'

The World-honored One’s transmission to Mahakasyapa is “I have the
right Dharma-eye treasury and the fine mind of nirvana.” In addition to this
there is no “I have the Zen sect and I transmit it to Mahakasyapa.” He says
“along with the samghati robe;” he does not say “along with the Zen sect.”
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Thus, the name “Zen sect” is never heard while the World-honored One is
in the world.

[158] The First Patriarch,'! at that time, addresses the Second Patriarch:
“The buddhas’ supreme and fine truth is to persevere for vast kalpas in dif-
ficult conduct and painful conduct, and to be able to endure what it is hard
to endure. How can one hope to seek the true vehicle with small virtue and
small wisdom, and with a trivial and conceited mind?”'?> On another occa-
sion he says, “The Dharma seal'® of the buddhas is not got from other peo-
ple.” And on another occasion he says, “The Tathagata transmitted the right
Dharma-eye treasury to [Maha]kasyapa.”

[159] What has been indicated now is “the supreme and fine truth of the
buddhas, the right Dharma-eye treasury, and the Dharma seal of the buddhas.”
At this time, there has been no instance at all of using the name “Zen sect,”
and no cause of or condition for using the name “Zen sect” has ever been
heard. This “right Dharma-eye treasury” has been passed on in the face-to-
face transmission by the raising of an eyebrow and the winking of an eye;
it has been given with body, mind, bones, and marrow; it has been received
with body, mind, bones, and marrow; it has been transmitted and received
“before the body and after the body”;'* and it has been transmitted and
received “on the mind and outside of mind.”"® The name “Zen sect” is not
heard in the order of the World-honored One and Mahakasyapa; the name
“Zen sect” is not heard in the order of the First Patriarch and the Second
Patriarch; the name “Zen sect” is not heard in the order of the Fifth Patri-
arch and the Sixth Patriarch; and the name “Zen sect” is not heard in the
orders of Seigen and Nangaku.!® There is nothing to indicate who began
using the name, and from what time. People out to destroy the Dharma and
to steal the Dharma, who could not be numbered as practitioners even though
they were among practitioners, may have secretly initiated the name. If prac-
titioners of later ages randomly use the name that Buddhist patriarchs have
never permitted, they will corrupt the lineage of the Buddhist patriarchs. Fur-
ther, there will appear to be another method called “the Zen sect” besides
the method of the buddhas and the patriarchs. If there is any method which
is other than the truth of the Buddhist patriarchs, it may be a method of non-
Buddhists. As already the children and grandchildren of Buddhist patriarchs,
we should learn in practice the bones, marrow, and facial features of the
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Buddhist patriarchs. We have devoted ourselves to the Buddhist patriarchs’
truth; we should not flee from this place and learn non-Buddhism. We have
retained the rarely retained body-mind of a human being. This is by virtue
of pursuing the truth in the past. If, having received this benevolent influ-
ence, we mistakenly promote non-Buddhism, we will not be repaying the
benevolence of the Buddhist patriarchs. In great Song [China] in recent ages,
common folk throughout the country have heard this wrong name “Zen sect,”
and so the vulgar usually use the wrong names “Zen sect,” “Bodhidharma
sect,” and “Buddha’s Mind sect,” rumors of which vie to be heard and to
disturb the Buddha’s truth. These [names] are the confused expressions of
people who have never known the great truth of the Buddhist patriarchs, and
who neither perceive nor believe that the right Dharma-eye treasury even
exists. How could anyone who knows the right Dharma-eye treasury call the
Buddha’s truth by a wrong name?

[162] For this reason. . .

Great Master Musai!” of Sekité-an Temple on Nangakuzan, in formal
preaching in the Dharma hall, addresses the assembly as follows: “My Dharma
gate'® has been transmitted and received from past buddhas; it is, without
discussing the balanced state of Zen or diligence,' solely to master the wis-
dom of the Buddha.”?°

Remember, Buddhist patriarchs who possess the authentic transmission
from the Seven Buddhas and the many buddhas speak like this. The only words
realized are that “My Dharma gate has been transmitted and received from
past buddhas.” There is no realization of the words “My Zen sect has been
transmitted and received from past buddhas.” Without distinguishing separate
instances of “the balanced state of Zen and diligence,” he causes us “solely to
master the wisdom of the Buddha.” That which he has solely mastered—with-
out spurning the balanced state of Zen and diligence—is the wisdom of the
Buddha. This is expressed as “I possess the right Dharma-eye treasury and 1
transmit it.”*! [Sekitd’s] “My”? is [the Buddha’s] “I possess.” “The Dharma

29 ¢

gate” is “the right Dharma.” “My,” “my possession,” and “my marrow’** are
“the transmission”* which “you have got.”*® Great Master Musai is a disciple
of the founding patriarch Seigen, the only one to have entered Seigen’s inner
sanctum. And he is the Dharma child of the eternal buddha Sokei who shaved

his head.?” So the eternal buddha Sokei is his forefather and his father, and
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the founding patriarch Seigen is his elder brother and his teacher. As a hero
in the truth of the Buddha and in the order of the patriarchs, Great Master
Musai of Sekitd-an Temple stands alone. Only Musai has solely mastered
the authentic transmission of the Buddha’s truth: every fruition and every
element of the realization of his words is the timelessness of an eternal buddha
and the everlasting presentness of an eternal buddha. We should see him as
the eye of the right Dharma-eye treasury, and we should not compare him
with others. That people who do not know compare him with Daijaku of
Kozei?® is wrong. So remember, the Buddha’s truth transmitted and received
from past buddhas is not even called “the balanced state of Zen”; how much
less could it be called, or discussed as, “the Zen sect”? Clearly remember,
to call it “the Zen sect” is the most enormous error. Inept people, thinking
that [the Buddha’s truth] might be like a materialist sect?® or an immaterial-
ist sect,*® regret that unless a name is given to a sect it is as if there is noth-
ing to learn. The Buddha’s truth cannot be like that. We should be absolutely
certain that [the Buddha’s truth] has never been called “the Zen sect.” Nev-
ertheless, the common folk of recent ages, in their stupidity, do not know the
old customs, and people who have not received the transmission of past
buddhas wrongly say, “Within the Buddha-Dharma there are the lineages
and customs of the five sects.” This is a degeneration that has been left to
follow its natural course. There has been not one person nor half a person to
redeem it. My late master Tendd, the eternal buddha, is the first to have
shown pity for this situation. This is his mission as a human being, and it is
his mastery of the Dharma.

[166] My late master, the eternal buddha, in formal preaching in the
Dharma hall, addresses the assembly as follows: “That individuals today talk
solely of there being differences in the customs of the lineages of Unmon,
Hogen, Igyo, Rinzai, S6t0, and so on is not the Buddha-Dharma and is not
the truth of the ancestral master.”

The realization of these words is hard to meet [once] in a thousand years,
for only my late master expresses it, and is hard to hear through the ten direc-
tions, for only his consummate order hears it. This being so, among one thou-
sand monks there is no listening ear and no seeing eye; how much less is
there any who listens with the whole mind; and how much less is there any
who listens with the body? Even if they listened with their whole body-mind
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for hundreds of millions of myriad kalpas, they could never utilize the thor-
oughly realized body-mind of my late master to listen, to experience, to
believe, and to get free. It is pitiful that everyone throughout the ten direc-
tions of the great kingdom of Song has considered my late master to be on
a par with the old veterans of other districts. Should we see the people who
think like this as equipped with eyes? Or should we see them as not equipped
with eyes? Again, some have considered my late master to be on a par with
Rinzai and Tokusan. It must be said that these people have never seen my
late master and have never met with Rinzai. Before I performed prostrations
to my late master, the eternal buddha, I had intended to investigate the pro-
found teachings of the five sects, but after performing prostrations to my late
master, the eternal buddha, I clearly knew the principle that the five sects
are random names. That being so, when the Buddha-Dharma flourished in
the great kingdom of Song there were no names of five sects. There was
never an ancient who proclaimed the names of five sects or who mentioned
sectarian customs. Since the Buddha-Dharma has weakened the names of
five sects have occurred at random. The situation is like this because people
are negligent in learning in practice and not keen in pursuing the truth. To
each individual monk who pursues real mastery in practice, I issue a stern
warning: Do not retain the random names of the five sects, and do not retain
any concept of lineages or customs belonging to five sects. How much less
should there be “the three kinds of profundity,”' “the three pivots,”?? “the
four thoughts,”** “the four relations between reflection and action,”** “the
nine standards,”** and so on. How much less should there be “the three
phrases,”*® “the five relative positions,”’ and “the ten kinds of shared true
wisdom.” The truth of Old Master Sakyamuni is not small thinking like that,
and it does not esteem thinking like that as great. The words have never been
realized. They have not been heard at Shorin [Temple] or on Sokei [Moun-
tain]. It is pitiful that they are repeated by shavelings who, in the present
degenerate age, do not hear the Dharma, their body-mind and eyes being dark.
The children and grandchildren of the Buddhist patriarchs, and their embryos,
must not express such words. Masters who abide in and retain the state of
Buddhist patriarchs have never let these words of madness be heard. Recent
second-rate teachers, people who have never heard the whole truth of the
Buddha-Dharma, who lack complete devotion to the truth of the patriarchs,
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and who are ignorant in regard to their own state, being excessively proud
of one or two mere trifles, establish names of sects like those mentioned ear-
lier. Once the names of sects are established, small children, because they
have not learned the Way to pursue the substance, vainly follow the shadow.
They do not have the spirit which adores the ancients; they have behavior
which is corrupted by secular customs. Even secular people warn of the vile-
ness of following the secular customs of the world.

[172] King Bunno* asks Minister Taikd, “Why is it that though a lord
endeavors to employ sages, he does not reap the benefit, but social disorder
gets more and more extreme, putting [the nation] in peril?”

Taiko says, “He employs sages but does not use them. So although he
employs wise advisers in name, he does not get the real effect of their wis-
dom.”

Bunnd says, “Where does the fault lie?”

Taikd says, “The fault is in [the lord’s] fondness for using those who
are praised by the world, instead of obtaining for himself true sages.”

Bunno says, “What does it mean to like to use those who are praised by
the world?”

Taikd says, “To like to listen to those who are praised by the world is
to think the unwise wise, to think the unintelligent intelligent, to think the
disloyal loyal, and to think the untrustworthy trustworthy. If the lord sees
those who are praised by the world as wise and intelligent, and sees those
who are reviled by the world as unworthy, people who have many accom-
plices will advance, and people who have few accomplices will recede. Thus,
when the false band together and block out the wise, loyal retainers die hav-
ing committed no crime, and false retainers use empty reputations to seek
court rank. For these reasons social disorder becomes more and more extreme,
and so the nation cannot escape peril.”*

[173] Even secular people regret it when their nation and their princi-
ples are in peril. When the Buddha-Dharma and the Buddha’s truth are in
peril, the Buddha’s disciples must inevitably regret it. The cause of peril is
arbitrary following of the customs of the world. When we listen to the praises
of the world, we do not find true sages. If we want to find true sages, we
should adopt a strategy of wisdom that illuminates the past and looks into
the future. Those who are praised by the world are not always wise and not
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always sacred. Those who are reviled by secular people are not always wise
and not always sacred. Observing three times the case in which the wise
invite vilification and the case in which the false are praised, we should not
confuse those cases. Not to use the wise is the nation’s loss, and to use the
unworthy is a matter for the nation’s regret. The present establishment of the
names of five sects is an aberration of the secular world. Those who follow
the customs of this secular world are many, but those who have understood
the secular as the secular are few. We should see those who reform the sec-
ular as saints. To follow the secular may be the utmost foolishness. How
could people who are willing to follow the secular know the Buddha’s right
Dharma? How could they become buddhas and become patriarchs? [The
Buddha-Dharma] has been received by rightful successor from rightful suc-
cessor since the Seven Buddhas: how could this be similar to the establish-
ment of the five versions of the Vinaya*' by people in India whose under-
standing depended upon sentences? So remember, the ancestral masters who
made the right life of the Buddha-Dharma into [their own] right lives have
never said that there are five sects. Someone who learns that there are five
sects in Buddhism is not an authentic successor of the Seven Buddhas.

[175] My late master addresses the assembly: “In recent years the truth
of the patriarchs has degenerated. Bands of demons, and animals, are many.
They frequently discuss the lineages and customs of five sects. It is very dis-
tressing, very distressing.”

Thus, clearly, the twenty-eight generations of India in the west and the
twenty-two patriarchs of China in the east have never proclaimed five sects.
All ancestral masters who are fit to be called ancestral masters are like this.
Those who uphold the names of five sects, claiming that each sect has its
own fundamental principle, are those who “deceive and delude people of the
world” and are those of “scant knowledge and sparse understanding.” If
everyone in Buddhism established their own individual truth, how could the
Buddha’s truth have arrived at the present day? Mahakasyapa would have
established one of his own, and Ananda would have established one of his
own. If the principle of independent establishment were the right way, the
Buddha-Dharma would have died out in the early days in India. Who could
venerate principles that individuals had established independently? Among
principles that individuals had established independently, who could decide
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between the true and the false? If unable to decide between the true and the
false, who could consider [a principle] to be the Buddha-Dharma or not to
be the Buddha-Dharma? Without clarifying this truth it is hard to call any-
thing Buddhism. The names of the five sects were not established during the
lifetimes of the respective ancestral masters. Since the deaths of the ances-
tral masters who are called the ancestral masters of the five sects, flotsam in
the stream of their lineages—people whose eyes were not clear and whose
feet did not walk—without asking their fathers, and going against their fore-
fathers, have established the names. The principle is evident and anyone can
know it.

[177] Zen Master Daien*? of Daiizan®® is a disciple of Hyakujo Daichi**
and he lives as master of Isan Mountain at the time of Hyaku;jo, but he never
says that the Buddha-Dharma should be called the Igyo* sect. And Hyaku;jo
does not say to Isan, “From your time onward, living as master of Isan Moun-
tain, you should use the name ‘Igyo sect.”” Neither the master*® nor the patri-
arch*’ uses the name, and so we should remember that it is a wrong name.
And even though people arbitrarily use his name in the title of a sect, we
should not necessarily single out Ky6zan.*® If it were appropriate [for Isan
and Kyozan] to call [a sect] by their own names, they would use their own
names. Because it is not appropriate to use personal names, personal names
were not used in the past, and personal names are not used today. We do not
speak of the Sokei sect, the Nangaku sect, the Kozei sect, or the Hyakujo
sect.* It was impossible for Isan, in his time, to differ from Sokei; he could
neither surpass Sokei nor be equal to Sokei. And the relation between Ky6zan
and one word or half a phrase spoken by Daii is not always one staff being
carried on the shoulders of two people.*® If people were going to establish
the name of a sect, they should call it the Isan sect, or they should call it the
Daii sect. There has never been any reason to use the name Igyd sect. If it
were appropriate to use the name Igyd sect, the name should have been used
when the two venerable patriarchs were in the world. What obstacle was it
that caused them not to use a name that they might have used when they
were in the world? Those who go against the truth of their father®' and their
forefather’? and use the name Igyd sect, which was not used when the two
were in the world, are disloyal children and grandchildren. This name is nei-
ther the original hope of Zen Master Daii nor the original intention of Old
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Man Ky®ozan. It has no authentic transmission from a true master. The fact
is evident that it is a wrong name used by a group of wrong people. Never
let it be heard through the whole universe in ten directions.

[180] Great Master Eshd,> abandoning a sutra-lecturing school, became
a disciple of Obaku.** He tasted Obaku’s staff on three occasions, [receiv-
ing] sixty strokes altogether, and realized the state of realization while prac-
ticing in Daigu’s order.> In the story he is in residence as the master of Rin-
zai-in Temple in Chinshii. Though not having perfectly realized Obaku’s
mind, he still never says one word, or says half a word, to the effect that the
Buddha-Dharma he has received should be called the Rinzai sect; he does
not [say so] by holding up a fist and does not [say so] by picking up a whisk.
Nevertheless, flotsam among the members of his order, failing to preserve
the conduct of their father and failing to keep the Buddha-Dharma, soon
wrongly establish the name “Rinzai sect.” If it had been contrived during
the human life of Great Master Esho there would have been discussion to
prevent the establishment of that name—because it clearly goes against the
teaching of the ancestral patriarch himself. Moreover, as Rinzai is about to
die, he entrusts [the Dharma] to Zen Master Sansho Enen,* saying, “After
my death, do not destroy my right Dharma-eye treasury.” Enen says, “How
could I dare to destroy the master’s right Dharma-eye treasury?” Rinzai says,
“If someone suddenly questions you, how will you answer?” Enen at once
lets out a yell. Rinzai says, “Who is there that knows that my right Dharma-
eye treasury, which is passing toward this blind donkey, will be destroyed?”’

[182] The words spoken by master and disciple are like this. Rinzai
never says “Do not destroy my Zen sect,” never says “Do not destroy my
Rinzai sect,” and never says “Do not destroy my sect.” He only says, “Do
not destroy my right Dharma-eye treasury.” We should clearly remember
that the great truth authentically transmitted from buddha to buddha must
not be called “the Zen sect” and must not be called “the Rinzai sect.” We
must never even dream of calling it “the Zen sect.” Though “cessation”® is
the essence and form of the right Dharma-eye treasury, the transmission is
passed on like this. “Being destroyed as it passes toward a concrete blind
donkey” is truly the “Who knows?” state of the transmission. In Rinzai’s lin-
eage Sanshod is alone. We should neither associate him with nor align him
with his elder and younger brothers in the Dharma; truly “his place is under
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a bright window.”* The story of Rinzai and Sanshd is [a story of] Buddhist
patriarchs. The Rinzai transmission today is the Vulture Peak transmission
of olden days. Thus, the principle that we should not use the name “Rinzai
sect” is evident.

[183] Great Master Kydshin® of Unmonzan practiced in the past under
Venerable Patriarch Chen,' and so he may have been a descendant of Obaku.
Thereafter, he succeeded Seppo. This Master [Unmon] also does not say that
the right Dharma-eye treasury should be called “the Unmon sect.” But mem-
bers of his lineage also, not knowing that the wrong names “Igyo sect” and
“Rinzai sect” are wrong names, have established the new name “Unmon
sect.” If the fundamental intent of Great Master Kydshin aspired to a name
that would establish a sect, then it would be difficult to affirm that he was
the body-mind of the Buddha-Dharma. When people now use the name of
the sect, it is as if they are calling an emperor a peasant.®

[184] Zen Master Dai Hogen®® of Seiryd-in Temple is the rightful suc-
cessor of [the master of] Jizo-in Temple,* and a Dharma grandchild of [the
master of] Gensha-in Temple:% he possesses the fundamental teaching and
is without wrongness. Dai Hogen is the master’s title he uses when signing
his name. There is not one word in a thousand words, and not one saying in
ten thousand sayings, in which he has advocated the establishment of the
name “Hogen sect,” using his own title as a title for the right Dharma-eye
treasury. However, members of this lineage also have established the name
“Hogen sect.” If Hogen could influence the present, he would eradicate the
speaking of the present wrong name “Hogen sect.” Since Zen Master Hogen
has passed away already, there is no one to cure this disease. Even thousands
or tens of thousands of years hereafter, people who wish to be loyal disci-
ples of Zen Master Hogen must refuse to treat this name “Hogen sect” as a
name. That is to remain fundamentally loyal to Zen Master Dai Hogen.
Broadly, the likes of Unmon and Hogen are the distant descendants of the
founding patriarch Seigen; the bones of the truth have been transmitted and
the marrow of the Dharma has been transmitted to them.*

[186] The founding patriarch Great Master Gohon®’ received the Dharma
from Ungan.®® Ungan was the rightful successor of Great Master Yakusan.®
Yakusan was the rightful successor of Great Master Sekitd.”’ Great Master
Sekito was the founding patriarch Seigen’s only son: there was no second
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or third to equal to him; the conduct of the truth was authentically transmit-
ted to him alone. That the right life of the Buddha’s truth has survived in the
Eastern Lands is by virtue of Great Master Sekitd having faultlessly received
the authentic transmission. The founding patriarch Seigen, at the time of the
eternal buddha Sokei, taught on Seigen [Mountain] the teachings of Sokei.
To be asked to manifest himself in the world”" while [Sokei] was in the world,
and to experience manifestation in the world in that generation, he must have
been a rightful successor above rightful successors and a founding patriarch
among founding patriarchs: it is not true that the better course is learning
under one’s master and the inferior course is manifesting oneself in the world.
[But] practitioners should take note that the average in those days would be
outstanding today. When the eternal buddha Sokei was about to teach human
beings and gods by manifesting his parinirvana,’ Sekitd, the story goes,
steps up from his seat at the back” and asks whom he should rely upon as a
teacher. The eternal buddha then says “Visit [Gyd]shi.” He does not say
“Visit [E]j0.” This being so, the eternal buddha’s right Dharma-eye treasury
is the authentic transmission of the founding patriarch Seigen alone. Although
we acknowledge the excellent members of the order who attained the truth
together with him, the founding patriarch walks alone as a truly excellent
member.”* The eternal buddha Sokei has made his own child into Seigen’s
child, who, as the father of the father of the father of the child [T6zan],” evi-
dently had attained the marrow and evidently was the rightful successor of
the ancestral patriarchs. Great Master Tozan, as the legitimate fourth-gen-
eration heir of Seigen, has received the authentic transmission of the right
Dharma-eye treasury, and has opened his eyes to the fine mind of nirvana.
Besides this, there is no separate transmission and no separate sect. The great
master has never shown to the assembly any fist or wink of an eye that advo-
cated the use of the name “Sotd sect.” Furthermore, there was no flotsam
mixed in among his disciples, and so there was no disciple who used the
name “Tdzan sect.” How much less could they speak of a “Sotd sect”? The
name “So6td sect” may be the result of including the name S6zan.”® In such
a case, Ungo”” and Doan’® would have to be included too. Ungo is a guid-
ing master in the human world and in the heavens above, and he is more ven-
erable than S6zan. We can conclude, in regard to this name “S6t0,” that some
stinking skinbag belonging to a side lineage, seeing himself as equal [to
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Tozan], has devised the name “Sotd sect.” Truly, though the white sun is
bright, it is as if floating clouds are obscuring it from below.

[189] My late master says, “Now there are many who ascend the lion
seats of many districts and many who act as teachers of human beings and
gods, but there is no one at all who knows the truths of the Buddha-Dharma.”
Therefore, those who vie to uphold a sect among the five sects, and who
remain wrongly stuck in words among sayings and words, are really the ene-
mies of the Buddhist patriarchs. In another case, a school has been named
after Zen Master Nan of Ory(,” and has begun to be called “the Oryi sect,”
but before long that school will know their wrongness. In general, while the
World-honored One was in the world, he never named a “Buddha sect,” nor
named a “Vulture Peak sect,” nor spoke of a “Jetavana Park sect,” nor spoke
of a “My Mind sect,” nor spoke of a “Buddha’s Mind sect.” In which of the
Buddha’s words is a Buddhist sect named? For what reason do people today
use the name “Buddha’s Mind sect”? Why should the World-honored One
necessarily call the mind a sect? And why should a sect inevitably be related
to the mind? If there is a Buddha’s Mind sect, there should be a Buddha’s
Body sect, there should be a Buddha’s Eye sect, there should be a Buddha’s
Ear sect, there should be sects for the Buddha’s nose, tongue, and so on. There
should be a Buddha’s Marrow sect, a Buddha’s Bones sect, a Buddha’s Legs
sect, a Buddha’s Realm sect, and so on. Now there are no such things. Remem-
ber, the name “Buddha’s Mind sect” is a false name. When Sakyamuni Buddha
cites that all dharmas through the whole of the buddha lands in ten directions
are real form, and when he preaches the whole of the buddha lands in ten
directions, he does not preach that in the buddha lands in ten directions he
has established some sect. If the naming of sects were the method of Buddhist
patriarchs, it would have taken place in the Buddha’s reign. If it had taken
place in the Buddha’s reign, the Buddha would have preached it. The Buddha
did not preach it. Clearly, it was not a tool in the reign of the Buddha. The
patriarchs do not speak of it. Clearly, it is not a utensil in the domain of the
patriarchs. You might not only be laughed at by others, but also thwarted by
the buddhas, and even laughed at by yourselves. So, please, do not give names
to sects, and do not say that there are five sects in the Buddha-Dharma.

[193] Latterly there has been an infantile man named Chis6® who made
a collection of one or two sayings of ancestral masters and described the five
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sects. He called [this collection] Eyes of Human Beings and Gods.?' People
have not recognized it for what it is; beginners and late learners have thought
it to be true, and there are even some who carry it hidden in their clothes. It
is not the eyes of human beings and gods; it darkens the eyes of human beings
and gods. How could it have the virtue of blinding the right Dharma-eye
treasury? The aforementioned Eyes of Human Beings and Gods was edited
by veteran monk Chisé at Mannenji on Tendaizan®? in around the twelfth
lunar month of [the sixth year] of the Junki era.®* Even a work produced lat-
terly, if its words are true, should be approved. [But] this work is deranged
and stupid. It has no eyes of learning in practice and no eyes of a journey on
foot. How much less could it have the eyes of meeting Buddhist patriarchs?
We should not use it. We should not call [the author] Chiso, which means
“Wise and Clear”’; we should call him Gumo—“Stupid and Dark.” One who
does not know a true person, and who does not meet a person, has gathered
together sayings without picking up the sayings of people who are true peo-
ple. It is clear that he does not know a person.?* The cause of students of the
teaching in China using the names of sects was the presence of [masters of]
this and that [lineage] who could rival each other. Now the transmission of
the Buddhist patriarchs’ right Dharma-eye treasury has passed from right-
ful successor to rightful successor, with whom there can be no rival. There
are no [other masters of] this and that [lineage] who might be included in
the same class. Even so, unreliable old veterans today constantly use the
names of sects at random. Scheming in their own interests, they are not in
awe of the Buddha’s truth. The Buddha’s truth is not your own Buddha’s
truth; it is the Buddha’s truth of the Buddhist patriarchs, and it is the Buddha’s
truth of the Buddha’s truth. Minister Taiko says to King Bunnd, “The whole
country is not the whole country of one person: it is the whole country of
the whole country.”® Thus, even a layman has this wisdom and has these
words. Children in the house of the Buddhist patriarchs must not arbitrarily
allow the great truth of the Buddhist patriarchs to follow the stupid and the
dark, by calling themselves a sect. That is a great violation, and [one who
commits it] is not a person of the Buddha’s truth. If we should call ourselves
by the name of a sect the World-honored One himself would have used the
name. Given that the World-honored One did not name his own sect, what
reason could we have, as his descendants, to use names after his death? What
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person could be more skillful than the World-honored One? Those without
skillfulness are likely to produce no benefit. Again, given that the Buddhist
patriarchs have not contravened the time-honored truth by establishing their
own sects, who among the Buddha’s descendants could see their own sect
as a sect? Learn in practice by illuminating the past and reflecting the pres-
ent; do not be arbitrary. Hoping not to differ one jot from the World-honored
One when he was in the world, his bereaved disciples solely have in their
mind the regret of not being able to achieve or the joy of having achieved,
and the desire not to go against, even a millionth [of his teaching]. Thus we
should vow to find him and to serve him in many lives. Thus we should
desire to meet Buddha and to hear the Dharma in many lives. Those who
would deliberately go against the teaching of the World-honored One when
he was in the world and establish the name of a sect are neither the disciples
of the Tathagata nor the descendants of the ancestral masters. [ Their sin] is
heavier than the heavy and the deadly [sins].*® By rashly disregarding the
importance of the Tathagata’s supreme truth of bodhi and by acting only in
the selfish interests of their own sect, they make light of their predecessors
and go against the predecessors. We can say that they do not even know the
predecessors, and they do not believe in the virtues that were present in the
World-honored One’s day. The Buddha-Dharma cannot abide in their houses.
In conclusion, if you want to receive the authentic transmission of the con-
duct of the truth as one who follows the Buddha, do not see or hear the names
of sects. That which every buddha and every patriarch transmits and authen-
tically receives is the right Dharma-eye treasury and the supreme truth of
bodhi. The Dharma that the Buddhist Patriarch possessed has been trans-
mitted in its entirety by buddhas, and there are no innovations to be added
to the Dharma at all. This principle is the bones of the Dharma and the mar-
row of the truth.

Shobogenzo Butsudo

Preached to the assembly at Kippdji in the
Yoshida district of Esshii, on the sixteenth day
of the ninth lunar month in the first year of
Kangen.?’
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Notes

Master Daikan End (638—713), successor of Master Daiman Konin. He is the thirty-
third patriarch, and the Sixth Patriarch in China.

Paraphrased in Japanese from the Rokusodaishihobodankyo (Platform Sutra of the
Sixth Patriarch’s Dharma Treasure).

Kasyapa Buddha is the sixth of the seven ancient buddhas, the seventh being Sakya-
muni. See Chapter Fifteen (Vol. I), Busso.

Zenna-su. Zenna is a transliteration of the Sanskrit dhyana, literally, “thought or
reflection.” Su literally means “child” or “disciple.”

Sekimonrinkanroku (Sekimon s Forest Record) is a two-volume work first published
in 1107. It was compiled by Master Kakuhan Eko (1071-1128), who is also some-
times referred to as Sekimon, which was the name of the district where his temple
was located.

Zenna is another transliteration of the Sanskrit dhyana.
The same passage is quoted in Chapter Thirty (Vol. II), Gyoji, paragraph 193.

Vipasyin Buddha is the first of the Seven Buddhas. See Chapter Fifteen (Vol. 1),
Busso.

The large robe. See Chapter Twelve (Vol. I), Kesa-kudoku.

Quoted from the Nenge (“Picking Up of a Flower”) chapter of the Daibontenomon-
butsuketsugikyo (Sutra of Questions and Answers between Mahabrahman and the
Buddha). See also Shinji-shobogenzo, pt. 3, no. 54; Chapter Sixty-eight, Udonge.

Master Bodhidharma, the First Patriarch in China.

This story is also quoted in Chapter Thirty (Vol. II), Gygji, paragraph 216. The word-
ing is slightly different in the two versions.

Hoin (Dharma seal) represents the meaning of the Sanskrit dharmoddana or dharma-
uddana (see Glossary of Sanskrit Terms). Sometimes three seals are enumerated,
namely investigation of reality as anitya (inconstant, impermanent), as andatman (not
self, non-spiritual), and as nirvana (extinct, devoid of illusion). A teaching that does
not bear these three “seals,” or distinguishing features, is not regarded as the Buddha-
Dharma.
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20

21

22

23

24

25

26

27

28

29

Shinsen-shingo, “before the body and after the body,” suggests the momentary con-
tinuation of Buddhist effort endlessly into the past and future. See also Chapter Forty-
eight, Sesshin-sessho, note 17.

Shinjo-shinge, or “on [the basis of] the mind and outside [the conceptual area] of
mind.”

Master Seigen Gyoshi (d. 740) and Master Nangaku Ejo (677-744) were both dis-
ciples of the Sixth Patriarch in China, Master Daikan End. Master Dogen’s S6t6 lin-
eage is through Master Seigen. The Rinzai lineage is through Master Nangaku.

Master Sekitd Kisen (700—790), successor of Master Seigen Gydshi. Great Master
Musai is his posthumous title.

Hoémon may be interpreted as “gate to the Dharma,” i.e., “way of teaching Buddhism.”
The translation “Dharma gate™ has been preferred, however, to avoid any suggestion
of separation of means (gate) and end (Dharma). In the Fukanzazengi Master Dogen
describes zazen as anraku [no] homon, “peaceful and joyful gate of Dharma.”

Zenjo-shojin, “zen-balance and diligence,” represent the Sanskrit dhyana and virya.
These are two of the six paramitas, viz., dana (free giving), sila (moral integrity),
ksanti (fortitude), virya (diligence), dhyana (balanced reflection), and prajia (real
wisdom).

Keitokudentoroku, chap. 14.

Go-u-shobogenzo-fuzoku. These characters are taken from the Buddha’s preaching quoted
in paragraph 157: “I have the right Dharma-eye treasury . . . and I transmit. . . .”

Go-shi. Shi functions as a particle which makes go, “I,” into “my.”
Go-u, “I have,” “I possess,” or “my possession.”

Gozui, “my marrow,” alludes to Master Bodhidharma’s words to Master Taiso Eka:
nyotoku-gozui, “you have got my marrow.” See Chapter Forty-six, Katto.

Fuzoku, taken from the Buddha’s words (“I transmit. . .”), suggests the transmission
from the Buddha to Master Mahakasyapa. The transmission from the Buddha, from
Master Bodhidharma, and from Master Sekito Kisen is the same transmission.

Nyotoku. Master Bodhidharma’s words nyotoku-gozui, “you have got my marrow,”
symbolize the state of oneness of subject and object in the transmission of the Dharma.

Master Daikan Ené died in 713, when Master Sekitd was thirteen or fourteen years
old. After that, Master Sekitd became the disciple of Master Daikan End’s succes-
sor, Master Seigen.

Master Baso Doitsu (709—-788), successor of Master Nangaku Ejo and a contempo-
rary of Master Sekito. The Rinzai lineage is through Master Baso.

Ushui. U means existence or possession. Shii means sect or religion.
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Chapter Forty-nine

Kiishii. K means that which is empty, void, or immaterial: for example, spiritual
essence or abstract ideals. The opposition of kiishit and ushii suggests the opposing
standpoints of idealism and materialism.

Sangen (“three kids of profundity”), in the Rinzaizenjigoroku (Record of the Words
of Zen Master Rinzai Gigen).

Sanyé (“three pivots”), also contained in Rinzaizenjigoroku.

Shiryoken (“four thoughts™) are four ways of considering subject and object in Buddhist
training: 1) to take away the person but not to take away circumstances; 2) to take
away circumstances but not to take away the person; 3) to take away both person and
circumstances; and 4) not to take away either person or circumstances. Also con-
tained in the Rinzaizenjigoroku.

Shishoyo (“four relations between reflection and action”) is another teaching of Mas-
ter Rinzai concerning a master’s guidance of a disciple: 1) reflect first, act later; 2)
act first, reflect later; 3) reflect and act simultaneously; 4) reflect and act beyond
simultaneousness.

Kyutai, lit., “nine belts,” are nine standards established by Master Fuzan Hoen for
testing or guiding a disciple.
Sanku. In the Unmon sect, for example, three short phrases conceived by Master

Unmon were used in the training of monks.

Go-i, five relative positions of the absolute and the relative, expounded by Master
Tozan and modified by Master Sozan. See also Chapter Sixty-six, Shunjii.

Ju-doshinchi, expounded by Master Fun’y6 Zensho.

The Zhou dynasty was the predominant dynasty in China for 867 years from the reign
of King Bud, which began in 1122 B.C.E. Bunnd was Bud’s predecessor as head of
the Zhou dynasty.

From the Daoist text Rikuto (Six Strategies).

Ritsu no gobu. 1t is said that, by the time of Master Upagupta (the fourth patriarch in
India), five separate versions of the Vinaya had been established in India, namely:
1) the Vinaya of the Dharmaguptakas; 2) the Vinaya of the Sarvastivadins; 3) the
Vinaya of the Mahisasakas; 4) the Pratimoksa-siitra of the Kasyapiyas; and 5) the
Vinaya of the VasIputriyas. See Japanese-English Buddhist Dictionary: goburitsu.

Master Isan Reiyii (771-853), successor of Master Hyakujo Ekai. The Tang emperor
Sensd awarded him the posthumous title Zen Master Daien.

Daiizan, Great Isan Mountain. In Master Dogen’s commentary Master Isan is referred
to either as Isan or as Daii.

Master Hyakujo Ekai (749—814), successor of Master Baso Doitsu. Zen Master Daichi
is his posthumous title.
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Igyd. This represents the combination of the names of Master Isan Reiyt and his dis-
ciple Master Kydzan Ejaku—taking “i” from Isan and “gyo” (“kyo ) from Kyozan.

Master Isan.
Master Hyakujo.
Master Kyozan Ejaku (807-883), successor of Master Isan Reiyt.

These four names follow the lineage from Master Daikan Eno who lived on Sokei
Mountain, to Master Nangaku Ejd, to Master Baso Déitsu who lived in Kozei dis-
trict, to Master Hyakujo Ekai. Master Isan Reiy, as a successor of Master Hyakujo
Ekai, is a fourth-generation descendant of Master Daikan End.

In a monastery two monks might carry a heavy bucket of water, for example, by bear-
ing each end of a staff on their shoulders. Master Dogen used this as a symbol of one-
ness of two factors.

Master Kydzan.
The patriarch Isan.

Master Rinzai Gigen (815?7-867), successor of Master Obaku Kiun. Great Master
Eshd is his posthumous title.

Master Obaku Kiun (d. between 855 and 859), like Master Isan Reiyi, is a succes-
sor of Master Hyakujo Ekai.

Master Kdan Daigu (dates unknown), successor of Master Kisti Chijo. See Shinji-
shobogenzo, pt. 1, no. 27.

Master Sanshd Enen (dates unknown), successor of Master Rinzai.
Gotoegen, chap. 9.

Mekkyaku, translated in the story as “destroy.” Metsu appears in the compound
shometsu, “arising and passing, ““ which expresses the instantaneousness of the uni-
verse, and it is also the third of the Four Noble Truths, ku, shii, metsu, do, “suffer-
ing, accumulation, cessation, and the Way.”

Under a bright window is a convenient location for reading sutras. These words might
have been said to an attendant monk by a master who has recognized the potential
of an excellent student. The source, however, has not been traced.

Master Unmon Bun’en (864-949), successor of Master Seppo Gison. Great Master
Ky®shin is his posthumous title.

Master Bokush@i Domy®o (dates unknown), successor of Master Obaku Kiun.

Hippu, lit., “single husband”; that is, a man who is the husband of only one woman.
To ancient Chinese, that represented a man of low social status.
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Master Hogen Bun’eki (885-958), successor of Master Rakan Keichin. He received
the title Zen Master Dai Hogen by imperial decree during his lifetime.

Master Rakan Keichin (867-928), successor of Master Gensha Shibi. His posthu-
mous title is Great Master Shind of Jizo-in.

Master Gensha Shibi (835-907), successor of Master Seppo Gison.

Whereas the lineages of Masters Isan and Rinzai stem from Master Nangaku Ejo,
the lineages of Masters Unmon and Hogen stem from Master Seigen Gyoshi. Mas-
ter Dogen’s own lineage, that through Master Tozan Rydkai, also stems from Mas-
ter Seigen Gyoshi.

Master Tozan Ryokai (807-869).

Master Ungan Donjo (782-841).

Master Yakusan Igen (745-828).

Master Sekito Kisen (700-790), successor of Master Seigen Gyoshi.

Shusse, “to manifest oneself in the world,” means to become a temple master.
When Master Daikan End was about to die.

At the time of Master Daikan End’s death, Master Sekitd would have been in his
early teens, so he would have been seated relatively far from the master.

Sho-jinsoku no doppo nari, literally, “he is a true mystical foot’s solitary step.” This
is a play on the expression jinsoku, “mystical foot” (from the Sanskrit rddipada),
which was used to describe an excellent member of a Buddhist order. See Vol. I,
Glossary of Sanskrit Terms.

Master Sekito was the master of Master Yakusan Igen, who was the master of Mas-
ter Ungan Donjo, who was the master of Master Tozan Ryokai.

Master S6zan Honjaku (840-901). The first character of of Soto is the “so” of S6zan
and the second character is the “70” of T6zan. Master S6zan was a successor of Mas-
ter Tozan, but Master Dogen’s lineage is through another of Master Tozan’s succes-
sors, Master Ungo Doyo.

Master Ungo Doyd (8357-902).
Master Doan Dohi (dates unknown), successor of Master Ungo Doyo.

Master Oryii Enan (died in 1069, at the age of sixty-eight), successor of Master Jimyd
Soen.

Also known as Zen Master Kaigen Chisd.

Ninden [no] ganmoku (Eyes of Human Beings and Gods), three volumes published
in 1188. The first two volumes outline the so-called five Chinese sects and evaluate
the words of ancient masters categorized as belonging to those sects.
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83
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87

A mountain in Zhekiang province where Master Tendai Chigi (538-597) established
the original training place of the Tendai sect.

1188. Here Master Dogen uses the Chinese dating system only.

Hito o shiru, “to know a person,” means the intuitive ability to know whether or not
a person is true. Master Dogen esteemed this ability very highly. See the end of Chap-
ter Fifty-two, Bukkyo.

From the Rikuto (Six Strategies).

Jugyaku stands for jii-jiizai, “ten heavy sins” (i.e., killing, stealing, adultery, lying,
flattery, abusive speech, duplicitous speech, greed, anger, and wrong views) and go-
gyakuzai, “five deadly sins,” (i.e., to kill one’s mother, to kill one’s father, to kill a
sacred person, to cause the Buddha’s body to shed blood, and to disrupt and divide
a Buddhist order).

1243.
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[Chapter Fifty]
Shoho-jisso
All Dharmas are Real Form

Translator’s Note: Sho expresses plurality; it means “all,” “various,” or
“many.” H6 means “dharmas, ” both physical things and mental phenom-
ena. Jitsu means “real.” SO means form. The Lotus Sutra teaches the most
important and fundamental theory in Buddhism, that “all things and phe-
nomena are real form.” Because Buddhism is a philosophy of realism, its
viewpoint is different from idealism and materialism. The idealist sees only
phenomena, which cannot be confirmed to be substantially real. Idealists
thus doubt that phenomena are real form. The materialist looks at the detail,
breaking things into parts, thus losing the meaning and value that is included
in the whole. Buddhism says that reality is all things and phenomena exist-
ing here and now and reveres them as real substance: reality itself. This
teaching is found in the Lotus Sutra, expressed with the words “all dharmas
are real form.” In this chapter, Master Dogen explains the meaning of the
Lotus Sutra’s teaching.

[201] The realization of the Buddhist patriarchs is perfectly realized real
form. Real form is all dharmas. All dharmas are forms as they are,! natures
as they are, body as it is, the mind as it is, the world as it is, clouds and rain
as they are, walking, standing, sitting, and lying down, as they are; sorrow
and joy, movement and stillness, as they are; a staff and a whisk, as they are;
a twirling flower and a smiling face, as they are; succession of the Dharma
and affirmation, as they are; learning in practice and pursuing the truth, as
they are; the constancy of pines and the integrity of bamboos, as they are.

[203] Sakyamuni Buddha says, “Buddhas alone, together with buddhas,
are directly able to perfectly realize that all dharmas are real form. What is
called ‘all dharmas’ is forms as they are, natures as they are, body as it is,
energy as it is, action as it is, causes as they are, conditions as they are, effects

109



188b

Shobogenzo Volume 111

as they are, results as they are, and the ultimate state of equilibrium of sub-
stance and detail, as it is.”?

The Tathagata’s words “the ultimate state of equilibrium of substance
and detail” are the self-expression of “the real form of all dharmas,” are the
self-expression of an dcarya, and are the learning in practice of total equi-
librium. Because learning in practice is in the state of total equilibrium,
“buddhas alone, together with buddhas,” are “the real form of all dharmas”;
and “the real form of all dharmas” is “buddhas alone, together with buddhas.”
“Buddhas alone” are “real form,” and “buddhas together” are ““all dharmas.”
Hearing the words “all dharmas,” we should understand them neither as a
description of the one nor as a description of the many. Hearing the words
“real form,” we should learn them neither as a negation of voidness? nor as
anegation of nature.* “The real” is “buddhas alone,” and “form” is “buddhas
together.” “Directly being able” is “buddhas alone,” and “perfect realiza-
tion” is “buddhas together.” “All dharmas” are “buddhas alone,” and “real
form” is “buddhas together.” We call the state in which “all dharmas” are
just “all dharmas” “buddhas alone” and we call the state in which “all dhar-
mas” are just “real form” “buddhas together.” Thus, there are “forms as they
are” and there are “natures as they are” in which “all dharmas” exist as “all
dharmas” themselves. And there are “forms as they are” and there are “natures
as they are” in which “real form” is just “real form.” “Appearance in the
world” as “buddhas alone, together with buddhas,” is the preaching, prac-
tice, and experience of “all dharmas are real form.” This preaching is the
“perfect realization” of “momentarily being able.” Though it is “perfect real-
ization,” at the same time, it may be a “momentary ability.”® Because it is
beyond beginning, middle, and end, it is “forms as they are” and “natures as
they are,” and for this reason it is called “good in the beginning, middle, and
end.”” The meaning of “perfect realization” as “momentarily being able” is
“real form as all dharmas.” “Real form as all dharmas” is “forms as they
are.” “Forms being as they are” is “momentarily being able to perfectly real-
ize natures as they are.”® “Natures being as they are” is “momentarily being
able to perfectly realize body as it is.” “Body being as it is” is “momentar-
ily being able to perfectly realize energy as it is.” “Energy being as it is” is
“momentarily being able to perfectly realize action as it is.” “Action being
as it is” is “momentarily being able to perfectly realize causes as they are.”
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“Causes being as they are” is “momentarily being able to perfectly realize
conditions as they are.” “Conditions being as they are” is “momentarily being
able to perfectly realize effects as they are.” “Effects being as they are” is
“momentarily being able to perfectly realize results as they are.” “Results
being as they are” is “momentarily being able to perfectly realize the ulti-
mate state of equilibrium of substance and detail as it is.” Because the expres-
sion “the ultimate state of equilibrium of substance and detail” is truly the
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realization of “reality as it is,” “effects,” that is, individual and real effects,'
are beyond the effects of “cause and effect.” For this reason, the effects of
cause-and-effect are just “effects,” that is, individual and real effects. Because
these “effects” and “forms, natures, body,” and “energy” directly obstruct
each other, the “form, nature, body,” and “energy,” and so on of “all dhar-
mas”—however countless and boundless they may be—are “real form.” And
because these “effects” do not restrict “forms, natures, body,” and “energy,”
the “form, nature, body,” and “energy” of “all dharmas” each are “real form.”
When these “forms, natures, body, energy,” and so on, and “effects, results,
causes, conditions,” and so on, are left to obstruct each other, there is expres-
sion of eighty- or ninety-percent realization. And when these “forms, natures,
body, energy,” and so on, and “effects, results, causes, conditions,” and so
on, are left not to restrict each other, there is expression of total realization.
What has been called “forms as they are”!! is not a single form, and “form
as it is” is not a uniform reality as it is: it is countless, boundless, inexpressible,
and unfathomable reality as it is. As a measure, we should not use a meas-
ure of hundreds and thousands. We should use as a measure the measure of
“all dharmas,” and we should use as a measure the measure of “real form.”
The reason is that “buddhas alone, together with buddhas, can'? perfectly
realize that all dharmas are real form”; buddhas alone, together with buddhas,
can perfectly realize that all dharmas are the real nature; buddhas alone,
together with buddhas, can perfectly realize that all dharmas are real body;
buddhas alone, together with buddhas, can perfectly realize that all dharmas
are real energy; buddhas alone, together with buddhas, can perfectly realize
that all dharmas are real action; buddhas alone, together with buddhas, can
perfectly realize that all dharmas are real causes; buddhas alone, together
with buddhas, can perfectly realize that all dharmas are real conditions;
buddhas alone, together with buddhas, can perfectly realize that all dharmas
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are real effects; buddhas alone, together with buddhas, can perfectly realize
that all dharmas are real results; and buddhas alone, together with buddhas,
can perfectly realize that all dharmas are the real ultimate state of equality
of substance and detail.

[210] Because of the existence of truths like these, “the buddha lands
of the ten directions™? are only “buddhas alone, together with buddhas,” and
there is no one, or even half a one, who is other than “buddhas alone, together
with buddhas.” The relation between “alone” and “together” is, for exam-
ple, “body” being provided with “body” and “forms” having experienced
“forms.” Or it is like “natures,” through “body,” being maintained as
“natures.”'* On this basis [the Buddha] says, “I, and buddhas in the ten direc-
tions, am directly able to know these things.”!> Thus, the very moment of
“directly being able to perfectly realize” and the very moment of “directly
being able to know this” are both individual instances of existence-time. If
“T” were different from “buddhas in the ten directions,” how could “I” real-
ize the expression “and buddhas in all directions”? Because at this concrete
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place there are no “ten directions,” “the ten directions” are this concrete
place. Therefore, “real form” meeting “all dharmas” means spring getting
into flowers, a person meeting spring, the moon illuminating the moon, and
human beings meeting themselves. Again, a person looking into water is this
same truth of mutual realization.!® For this reason, we see the learning in
practice of “real form” by “real form” as the Dharma succession of Buddhist
patriarchs by Buddhist patriarchs. It is the affirmation of “all dharmas” by
“all dharmas.” “Buddhas alone” transmit the Dharma for the benefit of
“buddhas alone.” “Buddhas together” receive the Dharma for the benefit of
“buddhas together.” On this basis living-and-dying and coming-and-going
exist. On this basis the establishment of the mind, training, bodhi, and nir-
vana exist. Utilizing the establishment of the mind, training, bodhi, and nir-
vana, we investigate in practice and clinch in action that “living-and-dying
and coming-and-going are the real human body”’; and as we do so, we hold
firm and we let go. With this as their lifeblood, flowers open and fruits are
borne. With this as their bones and marrow, Mahakasyapa and Ananda exist.
“The forms as they are” of wind, rain, water, and fire are “perfect realization”
itself. “The natures as they are” of the blue, the yellow, the red, and the white
are “perfect realization” itself. Relying upon this concrete “body-energy,” we
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turn the common into the sacred. Relying upon these concrete “effects-and-
results,” we transcend buddha and go beyond patriarchs. Relying upon these
concrete causes-and-conditions, soil is grasped and made into gold. Relying
upon these concrete effects-and-results, the Dharma is transmitted and the
robe is given.

[213] The Tathagata speaks of “preaching for others the seal of real
form.”"” Let me interpret this: he practices for others the seal of real form;
he hears for others the seal of real nature; and he experiences for others the
seal of real body. We should investigate [his words] like this, and we should
perfectly realize them like this. The state they indicate is, for example, like
a pearl spinning around a bowl and like the bowl spinning around the pearl.'®

[214] Buddha Sun Moon Light!"’ says:

The truth that all dharmas are real form
Has been preached for you all.?

Learning this expression in practice, we should realize that the Buddhist
patriarchs have inevitably seen preaching the truth of real form as “the one
great matter.”?! Buddhist patriarchs proclaim the truth of real form in each
of the eighteen spheres.?? Before their body-mind, after their body-mind, and
at the very moment of their body-mind, they preach real form, nature, body,
energy, and so on. Those who do not perfectly realize real form, who do not
preach real form, who do not understand real form, and who do not tran-
scend understanding of real form, are not Buddhist patriarchs. They are bands
of demons, and animals.

[215] Sakyamuni Buddha says, “The anuttara samyaksambodhi of all
bodhisattvas totally belongs to this sutra. This sutra opens the gate of expe-
dient methods and reveals true real form.”*

“All bodhisattvas” means all buddhas. Buddhas and bodhisattvas are
not different species; they are without differences in maturity and without
differences in excellence. This bodhisattva and that bodhisattva are not two
people,? they are beyond self and others, and they are not personages of the
past, present, and future; rather, becoming buddha is their Dharma-behav-
ior of “practicing the bodhisattva way.”?* They realize buddha in their first
establishment of the mind, and they realize buddha in the state of fine reflec-
tion.?® There are bodhisattvas who have become buddha countless hundred
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thousand myriad kotis of times. Those who say that after becoming buddha
[bodhisattvas] cease practice and have nothing further to do are common
people who have never known the truth of the Buddhist patriarchs. Those
who have been called “all bodhisattvas™ are the original ancestors of all
buddhas, and all buddhas are the original masters of all bodhisattvas. This
supreme bodhi of the buddhas—whether they practice and experience it in
the past or practice and experience it in the present or practice and experi-
ence it in the future, whether they practice and experience it in the moment
before the body or practice and experience it in the moment after the mind—
is in every case, in the beginning, middle, and end, “this sutra.” The subject
of “belonging” and the object of “belonging” are both “this sutra.” At this
very moment, “this sutra” really experiences “all bodhisattvas.” The sutra
is not sentient, the sutra is not insentient, the sutra is not the product of doing
and the sutra is not the product of nondoing. Even so, when it experiences
bodhi, experiences people, experiences real form, and experiences “this
sutra,” it “opens the gate of expedient methods.” “The gate of expedient
methods” is the supreme virtue of the Buddha’s ultimate state, it is “the
Dharma abiding in the Dharma’s place,” and it is “the form of the world
abiding in constancy.””’ The gate of expedient methods is not a temporary
artifice; it is the learning in practice of the whole universe in ten directions,
and it is learning in practice that exploits the real form of all dharmas.
Although this gate of expedient methods is manifesting itself such that it
covers the whole universe in ten directions with the universe in ten direc-
tions, those other than “all bodhisattvas” are not in its orbit.

[219] Seppd?® says, “The whole earth is the gate of liberation, but peo-
ple are not willing to enter even if they are dragged.” So remember, even
though the whole earth and the whole world is a gate, it is not left and entered
easily, and the individuals who get out of it and get into it are not many.
When people are dragged they do not get in and do not get out, and when
they are not dragged they do not get in and do not get out. The progressive
blunder and the passive falter. Going further, what can we say? If we take
hold of the person and force it to leave or to enter the gate, the gate becomes
more and more distant. If we take hold of the gate®® and get it to enter the
person, there are chances for departure and entry. “Opening the gate of expe-
dient methods” means “revealing true real form.” “The revealing of true real
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form” covers the whole of time, and it is separated into moments of begin-
ning, middle, and end. In “opening the gate of expedient methods,” the prin-
ciple of momentary “opening” opens the gate of expedient methods through
the whole universe in ten directions. When, at this very moment, we glimpse
the whole universe in ten directions, the situation is one that we have never
experienced before: by grasping the whole universe in ten directions once
and twice as a concept and a third and fourth time as a concrete thing, we
cause it to open the gate of expedient methods. It may appear to follow from
this that [the universe in ten directions] is completely the same as “the open-
ing of the gate of expedient methods,” but it seems to me that limitlessly
abundant universes in ten directions have borrowed a small fraction of “the
opening of the gate of expedient methods” to use as their real features. Such
elegance is entirely by virtue of “belonging to the sutra.” “To reveal true real
form” means to overhear the saying that all dharmas are real form spoken
through the whole universe, and to realize the truth through the whole uni-
verse. It means making the truth that “real form is all dharmas” evident to
the whole of humanity and making it manifest through the whole of the
Dharma. In sum, the supreme truth of bodhi of the forty*! buddhas and forty
patriarchs totally belongs to “this sutra.” It belongs to “this sutra” and “this
sutra” belongs to it. The state in which a round cushion and a zazen board*
are the supreme truth of anuttara samyaksambodhi totally belongs to “this
sutra.” The picking up of a flower and a face breaking into a smile, and pros-
trations and attainment of the marrow, both “totally belong to this sutra.”
They are the belongings of “this sutra.” They “open the gate of expedient
methods and reveal true real form.”

[222] Nevertheless, recent unreliable people in the great kingdom of
Song, not knowing a place to settle down and not seeing the place of treas-
ure, treat the words “real form” as if they were empty elaboration, and so
they go on to study the sayings of Laozi** and Zhuangzi,** and they say that
these are the same as the great truth of the Buddhist patriarchs. Furthermore,
they say that the three teachings®* may be of one conclusion. Or they say that
the three teachings are like the three legs of a tripod, which would overturn
if even one were missing. There is nothing to use as an example of the enor-
mity of their foolishness. We should not concede that people in whom such
words are present have ever listened to the Buddha-Dharma. Why? Because
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the origin of the Buddha-Dharma is India in the west. For eighty years in the
world and for fifty years of preaching the Dharma, [the Buddha] did his
utmost to educate human beings and gods; “he transformed all living beings
and caused them all to enter the Buddha’s truth.””® Thereafter the authentic
transmission was received by the twenty-eight patriarchs. We esteem this as
the utmost, as the subtle and fine, and as the supremely venerable. All kinds
of non-Buddhists and celestial demons were completely defeated. Unknown
numbers of human beings and gods realized buddha and became patriarchs.
But they never said that, because they had not investigated Confucianism
and Daoism in China, the Buddha’s truth was insufficient for them. If the
three teachings are inevitably of one conclusion, then when the Buddha-
Dharma manifested itself Confucianism and Daoism should have manifested
themselves in India at the same time. But the Buddha’s Dharma is that “In
the heavens and under the heavens, I alone am the Honored One.”?” We
should think back to the events of that time; we should not make mistakes
through forgetfulness. Talk of the three teachings reaching one conclusion
is worth less than the babbling of little children. It is [talk] of people who
are out to destroy the Buddha-Dharma. People like this are very numerous.
Some have manifested the purport of being the guiding teachers of human
beings and gods, and some have become the masters of emperors and kings.
It is the time of the degeneration of the Buddha-Dharma in great Song [China].
My late master, the eternal buddha, strongly cautioned against this matter.
Such people are the embryos of the two vehicles and non-Buddhists. Their
kind has already passed two or three hundred years without even knowing
that “real form” might exist. They speak only of learning the right Dharma
of the Buddhist patriarchs in order to depart from the cycle of life and death.
Many of them do not even know what it is to learn in practice the right
Dharma of the Buddhist patriarchs; they believe that just to live in a temple
is to emulate the ancients. It is pitiful that the truth of the ancestral patriarchs
has died out. Venerable patriarchs in whom the truth is present greatly regret
it. We should not listen to the sayings spouted by people like those men-
tioned earlier; we should feel sorry for them. Zen Master Engo*® says, “Liv-
ing-and-dying, coming-and-going, is the real human body.” Picking up this
expression, we should know ourselves and should consider the Buddha-
Dharma. Chosha® says, “The whole universe in the ten directions is the real
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human body. The whole universe in the ten directions is inside the bright-
ness of the self.” Old veterans in all quarters of the great kingdom of Song
today generally do not even know that an expression like this is a truth to be
learned; how much less could they [actually] learn it? If we quoted it to them,
they would only go red in the face and be without words.

[227] My late master, the eternal buddha, says, “Old veterans in all direc-
tions today have no illumination of the past and no illumination of the pres-
ent; they have never possessed the truths of the Buddha-Dharma.*® The whole
universe in ten directions and suchlike are showing themselves like this!
How can they be known? In other orders they seem never to have listened.”
After hearing this I questioned old veterans in all directions and, in truth,
few had listened. It is pitiful that they desecrate positions in which they have
been installed without reason.

[228] Zen Master Oan Donge*' on one occasion addresses the venera-
ble monk Tokki, “If you want to understand easily, just keep facing the state
of arising mind and moving images through the twelve hours.** When, just
following this movement of images, you suddenly gain insight here and now,
the ungraspable is like vast space. At the same time it is without spatial form
and demarcation. Outside and inside are oneness. Intelligence and objects
both disappear. Profundity and lucidity both vanish. The three times are in
equilibrium. Those who arrive at this state** are called ‘people at ease in the
truth who are through with study and free of doing.””**

These are words spoken by Old Man Oan in the state of using all his
energy to express the truth. But it seems that he is only chasing shadows and
never knows rest. When we are not in the state of “oneness of outside and
inside,” can there be no Buddha-Dharma? What is this outside and inside?
Furthermore, that “space has form and demarcation” is an expression of
Buddhist patriarchs. What does he see as “space”? It may be supposed that
Oan has never known space, has never seen space, has never grasped space,
and has never struck space. He speaks of “arising mind and moving images,”
but there is a truth that the mind never moves: how could there be “arising
mind” through the twelve hours? “Mind” cannot come into the reality of the
twelve hours,* and “twelve hours” do not enter the reality of the mind of
the [concrete] twelve.* How much less could there be “arising mind”? And
what are “moving images”? Do images move and not move, or are they
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beyond movement and non-movement? What is movement like? Again, what
is non-movement like? What does he call “images”? Do images exist in the
reality of the twelve hours? Do the twelve hours exist inside the image of
reality?*" Is it possible for there to be a time beyond the two factors? He says
that “if we just keep facing . . . through the twelve hours, it will be easy to
understand,” but what is the matter to be understood easily? Does “easy
understanding” refer to the truth of the Buddhist patriarchs? If so, [he should
know that] the Buddha’s truth is beyond easy understanding and difficult
understanding. That is why Nangaku and Kozei long pursued the truth fol-
lowing their masters. [Oan] speaks of “suddenly gaining insight into the
ungraspable,” but he has never seen the truth of the Buddhist patriarchs even
in a dream. How can one of such ability be up to “wanting to understand
easily”? Clearly, he has not mastered the great truth of the Buddhist patri-
archs. If the Buddha-Dharma were like that, how could it have reached today?
Even Oan is like this. If we search among the old veterans of mountain-tem-
ples of the present for a person like Oan, even in consecutive kalpas we will
not meet one. Even if we searched until our eyes were growing dim, we
might not find another old veteran to equal Oan. Most people of recent times
affirm Oan, but it is hard for me to affirm that the Buddha-Dharma reached
him. I would say only that he is [worth] a junior’s seat in the monastery and
that he is of average standard. Why? Because Oan has the mental agility to
be able to know a person. People today do not have the ability to know a
person, because they do not know themselves. Even though Oan has not
arrived, he has experience of learning the truth. The old veterans of today
have no experience of learning the truth. Oan hears good words; it is just
that they do not enter his ears and he does not see them with his ears: [fur-
ther,] they do not enter his eyes and he does not hear them with his eyes.*
Although Oan used to be like this, now, through his own efforts, he may be
in the state of realization. Old veterans in the mountain temples of great Song
[China] today do not glimpse the inside or the outside of Oan; their sounds
and features are completely foreign to his state. Such people cannot even
recognize whether the “real form” expressed by Buddhist patriarchs is the
truth of the Buddhist patriarchs or is not the truth of the Buddhist patriarchs.
For this reason, the old veterans and unreliable people of the last two or three
hundred years have neither seen nor spoken of “real form” at all.
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[234] My late master Tendd, the eternal buddha, says one night during
informal preaching in the abbot’s quarters:

There are calves* on Tenddo Mountain tonight,

And golden-faced Gautama is manifesting real form.

If we wanted to buy it, how could we afford the impossible price?
The cry of a cuckoo above® a solitary cloud.

Being like this, those who are accomplished in the Buddhism of vener-
able patriarchs speak of “real form.” Those who do not know the Buddha-
Dharma, and in whom there is no learning in practice of the Buddha’s truth,
do not speak of “real form.” The above words [come about] as follows: It is
approaching the fourth watch® of a night in the third lunar month in the
spring of the second year of the great Song era of Hogyd,%* when three beats
of the drum sound from above.>* Taking the prostration cloth, and putting
on the kasaya, 1 leave the cloud hall through the front entrance, and [find
that] the sign for entry into the [master’s] room has been hung up. First I fol-
low other monks to the vicinity of the Dharma hall. Via the west wall of the
Dharma hall, I climb the west stairs of Jakk6dd, the Hall of Serene Light.>
I pass before the west wall of the Hall of Serene Light and climb the west
stairs of Daikomy6z0, the Vault of Great Brightness.>® The Vault of Great
Brightness is the abbot’s quarters. Via the southern end of a screen along the
west side, I reach the incense stand, and burn incense and do prostrations. I
am expecting that lines will have formed here for entry into the [master’s]
room, but I do not see even one monk. The myokodai, the elevated stage,>
has been screened off by bamboo blinds. The Dharma sound of the abbot,
the Great Master, is faintly audible. Then Supervising Monk Sokon®” from
Saisen’®® arrives and he also burns incense and does prostrations. After that,
peering stealthily toward the elevated stage, [we see that] monks are stand-
ing in a packed audience without regard to east or west. The informal preach-
ing is now in progress, so we stealthily enter behind the other monks and,
standing up, we listen. The story of the life in the mountains of Zen Master
HGojo of Daibai*® is quoted. At the part about his wearing clothes made from
lotus leaves and eating pine nuts,®® many of the monks shed tears. The story
of Sakyamuni Buddha’s retreat on Vulture Peak is quoted in detail. Many in
the audience shed tears. “The retreat on Tenddzan is approaching. Now it is
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spring, and it is neither cold nor hot. It is a lov