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Introduction
Thank you for joining such huge numbers of audiences. Well, I would like to start my さよなら (Good-bye) talk right now.
　First of all, I would like to explain the title of today's talk. The phrase in the title, "The Eihei-ji Monastery System in Dogen's Time," means "Dogen's expectations for Eihei-ji Monastery." That is to say, the main content of this talk will be what kind of monastery, or what kind of community, Dogen aimed to create at Eihei-ji.
Most Dogen scholars, not only theologians but also philosophers and historians, have defined Dogen's thought as "clergy for clergy's sake" or "doctrine only for clergy." this is called 出家至上主義 (shukke-shijo-shugi) in Japanese. 
Besides, they say, Dogen strongly insisted on this doctrine, especially at Eihei-ji more than when he was in Kyoto. This doctrine is the idea that only ordained monks can attain the enlightened state.
　However, I would like to say that this notion relies too much on the contents of the Kana Shobogenzo, one of his writings. In fact, it is his main work. But I am sure that the Shobogenzo did not reflect all of Dogen's attitudes toward Buddhism. In particular, they hardly address how he expected to run his original (or ideal) monastery in Japan. 
Actually, this is not my original assertion. The late Professor Genryu Kagamishima (故鏡島元隆博士) has already suggested in his book;
哲学者としての道元は『正法眼蔵』に示され、実践者としての道元は、清規に示されるが、『正法眼蔵』あるいは『永平清規』からのみ禅師を見るものには、哲人あるいは実践者としての側面だけが拡大視され、他の面が看過されやすい。(『道元禅師全集』 巻４「解題」P.314)
Though the Shobogenzo shows us Dogen the philosopher, his writings about monastic regulations show us the practitioner Dogen. Those who interpret Dogen based only on the Shobogenzo or on his monastic regulation writings may overlook the other aspect of his character, by overemphasizing his character as a philosopher or practitioner. (Dogen Zenji Zenshu vol.4 bibliography p.314)
That is to say, Late Kagamishima asserted the importance of investigating the contents of the Eihei-koroku. 
Kagamishima was, in fact, my supervising professor in my graduate student days. He died last month, on February 19th. I was planning to report to him my overseas research in the US soon after returning to Japan. However, I can no longer carry out this task. Hence, I will do this talk with the intention of offering a memorial address for him. His view is the starting point of my research on Dogen's thought.
　Yet, I would like to modify his idea just a little. Dogen's monastic regulations indicate not only his thoughts on practice, but also his concrete plans for his community. So I would like to discuss Dogen's characteristics as a monastery leader, using both the Eihei-koroku and his writings on monastic regulations and rules.
Dogen's Shifting Style of Preaching and Discourse
If we examine Dogen's other writings, e.g. the Eihei-koroku, Chiji-shingi and other short essays, it gives us another perspective on Dogen thought.
　To support this idea, I would first like to look at a short biography of Dogen.
The second and third columns from the left are the numbers of volumes of the Shobogenzo and jodo (formal discourses in the dharma hall) recorded in the Eihei-koroku every year.
Dogen began writing the Shobogenzo in 1233. That year he also established Kosho-ji temple in Kyoto. But shortly after that, he took a break from writing the Shobogenzo. Instead, he held informal dharma talks, which are recorded in the Shobogenzo-zuimonki. Subsequently, he began writing the Shobogenzo again in earnest in 1238. The jodo, or formal discourses, began in 1236, the year the monks' hall of Kosho-ji was completed. 
In 1239, Dogen wrote three volumes of the Shobogenzo. Subsequently, the numbers of volumes he wrote each year gradually increased. In 1240, he wrote eight; in 1241 he wrote 11; and in 1242 he wrote 17 volumes.
　I would like to emphasize that Dogen worked most on the Shobogenzo in 1242 and the first half of 1244. During this period, Dogen had no temple in which to serve as abbot. Prof. Makoto Funaoka (船岡誠, a historical scholar of Dogen) says that Dogen wrote many volumes of the Shobogenzo during this period to confirm his own thought in the midst of an unstable situation. That is, Dogen's motivation to write the Shobogenzo might have been to clarify and solidify his ideas. (道元と『正法眼蔵随聞記』(評論社, 1980) 参照)
　In fact, Dogen's motivation to write seemed to decrease after he became abbot of Daibutsu-ji, 大仏寺 (this is the previous name of Eihei-ji, 永平寺) in Echizen, 越前 in central Japan. The number in the second column clearly shows this. After he renamed Daibutsu-ji as Eihei-ji, he wrote just one volume, entitled "Hachidai-ningaku" (八大人覚), in 1253, except for those works whose dates are uncertain. 
Instead of writing the Shobogenzo, he held formal dharma discourses, or jodo, frequently at Eihei-ji. These are the formal dharma discourses recorded in the Eihei-koroku. We can easily see this tendency in the third column from 1245 to 1252. Many jodo were held at Eihei-ji.
In 1245, Dogen held 15 times of jodo. Subsequently, the numbers of jodo he jeld each year rapidly increased. In 1246, he held 74; in 1247 he held 35 in eight months; in 1248 he held 52 times of jodo; and from 1249 to 1252 he held over 50 jodo in each year.
　Besides, as we can see in the fourth column, many monastic regulations, rules, and etiquette guidelines were published during the same period. I have underlined them in the fourth column. This tendency was first pointed out by Professor Shuken Ito, 伊藤秀憲 (he is a former professor at Komazawa University, now working at Aichi-gakuin University).(「語録・公案と只管打坐」(『懐奘禅師研究』祖山傘松会,永平寺 1981) As you know, Professor Steven Heine also adheres to this idea.
Well, what does this tendency tell us?
　According to traditional interpretation, the reason is that at this point Dogen's motivation shifted to the establishment of his original, ideal monastic system. Hence Dogen leaned more toward "doctrine only for clergy." (出家至上主義)
In fact, Dogen did not aim to achieve popularity, such as getting many monks to join his community; rather, he aimed to train even one or one-half a monk who would inherit his true dharma. This is called 'Ikko-hanko-no-settoku' ,一箇半箇の接得 in Japanese.
　This is the traditional interpretation of Dogen's behavior in Echizen, and it appears in many passages of his own writings.
However, please think about this. If he completely ignored his relationship with secular society, how could he have operated his monastery? How did he train heirs to inherit his dharma?
　Even in India, in early Buddhist society, monks were able to live by begging, that is, through lay people's support. I am sure that there is no monastery which has no economic support from laity. We should never ignore the existence of lay believers when considering a Buddhist monastery. Even though Dogen adopted the view of "doctrine only for clergy," we need to consider how Dogen treated lay people who were connected to Eihei-ji.
For this purpose, I would like to examine Dogen's remarks to lay people. In fact, we find hardly any of these kinds of remarks in the Shobogenzo. Even his remarks to his monastic clergy are rarely found in the Shobogenzo. Therefore, many Dogen scholars have overlooked them until recently.
　As I mentioned earlier, I would like to clarify the meaning of this tendency in Dogen's other writings, the Eihei-koroku and the Shingi (monastic regulations) in this talk.
　This is the reason I have been researching Dogen's thought in his writings other than the Shobogenzo. I have not avoided the Shobogenzo because of its difficulty.
　I will now introduce Dogen's remarks to his monastery, recorded as the formal dharma discourses in the Eihei-koroku, to clarify what kind of vision he had for Eihei-ji. Then I will pick out some remarks about lay people from his dharma discourses and regulations, to shed some light on what kind of arrangements Dogen made for them.
Brief Conclusion in Advance
Well, before going into more detail, I would like to propose today's conclusion.
Please look at the illustrations:
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　There are three illustrations which I drew. No.3 is my hypothesis about Eihei-ji, Dogen's community system. 
First, I would like to assert that Dogen basically adopted the Chinese Zen/Chan monastery style in his monastery.
　The Chinese style is no.1 on illustration page. However, this style was limited to the temple yard. Dogen just adopted the clergy system from the Chinese Chan regulation book, called the Zen'en-Shingi/Chanyuan-chingkuei. He ignored the part of the system that dealt with the relationship with political affairs and the laity in the Chinese regulations.
　Instead, Dogen expected to build up another strategy to maintain his monastery. I call it 'the emphasis on the virtue of participation'.
This concept is, in fact, quite close to the Kenmitsu Buddhist system. As you know, this theory was proposed by Kuroda Toshio, and subsequently, became popular among Japanese historians.
No.2 is the rough sketch of the Kenmitsu system. The most prominent similarity between Dogen and Kenmitsu is that both of them had an independent economic system.
I mean they were completely independent of any political affairs and their economic background.
　From this perspective, I am very suspicious of Kuroda and his follwers' definitions of the Kamakura New Buddhist Movement.
That is, if Dogen's concept of economic strategy for his monastery was similar to Kenmitsu's, then Kuroda's definition will no longer work. This is because he treated Dogen's monastery as heresy. he asserted that Dogen opposed Kenmitsu Buddhism.
　Of course, I cannot deny treating Dogen as a reformer of old, traditional Japanese Buddhism.
And Kuroda's theory is correct regarding temple economic systems in medieval Japan. I want to challenge only his definition of Kamakura New Buddhism.
　Now, I am considering the possibility that Prof. Matsuo Kenji's definition may be better. He divides Old and New Buddhism according to whether or not it promised individual salvation.
　My ideas about this are still narrow, however, so I need to do much more research and investigation on the other founders of Kamakura New Buddhism.
Please understand that today's talk mentions just one founder of Kamakura Buddhism.
*
Now, I will show you the evidences of my theory.
　I will begin by listing Dogen's remarks at his monastery, from the formal dharma discourses (jodo) in the Eihei-koroku, to clarify what kind of concept he had for Eiheiji. Then I will introduce some remarks about lay people from his dharma discourses and monastic regulations, to clarify what kind of arrangement Dogen made for the laity.
*
1. The Eihei-koroku as a Collection of Formal Dharma Discourses

First, to outline the characteristics of Dogen's concept of preaching at Eihei-ji, I will show you a list of special discourses in the dharma hall.

　I have listed the discourses that talk about appointments and rewards for administrative monks. In Zen monasteries there are four or six monks to lead monastic administrative work. These positions are called chiji. Their titles are Kan-in, Ino, Tenzo, and Shissui. When there are six chiji, Tsu-su and Fusu are added to these four. I will give a detailed explanation of their duties later. 
Dogen appointed these monks every year, mostly in December.

○ Dogen's Dharma Discourses (上堂) to appoint or to reward Chijis.
【Kosho-ji】※ 法語 (Dharma talk) is a informal preach for individuals.

1241(仁治2年) 　　 巻八･第六法語（直歳, shissui, leader for monastic work）
1242(仁治3年) 　　 巻八･第七法語（浄頭, jinju, wash room cleaner）
As you can see, Dogen held just two informal, and personal dharma discourses (法語)for administrative monks in 1241 and 1242. Besides, they are minor administrators.

　On the other hand, he held many formal dharma discourses (judo) to appoint and show appreciation for the major administrative office monks, called chiji. These are all are formal discourses held in the dharma hall.
Please take a look from 1245 to 1251 on the list.
In 1247, Dogen was absent from Eihei-ji. And from 1252 to1253 he had critical problems with his health. That is, he held this kind of jodo every year that it was possible.

【Eihei-ji (Daibutsu-ji)】
1243-4(寛元1-2) <no Jodo was held as no Dharma hall>
1245(寛元3年).12 vol.2-137上堂（謝監寺, appreciate Director）
.....................................................138上堂（謝典座, appreciate Chief cook）
.....................................................139上堂（請監寺・典座, appoint Director and Chief）
1246(寛元4年). 4...vol.2-157上堂（請知客, appoint Receptionist）
...................................8 ..............190上堂（謝新旧維那・知客, appreciate and appoint Supervisor and Shika）
.................................12 vol.3-214上堂（謝新旧監寺・典座, appreciate and appoint Director and Chief）
1247(宝治元年) ＜no jodo, Dogen went out Eihei-ji from Aug. to next Mar.＞
1248(宝治2年).12 vol.4-298上堂（謝維那, appreciate Supervisor）
.................................................... 299上堂（謝監寺, appreciate Director）
......................................................300上堂（請監寺, appoint Director）
1249(建長元年)夏.vol.4-336上堂（請書記, appoint Secretary）
...................................冬.vol.5-357上堂（請典座, appoint Chief）
1250(建長2年) 秋.vol.5-385上堂（謝維那, appreciate Supervisor）
..................................12..............398上堂（請首座, appoint Head monk）
..................................12..............401上堂（請典座, appoint Chief）
1251(3年) .....不明 vol.6-416上堂（請典座, appoint Chief）
.............................不明.............460上堂（請書記, appoint Secretary）
.............................不明.............467上堂（請蔵主, appoint Chief librarian）
This tendency means that Dogen's monastery was properly founded after 1245. And Dogen was motivated to make it work well.
On the other hand, this list shows that there were 4 major administrative monks (yon-chiji) in Eiheiji, and that they rotated every year. This is definitely following the Chinese monastic system outlined in the Zen'en shingi. But the Japanese government did not influence Dogen's appointments. They said Dogen had the power to appoint.

　However, Dogen did not want to control his appointees. One of Dogen's writings about monastic regulation, called the Chiji-shingi, says they seemed to have their own council system to deal with any monastic matter.
I will discuss this in more detail later.

　Next, I will show you Dogen's other assertion. It is also found in the contents of Eihei-koroku. Please look at the next list.

○ Dogen's claims to have imported many rituals

① vol.2-128晩間上堂 今大仏既為天童之子。亦行晩参、是則我朝之最初也。
　Now, Daibutsu, I, am a [Buddhist] sun of T'ien-t'ung [Ju-ching]. And this is the first time I give [you] the evening dharma discourse in Japan.
② vol.2-138謝典座上堂 我日本国寺院、典座之法、大仏初伝。
　Dharma discourse to show appreciation for tenzo, [Dogen said], "In all Japanese temples, Daibutsu, I, imported the [correct] law of tenzo for the first time."
《cf.》『典座教訓』「山僧帰国以降、駐錫於建仁、一両三年。彼寺憖置此職」
　After I returned to this country I stayed at Kenninji monastery for a few years. That temple gave someone this position [of tenzo] in name only, without him really doing it at all. (Leighton and Okumura trans., p.45)
③ vol.4-319上堂 当山始而有僧堂、是日本国始聞之、始見之、始入之、始而坐之。
　On Mt. Kichijo [Eihei-ji temple], there is a monks' hall. All Japanese may listen to its name, see its shape, enter it and sit in it, all for the first time.
④ vol.5-358上堂 日本国人、聞於上堂名最初、永平之伝也。
　The Japanese listen to the name of Jodo for the first time, since Eihei, I, transmitted it.
⑤vol.5-406臘八上堂 日本国先代曾伝仏生会・仏涅槃会、然而未曾伝行仏成道会。永平始伝已二十年矣。自今已後、尽未来際伝自行矣。
　December 8th Jodo. [Dogen said] " [Our] Japanese ancestors have been holding ceremonies to celebrate the birth of Shakyamuni Buddha and commemorate his death from a previous age. However, they have not yet received transmission of the annual ceremony to celebrate his enlightenment. I, Eihei, imported it twenty years ago and held it. It must be transmitted in the future."

In these jodo, Dogen claimed that he himself had imported many kind of rituals from Chan monasteries China.
In No.1, he claimed to have imported the evening dharma discourse for the first time. In no.2 it is the law of the tenzo; in no.3 it is the monks' hall. He claimed that he had imported even temple architecture. No.4 indicates jodo. That is, Dogen claimed to have imported this particular form of dharma discourse. And no.5 is the annual ceremony to celebrate Shakyamuni's enlightenment.

　In fact, no.2 is a bit suspicious. Because Dogen remarked in another of his works, the Tenzo-kyokun( Instruction for the monastery cook) as 《cf.》. I.e. he knew that the name of tenzo had already imported and existed in Ken'nin-ji temple in Kyoto. Despite this fact, he claimed that he imported its law. There is one excuse for this matter. Dogen claimed that he did not import the name "tenzo," but imported the correct manner, or correct meaning of it.

　Anyway, these two aspects show us that Dogen attached importance to the correct regulations established in Chinese Chan monasteries, and had much confidence that he was practicing them as the true transmitted ones.

　We can see from these jodo that Dogen obviously expected to adopt the same system as Chinese Chan monasteries to operate his monastery, Eihei-ji.

　However, this view raises one question: Did he completely imitate every aspsect of the Chinese monastic system in Japan?

　Of course, the answer is no. There are two reasons. The first reason is that he refused be influenced by any political affairs. In the Chinese Chan system, the gozan system was obviously administered by the government. Hence, Dogen had to alter it. The second reason is the difference of religious circumstance between China and Japan. In Dogens time, there were two, or three huge religious power in Japan. They are 天台, 真言 and 南都仏教. Two of these, Tendai and Shingon, established independent religious organizations. This religious style was called Kenmitsu Buddhism (顕密仏教), or the Kenmitsu system (顕密体制). Therefore, Dogen could not ignore these religious powers to establish his own monastery (or religious movement).
From this point of view, I believe we have to clarify what kind of of original plan Dogen had for establishing his monastery and community, and what kind of strategy he adopted to implement it.

　Next, I would like to look at another of Dogen's writings.

*

2. The Characteristics of Dogen's Commentary on Chanyuan-chingkuei, 禅苑清規
The best way to understand Dogen's intenrions for his monastery is to study his monastic regulations. Dogen wrote several kinds of monastic rules and regulations.

　He wrote many books of regulations and etiquette. There are 6 main regulation books: Tenzo-kyokun (典座教訓); Tai-daikogogejari-ho (対大己五夏闍梨法), Fushukuhan-po (赴粥飯法), Bendo-ho (弁道法), Shuryo-shingi (衆寮清規), and Chiji-shingi (知事清規). Dogen also wrote by-regulations at Eihei-ji.

　During the Edo period, these six major regulation collections were gathered in one book called the Eihei-shingi (永平清規). In fact, however, Dogen did not intend to put them together. They were obviously independent writings.

　When we examine the contents of these sets of regulations, we can easily see that they do not cover every aspect of monastic daily life. Each covers a particular aspect of monastery life.

　That is to say, there are no general monastic regulations in Dogen's writings.
How, then, did Dogen and his disciples spend their religious lives? What kind of regulations did they depend on?

　Dogen relied on the Chanyuen-chingkuei/Zennen-shingi (禅苑清規). This is the oldest extant set of Zen monastic regulations, written during the Northern Sung dynasty in China. Therefore, I can say that both of Dogen's monasteries, Kosho-ji and Eihei-ji, basically operated according to the same regulations as Chinese monasteries.

　However, the two systems are not completely same, since Dogen's monastery was surely located in Japan, which had a religious culture different from that of China.

　I supposed that Dogen wrote the Chiji-shingi to adjust the Chinese monastic system to Japanese Buddhism. In fact, if we examine the contents of this work, we can divide it into two parts. The first part is constructed from quotations from ancient biographies, to indicate the importance of the chiji (administrative monks) in the monastery. Dogen asserts that the monk who is appointed chiji does not occupy a political position, but is only a wholehearted practitioner.

　In the Southern Sung dynasty, when Dogen went to China, all the chiji were appointed by the religious administrative office, a political institution. Hence, they were a kind of administrator, rather than the leading monks of any practice. Dogen seems to want to refuse this aspect, emphasizing his own ideal style of chiji, quoting the story of a monk who lived in the Tang dynasty. This approach suggests that Dogen aimed to shape the early Zen monastic style into his own ideal one.

　The second part of his work is the second half in the Chiji-shingi, in which Dogen made comments on the Chanyuen-chingkuei. The second half of the Chiji-shingi is basically a commentary on the Chanyuen-chingkuei. I am sure that this is quite important for clarifying the characteristics of Dogen's plans for his monastery.

　Also, we should consider this that this set of regulations was published on July 15th, 1246. On this day, Dogen changed name of his temple from Daibutsu-ji to Eihei-ji. That is, this set of regulations shows us his final plans for creating his own monastery in Japan.
Now, I will explain what kind of image for his monastery Dogen had, using concrete examples with Dogen's own commentaries.
Here, I would like to cite several passages in Chiji-shingi, and indicate the characteristics of Dogen's commentaries on each passage.

《All the English translations are cited from Dogen's Pure Standards for the Zen Community (translated by Taigen Daniel Leighton and Shohaku Okumura, New York Press, 1996)》
First, I will compare the Chanyuen-chingkuei/Zennen-shingi to Dogen's commentary on the description of the position of kannin (監院, monastery director).

(1) Kan-in (Director) [1]
The first line of the Chanyuen-chingkuei says, "The single job of director governs all the general affairs of the temple,"
It also says,

Minor affairs of the temple ―for example, everyday matters― can be handled on one's own. For substantial matters or unprecedented situations affecting the temple's dignity, then the temple administrators and department heads together should deliberate and then get the abbot's approval.
Please note the highlighted phrases in this passage.

　Note at the kannin is allowed to handle minor matters himself. We can see this same phrase in the 3rd chapter on the section on the tenzo (monastery cook). It reades:

[the tenzo] must energetically manage it personally,......Such food as miso, vinegar, pickles, and dried vegetables must be prepared solely with the tenzo's direction.

These phrases sound quite ordinary, since the Chanyuen-chingkuei treats both psitions as a kind of managerial class. However, Dogen's commentaries in Kan-in chapter show us a different aspect:

When dealing with affairs, definitely consult with the temple administrators before carrying them out. Without taking things as large or small, consult with people before taking care of business, that is exactly acting for the sake of the public.

In the tenzo [3] chapter, Dogen refers again to this same idea.

The tenzo should not proceed according to their own tastes, but must first entrust it to consultation with the administrators. Their agreement must be sought again and again, not done hastily. The temple administrators also must not make decisions based on their own personal inclinations. Just consult tohether using public mind [dedicated to everyone] and the mind of the Way.

That is to say, Dogen required the chiji to consult other chiji on every monastic matter, large or small. It seems that, Dogen intended to create a so-called 'chiji consulting system' at Eihei-ji.
Besides, as I mentioned above, these administrative monks rotated every year. 
We can see in these remarks that Dogen wanted to prevent these positions from becoming a special privilege. He feared that some monks might come to possess such privilege.This is one characteristic of Dogen's commentary.

　On the other hand, we can see another aspect in the highlighted part of the section on the kannin. It is that Dogen did not refer to the role of the abbot. It seems that Dogen did not regard the temple abbot as important.
In the Chanyuen-chingkuei, the abbot has the power to make final decision on important matters.
The chapter on the shissui (直歳, the work leader) has same notion. Please look at the section on the shissui. [4]
　The Chuanyuen-chinkuei/Zennen-shingi says:

If there are major repairs or significant projects, they should be conducted after consultation and getting the approval of the abbot, them conferring with the other temple administrators about the [work leader's] plan.

Dogen does not make any comments on this sentence. He just explains how to manage lay helpers.

　Please think about it. Who was the abbot of Eiheiji, at the time when these regulations were written? No doubt, if it was Dogen. That is to say, he did not regard his own role as important. Dogen intended to create a horizontal relationship among the monks, abbot, administrator, and trainees in the monastery. This is the second characteristic of Dogen's commentary.

　The third characteristic is directly related to the status of Eiheiji as an independent monastery.
Both the chapter on the ino (supervisor of monks) and that on the shissui clearly illustrate this, in their limitation of official duties. Please look at no.2, the ino chapter.

　In Chuanyuen-chinkuei, the ino has many kinds of work, such as instructing newcomers, appointing the minor administrative monks, and the liaison work with the government.

　In opposite, in Dogen's commentary, the ino's job was only to instruct newcomers.

　No.4, the chapter on the shissui refers a similar shift.
In the Chanyuen-chinkuei/Zennnen-shingi, the shissui leads not only all the monastic work, but also matters of the monastic farm and manor (荘園sho-en), where locates outside of the temple. However, Dogen does not refer to any external work, such as manor maintenance.
He instincts the shissui only to manage lay helpers in the temple, and the maintenance of the temple yard and buildings.

　That is to say, all external work is eliminated in Dogen's commentary. As I mentioned above, this tendency shows that Eiheiji was detached from any political powers.
These aspects seem to show us that Dogen intended to create a kind of 'Democratic monastery'.

　Unfortunately I cannot confirm this, but I want to say that this is Dogen's own idealized monastic system, based on early zen/chan monasteries in Tang dynasty.

*

*English translation are cited from Dogen's Pure Standards for the Zen Community (translated by Taigen Daniel Leighton and Shohaku Okumura, New York Press, 1996)

※『禅苑清規』ぜんねんしんぎ, Chanyuan-chingkuei＝10巻。北宋崇寧2年（1103）長蘆宗卩撰。現存最古の清規。『崇寧清規』とも。初めて禅林の規矩を制定した 「百丈清規」の散失を憂い、当時行なわれていた法式をまとめ、基準としたもの。「知事・頭首」に関する記述は巻三にまとめられている。道元禅師もこれを絶 対的標準とした。四知事制を採る。
※『知事清規』ちじしんぎ＝1巻。寛元4年（1246）6月15日、道元撰。越前大仏寺を永平寺と改称した日に撰述されたもの。寺院の管理運営に当たる知事（四知事）の心構えについて述べられている。
※『永平清規』＝道元の著作にこの名を持つ清規は存在しない。道元が撰述した「典座教訓」(てんぞきょうくん)･「赴粥飯法」(ふしゅくはんぽう)･「衆 寮清規」(しゅりょうしんぎ)･「対大己五夏闍梨法」(たいだいこごげじゃりほう)･「衆寮清規」(しゅりょうしんぎ)･「知事清規」(ちじしんぎ)の６ 編を、江戸時代に一冊にまとめたもの。
①監院, Kan-in (Director)
(禅)監院の一職は、総じて院門の諸事を領ず。官中の応副、および参辞・謝賀、僧集の行香、相看施主、吉凶の慶弔、支収の出入、逐年受用する斎料を準備するが如し。…（中略）…冬斎・年斎・解夏斎・炙茄会の如き、如上の斎会にもし監院力あらば自ら営弁すべし。もし力及ばざるところは、すなわち人を請して勾当せよ。もし院門の小事および尋常の事例ならば、すなわち一面に処置せよ。もし事体やや大にしておよび体面に剏を生せば、すなわち知事・頭首と同じくともに商量し、然して後に住持人に稟してこれを行なえ。
[Chan] The single job of director governs all the general affairs of the temple, such as: responding to government officials; overseeing the assembly's meetings with the abbot; taking charge of documents [that designate appointees]; arranging to send messages of gratitude or congratulations [to other temples]; gathering the assembly for ceremonies; meeting together with donors; extending congratulations and condolences as appropriate in fortune or misfortune; keeping accounts of lending and borrowing; [deciding] the temple's annual budget; [watching over] the supply of money and grain…
At the winter [solstice] celebration; New Year's celebration; celebrations for opening and closing the summer practice period; the eggplant Roasting Ceremony; ……and other such great celebrations, if the director has the energy he should personally manage them [included ceremonies and feasts]. If [the director's] strength is not sufficient, he should request someone to undertake them.
Minor affairs of the temple ―for example, everyday matters― can be handled on one's own. For substantial matters or unprecedented situations effecting the temple's dignity, then the temple administrators and department heads together should deliberate and then get the abbot's approval.(pp.152-3)

(知)監院の職は、為公これ務む。いわゆる為公とは私曲なきなり。私曲なしとは、稽古慕道なり。慕道してもって道に順うなり。先ず清規（禅苑清規）を看て通局を明らめ、道をもって念となして行事す。行事に臨むの時、必ず諸もろの知事と商議して、然して後に行事せよ。事大小となく人と商議して乃ち行事するは則ち為公なり。
[Chiji] The director's job is fulfilled for the sake of the public [i.e., everyone, both in the community and all beings]. To say for the sake of the public means without [acting on] private inclinations. [Acting] without private inclinations is contemplating the ancients and yearning for the Way. To yearn for the Way is to follow the Way. First read the Shingi and understand as a whole, them act with your determination in accord with the Way. When dealing with affairs, definitely consult with the temple administrators before carrying them out. Without taking things as large or small, consult with people before taking care of business, That is exactly acting for the sake of the public. (p.155)

②維那, Ino (Supervisor of Monks)
(禅)およそ僧中の事、なべてこれを主る。
◇衆中の新到の掛搭 　　　◇小頭首の招請
◇規矩を侵したものの処罰 ◇大僧帳の管理・官中の指揮の告報
[Chan] Generally, [the ino] supervises all the affaires of monks.
* Treats Newly arrivers * Recommends all department managers
* Punish monks violate regulations
* Handle the government registry of ordination, announces authorized instructions.

(知)方来を顧愛し、雲水を慈育し、衆心を自心となし、道念を自念となす。
◇新到の教育のみ
[Chiji] So this is called [the ino's] regarding with love all who arrive and compassionately nurshing monks, so that the assembly's heart becomes the [ino's] own heart and the mindfulness of the Way the [ino's] own mindfulness.
* Instruct newly arrivers only

③典座, Tenzo (Chief Cook)
(禅)典座の職は、大衆の齋粥を主る。…（中略）…造食の時、須らく親しく自ら照管して自然に精潔にすべし。もし物料ならびに斎粥の味数を打せんには、みな予め先ず庫司知事と商議すべし。醤醋・淹蔵収菜の類のごときは、すべてこれ典座専管して時を失うことを得ざれ。
[Chan] The tenzo's job is to manage the great assembly's meals. ……When food is prepared [the tenzo] must energetically manage it personally, [so that everything is] naturally clean and orderly. For putting ingredients together for lunch and breakfast, the combination of flavors must be considered and arranged after first deliberating with the director and temple administrators. Such food as miso, vinegar, pickles, and dried vegetables must be prepared solely with the tenzo's direction, without any mistakes in their timing. (pp.170-1)

(知)『禅苑清規』に云く、「衆僧を供養する故に典座あり」と。…（中略）…『禅苑清規』に云く、「物料ならびに斎粥の味数を打せんには、みな予め先ず庫司知事と商量すべし」(禅苑清規)と。典座自意にまかせて行ずべからず。先ず予め知事と商議すべきなり。議定再三叮嚀にして、倉卒なるべからず。諸もろの知事、私意に任せて定むべからず。ただ公心・道心を専らにして商議せよ。
[Chiji] The Zen'en Shingi says, "For offering food to the assembly there is the tenzo." ……The Zen'en Shingi says, "For putting ingredients together for lunch and breakfast, the combination of flavors must be considered and arranged after first deliberating with the director and temple administrators." The tehzo should not proceed according to their own tastes, but must first entrust it to consultation with the administrators. Their agreement must be sought again and again, not done hastily. The temple administrators also must not make decisions based on their own personal inclinations. Just consult together using public mind [dedicated to everyone] and the mind of the Way. (pp.172-4)

④直歳, Shissui (Work Leader)
(禅)直歳の職、およそ院中に係れる作務、すべてこれを主どる。なす所の院門の修造、寮舍・門窓・牆壁・道用 の什物・時を逐うて修換し、厳飾し、および碾磨・田園・荘舍・油坊・後槽・鞍馬・船車・掃洒・栽種を提挙し、参問を巡護し、盗賊を防警し、人工を差遣し、 荘客を輪撥すること、すべて宜しく公心にして勤力し、時を知り宜しきを別つべし。大なる修造・大なる作務あるがごときは、すべて住持人に稟して矩画し、および知事と商議して、専ら己見を用いることを得ざれ。
[Chan] The job of work leader is generally to take charge of arranging all the works in the temple. They must conduct all repairs in the temple including dormitories, gates and windows, fences and walls, and all the dailywork tools and equipment, and as the time requires, take care of repairs and replacements of decorations and ornaments. [The work leader] must take care of the grain mill, the fields and gard3ens, the workrooms and shops, the oil refining shop, the latrine tanks, the hourse stables, boats and carts, general cleaning, and the sowing of seeds. Circulating throughout the temple, [the work leader] must protect it by keeping out burglars, and must assign and supervise the various workers, All this must be managed with an attitude of serving everyone with strong effort, understanding when and knowing how [each task must be carried out]. If there are major repairs or significant projects, they should be conducted after consultation and getting the approval of the abbot, then conferring with the other temple administrators about the [work leader's] plan. They should not be done only according to [the work leader's] own viewpoint. (p.179)

(知)直歳と諸知事とは斉しく庫院にあり。然かれども常に直歳司にあって、人工等の所作の成否を照顧すべし。…（中略）…直歳は、山門を巡護し、いよいよ謹しみ、いよいよ節して、懈怠すべからず。什物を修換し、乃ち厳に乃ち飾せよ。百姓のため、火客のため、公をもって心となし、私をもって心とするなかれ。
[Chiji] The work leader stays in the kuin [the kitchen and administrators' offices building], the same as the other temple administrators. However, [the work leader] must always be attending the work leader's shop and thoroughly review whether or not the workers have accomplished their tasks. …… The work leader cares for and maintains the whole temple with increasing prudence and humility, without neglecting anything. They repair and replace temple property and equipment to keep it neat and shiny. Towards the common laborers and even attendant workers, [the work leader] has an attitude of helping everyone, without any personal interests. (p.179-180)

3. Dogen's Reception for The Laity

Finally, I would like to discuss what kind of role lay believers had in the Eihei-ji community.

　To clarify the difference between Kosyo-ji and Eiheiji, I have listed Dogen's sermons for laypeople. First, please look at the Dogen's biography again. I have combined the relationship between Dogen and the laity in the second column from the right. There were many kinds of writings, sermons, and repentance meetings for the laity at both Kosho-ji and Eihei-ji. That is, Dogen had much interest in laypeople, even in Eihei-ji. However, I can show you a little difference in Dogen's attitude toward them.

　The first list [B] is sermons and discourses for lay disciples.
A and C are volumes of the Shobogenzo.
B and D are individual sermons (法語, dharma talk) recorded in the Eihei-koroku.

　I would like to assert that all of there were composed at Kosyo-ji in Kyoto. After Dogen moved to Echizen, there were no sermons to describe Buddhist doctrine explicitly for the laity.

　This shows us Dogen's shift to the 'doctrine only for clergy' (出家主義). In fact, the contents of the Shobogenzo show us that Dogen did have such an attitude. However, I would like to say again, that we can find another attitude reflected in his other writings.

　The second list [B] shows his other attitude.
As the list of titles shows, these are no sermons preached directly to lay people, but to tell the monks how to treat lay people.
That is, in this list, the laity was treated just as patrons or donors for the monastery.

　We can see this kind of sermon from both Kosho-ji and Eihei-ji. The first article of list, the Tenzokyokun was written in Koshoji. Dogen solicited contributions for the constructon monks' hall in Kyoto. Therefore, I can say that Dogen's attitude toward lay people did not change.

　I want to suggest that Dogen just stopped teaching the Buddhist doctrine to lay people after moving to Echizen. That is, at Eiheiji, Dogen treated lay people just as financial supporters. He was relying on their offerings.
The clearest example of this is in the chapter on the tenzo (monastery cook) in Chiji-shingi :

Begging for food was like a case of the Way on this occasion. Deeply understand that meals in the assembly of temples of the buddha ancestors are the supreme food.

In the first sentence of this quotation, Dogen denies getting any food by begging (托鉢, takuhatsu). As you know, begging is a traditional and ritualistic way for Buddhist monks to get food. But Dogen refused to practice it. Instead, he emphasized the superiority of offerings.
The phrase 'meals in the assembly' (僧中食, so-chu-jiki) means 'the meals that are offered' or 'donated food'. Dogen says, these are 'the supreme food'.

　Of course, he prepares to return the favor to the laity. The kannnin chapter in the Chijisingi shows this:

Therefore, [we can see that] to venerate and extend compassionate heart to donors and patrons was the teaching and decree of the World-Honored Tathagata [Shakyamuni]. Although experiencing the great result [of buddhahood] is possible from small causes, this is only within the blessing field of the three jewels.
These sentences say that if donors make a donation (or offering) with a clear mind, they will get a great result, i.e. to be respected by monks or to attain the same level of buddhahood as monks.

　This logic is definitely close to a laity-controlled kenmitsu system.

　This is the reason I mentioned that Dogen's economic system at Eihei-ji resembles the kenmitsu Buddhist monastic system at the beginning of this talk.

*

3. Dogen's Reception for Laypeoples in His Writings (especially monastic rules)

A ◆ Direct preach of Buddhist Doctrine for lay person
ａ「現成公案」＜俗弟子楊光秀, lay disciple＞（天福元年,1233）
ｂ『永平広録』巻八・第五法語＜太宰府野助光, lay disciple＞（嘉禎元年,1235）
ｃ「全機」＜波多野義重, Dogen's patron, vassal of Shogunate＞（仁治元年,1240）
ｄ『永平広録』巻八 第一四法語＜参学大夫, worriers or merchants ＞(-1243)
（＜＞ indicate its audience）
B ◆ Instruction for Disciples How to Treat Lay Person (Donor)
○『典座教訓』(Tenzo-kyokun, Instructions for Chief Cook, written in 1237)

施主入院、捨財設斎、亦当諸知事一等商量、是叢林旧例。(quite simple)
When a patron comes to the monastery and offers money for food, the temple administrators should discuss it together, as is the custom at Buddhist monasteries. (p.39)

○『対大己五夏闍梨法』(Tai-daikogogejari-ho, The Dharma when Meeting Senior Instructors of Five Summer practice period, 1244)

第五十、大己若為檀越説経、正坐而聴、不得急起而去。
If a senior expounding the sutras to a donor, sit upright and listen carefully. Do not get up hurriedly and leave. (p.124)

○『知事清規』(Chiji-shingi, Pure Standards for the Temple Administrators, 1246)

[監院](Drector)
監院若遇人天或欲供衆、或欲起塔、先応子細検点于檀那之正信不信・清浄不浄、稟住持人、而倶商量。若決定浄信之与正見、即聴許之、未然 莫許。所謂正信者、如須達長者之信心・祇陀太子之仁義者是也。須達之為須達也、未為大富。祇陀之為祇陀也、実是清貧也。依正信而被如来聴許也。或生前雖未 信三宝、臨命終時、修小功徳、早須聴許。…（増一阿含第三よりの引用省略）…文。然則恭敬於檀越施主、慈心於檀越施主、既是如来世尊之教勅也。雖小因、感大果、唯三宝之福田而己。
If the director meets any human or heavenly being who wants to make offerings to the assembly or [make donations for] erecting buildings, [the director] must first examine in detail whether the donor has true faith or lack of faith and purity or lack of purity, and them consult and consider it together with the abbot. If their pure faith and right view is confirmed, them approve [the offering]; otherwise do not permit it. It is called true faith if it is like Sudatta's faithful heart or Prince Jeta's benevolent justice. Sudatta was [admired as] Sudatta not because he had great wealth. Jeta was Jeta because he truly had noble poverty. Because of their true faith they were received with the Tathagata's approval. Even though who previously did not have true faith in the three jewels, when facing the end of their life, cultivate some small merit and virtue [by making an offering, their offering] should quickly be approved. … (Omit the citation from "Increasing by One" Agama) … Therefore, [we can see that] to venerate and extend compassionate heart to donors and patrons was the teaching and decree of the World-Honored Tathagata [Shakyamujni]. Although experiencing the great result [of buddhahood] is possible from small causes, this is only within the blessing field of the three jewels. (pp.161-2)

[典座](Chief Cook)
然則典座者、以道供養道之職、以心供養心之時也。所以毎時供衆。故禅苑清規云、為成道故、方受此食。所以報典座也。所謂、施者受者一等成道、故受此食也。
教受者離於諸非、無善於典座所造之食。所以如来許摩訶迦葉、受僧中食。乞食尚障道之例、間有之歟。測知、仏祖寺院之斎粥、僧中最上食也。所以等乞食之徳也。
Therefore the tenzo has the job of offering the Way to the Way. It is the time of offering mind to the mind. Thus the tenzo always serves the community. Therefore the Zen'en-shingi says, "Receiving this food for the sake of attaining the Way you will repay the tenzo." So it is said that the giver and receiver equally attain the Way. For this purpose accept the food.
To enable the receiver to depart from wrongs, nothing is as good as food made by the tenzo. Therefore the Tathagata allowed Mahakashyapa to receive food with the monks [after he became aged]. Begging for food was like a case of the Way on this occasion. Deeply understand that meals in the assembly of temples of the buddha ancestors are the supreme food. Therefore they have the same virtue as begging for meals. (pp.172-3)

○『赴粥飯法』(Fushukuhanpo, The Dharma for Taking Food)

粥後放参、即住持人出堂、打放参鐘三下。如遇早参、更不打鐘。如為斎主、三下後陞堂。
When there is no meeting after breakfast, the hosan (放参) bell is struck three times. If there will be a morning meeting [chosen] the bell is not struck. If there was a donor for the meal, then also after three hits of the hosan bell [releasing the monks], the abbot goes up to the dharma hall [to give a lecture for donors]. (p.99)

Conclusion

Finally, I will offer a brief conclusion, though it will not be quite satisfactory for you.

　Dogen had a major opportunity to establish the true transmitted Chinese Zen/Chan monastery system in Echizen in central Japan. I think his shift in writing and dharma discourse style-from the Shobogenzo to the Eihei-koroku-definitely indicate the scope of this opportunity.
As you know, the Chinese Wu-shan system was obviously a political system. However, Dogen refused to have any relationship with political affairs. At the same time, Dogen imported just part of this system, for the inside structure of the individual monastery system.
His monastery also needed another foundation to operate-economic support. I think that for this purpose Dogen adopted a Japanese monastic style. As I mentioned earlier, his monastic style is quite close to that of the Kenmitsu Buddhist system.

　At first, Dogen did not adopt such a strategy. He depended on the Hatano clan, the vessel of the Kamakura Shogunate, to construct the architecture of Eihei-ji (Daibutsu-ji). But later, after renaming the monastery Eihei-ji, he began to forge a relationship with lay believers around Eihei-ji.
To build this relationship, he held "repentance meetings" and recommended that lay people make offerings to the Tripitaka. Of course, the sanga is one of the three treasures in Buddhism. Dogen emphasized that through the virtue of making offerings, during this ritual lay believers could achieve the same religious stage as monks.

　This structure resembles Kenmitsu Buddhism, a monastic system that was not dependent on government support.

　In this sense, Dogen's strategy for establishing his community was quite Japanese. However, as I briefly mentioned above, his monastic or community system was definitely incomplete, compared to the Kenmitsu system. Dogen had never attempted to control lay believers or citizens in Shibi-no-sho (the name of the town where Eihei-ji is located). Moreover, he did not set up a monks' hierarchy among his disciples.

　One reason for this attitude might be that most of his disciples, who belonged to Daruma-shu, were inferior monks (kanjin-hijiri). That is, I suppose that at Eihei-ji there was no monk who came from noble origins, except Dogen.

　On the other hand, there was another reason. That is, Dogen basically aspired to establish a pure Zen monastery like those of the Tang dynasty in China. But as I mentioned earlier, he adopted a Japanese monastic style to realize this ideal.

　Dogen attempted to merge the Chinese Chan monastic system with the Japanese independent community system. Hence, his system differed slightly from the Kenmitsu monasteries. Therefore, he never wanted to control his adherents, the monastic supporters. He just recommended their spontaneous participation in supporting Eihei-ji. 
When they made offerings to the monastery, they could attain the same stage as the monks, who practiced continually. That is to say, lay believers could attain the enlightened state when they joined in monastic rituals as supporters of the monastery. Of course, their enlightened state was temporal, just for the short term, but it was still considered to be the same as the monks' state.
I think Dogen supposed that this virtue would attract lay believers, and help form his ideal community.

　In this sense, we have to reconsider Dogen's "doctrine only for clergy" point of view. Dogen did not reject the notion of lay people attaining Buddhahood. Rather, I would like to say that even a clergy is not guaranteed the stable enlightened state described in Dogen's doctrine. His definition of the enlightened state is, as you know, quite strict for every adherent.

　I published this idea ten years ago, and now I am reconsidering Dogen's definition of "practice and enlightenment" centering on the Shobogenzo Genjokoan (Manifestation of Reality, or Koan of Realization). The Reverend Shohaku Okumura adopted my idea and discussed it at his workshop held at the SFO Zen Center last month. I appreciate his treatment of my article. However, my article has also been criticized by Shiro Matsumoto, one of the "critical Buddhists." Of course, I am sure that I am right. But I want to present this notion again at a later date, after I have more evidence.

　Anyway, Dogen's conception of his community has a complicated construction. This aspect stirs controversy among Dogen scholars. One might see his monastic system as directly imported from China, while another might adhere to the traditional theory that Dogen was a reformer of Heian Buddhism. Finally, there is Kukroda's theory that Dogen's doctrine was heresy.
For instance, Taira Masayuki, a follower of Kuroda's theory, says in his book:

道元はやや微妙だが、出家至上主義を掲げ、在家成仏を否定して世俗・民衆との関係を放棄し孤絶してゆくことによって、異端的論理を獲得している。」(p.482)
Though Dogen was in delicate situation, he acquired the logic of heresy with declaring出家至上主義 and isolating from secular world by breaking off the relationship with it."

註113「ただし親鸞や日蓮とは異なり、世俗・民衆からの孤絶の中でしか思想の自立性を確保できなかった点に、道元の思想家としての脆弱性がある。」(p.503)
However, the vulnerability of Dogen as a Buddhist thinker exists in the point that he kept up the independence of his thought just in the isolation from secular world and lay people." (note no.113, p.503)

This is one example of a scholar struggling to define Dogen's position. He, Taira, surely makes an excuse at the highlighted part.
As I mentioned at the beginning of this talk, Taira tried to define Dogen's community just on the traditional interpretation. Therefore, his comment become sounds ambiguous.

　However, as I suggested earlier, his monastic system did not go against the Kenmitsu Buddhist system, but merged it with the Chinese system. If we understand his monastery in this way, we can clearly understand his position within Kamakura Buddhism.

*

　Finally, I would like to comment on Professor Carl Bielefeldt's "participatory Buddhism" from the above perspective. This is because I am calling the virtue of Tripitaka offering "the virtue of participation" in my essay. Professor Bielefeldt's "participatory Buddhism" looks similar in concept to my "virtue of participation."

　My "virtue of participation" means "to attain Buddhahood by spontaneously making offerings to the Tripitaka." Hence, lay believers attained benefits through their own behavior. This is the basic doctrine of Zen Buddhism. The Tripitaka is just its instrument. Lay believers attain temporal enlightenment through spontaneous offerings.

　I am sure that this point is quite important to understand not only Dogen's community but also his essence of thought. Hence, I expected to make detailed comparison of Carl's 'participatory Buddhism' with my 'the virtue of participation'. However, I would like to postpone it some day since Prof. Bielefeldt did not come today.
In the present, I propose just the possibility how operated Dogen's community in his days as my last (and first) talk in Stanford.

Thank you.

(03/02/2001)
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