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Preface and Acknowledgments

Twenty essays from Dogen’s lifework, Treasury of the True Dharma Eye (Sho-
bogenzo), constitute the main portion of this book. Four important texts
originally written as independent works are also included, along with a
selection of Ddgen’s poems.

Japan’s foremost religious thinker and prose writer, Dogen has a unique
and often paradoxical style. To clarify the sequence of thoughts and sub-
jects, each essay is divided into numbered sections. The essays are grouped
in parts with the following emphases: (One) practical instructions, (Two)
works of philosophical interest, (Three) works rich in poetic imagery, and
(Four) works that deal with transmission of the teaching. The poems are
presented in Part Five.

A glossary of terms, names, and symbolism related to Dégen’s writings
follows the Appendix. Since Dogen was probably the most systematic elu-
cidator of the Zen tradition, the glossary may be useful in reading other
Buddhist texts as well as Dogen’s. The sources of Dogen’s quotations are
indicated in the notes whenever possible.

The translation has been done in fortunate circumstances. All my collab-
orators have been practicing students at San Francisco Zen Center and its
affiliates, Green Gulch Farm and Berkeley Zen Center. Many of them have
experienced monastic practice in Tassajara with the late Shunryt Suzuki-
roshi, founder of Zen Center, and have been teachers of Zen meditation.
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vi PREFACE AND ACKNOWLEDGMENTS

As a guest scholar at Zen Center, I shared study and work with them, and
this collaboration continuously deepened my understanding of Dogen’s
texts and later commentaries.

This project was fully supported by the Zen Center community and Zen-
tatsu Baker-roshi, who was abbot during the period when most of the work
was done. I am especially grateful to Baker-roshi, who originally invited
me to come to Zen Center in 1977, and whose vision and generosity made
this undertaking possible.

I would like to express gratitude to Robert Aitken-roshi, leader of Dia-
mond Sangha in Honolulu and Maui Zendo, for permitting us to revise and
publish the text of “Genjo Kéan,” which he and I originally translated in
1965. That translation was revised by Taizan Maezumi-roshi and Francis
Dojun Cook, whose work has been a helpful guide for our new version, en-
titled “Actualizing the Fundamental Point.” I thank Maezumi-roshi also for
enriching Dogen scholarship in the West by organizing the International
Dogen Conferences.

Some of the translations have been used as texts for classes in Mountain
Gate Study Center. The discussions in these classes have greatly enriched
the revised translations. It has been encouraging to my collaborators and
myself that Dainin Katagiri-roshi used our translations for a series of lec-
tures at Minnesota Zen Meditation Center. “‘Plum Blossoms” was revised at
Zen Community of New York as a part of their Zen practice in the fall
retreat of 1982; discussion with Tetsugen Bernard Glassman-sensei, Yuho
Helen Glassman, Muryo Peter Matthiessen, Mitsunen Lou Nordstrom, and
Kosho Ishikawa was extremely pleasant and instructive to me.

Although I worked with one partner on each essay, all parts of the text
have gone through many stages and have been reviewed and worked on by
the other collaborators. Norman Fischer and David Schneider worked in-
tensely with me for some months in the last stages of revision. Mel Weits-
man and Daniel Leighton helped with the definitions in the glossary.

Carl Bielefeldt, Peter Coyote, and Paul Hawken, along with many oth-
ers, have given valuable suggestions for improvement of the earlier manu-
script. Karl Ray and Tom Cabarga went through the Introduction in its
final stage. My wife, Linda Hess, has been my joyful tutor in the English
language.

Credit for the fine production of the book must be given to the North
Point Press staff, including editor Thomas Christensen and designer David
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Abbreviations, Transliteration,
Systems of Counting,
and Capitalization

ABBREVIATIONS

» See Glossary for terms with asterisks

ALZSME  Arrayed Lamps of the Zen School Merged in Essence*
FLMS Five Lamps Merged into Source*

JRTL Jingde Record of Transmission of Lamps*

RSPR Recorded Sayings of Priest Rujing*

TTDE Treasury of the True Dharma Eye*

TRANSLITERATION

1. Sanskrit: A simplified form of standard Sanskrit transliteration is used.

Simplified form Standard form
ch ¢, ch
m, m
n m, n, q, fl
ri i, r
sh 58
t £;F

th th, th

xi
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[ntroduction

THE LIFE OF ZEN MASTER DOGEN

The Age of Decline in Buddhbism

Eihei Dogen was born in A.D. 1200 in Kyoto, which had been Japan’s im-
perial capital for over four hundred years. Although the aristocratic class in
Kyoto, which preserved the elegant and colorful Japanese culture, retained
much of its political and cultural power, the rising warrior class had recently
established a feudal government in Kamakura. Values were shifting: from
the courtier’s refinement to the samurai’s strength and discipline; from the
sophistication of the city to the rough simplicity of the countryside.

Japanese Buddhism, which had been developing for more than six hun-
dred years, had reached the point where magic prayers and ceremonies were
sold to the upper classes, and major monasteries had armed monks who en-
gaged in combat. Many Buddhists, seeing how distant these practices were
from Shakyamuni’s original teaching, called it the age of decline of the
dharma. They attributed calamities such as famines, wars, and epidemics
to the character of the times. In this desperate situation, belief in Ami-
tabha, the Savior Buddha who promised to lead people to the heavenly Pure
Land, was rapidly spreading. Recitation of Amitabha’s name was advocated
as an expedient practice suitable for the age.

Dogen’s father was probably Michichika Koga, the most influential min-
ister in the imperial court at the turn of the century. His mother was prob-
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4 INTRODUCTION

ably a daughter of Motofusa Fujiwara, a former regent at the court. Dogen
lost his father when he was three years old and his mother when he was
eight. Confronted as a small child with the stark reality of death, Dogen
began to seek Buddha's teaching, eschewing the high position at court to
which he was entitled. At thirteen he went to Mt. Hiei, the great center of
Buddhist studies, where he was ordained the following year by Koen, head
of the Tendai School of Buddhism.

After studying scripture extensively, Dogen found himself confronted by

a compelling question:

Both exoteric and esoteric teachings explain that a person in essence has true
dharma nature and is originally a body of “buddha nature.” If so, why do all
buddhas in the past, present, and future arouse the wish for and seek enlight-
enment?"'

Dégen could not find a satisfying answer on Mc. Hiei. He visited Kéin,
abbot of Onjd Monastery, the other center of the Tendai School, and asked
the same question. Instead of giving him an answer, Koin said he should
consider going to China to study with the Zen School. Kdin sent Dogen to
Eisai, a senior Tendai monk who had traveled to China in search of a way to
restore the Tendai School to its former vitality. In China Eisai had seen the
flourishing of Zen (in Chinese, Chan) Buddhism. Even Mt. Tiantai, the
head monastery of the Tiantai (in Japanese, Tendai) School, had been turned
into a Zen monastery. Among the so-called Five Schools of Zen, the Linji
School, which had carried on the tradition of vigorous dialogues between
master and student, was dominant. On a second visit to China Eisai studied
the Linji tradition of Zen with Huaichang, and in 1191 Eisai brought this
teaching to Japan, which was the beginning of the Rinzai (Linji) tradition
in Japan. But pressure from the Tendai orthodoxy, who were opposed to his
teaching Rinzai Zen, eventually influenced Eisai to present Zen as only one
of the four principal practices of Tendai—Lotus Sitra study, practice of
Mahayana precepts, esoteric rituals, and Zen meditation.

In 1214 Dogen returned to Kyoto to study with Eisai at Kennin Mon-
astery. When Eisai died in 1215, Ddgen continued his studies with Eisai’s
disciple Myo6zen. In 1221 Myodzen gave him dharma transmission, or full
acknowledgment thart the young monk had mastered the teaching, and in
1223 both Mydzen and Dogen went to China. Dégen reflected on this phase
of his career in his Record of the Baoging Era:
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When I was a child I aroused the wish for enlightenment, pursued the way
with various masters in our country, and learned a litcle about the meaning
of causes and effects. However, I did not understand the true source of name
and form. Later I entered Zen master Senkd’s {Eisai’s} room and for the first
time heard the Rinzai teaching. Then I accompanied priest Mydzen and went
to prosperous Song China. Through a voyage of countless miles, encrusting
my transient body to the billowing waves, I finally reached Great Song.

Studies in China

Dogen visited the major monasteries of southern China, which were located
along the Zhe River in the region now known as Zhejiang Province. In most
practice centers the masters followed a method of using enigmatic questions
called gongan (kdans) to guide students. Dogen studied these questions but
was disappointed with the teachers’ tendency to emphasize illogical phrases
and behavior as the only expression of Zen teaching, ignoring the meaning
of Buddhist scriptures. He was even oftfered dharma transmission by one of
the masters but politely refused it.” Unable to find a suitable teacher after a
two-year search, Dogen considered going back to Japan. Then he remem-
bered that a monk had spoken of Rujing as the only authentic practitioner
of the way. So he went to meet Rujing, who was then sixty-two years old
and abbot of Tiantong Mountain, in the summer of 1225. Later Dogen
reflected on this crucial meeting:

I first offered incense and bowed formally to my late master, old buddha
Tiantong, in his abbot’s room on the first day, fifth month, of the first year
of Baoqing of Great Song. He also saw me for the first time. Upon this
occasion, he transmitted dharma, finger to finger, face to face, and said to
me, “The dharma gate of face-to-face transmission from buddha to buddha,
ancestor to ancestor, is realized now.’”

Rujing gave Dégen permission to come to his quarters for instruction at
any time of day or night, whether in formal or informal robe. Dogen fre-
quently asked him questions and recorded their dialogues in the Record of
the Baoging Era.

Rujing was a priest of the Caodong School of Zen. Although he had
inherited the renowned master Daokai’s brocade robe, he never wore it or
any robe with woven patterns. He forbade his students to be intimate with
kings and ministers. Rujing denied the view, conventional in his time, that
each of the “Five Schools of Zen” had its own teaching. He called the teach-
ing he was transmitting “the great way of all buddhas” and even disagreed
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with those who called it the Zen School. Rujing also denied the widely held
definition of Zen teaching as “a separate transmission outside the scrip-
tures.” He said the great way is not concerned with inside or outside.

Soon after Dogen arrived on Tiantong Mountain, his teacher and travel-
ing companion, Mydzen, died. Dogen continued to participate in the rig-
orous program of Zen training at Rujing’s monastery. According to the
Record of the Baoging Era, Rujing taught that studying Zen is “dropping
away body and mind” and that students should not engage in such other
practices as reciting Buddha'’s name, chanting satras, or holding rites of
repentance. He taught a method of meditation called zhigan dazuno (now
better known in its Japanese transliteration, shikan taza)—a single-minded
sitting meditation wherein one does not try to solve questions or attain
realization.

In 1227, the same year he met Rujing, Dogen received from him the
document of heritage, which certifies “direct penetration of merged reali-
zation.” Thus Dogen, in his own words, completed his “life’s study of the
great matter.” In his extensive later writings there is only one terse reference
to the moment of his realization: “I was able to enact this face-to-face trans-
mission by dropping away body and mind, and I have established this trans-

mission in Japan.”*

Early Period of Teaching
Returning to Japan in 1227, Dogen stayed at Kennin Monastery in Kyoto,
where he had first encountered Zen. He then wrote a short, carefully pre-
pared proclamation in Chinese called “The Broad Recommendation of Za-
zen.” In this work he clarified his intention to concentrate on teaching Zen
meditation rather than a mixed practice such as Eisai had taught.

The Tendai community continued in its efforts to suppress single-prac-
tice forms of Buddhism such as the Zen and Pure Land schools. This cam-
paign led to the desecration of the tomb of Honen, the leading master of
the Pure Land School, in 1227. It also forced Dégen to move out of the city
of Kyoto to one of its suburbs, Fukakusa, in 1230.

In the following year Dogen wrote “On the Endeavor of the Way,” his
first attempt to elucidate Zen teaching in the Japanese language. In this
text Dogen expresses his determination to disseminate Zen teaching in Ja-
pan, though he realizes that the time may not yet be ripe.
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I came back to Japan with the hope of spreading the teaching and saving
sentient beings—a heavy burden on my shoulders. However, I will put aside
the intention of having the teaching prevail everywhere until the occasion of
arising tide. I think of wandering about like a cloud or a water-weed, study-
ing the wind of the ancient sages.

He further argues against the common view that Buddhism can be divided
into the periods of the true dharma, the imitative dharma, and the decayed
dharma. All people can attain the way, he affirms, regardless of the age they
are born into. In 1233 Dogen started writing his lifework, Treasury of the
True Dharma Eye (Shobdgenzo), the first fascicle being “Perfection of the
Great Wisdom.”

Also in 1233 Dogen founded a small practice center in Fukakusa called
Kannondori Temple. Shortly thereafter he completed and gave to one of his
lay students “Actualizing the Fundamental Point,” one of the most beau-
tiful and profound prose works in the Japanese language. In the following
year he wrote “Guidelines for Studying the Way” in Chinese, the language
Japanese Buddhists most frequently used for religious writings.

In 1234, when Dogen was thirty-five, a monk named Ej6 came to study
with him. Two years older than Dogen, he had already received the seal of
realization in the Dahui line of Linji Zen. In 1235 a formal monks’ hall was
built at Kannondori Temple and Ejo was appointed head monk. Two years
later Dogen wrote “Instruction for the Tenzo [Head Cook]” as part of an
effort to establish monastic regulations for his temple, renamed Kosho Horin
Monastery. At the same time Ejo completed his Treasury of the True Dharma
Eye: Record of Things Heard—transcriptions of Dogen’s informal lectures to
his monks. In 1239 an annex to the monks’ hall was constructed, and Dogen
wrote “Regulations for the Auxiliary Cloud Hall.” Seven fascicles of Treasury
of the True Dbarma Eye, including “The Time-Being” and “Mountains and
Waters Siitra,” were written in 1240. In the following year Ekan of Ho6jaku
Monastery, Echizen Province, who had been Ejo’s fellow student, became
Dégen’s disciple. Four other monks who had been studying with Ekan also
joined Dogen’s community. The year 1242 was a prolific time for Dogen:
he wrote seventeen fascicles of Treasury of the True Dharma Eye and presented
most of them to his community. One of the fascicles, “Undivided Activity,”
was taught in Kyoto at the residence of Lord Yoshishige Hatano of Shibi

Manor, Echizen Province.
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Dagen’s Dharma Discourse at Lord Hatano's Residence

(From a revised and illustrated version of
Kenzei’s Biography of Dogen, published in 1806)
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In the Mountains

Increasing criticism from the Tendai hierarchy on Mt. Hiei motivated Do-
gen to accept the invitation of Lord Hatano in 1243 to move his commu-
nity to Echizen Province, a place of severely cold winters situated northeast
of Kyoto on the Japan Sea. His students soon started building a full-scale
practice center, called Daibutsu Monastery, in a mountainous area of Shibi
County. In the meantime Dgen gave discourses either in the hermitage at
the foot of Yamashi Peak or in Yoshimine Temple, an old monastery. Ejo
edited and copied those talks, which were to become fascicles in Treasury of
the True Dharma Eye.

The lecture hall of Daibutsu Monastery was completed in 1244, and
construction of the monks’ hall began soon afterwards. In 1246 Dogen re-
named Daibutsu, calling it Eihei-ji. Collections of monastic regulations
and fascicles of Treasury of the True Dharma Eye continued to appear. The last
dated fascicle of the seventy-five-fascicle version of the Treasury was taught
in 1246. ’

Tokiyori H5j6, who came to power as regent of the feudal government in
1246, invited Dogen to lecture in Kamakura. Dogen made the long jour-
ney east in the summer of 1247 and gave Tokiyori lay initiation. In the
spring of the following year he returned to Eihei-ji.

There remain no fascicles of Treasury of the True Dharma Eye dated between
1247 and 1253, the year of Dogen’s death. But most of the twelve-fascicle
version of the text, edited by Ej6 from 1253 to 1255, were recent, according
to Ejo; we may therefore infer that they were written during that period. In
these fascicles Dogen emphasizes monastic practice in a secluded environ-
ment and monkhood.

In 1249 Dogen wrote a poem for his portrait, as is customary for a Zen
master. This painting is now known as the “Portrait of Dogen Viewing the

Moon”:¢

Fresh, clear spirit covers old mountain man this autuman.
Donkey stares at the sky ceiling; glowing white moon floats.
Nothing approaches. Nothing else included.

Buoyant, I let myself go—filled with gruel, filled with rice.
Lively flapping from head to tail,

Sky above, sky beneath, cloud self, water origin.






T2 INTRODUCTION

Dégen became ill in the autumn of 1252. In the first month of 1253 he
wrote the “Eightfold Awareness of Great People.” Quoting the last words
of Shakyamuni Buddha from the Parinirvana Brief Admonitions Sitra and
explaining the meaning of the Buddha's admonitions, Dogen ended his
twenty-two-year work, Treasury of the True Dharma Eye.

In the seventh month of 1253 Dogen was very ill. Appointing Ej6 abbot
of Eihei Monastery, Dogen gave him a robe he had sewn with his own hands.
In the eighth month, at Lord Hatano's request, he went to Kyoto to seek a
cure for his disease. He wrote during the full-moon evening of the fifteenth:

In autumn

even though I may

see it again,

how can I sleep

with the moon this evening?’

On the twenty-eighth day of the same month Dogen passed away at the
house of his lay student, Kakunen, in the city of ‘his birth, Kyoro.

DOGEN’S TEACHING

Concentration in Serenity
Dogen uses the image of a dewdrop reflecting moonlight to describe the
state of meditation. He suggests that just as the entire moon is reflected in
a dewdrop, a complete awakening of truth can be experienced by the indi-
vidual human being.

Zenmeditation—sometimesdescribed as mindfulnessor concentration in
serenity—is done sitting upright in a cross-legged position. Dogen teaches
that this practice, called zazen, is not merely a method by which one reaches
awakening, but is itself awakening.

The model for awakening in Zen, as in other forms of Buddhism, is the
understanding experienced by Shakyamuni Buddha in meditation. In Zen
particularly, this understanding is regarded not as a step-by-step achieve-
ment but as an immediate and complete experience. One who experiences
it is called a buddha—an awakened or enlightened person. The full moon
illuminating the entire universe symbolizes this enlightenment:
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The moon

abiding in the midst of
serene mind;

billows break

into lighe.®

This poem by Dogen, titled “On Zazen Practice,” illustrates the dynamic
aspect of concentration in serenity. Moonlight, which appears to be still,
shimmers on ocean waves that crash against rocks and burst into droplets.
Millions of bits of light burst, spread, and merge with one another. For
Dogen, meditation practice implies this sort of mutual permeation between
an individual’s “light” and the activities of all things. Although one per-
son’s practice is part of the practice of all awakened beings, each individual
practice is indispensable, as it actualizes and completes everyone’s activity
as a buddha.

This meditation is a source of creative engagement in life. While life is
viewed as a continuation of birth, moment after moment, meditation is a
total experience of this “birth’ at each moment. Thus a person no longer
lives a moment as a segment of life or takes life passively, but is fully en-
gaged in an active and creative way. Dogen explains this experience by using
the metaphor of a boat:

Birth is just like riding in a boat. You raise the sails and row with the oar. . . .
You ride in the boat and your riding makes the boat what it is.”

Timelessness of @ Moment
Awareness of each moment is indispensable to the way of mindfulness,
because practice is complete only when a person focuses attention on the
present moment: the very moment of one’s existence. Time, according to
Dogen, is experienced from moment to moment; actual experience occurs
only in the present. Past was experienced in the past as the present moment,
and future will be experienced in the future as the present moment.

Time passes and things do not remain unchanged. A moment seems to
be an extremely small segment of a long span of time. Yet past is remem-
bered as past in the present moment and future is expected as future in the
present moment. Each moment carries all of time. Thus a moment has an
aspect of timelessness. In this respect, “now” is eternal.

This timeless moment is illustrated by reference to spring and summer.
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A common view is that spring marks the beginning of summer and slowly
turns into summer. But to one who is awakened, spring is just spring; it is

not expected to turn into anything else.

Spring with all its numerous aspects is called flowing. When spring flows
there is nothing outside of spring. Study this in detail.

Spring invariably flows through spring. Although flowing itself is not spring,
flowing occurs throughout spring. Thus, flowing is completed at just this
moment of spring."’

It is commonly understood that recognition of the impermanency of life
is the beginning of Buddhist studies. However, awareness of impermanency
is inseparable from recognition of the timelessness of a moment.

As usual

cherry blossoms bloom
in my native place,

their color unchanged—
spring."' :

This poem, called “Inconceivable Mind of Nirvana,” takes up the theme of
cherry blossoms, which in Japanese poetry typically symbolize the world’s
transiency. But Dogen, contrary to our expectations, suggests that some-
thing about the cherry blossoms goes beyond change.

In contrast with birth and death, which constantly appear and disappeatr,
the tranquility of nirvana is timeless. Yet according to Mahayana Buddhist
teaching, nirvana is experienced only in birth and death. Thus timelessness
is experienced in momentariness.

Realm of “All is Nonseparate”

Dogen pointed out that time is inseparable from being, or existence—that
is, from space and matter. “Time itself is being,” he says; “all being is
time.”"* His discussion of “the time-being” is based on this recognition.

To become familiar with Ddgen’s concept of the time-being, we may need
to remind ourselves that all phenomena are in motion, and the motion is
perceived in relation to time. Every motion is relative. The impression of
speed is determined by a person’s viewpoint. Fast for one person may be
slow for another. Motion for one person may be stillness for another. For
example, a person is observed riding in a boat. The observer on the shore
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may see him moving quickly; the rider may experience himself as not mov-
ing at all. If two individuals are moving at the same speed, they may ex-
perience each other as motionless. Dogen suggests that one who can ““locate”
himself in the timelessness of all moments will also discover the stillness of
all movements.

Similarly, size is relative; an object is big or small according to one’s
viewpoint. If one becomes free of viewpoints, objects are no longer experi-
enced in terms of comparisons. The timelessness of moments and the still-
ness of movements further translate to the sizelessness of objects. In this
realm, there is no concept of whole or part. As Dogen puts it:

There are myriads of forms and hundreds of grasses throughout the entire
earth, and yet each grass and each form itself is the entire earth."

Here, the birth of a person at each moment is the birth of all phenomenal
objects at each moment:

Quietly think over whether birth and all things that arise together with birth
are inseparable or not. There is neither a moment nor a thing that is apart
from birth. There is neither an object nor a mind that is apart from birth. '

In this realm of nonduality, all things have buddha nature. It is also said
that all things @r¢ buddha nature. In the same manner, all things are bud-
dha-dharma; all buddhas are realization.

Breaking through Barriers
Dogen emphasizes that the state of awakening is experienced immediately,
even in the first moment of a beginner’s meditation. But this awakening is
not necessarily accompanied by intellectual recognition of it. Intellectual
recognition is based on discriminatory concepts: self and other, large and
small, goodand bad. Todiscriminate is to createdistinctions between things,
whereas awakening is experience beyond discrimination. Dogen explains:

The boundary of realization is not distinct, for the realization comes forth
simultaneously with the mastery of buddha-dharma. Do not suppose that
what you realize becomes your knowledge and is grasped by your conscious-
ness. Although actualized immediately, the inconceivable may not be dis-
tinctly apparent. Its appearance is beyond your knowledge. ™

The truth realized by awakened ones, called dharma or buddha-dharma,
is described as “endless, unremitting, unthinkable, unnameable.” The ex-
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perience of this nonduality is the source of all the understanding and teach-
ing in Mahayana Buddhism. Buddhist wisdom (prajna) is nothing but this
realization. Such an experience of the world is often expressed by pairs of

negative statements:

The place, the way, is neither large nor small, neither yours nor others’. The

place, the way, has not carried over from the past, and it is not merely arising
16

now.

The conventional, discriminating frame of mind is a barrier to entering
this realm. In order to help students break through the barrier of intellectual
thinking, Zen masters express themselves in all sorts of unconventional
ways: enigmatic statements, nonsequiturs, repetitions, tautologies, silence,
eccentric behavior, even beating the students. Thus the Zen teaching is re-
garded as “‘not depending on letters,” but as direct experience of truth itself.

Dégen’s writings follow this Zen tradition, in which a great number of
paradoxical expressions and stories have been handed down as teaching de-
vices. He comments on the words of older Zen ‘masters, mostly Chinese.
For him, these words are not illogical or incomprehensible. Though they
cannot be understood by the ordinary mind, they make perfect sense to one
who experiences truth in a nondualistic way. Their paradoxes have the logic
of enlightenment.

The reason Dogen’s writing strikes many readers as difficult is that, al-
though he gives detailed and acute explanations of the paradoxes, he does
not necessarily try to explain them in a way that will satisfy the intellect.
He develops his logic at the same level of insight as the Chinese Zen masters,
who were trying to express a logic beyond normal logic. In fact, Dégen'’s
writings themselves are set up as barriers for the student to break through.

Anatomy of Nonduality

Typical of Dogen’s rhetoric is the following statement:

An ancient buddha said, “Mountains are mountains, waters are waters.”

These words do not mean mountains are mountains; they mean mountains
are mountains. '’

To illuminate this statement, we may turn to the parallel rhetoric of
another passage, the opening of “Actualizing the Fundamental Point”:
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As all things are buddha-dharma, there is delusion and realization, practice,
birth and death, and there are buddhas and sentient beings.

Here Dogen suggests that observing the different aspects of all things is
the beginning of Buddhist study. At this stage, discriminatory observation
is functional. Without noticing the difference between awakening and de-
lusion or between those who are awakened and those who are not, a person
cannot arouse the wish for enlightenment.

But according to traditional Buddhist teaching, there is no “self” as an
unchanging entity. This teaching of “no-self” underlies the second sentence
of “Actualizing the Fundamental Point™:

As the myriad things are without an abiding self, there is no delusion, no
realization, no buddha, no sentient being, no birth and death.

It is ironic that when one observes the tremendous difference between
awakening and delusion and seeks awakening, one suddenly comes across
the teaching, “There is no delusion, no awakening.” A further irony is that
only when a person is completely detached from himself does he find himself
and realize what is common to himself and others. “Self ” immediately opens
into selflessness. This selflessness is called “true self” or “original face.” It
isalso described as “something close” or “what is intimate.” Thus, the teach-
ing of no-self is not nihilism, not an assertion that nothing exists. Rather
it is awareness of the interdependence of all things—the reality of things
as they are. So the third sentence of “Actualizing the Fundamental Point”
says:

The buddha way is, basically, leaping clear of the many and the one; thus
there are birth and death, delusion and realization, sentient beings and bud-
dhas.

Now we seem to be back to the first line, “There is delusion and realiza-
tion.” But we have actually reached a different point. Dogen’s demonstra-
tion starts with an affirmative statement, then negates that affirmation, and
concludes with a negation of the negative, which is a positive statement.
Thus the first step is discrimination, the second is denial of discrimination,
and the third is beyond discrimination and denial of it.

When Dogen quotes an ancient Zen master's words, “Mountains are
mountains,” and remarks, “These words do not mean mountains are moun-
tains,” he denies the conventional, dualistic understanding of the mountain
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as a symbol of enlightenment. When he says, “They mean mountains are
mountains,” he suggests that we should see the mountains as they are, be-
yond discrimination and denial of discrimination. This is the meaning of
nonduality.

Here again we see a three-step demonstration: affirmative, negative, and
affirmative. This tripartite elucidation of the fundamental Buddhist per-
spective, unlike Hegel's thesis, antithesis, and synthesis, does not develop
from a lower to a higher level; rather, each step is given an absolute value,
and each step is inclusive of the others.

Emancipation/Realization
Dogen's writings are always grounded in pracrical methodology: how to
concentrate body and mind, how to understand and follow monastic rules,
how to view various aspects of life and regulate daily conduct. He repeatedly
empbhasizes the interpenetration of practice and enlightenment. “Practice”
here means ongoing daily activity centered in zazen. “Enlightenment” is
actualization of buddha nature through practice.

There is a tendency to view enlightenment as separate from practice and
to seek some splendid insight as the goal of Zen practice. Dogen teaches
that this is an illusion. One must fully understand the wholeness of practice
and enlightenment. Dogen describes this understanding as mastery of Bud-
dhism or the “true dharma eye.” It is freedom from a dualistic frame of
mind.

Enlightenment as actualization of buddha nature through practice is Do-
gen’s fundamental teaching. All his discourses are intended to help students
“understand” the meaning of this practice-enlightenment. But understand-
ing is not the final goal; continuous everyday practice is the ultimate goal:

The buddha way is under everyone’s heel. Immersed in the way, cleatly un-
derstand right on the spot. Immersed in enlightenment, you yourself are
complete. Therefore, even though you arrive at full understanding, still chis

is only a part of enlightenment. This is how it is with practice throughout
the way."®

This is the practice of nonattachment, freedom from any aim, including

enlightenment.” The fourth sentence of “Actualizing the Fundamental
Point” goes:

Yet in attachment flowers fall, and in aversion weeds spread.
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Although this statement may seem unrelated to the previous three, flow-
ers here represent awakening and weeds represent delusion. Dogen indicates
that even if one fully understands the previous three sentences, experience
of the buddha way is not complete unless there is nonattachment to practice
and enlightenment.

Dégen calls this practice of nonattachment “emancipation”—]Japanese
todatsu—which means a fish slipping out of the net. This aspect of teaching

<

is usually associated with “letting go,” ““dropping away,” or “abandoning.”
One needs to give up everything in order to open oneself to the ultimate
truth.

“Realization,” “actualization,” or “actualizing”—/Japanese genjg, which
means coming forth and completing—is another aspect of the same teach-
ing. Though the feeling of dropping away is quite different from that of
coming forth, the two movements are inseparable. Once a person is entirely
free from attachment he experiences all things without any preconceptions.

This experience is itself realization. Dogen says:

The great way of all buddhas, thoroughly practiced, is emancipation and
realization.

Emancipation means that in birth you are emancipated from birth, in death
you are emancipated from death. Thus, there is detachment from birth-and-
death and penetrating birth-and-death. Such is the complete practice of the
great way. There is letting go of birth-and-death, and vitalizing birth-and-
death. Such is the thorough practice of the great way.

Realization is birth, birth is realization. At the time of realization there is
nothing but birth totally actualized, nothing but death totally actualized. "

Unusual Expression

Flowers in spring
cuckoos in summer
moon in autumn
snow in winter
serene and cool®

The Japanese novelist Yasunari Kawabata, in his acceptance speech for the
Nobel Prize in 1968, commented on this poem:

One can, if one chooses, see in Ddgen’s poem about the beauty of the four
seasons no more than a conventional, ordinary, mediocre stringing together,
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in a most awkward form, of representative images from the four seasons. One
can see it as a poem that is not really a poem at all. And yet very similar is the
deathbed poem of the priest Ryokan {1758—-1831}:

What shall be my legacy?

The blossoms of spring,

The cuckoo in the hills,

The leaves of autumn.

In this poem, as in Dogen’s, the commonest of figures and the commonest
of words are strung together without hesitation—no, to particular effect,
rather—and so they transmit the very essence of Japan. . . . Dégen entitled
his poem about the seasons “Innate Reality,” and even as he sang of the beauty
of the seasons he was deeply immersed in Zen.*

As Kawabata points out, Dogen here uses the most ordinary images of
Japanese poetry. But his intention is not to express gentle melancholy (mono
n0 aware)—rthe traditional aesthetic mood. As the title of the poems, Honrai
no Memmoku (“Innate Reality” or “Original Face”), suggests, Ddogen is pre-
senting the experience of being free from the conventional attributes of
things. !

In this realm unusual insights arise. Dogen quotes startling and para-
doxical statements of earlier Zen masters: plum blossoms open early spring
(instead of “plum blossoms open in early spring”); Bodhidharma did not
come to the eastern land; the green mountains are always walking; a stone
woman gives birth toa child; a bowl rolls over a pearl. These unusual images
upset the conventional way of looking at things and remind us that there
are always other points of view and that there is no absolute standard as to
whether one view is correct or not.

Furthermore, distinctions between the general and the particular, one-

ness and differentiation, disappear, as Dogen remarks in his poem called
“The Point of Zazen”:

Realization, neither general nor particular,
is effort without desire.

Clear water all the way to the bottom;

a fish swims like a fish.

Vast sky transparent throughout;

a bird flies like a bird.??

Dogen also bends and subverts the usual meanings of words. He says, for
example:
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When you discuss “outside,” skin, flesh, bones, and marrow are all outside.
When you discuss “inside,” skin, flesh, bones, and marrow are all inside.?

While giving essential and ultimate value equally to “skin,” “flesh,”

“bones,” and “marrow,” Dogen uses “inside” and “‘outside” as if each were

entire and all-inclusive so that neither word retains its normal meaning.
Words that usually carry negative values are used in positive ways in
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Daogen’s rhetoric. “Lost,” “missed,” and “dead” can mean complete expe-
rience of selflessness, as can “hunger,” “fatigue,” and “sleep.” “Delusion,”
“hindrance,” and “twining,” as well as “blind”’ and “darkness,” can mean
nonduality. Thus, words carry both their ordinary meanings and the reverse

of those meanings.

Treasury of the True Dharma Eye

Although Dogen concentrated on training a small number of monks, his
community grew larger after his death and he came to be regarded as the
founder of the S6t6 School, a Japanese form of the Chinese Caodong School.
At present the S6t6 School is one of the largest Buddhist orders in Japan,
with approximately fourteen thousand temples, fifteen thousand priests,
and five million members. S6t6 and Rinzai are the major Zen Buddhist
schools in Japan. This very fact is ironic, because Dogen, following Rujing’s
precedent, did not permit his students to identify themselves with any
school—not even the Zen School.

Dogen is regarded as one of the reformers of Buddhism during the Ka-
makura Period (1185—1333). The pioneers of Kamakura Buddhism were
not satisfied with the elaborate philosophy and the various practices that
had been established during the Heian Period (792—1185). Each of these
masters sought and eventually selected a single practice powerful enough to
provide a complete experience of Buddhism. Thus, Honen and Shinran
adopted a Chinese method of reciting Amitabha Buddha's name as their
entire practice; Nichiren taught recitation of the title of the Lotus Satra;
and Dogen introduced wholehearted zazen practice. Unlike the other three
masters, who tried to suit their practice to the needs of lay people in an age
of decline in Buddhism, Ddgen showed no interest in compromising or
simplifying the practice that had been handed down by monks of Zen mo-
nastic communities for centuries in China and finally transmitted to him by

Rujing.
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Dogen’s concern as a writer lay solely in transmitting the authentic prin-
ciple and practice of Buddhism, which he called “true dharma,” to his
students as well as to later generations. His understanding of authenticity
was based on the belief that the dharma, originally transmitted by Shakya-
muni Buddha to his disciple Mahakashyapa, was inherited by generations
of Indian masters through Bodhidharma, and then by Chinese masters until
it reached Dogen himself. This belief is traced back to the legend that
Shakyamuni Buddha, without uttering a word, took up a flower in his as-
sembly and winked. When Mahakashyapa alone responded by smiling,
Buddha said, I have the treasury of the true dharma eye, the inconceivable
mind of nirvana. This I entrust to Mahakashyapa.”* Although the story is
not found in Indian texts, it was widely cited by Chinese Zen Buddhists to
illustrate the nonscriptural nature of the Zen teaching.

Far from denying the validity of Buddhist scriptures, Dogen understood
them to be true expressions of Buddha’s enlightenment. As one who thor-
oughly studied scripture in Japan and who inherited the teaching of the
nonscriptural Zen tradition in China, Dogen ¢ffected a unity of what had
historically been rival traditions.

Daogen calls this teaching “the treasury of the true dharma eye” and af-
firms that it is essentially the same through the entire lineage of Buddhist
teachers since Shakyamuni, yet it is expressed in innumerable forms, ac-
cording to citcumstances. An awakened one is a person who breaks through
intellectual or conventional ways of thinking and directly experiences this
unchanging, universal truth. Because this experience is obscured by pre-
conceived ideas and realized only in unique and creative expression, an
awakened one cannot arrive at some stable state of consciousness and simply
“stay there.” Thus, the state of an awakened one is described as “going
beyond buddha.”

Ddgen is unique both as a thinker and as a Buddhist teacher. Like his
predecessors, he presents paradoxical statements; but unlike them, he makes
continuous and systematic efforts to verbalize the process of his thinking.
He demonstrates the extraordinary quality of intuitive logic in Zen tradi-
tion.

Throughout his teaching career, Dogen hardly changed the tone of his
voice. He simply expanded the variety of topics bearing on the same
theme—practice-enlightenment. His writings are an unfolding of the sin-
gle truth that was transmitted to him through the buddha ancestors.
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Redliscovery of Dagen’s Work
Although he is now considered one of the greatest thinkers Japan has pro-
duced, Dogen was not read outside his own school for nearly seven hundred
years after his death in 1253. Even the S6t6 monks largely forgot him during
the centuries between 1400 and 1800. The Treasury of the True Dharma Eye,
his major work, was published by the S6t6 School for the first time in 1816.

It was the Rinzai School that captured the imaginations and patronage
of the ruling classes in the thirteenth century. During the Muromachi Pe-
riod (1333—1568), Rinzai was supported by the imperial family as well as
by the leaders of the warrior government in Kyoto, and Rinzai powerfully
influenced the main expressions of Japanese culture: painting, landscape
designs, noh drama, flower arrangement, and tea ceremony. Sotd, on the
other hand, had much less official recognition and little cultural influence.
Some Sotd masters responded to public demand by blending Dogen’s pure
and strict teaching with esoteric Buddhist rituals and folk beliefs. In this
way the S0t teaching gained popularity among farmers and low-class war-
riors of the rural districts.

No commentary to Dogen’s work was written during the Muromachi
Period. Some of his writings were copied but kept secret and were scarcely
available. Around 1690, during the Edo Period (1600—1868), the thirty-
fifth abbot of Eihei-ji, Kozen, collected all the available versions of the
Treasury of the True Dbharma Eye, rearranged the text in chronological order,
and compiled the ninety-five-fascicle version.

In the eighteenth century an attempt was made to restore the S5t6 School.
Manzan Déhaku fought against the custom by which one student could
receive dharma transmission from several teachers, and helped to reestablish
the rite of face-to-face transmission by a single teacher as taught by Dogen.
Tenkei opposed Manzan’s formalism and wrote a commentary on the sixty
fascicles of the Treasury with daring textual criticism and arbitrary revision,
which was soon regarded in the So6td School as heretical. Menzan Zuiho
spent forty-four years searching for the sources of the terms and phrases
found in the ninety-five-fascicle version of the Treasury. In the 1770s one of
Menzan’s dharma descendants, Fuzan, made a detailed explication of the
text, which was transcribed by his students. At about the same rime Hon-
ko translated Dogen’s work into Chinese, since a text written in Japanese
tended to be less respected than one in Chinese, and added his own com-
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mentary. Zokai and Réran also wrote commentaries on the Treasury of the
True Dharma Eye.”” In 1816 Kozen's edition of the book was published by
Eihei-ji.

Despite this sudden spurt of Sotd sectarian scholarship, Dogen’s writings
remained obscure for most Sotdo monks. The great poet-monk Ry6kan(1758—
1831) wrote a poem about reading the Record of Eibei Digen, an abridged

collection of Dogen’s lectures, poems, and other writings:

Now when I take the Record of Eihei Digen and examine i,

the tone does not harmonize well with usual beliefs.

Nobody has asked whether it is a jewel or a pebble.

For five hundred years it’s been covered with dust

just because no one has had an eye for recognizing dharma.

For whom was all his eloquence expounded?

Longing for ancient times and grieving for the present, my heart is
exhausted.*

Daégen as a thinker was first introduced to,the public by the renowned
philosopher Tetsurd Watsuji. In a series of essays under the title “Monk
Dogen” (1920—-23),” Watsuji criticized earlier biographies by S6t6 priests
as attempts to “‘murder” Dogen by attributing to him worldly merits and
miraculous feats. Seeing Dogen as a thinker who belongs to humanity rather
than to a school of Buddhism, Watsuji excluded legends and described
Dogen as a historical figure, discussing his thoughts in relation to the basic
concepts of Western philosophy.

Another distinguished philosopher of modern Japan, Hajime Tanabe,
asserted in 1939 that he regarded Ddgen as the first Japanese philosopher.
He described the Treasury of the True Dharma Eye as a supreme achievement
of dialectical thinking.

Dégen was gradually recognized by scholars of Japanese literature as a
remarkable prose writer. Consequently, the Treasury of the True Dbharma Eye,
along with the Treasury of the True Dharma Eye: Record of Things Heard, was in-
cluded in several collections of classical literature in the 1960s and 1970s.%
In response to growing public interest, four different versions of the entire
Treasury in modern Japanese translation were published.*

Western interest in Zen has been growing since the 1930s. But it was
not until 1958 that the first English translation of Dogen’s writings ap-
peared, in Reihd Masunaga's The Soti Approach to Zen.* Since that time
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3

W hen sitting zazen, wear the kashaya* and use a round cushion. The cush-
ion should not be placed all the way under the legs, but only under the
buttocks. In this way the crossed legs rest on the mat and the backbone is
supported with tl:e round cushion. This is the method used by all buddha
ancestors* for zazen.

Sit either in the half-lotus position or in the full-lotus position. For the
full-lotus put the right foot on the left thigh and the left foot on the right
thigh. The toes should lie along the thighs, not extending beyond. For the
half-lotus position, simply put the left foot on the right thigh.

4

Loosen your robes and arrange them in an orderly way. Place the right hand
on the left foot and the left hand on the right hand, lightly touching the
ends of the thumbs together. With the hands in this position, place them
next to the body so that the joined thumb-tips are at the navel.

Straighten your body and sit erect. Do not lean to the left or right; do
not bend forward or backward. Your ears should be in line with your shoul-
ders, and your nose in line with your navel.

Rest your tongue against the roof of your mouth, and breathe through
your nose. Lips and teeth should be closed. Eyes should be open, neither
too wide, nor too narrow. Having adjusted body and mind in this manner,
take a breath and exhale fully.

Sit solidly in samadhi* and think not-thinking. * How do you think not-
thinking? Nonthinking.* This is the art of zazen.

Zazen is not learning to do concentration. It is the dharma gate* of great
ease and joy. It is undefiled practice-enlightenment. *

In the eleventh month, first year of Kangen [1243], this was taught to the
assembly at Yoshimine Monastery, Yoshida County, Echizen Province.
Translated by Dan Welch and Kazuaki Tanahashi
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GAKUDO YOJIN-SHU'

by
You should arouse the thought of enlightenment.
The thought of enlightenment has many names but they all refer to one and
the same mind.

Ancestor Nagirjuna said, “The mind that fully sees into the uncertain
world of birth and death is called the thought of enlightenment.””?

Thus if we maintain this mind, this mind can become the thought of
enlightenment.

Indeed, when you understand discontinuity the notion of self does not
come into being, ideas of name and gain do not arise. Fearing the swift
passage of the sunlight, practice the way as though saving your head from
fire. Reflecting on this ephemeral life, make endeavor in the manner of
Buddha raising his foot.*

When you hear a song of praise sung by a kinnara god* or a kalavinka
bird, * let it be as the evening breeze brushing against your ears. If you see
the beautiful face of Maoqiang or Xishi,* let it be like the morning dew-
drops coming into your sight. Freedom from the ties of sound and form
naturally accords with the essence of the way-seeking mind.

If in the past or present, you hear about students of small learning or
meet people with limited views, often they have fallen into the pit of fame

31
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and profit and have forever missed the buddha way in their life. What a pity!
How regrettable! You should not ignore this.

Even if you read the siitras of the expedient or complete teaching,* or
transmit the scriptures of the exoteric or esoteric schools, without throwing
away name and gain it cannot be called arousing the thought of enlighten-
ment.

Some of these people say, “The thought of enlightenment is the mind of
supreme, perfect enlightenment. Do not be concerned with the cultivation
of fame or profit.”

Some of them say, “The thought of enlightenment is the insight that
each thought contains three thousand realms.”*

Some of them say, “The thought of enlightenment is the dharma gate,
‘Each thought is unborn.” ”"*

Some of them say, “The thought of enlightenment is the mind of enter-
ing the buddha realm.”

Such people do not yet know and mistakenly slander the thought of en-
lightenment. They are remote from the buddha way.

Try to reflect on the mind concerned only with your own gain. Does this
one thought blend with the nature and attributes of the three thousand
realms? Does this one thought realize the dharma gate of being unborn?
There is only the deluded thought of greed for name and love of gain. There
is nothing which could be taken as the thought of enlightenment.

From ancient times sages have attained the way and realized dharma.
Although as an expedient teaching they lived ordinary lives, still they had
no distorted thought of fame or profit. Not even attached to dharma, how
could they have worldly attachment?

The thought of enlightenment, as was mentioned, is the mind which
sees into impermanence. This is most fundamental, and not at all the same
as the mind pointed to by confused people. The understanding that each
thought is unborn or the insight that each thought contains three thousand
realms is excellent practice after arousing the thought of enlightenment.
This should not be mistaken.

Just forget yourself for now and practice inwardly—this is one with the
thought of enlightenment. We see that the sixty-two views* are based on
self. So when a notion of self arises, sit quietly and contemplate it. Is there
a real basis inside or outside your body now? Your body with hair and skin
is just inherited from your father and mother. From beginning to end a drop
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of blood or lymph is empty. So none of these are the self. What about mind,
thought, awareness, and knowledge? Or the breath going inand out, which
ties a lifetime together: what is it after all? None of these are the self either.
How could you be attached to any of them? Deluded people are attached to
them. Enlightened people are free of them.

You figure there is self where there is no self. You attach to birth where
there is no birth. You do not practice the buddha way, which should be
practiced. You do not cut off the worldly mind, which should be cut off.
Avoiding the true teaching and pursuing the groundless teaching, how
could you not be mistaken?

2
Once you see or hear the true teaching, you should practice it without fail.

One phrase offered by a loyal servant can have the power to alter the course
of the nation. One word given by a buddha ancestor cannot fail to turn
people’s minds. The unwise ruler does not adopt the servant’s advice. One
who does not step forward cannot accept the buddha’s teaching. If you are
unbending, you cannot stop floating along in birth and death. If appropri-
ate advice is not heeded, governing with virtue cannot be realized.

3
In the buddha way, you should always enter enlightenment through practice.

A worldly teacher says, “Through study one can gain wealth.”” Buddha
says, “Within practice there is enlightenment.”

It is unheard-of that without studying someone should earn wealth or
that without practicing someone shouldattainenlightenment. Though prac-
tice varies—initiated by faith or dharma knowledge, with emphasis on sud-
den or gradual enlightenment*—you always depend on practice to go be-
yond enlightenment. Though study can be supetficial or profound, and
students can be sharp or dull, accumulated studying earns wealth. This does
not necessarily depend on the king’s excellence or inability, nor should it
depend on one’s having good or bad luck. If someone were to get wealth
without studying, how could he transmit the way in which ancient kings,
in times of either order or disorder, ruled the country? If you were to gain
realization without practice, how could you comprehend the Tathagata’s
teaching of delusion and enlightenment?
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You should know that arousing practice in the midst of delusion, you
attain realization before you recognize it. At this time you first know that
the raft of discourse is like yesterday’s dream, and you finally cut off your
old understanding bound up in the vmesandserpem:s of words. This is not

SRS, —

made to happen by Buddha, but is accomplished by your all-encompassing
effort.

Moreover, what practice calls forth is enlightenment; your treasure house
does not come from outside. How enlightenment functions is through prac-
tice; how could actions of mind-ground* go astray? So if you turn the eye
of enlightenment and reflect back on the realm of practice, nothing in par-
ticular hits the eye, and you just see white clouds for ten thousand miles.*

If you arouse practice as though climbing the steps of enlightenment, not
even a speck of dust will support your feet; you will be as far from true
practice as heaven is from earth.” Now step back and leap beyond the buddha
land.

This portion was written on the ninth day, third month, second year of
Tempuku {1234]. i

4
You should not practice Buddha's teaching with the idea of gain.

The practice of Buddha's teaching is always done by receiving the essential
instructions of a master, not by following your own ideas. In fact, Buddha'’s
teaching cannot be attained by having ideas or not having ideas. Only when
the mind of pure practice coincides with the way will body and mind be
calm. If body and mind are not yet calm, they will not be at ease. When
body and mind are not at ease, thorns grow on the path of realization.

So that pure practice and the way coincide, how should we proceed?
Proceed with the mind which neither grasps nor rejects, the mind uncon-
cerned with name or gain. Do not practice buddha-dharma* with the
thought that it is to benefit others.

People in the present world, even those practicing the buddha-dharma,
have a mind which is far apart from the way. They practice what others
praise and admire, even though they know it does not accord with the way.
They reject and do not practice what others fail to honor and praise, even
though they know it is the true way. How painful! You should try to quiet
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your mind and investigate whether these atticudes are buddha-dharma or
not. You may be completely ashamed. The eye of the sage illuminates this.
Clearly, buddha-dharma is not practiced for one’s own sake, and even less
for the sake of fame and profit. Just for the sake of buddha-dharma you
should practice it.
All buddhas’ compassiowd sympathy for sentient beings* are neither
for their own sake nor for others. It is just the nature of buddha-dharma.

Isn’t it apparent that insects and animals nurture their offspring, exhausting
themselves with painful labors, yet in the end have no reward when their
offspring are grown? In this way the compassion of small creatures for their
offspring naturally resembles the thought of all buddhas for sentient beings.

The inconceivable dharma of all buddhas is not compassion alone, but
compassion is the basis of the various teachings that appear universally.
Already we are children of the buddhas. Why not follow their lead?

Students! Do not practice buddha-dharma for your own sake. Do not
practice buddha-dharma for name and gain. Do not practice buddha-
dharma to attain blissful reward. Do not practice buddha-dharma to attain
miraculous effects. Practice buddha-dharma solely for the sake of buddha-
dharma. This is the way.

5
You should seek a true teacher to practice Zen and study the way.

A teacher of old said, “If the beginning is not right, myriad practices will
be useless.”

How true these words are! Practice of the way depends on whether the
guiding master is a true teacher or not.

The disciple is like wood, and the teacher resembles a craftsman. Even if
the wood is good, without a skilled craftsman its extraordinary beauty is
not revealed. Even if the wood is bent, placed in skilled hands its splendid
merits immediately appear. By this you should know that realization is
genuine or false depending on whether the teacher is true or incompetent.

But in our country from ancient times, there have not been any true
teachers. How do we know this is so? We can guess by studying their say-
ings, just as we can scoop up stream water and find out about its source. In
our country from ancient times, various teachers have written books and
instructed their disciples, offering their teaching to human and heavenly
beings. Their words are immature, their discourse has not yet ripened. They
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have not yet reached the peak of study; how could they have come close to
the state of realization? They only transmitted words and phrases or taught
the chanting of Buddha’s name. They count other people’s treasure day and
night, not having half a penny themselves.

Previous teachers are responsible for this. They taught people to seek
enlightenment outside mind,® or to seek rebirth in another land. Confusion
starts from this. Mistaken ideas come from this.

Though you give good medicine, if you do not teach a method of con-
trolling its use it will make one sicker than taking poison. In our country
since ancient times it seems as though no one has given good medicine.
There are as yet no masters who can control the poisonous effects of medi-
cine. Because of this, it is difficult to penetrate birth and death. How can
old age and death be overcome?

All this is the teachers’ fault, not at all the fault of the disciples. The
reason is that those who are teachers let people neglect the root* and go out
on the limbs. * Before they establish true understanding, they are absorbed
only in their own thinking, and they unwittingly cause others to enter a
realm of confusion. What a pity! Those who are teachers do not yet under-
stand this confusion. How could students realize what is right and wrong?

How sad! In this small, remote nation buddha-dharma has not yet spread
widely. True masters have not yet appeared here. If you wish to study the
unsurpassed buddha way, you have to travel a great distance to call on the
masters in Song China, and you have to reflect deeply on the vital road
outside thought. Until you have a true teacher, it is better not to study.

Regardless of his age or experience, a true teacher is simply one who has
apprehended the true teaching and attained the authentic teacher’s seal of
realization. He does not put texts first or understanding first, but his ca-
pacity is outside any framework and his spirit freely penetrates the nodes in
bamboo. * He is not concerned with self-views* and does not stagnate in

emotional feelings. Thus, practice and understanding are in mutual accord.
This is a true master.

6
What you should know for practicing Zen.
Practicing Zen, studying the way, is the great matter of a lifetime. You
should not belittle it or be hasty with it. A master of old cut off his arm*
and another cut off his fingers.* These are excellent models from China.
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Long ago Shakyamuni Buddha abandoned his home and left his country.
This is an excellent precedent for practicing the way.

People of the present say you should practice what is easy to practice.
These words are quite mistaken. They are not at all in accord with the bud-
dha way. If this alone is what you regard as practice, then even lying down
will be wearisome. If you find one thing wearisome, you will find every-
thing wearisome. It is obvious that people who are fond of easy practice are
not capable of the way.

In fact, the dharma spread and is now present in the world because our
great teacher Shakyamuni practiced with difficulty and pain for immeasur-
able eons and finally attained this dharma. If the original source is like this,
how could the later streams be easy?

Students who would like to study the way must not wish for easy practice.
If you seek easy practice, you will for certain never reach the ground of truth
or dig down to the place of treasure. Even teachers of old who had great
capacity said that practice is difficult. You should know that the buddha
way is vast and profound.

If the buddha way were originally easy to practice, then teachers of great
capacity from olden times would not have said that practice is difficult and
understanding is difficult. Compared with the people of old, those of today
do not amount to even one hair from nine cows. With their small capacity
and shallow knowledge, even if people of today strive diligently and regard
this as difficult and excellent practice, still it does not amount to even the
easiest practice and easiest understanding of the teachers of old.

What is this teaching of easy understanding and easy practice, which
people nowadays like? It is neithera secular teaching nor Buddha'’s teaching.
It does not come up to the practice of Papiyas, * the Demon King, nor does
it come up to the practice of those outside the way or of the Two Lesser
Vehicles.* We should regard it as the product of ordinary people’s extreme
delusion. Even though they try to attain liberation, they find nothing but
endless rounds of suffering.

On the other hand, we can see that breaking bones or crushing marrow
is not difficult, but to harmonize the mind* is most diffacult. Again, the
practice of prolonged austerities is not difficult, but to harmonize bodily
activities* is most difficult.

Do you think crushing bones is of value? Although many endured such
practice, few of them attained dharma. Do you think people practicing
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austerities are to be respected? Although there have been many, few of them
have realized the way, for they still have difficulty in harmonizing the mind.

Brilliance is not primary, understanding is not primary, conscious en-
deavor* is not primary, introspection® is not primary. Without using any
of these, harmonize body-and-mind and enter the buddha way.

Old man Shiakyamuni said, “Avalokiteshvara* turns the stream inward
and disregards knowing objects.””

That is the meaning. Separation between the two aspects of activity and
stillness simply does not arise. This is harmonizing.

If anyone could enter the buddha way by means of brilliance or broad
knowledge, then the senior monk Shenxiu would have been the one. If
anyone of ordinary appearance or humble position were excluded from the
buddha way, how could Huineng become the Sixth Ancestor? It is clear that
the buddha way’s transmission lies outside brilliance and broad knowledge.
Search and find out. Reflect and practice.

Being old or decrepit does not exclude you. Being quite young or in your
prime does not exclude you. Although Zhaozhou first studied when he was
over sixty, he became a man of excellence in the ancestral lineage. Zheng’s
daughter had already studied long by the time she was thirteen, and she was
outstanding in the monastery. The power of buddha-dharma is revealed
depending on whether or not there is effort, and is distinguished depending
on whether or not it is practiced.

Those who have studied siitras a long time and those who are accom-
plished in secular texts, all should study at a Zen monastery. There have
been many examples of this. Huisi of Nanyue was a very learned man, but
still he practiced with Bodhidharma. Xuanjue of Yongjia was an excellent
scholar, and still he practiced with Dajian.

To understand dharma and attain the way can only be the result of study-
ing with a teacher. However, when practicing and inquiring of a teacher,
listen to his words without matching them with your previous views. If you
understand his words in terms of your own views, you will not be able to
grasp his teaching.

When you practice with a teacher and inquire about dharma, clear body
and mind, still the eyesand ears, and just listenand accept the teaching with-
out mixing inany other thoughts. Your body and mind will be one, a recepta-
cle ready to be filled with water. Then you will certainly receive the teaching.

Nowadays, there are foolish people who memorize the words of texts or
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accumulate sayings and try to match these words with the teacher’s expla-
nation. In this case they have only their own views and old words, and have
not yet merged with the teacher’s words.

For some people their own views are primary; they opena siitra, memorize
a word or two, and consider this to be buddha-dharma. Later when they
visit with an awakened teacher or a skilled master and hear the teaching, if
it agrees with their own view they consider the teaching right, and if it does
not agree with their old fixed standards they consider his words wrong. They
do not know how to abandon their mistaken tendencies, so how could they
ascend and return to the true way? For ages numberless as particles of dust
and sand, they will remain deluded. It is most pitiable. Is it not sad?

Students should know that the buddha way lies outside thinking, analy-
sis, prophecy, introspection, knowledge, and wise explanation. If the bud-
dha way were in these activities, why would you not have realized the bud-
dha way by now, since from birth you have perpetually been in the midst of
these activities?

Students of the way should not employ thinking, analysis, or any such
thing. Though thinking and other activities perpetually beset you, if you
examine them as you go your clarity will be like a mirror. The way to enter
the gate is mastered only by a teacher who has attained dharma; it cannot
be reached by priests who have studied letters.

This portion was written on the “clear and bright” day,® third month, sec-
ond year of Tempuku [1234].

7
Those who long to leave the world and

practice buddha-dharma should study Zen.
The buddha-dharma excels among various ways. For that reason people seek
it.

When the Tathagata dwelt in the world there were neither two teachers
nor two masters. The great master Shakyamuni guided sentient beings
solely by means of his unsurpassed enlightenment. Ever since Mahaka-
shyapa transmitted the treasury of the true dharma eye,* the twenty-eight
generations in India, the six early generations in China, and all the ancestors
in the Five Schools* have in direct succession inherited it without any in-
terruption. Consequently, ever since the Putong Era [520—271 of Liang, all
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those who were outstanding—from monks to kings and retainers—never
failed to pay homage to buddha-dharma. Indeed, those who are able to love
excellence should love excellence. It should not be like Minister She’s love
for a dragon.*

In the countries east of China the net of scriptural teaching covers the
oceans and pervades the mountains. Although it pervades the mountains it
lacks the heart of the clouds.* Alcthough it covers the oceans it dries out the
heart of the waves.* Foolish people are fond of this kind of teaching, just
like taking a fish eye and holding it to be a jewel. Deluded people take
pleasure in this kind of teaching, just like treasuring a pebble from Mt.
Yan* as an honored jewel. Many fall into a demon’s pit, often destroying
themselves. How pitiable!

In a distant country a mistaken teaching easily spreads, and the correct
teaching has difficulty prevailing. Although China has already taken refuge
in Buddha'’s correct teaching, in our country and Korea Buddha'’s correct
teaching has not yet spread widely. Why is that? What is the reason? In
Korea the name of the correct teaching has at least been heard. But in our
country not even this has happened. The reason is that teachers in the past
who went to China were all caught in the net of scriptural teachings. Al-
though they transmitted the Buddhist scriptures it seems they forgot the
buddha-dharma. What is the benefit of that? In the end it is of no use. This
is simply because they did not have the key to studying the way. It is a pity
that they spent a lifetime as human beings in useless effort.

When you first enter the gate to study the buddha way, listen to the
teacher’s instruction and practice as instructed. When you do that there is
something you should know: Dharma turns you, and you turn dharma.*
When you turn dharma, you are leading and dharma is following. On the
other hand when dharma turns you, dharma is leading and you are follow-
ing. Buddha-dharma originally has these two modes, but those who are not
true heirs have never understood it; unless they are patch-robed monks they
scarcely have heard of it. Without knowing this key, you cannot yet judge
how to study the way. How could you determine the correct from the mis-
taken?

On the other hand, those practicing Zen and studying the way are always
given this key, so they do not make mistakes. Other schools do not do this.

Without studying Zen those who seek the way cannot know the true way.
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8
The conduct of Zen monks.
The conduct of Zen monks has been directly and uniquely transmicted by
buddha ancestors throughout twenty-eight generations in India and six
early generations in China, without the addition of asingle hair and without
the destruction of a single particle. Thus the robe was transmitted to Caoxi
and dharma has spread in boundless worlds. Presently the Tathagata’s trea-
sury of the true dharma eye is flourishing in Great China.

This dharma is such that it cannot be attained by groping or searching
about. In the realm of seeing, knowledge perishes. At the moment of at-
taining, mind is surpassed.

Once a face was lost at Mt. Huangmei.” Once an arm was cut off* at
Shaolin. By attaining the marrow* and turning around mind, you acquire
genuine life. By bowing formally and stepping inward* you stumble into
the realm of great ease. However, in mind and body there is no abiding, no
attaching, no standing still, and no stagnating.

A monk asked Zhaozhou, “Does a dog have buddha nature or not?”

Zhaozhou replied, “Mu.”*

Beyond this word m# can you measure anything or grasp anything? There
is entirely nothing to hold on to.

Please try releasing your hold, and releasing your hold, observe: What is
body-and-mind? What is conduct? What is birth-and-death? What is bud-
dha-dharma? What are the laws of the world? What, in the end, are moun-
tains, rivers, earth, human beings, animals, and houses? When you observe
thoroughly, it follows that the two aspects of motion and stillness do not
arise at all. Though motion and stillness do not arise, things are not fixed.
People do not realize this; those who lose track of it are many. You who
study the way will come to awakening in the course of study. Even when
you complete the way, you should not stop. This is my prayer indeed.

9
You should practice throughout the way.

Courageous people who study the way should first know what is correct and
what is incorrect in practice throughout the way.
The great tamer of beings, Shakyamuni, sat under the bodhi tree and
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was immediately awakened to the way, the unsurpassed vehicle, when he
saw the morning star. This way of enlightenment cannot be reached by
shrivakas, * pratyekabuddhas,* or beings such as this. Buddhas alone can
be enlightened and buddhas have transmitted to buddhas, ceaselessly. How
can those who have attained enlightenment not be buddhas?

To practice throughout the way is to actualize the limitless realm of the
buddha way and to illuminate all aspects of the buddha way. The buddha
way is under everyone’s heel. Immersed in the way, clearly understand right
on the spot. Immersed in enlightenment, you yourself are complete. There-
fore, even though you arrive at full understanding, still this is only a part
of enlightenment. This is how it is with practice throughout the way.

People nowadays who study the way do not understand where the way
leads or ends, so they strongly desire to gain visible results. Who would not
make this mistake? It is like someone who runs away from his father, leaving
a treasure behind and wandering about. Though he is the only child of a
wealthy family, he endlessly wanders as a menial in foreign lands. Indeed it
is just like this. .

Those who study the way seek to be immersed in the way. For those who
are immersed in the way, all traces of epligﬁtenment perish. Those who
practice the buddha way should first of all trust in the buddha way. Those
who trust in the buddha way should trust that they are in essence within
the buddha way, where there is no delusion, no false thinking, no confusion,
no increase or decrease, and no mistake. To arouse such trust and illuminate
the way in this manner, and to practice accordingly, are fundamental in
studying the way.

You do this by sitting, which severs the root of thinking and blocks access
to the road of intellectual understanding.'® This is an excellent means to
arouse true beginner’s mind. Then you let body and mind drop away and
let go of delusion and enlightenment. This is the second aspect of studying
the way.

Generally speaking, those who trust that they are within the buddha way
are most rare. If you have correct trust that you are within the buddha way,
you understand where the great way leads or ends, and you know the original
source of delusion and enlightenment. If once, in sitting, you sever the root

of thinking, in eight or nine cases out of ten you will immediately attain
understanding of the way.






Bodbisattva’s Four Methods of Guidance

BODAISATTA SHISHO-HO'

4
The bodhisattva’s four methods of guidance are giving, kind speech, ben-
eficial action, and identity-action.”

I

“Giving” means nongreed. Nongreed means not to covet. Not to covet
means not to curry favor. Even if you govern the Four Continents,* you
should always convey the correct teaching with nongreed. It is to give away
unneeded belongings to someone you don’t know, to offer flowers blooming
onadistant mountain to the Tathagata, or, again, to offer treasures you had
in your former life to sentient beings. Whether it is of teaching or of ma-
terial, each gift has its value and is worth giving. Even if the gift is not your
own, there is no reason to keep from giving. The question is not whether
the gift is valuable, but whether there is merit.

When you leave the way to the way, * you attain the way. At the time of
attaining the way, the way is always left to the way. When treasure is left
just as treasure, treasure becomes giving. You give yourself to yourself and
others to others. The power of the causal relations* of giving reaches to
devas, human beings, and even enlightened sages. When giving becomes
actual, such causal relations are immediately formed.

Buddha said, “When a person who practices giving goes to an assembly,

44
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people take notice.” You should know that the mind of such a person com-
municates subtly with others. Therefore, give even a phrase or verse of the
truth; it will be a wholesome seed for this and other lifetimes. Give your
valuables, even a penny or a blade of grass; it will be a wholesome root for
this and other lifetimes. The truth can turn into valuables; valuables can
turn into the truth. This is all because the giver is willing.

A king gave his beard as medicine to cure his retainer’s disease;* a child
offered sand to Buddha and became King Ashoka in a later birth.” They
were not greedy for reward but only shared what they could. To launch a
boat or build a bridge is an act of giving. If you study giving closely, you
see that to accept a body and to give up the body are both giving. Making
a living and producing things can be nothing other than giving. To leave
flowers to the wind, to leave birds to the seasons, are also acts of giving.

King Ashoka was able to offer enough food for hundreds of monks with
half a mango.* People who practice giving should understand that King
Ashoka thus proved the greatness of giving. Not only should you make an
effort to give, but also be mindful of every opportunity to give. Youare born
into this present life because of the merit of giving in the past.

Buddha said, “If you are to practice giving to yourself, how much more
so to your parents, wife, and children.” Therefore you should know that to
give to yourself is a part of giving. To give to your family is also giving.
Even when you give a particle of dust, you should rejoice in your own act,
because you correctly transmit the merit of all buddhas, and for the first
time practice an act of a bodhisattva. The mind of a sentient being is diffi-
cult to change. You should keep on changing the minds of sentient beings,
from the first moment that they have one particle, to the moment that they
attain the way. This should be started by giving. For this reason giving is
the first of the six paramitas. *

Mind is beyond measure. Things given are beyond measure. Moreover,
in giving, mind transforms the gift and the gift transforms mind.

2
“Kind speech” means that when you see sentient beings you arouse the mind
of compassion and offer words of loving care. It is contrary to cruel or violent
speech.
In the secular world, there is the custom of asking after someone’s health.
In Buddhism there is the phrase “Please treasure yourself " and the respect-
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ful address to seniors, “May I ask how you are?” It is kind speech to speak
to sentient beings as you would to a baby.

Praise those with virtue; pity those without it. If kind speech is offered,
litele by little virtue will grow. Thus even kind speech which is not ordi-
narily known or seen comes into being. You should be willing to practice it
for this entire present life; do not give up, world after world, life after life.
Kind speech is the basis for reconciling rulers and subduing enemies. Those
who hear kind speech from you have a delighted expression and a joyful
mind. Those who hear of your kind speech will be deeply touched—they
will never forget it.

You should know that kind speech arises from kind mind, and kind mind
from the seed of compassionate mind. You should ponder the fact that kind
speech is not just praising the merit of others; it has the power to turn the
destiny of the nation.

3

“Beneficial action” is skillfully to benefit all classes of sentient beings, that
is, to care about their distant and near future, and to help them by using
skillful means. In ancient times, someone helped a caged tortoise;® another
took care of an injured sparrow.” They did not expect a reward; they were
moved to do so only for the sake of beneficial action.

Foolish people think that if they help others first, their own benefit will
be lost; but this is not so. Beneficial action is an act of oneness, benefiting
self and others together.

To greer petitioners, a lord of old three times stopped in the middle of
his bath and arranged his hair, and three times left his dinner table.® He did
this solely with the intention of benefiting others. He did not mind in-
structing even subjects of other lords. Thus you should benefit friend and
enemy equally. You should benefit self and others alike. If you have this
mind, even beneficial action for the sake of grasses, trees, wind, and water

is spontaneous and unremitting. This being so, make a wholehearted effort
to help the ignorant.

4

Identity-action” means nondifference. It is nondifference from self, non-
difference from others. For example, in the human world the Tathagata took
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the form of a human being. From this we know that he did the same in
other realms. When we know identity-action, others and self are one. Lute,
song, and wine are one with human being, deva, and spirit being.® Human
being is one with lute, song, and wine. Lute, song, and wine are one with
lute, song, and wine. Human being is one with human being; deva is one
with deva; spirit being is one with spirit being. To understand this is to
understand identity-action.

“Action” means right form, dignity, correct manner. This means that
you cause yourself to be in identity with others after causing others to be in
identity with you. However, the relationship of self and others varies lim-
itlessly with circumstances.

The Guanzi* says, “The ocean does not exclude water; that is why it is
large. Mountain does not exclude earth; that is why it is high. A wise lord
does not exclude people; that is why he has many subjects.”'®

That the ocean does not exclude water is identity-action. Water does not
exclude the ocean either. This being so, water comes together to form the
ocean. Earth piles up to form mountains. My understanding is that because
the ocean itself does not exclude the ocean, it is the ocean, and it is large.
Because mountains do not exclude mountains, they are mountains and they
are high. Because a wise lord does not weary of people, his subjects assem-
ble. “Subjects” means nation. “Wise lord” means ruler of the nation. A
ruler is not supposed to weary of people. “Not to weary of people” does not
mean to give no reward or punishment. Although a ruler gives reward and
punishment, he does not weary of people. In ancient times when people
were uncomplicated, there was neither legal reward nor punishment in the
country. The concept of reward and punishment was different. Even at pres-
ent, there should be some people who seek the way without expecting a
reward. This is beyond the understanding of ignorant people. Because a
wise lord understands this, he does not weary of people.

People form a nation and seek a wise lord, but as they do not know com-
pletely the reason why a wise lord is wise, they only hope to be supported
by the wise lord. They do not notice that they are the ones who support the
wise lord. In this way, the principle of identity-action is applied to both a
wise lord and all the people. This being so, identity-action is a vow of
bodhisattvas.

With a gentle expression, practice identity-action for all people.
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Each of these four methods of guidance includes all four. Thus, there are
sixteen methods of guiding sentient beings.

This was written on the fifth day, fifth month, fourth year of Ninji [1243}
by Monk Dagen, who transmitted dharma from China.
Translated by Lew Richmond and Kazuaki Tanahashi
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mother. Your father and mother are temporarily close to you in birth and
death, but this assembly of students is your companion in the way of en-

lightenment for all time.

3

Do not look for a chance to go out. But if necessary, going out is permitted
once a month. People in the past lived in the remote mountains and prac-
ticed far away in the forests. Not only were they free of nearly all worldly
affairs, but they also abandoned all relationships. You should learn the heart
of their covering brilliance and obscuring traces. * Now is the time for the
fire on your head* to be wiped out. Is it not sad if you waste this time,
concerning yourself with secular affairs? The impermanent is unreliable.
No one knows where and when this dew-like existence will drop into the
grass. Not recognizing impermanence is truly regrettable.

4

Do not read books in the hall, even Zen texts, and do not bring personal
correspondence. In the hall you should endeavor in the way of realizing the
principle. When facing the bright window,* you should illuminate the
mind with the authentic teaching. Do not waste 2 moment. Concentrate in
your effort.

5

You should always inform the director of the hall where you are going to
be, day or night. Do not play around according to your own impulses; your
actions affect the discipline of the entire assembly. No one can tell if this
moment is not the end of this life. It would be truly regrettable to die while
indulging in pleasures.

6
Do not be concerned with the faults of other persons. Do not see others’
faults with a hateful mind. There is an old saying that if you stop seeing
others’ faults, then naturally seniors are venerated and juniors are revered.
Do not imitate others’ faults; just cultivate virtue. Buddha prohibited un-

wholesome actions, but did not tell us to hate those who practice unwhole-
some actions.



Regulations for the Auxiliary Cloud Hall SI

7
When carrying out either important matters or trifles, you should always

consult with the director of the hall. Those who do things without consult-
ing with the director of the hall should leave. If you neglect the formality
of guestand host, you can understand neither the true nor the phenomenal.

8

Inside or near the hall, do not put your heads together and talk loudly. The
director should prohibit this.

9

Do not do chanting circumambulation in the hall.

I0
Do not hold or carry beads in the hall. Do not enter or leave with your hands
hanging down.?

II
Do not chant the names of buddhas or satras in the hall. However, this is
permitted when supporters request sutra chanting on a particular occasion.

I2
Do not spit, blow your nose, or laugh loudly. You should be sobered by the
fact that the work of the way is not yet thoroughly mastered. You should
regret the subtle passage of time which is eating away this opportunity for
practice of the way. Then you may have the sense of being a fish in a small

puddle.

13
Those assembled in the hail should not wear brocade but rather things like
paper robes. Those who understood the way in the past were all like this.

14
Do not enter the hall intoxicated with wine. If you do so by accident you
should make formal repentance. Do not have wine brought into the hall.
Do not enter the hall smelling of onions.
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15
Quarreling persons should go out of the hall, because it hinders not only
their own work in the way but also that of others. Those who see such

quarreling and do not stop it are equally at fault.

16
Those who do not follow the admonitions of the hall should be removed.
Those who are amused by or in sympathy with such students are also at
fault.

17
Do not show monks or lay people around the hall, as this may disturb the
students. Do not speak loudly with guests near the hall. And do not talk
about practice in a self-praising way, in order to get offerings. However,
those who have a long-standing intention to practice or those who are on
pilgrimage may be allowed inside. In such cases you should always consult

the director of the hall beforehand. y

18
You should practice zazen in this hall just as in the monks’ hall.* Never

neglect early morning zazen or the evening practice instruction period. *

19
At meal time, those who drop monk’s bowls or utensils on the floor should
be fined* according to the regulations of the monastery.

20
The admonitions of buddha ancestors should always be followed. The pure
rules of the monastery are to be inscribed on your bones and mind.

21

You should wish to be serenely composed for your entire life and to practice
the way nonintentionally. *

These regulations are body and mind of the ancient buddhas. Respect and
follow them.

This was written on the twenty-fifth day, fourth month, first year of En’d
{1239].
Translated by Reb Anderson and Kazuaki Tanahashi
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2

The cycle of the tenzo’s work begins after the noon meal.* First go to the
director and assistant director to receive the ingredients for the next day’s
morning and noon meals—rice, vegetables, and so on. After you have re-
ceived these materials, take care of them as your own eyes. Zen Master
Baoning Renyong said, “Protect the property of the monastery; it is your
eyeball.” Respect the food as though it were for the emperor. Take the same
care for all food, raw or cooked.

Next, in the kitchen, the officers carefully discuss the next day’s meal,
considering the tastes, the choice of vegetables, and the kinds of rice-gruel.
Regulations for Zen Monasteries states, “The officers who oversee the kitchen
should first discuss the menu-planning for the morning and noon meals.”
These officers are the director, assistant director, treasurer, ino,* tenzo, and
work leader. Soon after the menu is decided, post it on the boards in front
of the abbot’s room and the study hall.* Then prepare the gruel for the next
morning. )

When you wash rice and prepare vegetables, you must do it with your
own hands, and with your own eyes, making sincere effort. Do not be idle
even for a moment. Do not be careful about one thing and careless about
another. Do not give away your opportunity even if it is merely a drop in
the ocean of merit; do not fail to place even a single particle of earth at the
summit of the mountain of wholesome deeds.

Regulations for Zen Monasteries states, “If the six tastes* are not suitable
and if the food lacks the three virtues, * the tenzo’s offering to the assembly
is not complete.” Watch for sand when you examine the rice. Watch for rice
when you throw away the sand. If you look carefully with your mind un-
distracted, naturally the three virtues will be fulfilled and the six tastes will
be complete.

Xuefeng was once tenzo at the monastery of Dongshan Liangjie. One day
when Xuefeng was washing rice, master Dongshan asked him, “Do you
wash the sand away from the rice or the rice away from the sand?”

Xuefeng replied, “I wash both sand and rice away at the same time.”

“What will the assembly eat?” said Dongshan. Xuefeng covered the rice-
washing bowl.

Dongshan said, ““You will probably meet a true person some day.”

This is how senior disciples with way-seeking mind practiced in olden
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times. How can we of later generations neglect this practice? A teacher in
the past said, “For a tenzo, working with the sleeves tied back* is the activ-
ity of way-seeking mind.”

Personally examine the rice and sand so that rice is not thrown away as
sand. Regulations for Zen Monasteries states, “In preparing food, the tenzo
should personally look at it to see that it is thoroughly clean.” Do not waste
rice when pouring away the rice water. Since olden times a bag has been
used to strain the rice water. When the proper amount of rice and water is
put into an iron pot, guard it with attention so that rats do not touch it or
people who are curious do not look in at it.

After you cook the vegetables for the morning meal, before preparing the
rice and soup for the noon meal, assemble the rice buckets and other uten-
sils, and make sure they are thoroughly clean. Put what is suited to a high
place in a high place, and what belongs in a low place in a low place. Those
things that are in a high place will be settled there; those that are suited to
be in a low place will be settled there.? Select chopsticks, spoons, and other
utensils with equal care, examine them with sincerity, and handle them
skillfully.

After that, work on the food for the next day’s meals. If you find any grain
weevils in the rice, remove them. Pick out lentils, bran, sand, and pebbles
carefully. While you are preparing the rice and vegetables in this way, your
assistant should chant a siitra for the guardian spirit of the hearth.

When preparing the vegetables and the soup ingredients to be cooked,
do not discuss the quantity or quality of these materials which have been
obtained from the monastery officers; just prepare them with sincerity. Most
of all you should avoid getting upset or complaining about the quantity of
the food materials. You should practice in such a way that things come and
abide in your mind, and your mind returns and abides in things, all through
the day and night.

Organize the ingredients for the morning meal before midnight, and
start cooking after midnight. After the morning meal, clean the pots for
boiling rice and making soup for the next meal. As tenzo you should not be
away from the sink when the rice for the noon meal is being washed. Watch
closely with clear eyes; do not waste even one grain. Wash it in the proper
way, put it in pots, make a fire, and boil it. An ancient master said, “When
you boil rice, know that the water is your own life.” Put the boiled rice into
bamboo baskets or wooden buckets, and then set them onto trays. While
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the rice is boiling, cook the vegetables and soup. You should personally
supervise the rice and soup being cooked. When you need utensils, ask the
assistant, other helpers, or the oven attendant to get them. Recently in some
large monasteries positions like the rice cook or soup cook have been created,
but this should be the work of the tenzo. There was not a rice cook or a soup
cook in olden days; the tenzo was completely responsible for all cooking.

3

When you prepare food, do not see with ordinary eyes and do not think
with ordinary mind. Take up a blade of grass* and construct a treasure
king’s land;* enter into a particle of dust and turn the great dharma wheel. *
Do not arouse disdainful mind when you prepare a broth of wild grasses; do
not arouse joyful mind when you prepare a fine cream soup. Where there is
no discrimination, how can there be distaste? Thus, do not be careless even
when you work with poor materials, and sustain your efforts even when you
have excellent materials. Never change your attitude according to the ma-
terials. If you do, it is like varying your truth when speaking with different
people; then you are not a practitioner of the way.

If you encourage yourself with complete s;ncerity, you will want to ex-
ceed monks of old in wholeheartedness and ancient practitioners in thor-
oughness. The way for you to attain this is by trying to make a fine cream
soup for three cents in the same way that monks of old could make a broth
of wild grasses for that little. It is difficult because the present and olden
times differ as greatly as the distance between heaven and earth; no one now
can be compared with those of ancient times. However, if you practice
thoroughly there will be a way to surpass them. If this is not yet clear to
you it is because your thoughts run around like a wild horse and your feelings
jump about like a monkey in the forest. When the monkey and horse step
back and reflect upon themselves, freedom from all discrimination is real-
ized naturally.

This is the way to turn things while being turned by things. Keep your-
self harmonious and wholehearted in this way and do not lose one eye,* or
two eyes. Taking up a green vegetable, turn it into a sixteen-foot golden
body;* take a sixteen-foot golden body and turn it into a green vegetable

leaf. This is a miraculous transformation—a work of buddha that benefits
sentient beings.
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4
When the food has been cooked, examine it, then carefully study the place

where it should go and set it there. You should not miss even one activity
from morning to evening. Each time the drum is hit or the bell struck,
follow the assembly in the monastic schedule of morning zazen and evening
practice instruction. *

When you return to the kitchen, you should shut your eyes and count
the number of monks who are present in the monks’ hall. Also count the
number of monks who are in their own quarters, in the infirmary, in the
aged monks’ quarters, in the entry hall,* or out for the day, and then every-
one else in the monastery. You must count them carefully. If you have the
slightest question, ask the officers, the heads of the various halls or their
assistants, or the head monk. )

When this is settled, calculate the quantities of food you will need: for
those who need one full serving of rice, plan for that much; for those who
need half, plan for that much. In the same manner you can also plan for a
serving of one-third, one-fourth, one-half, or two halves. In this way, serv-
ing a half portion to each of two people is the same as serving one average
person. Or if you plan to serve nine-tenths of one portion, you should notice
how much is not prepared; or if you keep nine-tenths, how much is pre-
pared.

When the assembly eats even one grain of rice from Luling,* they will
feel the monk Guishan in the tenzo, and when the tenzo serves a grain of
this delicious rice, he will see Guishan’s water buffalo’ in the heart of the
assembly. The water buffalo swallows Guishan, and Guishan herds the water
buffalo.

Have you measured correctly or not? Have the others you consulted
counted correctly or not? You should review this closely and clarify it, di-
recting the kitchen according to the situation. This kind of practice—effort
after effort, day after day—should never be neglected.

When a donor visits the monastery and makes a contribution for the noon
meal, discuss this donation with the other officers. This is the traditional
way of Zen monasteries. In the same manner, you should discuss how to
share all offerings. Do not assume another person’s functions or neglect your
own duties.
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When you have cooked the noon meal or morning meal according to the
regulations, put the food on trays, put on your kashaya, spread your bowing
cloth, * face the direction of the monks’ hall, offer incense, and do nine full
bows. When the bows are completed, begin sending out the food.

Prepare the meals day and night in this way without wasting time. If
there is sincerity in your cooking and associated activities, whatever you do
will be an act of nourishing the sacred body. This is also the way of ease and
joy for the great assembly.

Although we have been studying Buddha’s teaching in Japan for a long
time, no one has yet recorded or taught about the regulations for preparing
food for the monks’ community, not to mention the nine bows facing the
monks’ hall, which people in this country have not even dreamed of. People
in our country regard the cooking in monasteries as no more developed than
the manners of animals and birds. If this were so it would be quite regret-
table. How can this be?

5
During my stay at Mt. Tiantong, a priest‘named Yong from Qingyuan

Prefecture held the position of tenzo. One day after the noon meal when I
was walking along the eastern covered walkway to a sub-temple called
Chaoran Hut, he was in front of the buddha hall drying some mushrooms
in the sun. He had a bamboo stick in his hand and no hat on his head. The
sun was very hot, scorching the pavement. It looked very painful; his back-
bone was bent like a bow and his eyebrows were as white as a crane.

I went up to the tenzo and asked, “How long have you been a monk?”

“Sixty-eight years,” he replied.

“Why don’t you let a helper do it?”

“Others are not myself.”

“Reverend Sir, you follow regulations exactly, but as the sun is so hot
why do you work so hard as this?”

“Until when should I wait?”

So I'stopped talking. As I was walking further along the covered walk-
way, I thought about how important the tenzo’s position is.

6

In the fifth month of the sixceenth year of Jiading [1223], I was staying on
aship at Qingyuan. One time while I was talking with the captain, a monk
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about sixty years old came on board. He talked to a Japanese merchant and
then bought some mushrooms from Japan. I invited him to have tea and
asked where he came from. He was the tenzo of Mt. Ayuwang.

“I am from Shu in western China,” he said, “and have been away from
my native place for forty years. Now I am sixty-one years old. I have visited
monasteries in various places. Some years ago, priest Daoquan became abbot
of Guyun Temple at Mt. Ayuwang, so I went to Mt. Ayuwang and entered
the community and have been there ever since. Last year when the summer
practice period was over, I was appointed tenzo of the monastery. Tomorrow
is the fifth day of the fifth month,* but I have nothing good to offer the
community. I wanted to make a noodle soup, but we did not have mush-
rooms, so I made a special trip here to get some mushrooms to offer to the
monks from the ten directions.”

I asked him, “When did you leave there?”

“After the noon meal.”

“How far is Mt. Ayuwang?”

“Thircy-four or thirty-five /i* {about twelve miles].”

“When are you going back to your monastery?”

“I will go back as soon as I have bought mushrooms.”

I'said, “Today we met unexpectedly and had a conversation on this ship.
Is it not a good causal relationship? Please let me offer you a meal, Reverend
Tenzo.”

“It is not possible. If I don’t oversee tomorrow’s offering, it will not be
good.”

“Is there not someone else in the monastery who understands cooking?
Even if one tenzo is missing, will something be lacking?”

“I have taken this position in my old age. This is the fulfillment of many
years of practice. How can I delegate my responsibility to others? Besides,
I did not ask for permission to stay out.”

I again asked the tenzo, “Honorable Tenzo, why don’t you concentrate
on zazen practice and on the study of the ancient masters’ words rather than
troubling yourself by holding the position of tenzo and just working? Is
there anything good about it?”

The tenzo laughed a lot and replied, “Good man from a foreign country,
you do not yet understand practice or know the meaning of the words of
ancient masters.”
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Hearing him respond this way, I suddenly felt ashamed and surprised, so
[ asked him, “What are words? What is practice?”

The tenzo said, “If you penetrate this question, how can you fail to be-
come a person of understanding?”

But I did not understand. Then the tenzo said, “If you do not understand
this, please come and see me at Mt. Ayuwang some time. We will discuss
the meaning of words.” He spoke in this way, and then he stood up and
said, “The sun will soon be down. I must hurry.” And he left.

7

In the seventh month of the same year, [ was staying at Mt. Tiantong when
the tenzo of Ayuwang came to see me and said, “After the summer practice
period is over, I am going to retire as tenzo and return to my native place. I
heard from a fellow monk that you were staying here, so I thought I should
come to see you.”

I was moved with joy. I served him tea and we talked. When I referred to
the discussion of words and practice which had taken place on the ship, the
tenzo said, “To study words you must know the origin of words. To endeavor
in practice you must know the origin of practice.”

I asked, “What are words?”

The tenzo said, “One, two, three, four, five.”

I asked again, “What is practice?”

“Nothing in the entire universe is hidden.”

We talked about many other things, which I will not introduce now. If
I'know a little about words or understand practice, it is because of the great
help of the tenzo. I told my late master Myézen about this in detail, and he
was extremely pleased.

I later found a verse which Xuedou wrote for a monk:

Through one word, or seven words, or three times five,

even if you thoroughly investigate myriad forms

nothing can be depended upon.

Night advances, the moon glows and falls into the ocean.

The black dragon jewel* you have been searching for is everywhere.®

What the tenzo had told me corresponded with Xuedou’s poem. So I knew
all the more that the tenzo was truly a person of the way.
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By studying this poem we know that the words we saw before were one,
two, three, four, five; the words we see now are six, seven, eight, nine, ten.’
Fellow monks of later generations, from this you should understand prac-
tice and from that you should understand words. If you make effort in this
way, you will understand pure one-taste Zen* beyond words. If you do not
make such an effort, you will be troubled with the poison of five-taste Zen. *
Then you will not be able to prepare the monks’ food properly.

8

We can hear ancient stories and see present examples of monks in the posi-
tion of tenzo. Much has been written and explained about this. It is the
heart of the practice of the way.

Even if you become the abbot of a monastery, you should have this same
mind. Regulations for Zen Monasteries states, “‘Prepare both meals of the day
attentively and plentifully. Make certain that the four types of offering* are
not lacking, just as the World-honored One offered his descendants the gift
of the twenty remaining years of his life.® The merit of the light from even
the smallest portion of the white hair tuft* between his eyes is inexhaust-
ible.” In this regard, it also states, “Just think about how best to serve the
assembly, and do not worry about limitations. If you have unlimited mind,
you will have limitless happiness.” This is the way the abbot attentively
serves the assembly.

9

In the art of cooking, the essential consideration is to have a deeply sincere
and respectful mind regardless of the fineness or coarseness of the materials.
Isn’t it so, that by offering to the Tathagata a bowl of water with which she
had washed rice, a woman obtained inconceivable merit throughout her
various lives?’ By offering half a mango* to a monastery, King Ashoka
created wholesome roots as the last act of his life. As a result, he received
from Buddha prediction of attaining the way and realized the great fruit.
Even a large offering to Buddha, if insincere, is not as good as a small one
which is sincere. This is the right practice for people.

A refined cream soup is not necessarily better thana broth of wild grasses.
When you gather and prepare wild grasses, make it equal to a fine cream
soup with your true mind, sincere mind, and pure mind. This is because
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when you serve the assembly—the undefiled ocean of buddha-dharma—
you do not notice the taste of fine cream or the taste of wild grasses. The
great ocean has only one taste. How much more so when you bring forth
the buds of the way and nourish the sacred body. Fine cream and wild grasses
are equal and not two. There is an ancient saying that monks’ mouths are
lxke a furnace. You should be aware of this. Know that even wild grasses can
nourish the sacred body and bring forth the buds of the way. Do not regard
them as low or take this lightly. A guiding master of humans and devas
should be able to benefit others with wild grasses.

Again, do not consider the merits or faults of the monks in the commu-
nity, and do not consider whether they are old or young. If you cannot even
know what categories you fall into, how can you know about others? If you
judge others from your own limited point of view, how can you avoid being
mistaken? Although the seniors and those who came after differ in appear-
ance, all members of the community are equal. Furthermore, those who
had shortcomings yesterday can act correctly today. Who can know what is
sacred and what is ordinary? Regulations for Zen Monasteries states, “A monk
whether ordinary or sacred can pass freely through the ten directions.”

If you have the spirit of “‘not dwelling in the realm of right and wrong,”
how can this not be the practice of directly entering unsurpassable wisdom?
However, if you do not have this spirit, you will miss it even though you
are facing it. The bones-and-marrow of the ancient masters is to be found
in this kind of effort. The monks who will hold the position of tenzo in the
future can attain the bones-and-marrow only by making such an effort. How
can the rules of reverend ancestor Baizhang* be in vain?

I0

After I came back to Japan I stayed for a few years at Kennin Monastery,
where they had the tenzo’s position but did not understand its meaning.
Although they used the name tenzo, those who held the position did not
have the proper spirit. They did not even know that this is a buddha’s prac-
tice, so how could they endeavor in the way? Indeed it is a pity that they
have not met a real master and are passing time in vain, violating the prac-
tice of the way. When I saw the monk who held the tenzo’s position in
Kennin Monastery, he did not personally manage all of the preparations for
the morning and noon meals. He used an ignorant, insensitive servant, and
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he had him do everything—both the important and the unimportant tasks.
He never checked whether the servant’s work was done correctly or not, as
though it would be shameful or inappropriate to do so—like watching a
woman living next door. He stayed in his own room, where he would lie
down, chat, read sutras, or chant. For days and months he did not come
close to a pan, buy cooking equipment, or think about menus. How could
he have known that these are buddha activities? Furthermore, he would not
even have dreamed of nine bows before sending the meals out. When it
comes time to train a young monk, he still will not know anything. How
regrettable it is that he is a man without way-seeking mind and that he has
not met someone who has the virtue of the way. It is just like returning
empty-handed after entering a treasure mountain or coming back unadorned
after reaching the ocean of jewels.

(‘ “Even if you have not aroused the thought of enlightenment, if you have
seen a person manifesting original self* you can still practice and attain the
way. Or if you have not seen a person manifesting original self, but have
deeply aroused the aspiration for enlightenment, you can be one with the
way. If you lack both of these, how can you receive even the slightest beneﬁt’r

~~—When you see those who hold positions as officers and staff in the mon-
asteries of Great Song China, although they serve for a one-year term, each
of them abides by three guidelines, practicing these in every moment, fol-
lowing them at every opportunity: (1) Benefit others—this simultaneously
benefits yourself. (2) Contribute to the growth and elevation of the mon-
astery. (3) Emulate masters of old, following and respecting their excellent
examples.

You should understand that there are foolish people who do not take care
of themselves because they do not take care of others, and there are wise
people who care for others just as they care for themselves.

A teacher of old said:

Two-thirds of your life has passed,

not polishing even a spot of your soutce of sacredness.

You devour your life, your days are busy with this and that.
If you don’t turn around at my shout, what can I do?*

You should know that if you have not met a true master, you will be swept
away by human desire. What a pity! It is like the foolish son of the wealthy
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man who carries a treasure from his father’s house and discards it like dung.
You should not waste your time as that man did.

People of the way who held this position in the past kept equally high
standards of responsibility and virtue. Great Guishan had his awakening as
tenzo.'' Dongshan Shouchu said, “Three jin {about one and a half pounds}
of hemp,”* when he was tenzo.

If anything should be revered, it is enlightenment. If any time should
be honored, it is the time of enlightenment. When you long for enlight-
enment and follow the way, even taking sand and offering it to Buddha is
beneficial; drawing a figure of Buddha and paying homage also has an effect.
How much more so to be in the position of tenzo. If you act in harmony
with the minds and actions of our ancient predecessors, how can you fail to
bring forth their virtue and practice?

II
In performing your duties along with the other officers and staft, you should
maintain joyful mind, kind mind, and great mind.

“Joyful mind” is the mind that rejoices. You should think: “If I were
born in the realm of gods, I would be at;achéd to pleasure and would not
arouse the aspiration for enlightenment nor have the opportunity to prac-
tice. Then how could I cook food to offer to the three treasures*?” The most
excellent of all things are the three treasures. Even Indra’s virtue cannot be
compared to them, nor can that of a wheel-turning king.*

Regulations for Zen Monasteries states, “Respected in the world, quiet and
secluded from daily affairs, pure and unconditioned—these qualities belong
most of all to the community of monks.” We are fortunate to be born in the
human realm and even beyond this we have the good fortune of cooking
meals to be offered to the three treasures. Is this not a great causal relation-
ship*? We should be most grateful for this.

You should also think, “If I were born in hell, in the realms of hungry
ghosts, beasts, or demons, or if I were born in the ei ght difficult situations, *
I could not with my own hands cook pure meals to offer to the three trea-
sures, even if I were to use a monk’s miraculous power. This is so because it
would be my destiny to be a vessel of suffering, with body and mind bound
up.

But since you are cooking pure meals in this lifetime, this is a life of
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rejoicing and a body of rejoicing. It is a wholesome cause from limitless
eons, it is merit that does not erode. I hope you will do your work and cook
the meal this very day, at this very moment, with this body, the fruit of
myriad births and thousands of lifetimes, thereby creating merit for myriad
beings. To penetrate this is joyful mind. Even if you become a wheel-turn-
ing king, there will be no merit if the meal you cook is not an offering to
the three treasures; your effort will be like bubbles or vanishing flames.

“Kind mind” is parental mind. Just as parents care for their children,
you should bear in mind the three treasures. Even poor or suffering people
raise their children with deep love. Their hearts cannot be understood by
others. This can be known only when you become a father or a mother. They
do not care whether they themselves are poor or rich; their only concern is
that their children will grow up. They pay no attention to whether they
themselves are cold or hot, but cover their children to protect them from
the cold or shield them from the hot sun. This is extreme kindness. Only
those who have aroused this mind can know it, and only those who practice
this mind can understand it. Therefore, you should look after water and
grain with compassionate care, as though tending your own children.

The great master Shakyamuni Buddha gave the final twenty years of his
life to protect us in this age of the decline of learning. What was his inten-
tion? He offered his parental mind to us, without expecting any result or
gain.

“Great mind” is a mind like a great mountain or a great ocean. It does

not have any partiality or exclusivity. You should not regard a pound as light

oraton as heavy. Do not be attracted by the sounds of spring or take pleasure

in seeing a spring garden. When you see autumn colors, do not be partial

to them. You should allow the four seasons to advance in one viewing, and
see an ounce and a pound with an equal eye. In this way, you should study
aric{_giricTc;sft;nd the meaning of greas.

If the tenzo of Mt. Jia had not studied the word greaz, he would not have
awakened senior Fu by laughing at him." If Zen master Guishan had not
understood the word great, he would not have blown the unlit firewood three
times."® If priest Dongshan had not known the word greaz, he would not
have taught 2 monk by saying, “Three jin of hemp.” You should know that
these great masters all studied the word greas over hundreds of matters.
Thus they brought forth the great shout of freedom, expounded the great
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principle, penetrated the great question, trained a great student, and in this
way completed the single great matter.

The abbot, officers, staff, and other monks should never forget about
these three kinds of mind.

In the spring of the third year of Katei {1237], this was written for the

students of later generations who will study the way, by Dogen, dharma-

transmitting monk, abbot of Kannondori Kosho Horin Zen Monastery.
Translated by Arnold Kotler and Kazuaki Tanahashi
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3
When you see forms or hear sounds fully engaging body-and-mind, you
grasp things directly. Unlike things and their reflections in the mirror, and
unlike the moon and its reflection in the water, when one side is illuminated

the other side is dark.®

4
To study the buddha way is to study the self. To study the self is to forget

the self. To forget the self is to be actualized by myriad things. When
actualized by myriad things, your body and mind as well as the bodies and
minds of others drop away. No trace of realization remains, and this no-
trace continues endlessly.

5

When you first seek dharma, you imagine you are far away from its environs.
But dharma is already correctly transmitted; you are immediately your orig-
inal self.

6

When you ride in a boat and watch the shore, you might assume that the
shore is moving. But when you keep your eyes closely on the boat, you can
see that the boat moves. Similarly, if you examine myriad things with a
confused body and mind you might suppose that your mind and nature are
permanent. When you practice intimately and return to where you are, * it

will be clear that nothing at all has unchanging self.’

7

Firewood becomes ash, and it does not become firewood again.® Yet, do not
suppose that the ash is future and the firewood past. You should understand
that firewood abides in the phenomenal expression* of firewood, which fully
includes past and future and is independent of past and future. Ash abides
in the phenomenal expression of ash, which fully includes future and past.
Just as firewood does not become firewood again after it is ash, you do not
return to birth after death.

This being so, it is an established way in buddha-dharma to deny that
birch turns into death. Accordingly, birth is understood as no-birth.* It is
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an unshakeable teaching in Buddha’s discourse that death does not turn into
birth. Accordingly, death is understood as no-death. *

Birth is an expression complete this moment. Death is an expression
complete this moment. They are like winter and spring. You do not call
winter the beginning of spring, nor summer the end of spring.

= 8
Enlightenment is like the moon reflected on the water. The moon does not
get wet, nor is the water broken.” Although its light is wide and great, the
moon is reflected even in a puddle an inch wide. The whole moon and the
entire sky are reflected in dewdrops on the grass, or even in one drop of
water.

Enlightenment does not divide you, just as the moon does not break the
water. You cannot hinder enlightenment, just as a drop of water does not
hinder the moon in the sky.

The depth of the drop is the height of the moon. Each reflection, however
long or short its duration, manifests the vastness of the dewdrop, and real-
izes the limitlessness of the moonlight in the sky. '

9
When dharma does not fill your whole body and mind, you think it is

already sufficient. When dharma fills your body and mind, you understand
that something is missing.

For example, when you sail out in a boat to the middle of an ocean where
no land is in sight, and view the four directions, the ocean looks circular,
and does not look any other way. But the ocean is neither round nor square;
its features are infinite in variety. It is like a palace. It is like a jewel." It
only looks circular as far as you can see at that time. All things are like this.

Though there are many features in the dusty world and the world beyond
conditions,'” you see and understand only what your eye of practice can
reach. In order to learn the nature of the myriad things, you must know
that although they may look round or square, the other features of oceans
and mountains ate infinite in variety; whole worlds are there. It is so not
only around you, but also directly beneath your feet, or in a drop of water.

I0
A fish swims in the ocean, and no matter how far it swims there is no end
to the water."” A bird flies in the sky, and no matter how far it flies there is
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no end to the air. However, the fish and the bird have never left their ele-
ments. When their activity is large their field is large. When their need is
small their field is small. Thus, each of them totally covers its full range,
and each of them totally experiences its realm. If the bird leaves the air it
will die at once. If the fish leaves the water it will die at once.

Know that water is life and air is life."* The bird is life and the fish is
life.”* Life must be the bird and life must be the fish.'®

It is possible to illustrate this with more analogies. Practice, enlighten-
ment, and people are like this.

11
Now if a bird or a fish tries to reach the end of its element before moving in
it, this bird or this fish will not find its way or its place. When you find your

When you find your way at this moment, practice occurs, actualizing the
fundamental point; for the place, the way, is neither large nor small, neither
yours nor others’. The place, the way, has not carried over from the past,
and it is not merely arising now.

Accordingly, in the pracrice—enlighten}men.t of the buddha way, meeting
one thing is mastering it—doing one practice is practicing completely.

12
Here is the place; here the way unfolds. The boundary of realization is not
distinct, for the realization comes forth simultaneously with the mastery of
buddha-dharma. "
Do not suppose that what you realize becomes your knowledge and is
grasped by your consciousness. Although actualized immediately, the in-
conceivable* may not be apparent. Its appearance is beyond your knowl-

edge.

13
Zen master Baoche of Mt. Mayu was fanning himself. A monk approached
and said, “Master, the nature of wind is permanent and there is no place it
does not reach. Why, then, do you fan yourself?""*®
“Although you understand that the nature of the wind is permanent,”

Baoche replied, “you do not understand the meaning of its reaching every-
where.”"”
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it, they do not understand it. Or when sentient beings doubt what they do
not understand, their doubt is not firmly fixed. Because of that, their past
doubts do not necessarily coincide with the present doubt. Yet doubr itself
is nothing but time.

3

The way the self arrays itself is the form of the entire world. See each thing
in this entire world as a moment of time.

Things do not hinder one another, just as moments do not hinder one
another. The way-seeking mind arises in this moment. A way-seeking mo-
ment arises in this mind. It is the same with practice and with attaining the
way.

Thus the self setting itself out in array sees itself. This is the understand-
ing that the self is time.

4
Know that in this way there are myriads of forms and hundreds of grasses*
throughout the entire earth, and yet each grass and each form itself is the
entire earth. The study of this is the beginning of practice.

When you are at this place there is just one grass, there is just one form;
there is understandmg of form and no-understanding* of form; there is
understanding of grass and no-understanding of grass. Since there is noth-
ing but just this moment, the time-being is all the time there is. Grass-
being, form-being are both time.

Each moment is all being, is the entire world. Reflect now whether any
being or any world is left out of the present moment.

5

Yet an ordinary person who does not understand buddha-dharma may hear
the words the time-being this way:
For a while I was three heads and eight arms. For a while I was an eight- or
sixteen-foot body. This is like having crossed over rivers and climbed moun-
tains. Even though the mountains and rivers still exist, I have already passed

them and now reside in the jeweled palace* and vermilion tower.* Those
. . . ! 5
mountains and rivers are as distant from me as heaven is from earth.

It is not that simple. At the time the mountains were climbed and the
rivers crossed, you were present. Time is not separate from you, and as you

are present, time does not go away.
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As time is not marked by coming and going, the moment you climbed
the mountains is the time-being right now. If time keeps coming and going,
you are the time-being right now. This is the meaning of the time-being.

Does this time-being not swallow up the moment when you climbed the
mountains and the moment when you resided in the jeweled palace and

vermilion tower? Does it not spit them out?

6

Three heads and eight arms may be yesterday’s time. The eight- or sixteen-
foot body may be today’s time. Yet yesterday and today are both in the
moment when you directly enter the mountains and see thousands and myr-
iads of peaks.* Yesterday’s time and today’s time do not go away.

Three heads and eight arms move forward as your time-being. It looks as
if they are far away, but they are here and now. The eight- or sixteen-foot
body moves forward as your time-being. It looks as if it is nearby, but it is
exactly here. Thus, a pine tree is time, bamboo is time.*

‘

7

Do not think that time merely flies away. Do not see flying away as the only
function of time. If time merely flies away, you would be separated from
time.® The reason you do not clearly understand the time-being is that you
think of time only as passing.

In essence, all things in the entire world are linked with one another as
moments. Because all moments are the time-being, they are your time-
being.

8
The time-being has the quality of flowing. So-called today flows into to-
morrow, today flows into yesterday, yesterday flows into today. And today
flows into today, tomorrow flows into tomorrow.
Because flowing is a quality of time, moments of past and present do not
overlap or line up side by side. Qingyuan is time, Huangbo is time, Jiangxi
is time, Shitou is time, because self and other are already time. Practice-

enlightenment is time. Being splattered with mud and getting wet with
water* is also time.
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9

Although the views of an ordinary person and the causes and conditions of
those views are what the ordinary person sees, they are not necessarily the
ordinary person’s truth. The truth merely manifests itself for the time being
as an ordinary person. Because you think your time or your being is not
truth, you believe that the sixteen-foot golden body is not you.

However, your attempts to escape from being the sixteen-foot golden
body are nothing but bits and pieces* of the time-being. Those who have
not yet confirmed this should look into it deeply. The hours of Horse and
Sheep,* which are arrayed in the world now, are actualized by ascendings
and descendings of the time-being at each moment. The rat is time, the
tiger is time, sentient beings are time, buddhas are time.’

I0
At this time you enlighten the entire world with three heads and eight arms,
you enlighten the entire world with the sixteen-foot golden body. To fully
actualize the entire world with the entire world is called thorough practice.
To fully actualize the golden body—to arouse the way-seeking mind,
practice, attain enlightenment, and enter nirvana—is nothing but being,

is nothing but time.

11

Just actualize all time as all being; there is nothing extra. A so-called “extra
being” is thoroughly an extra being. Thus, the time-being half-actualized
is half of the time-being completely actualized, and a moment that seems
to be missed is also completely being. In the same way, even the moment
before or after the moment that appears to be missed is also complete-in-
itself the time-being. Vigorously abiding in each moment is the time-
being. Do not mistakenly confuse it as nonbeing. Do not forcefully assert
it as being.®

I2
You may suppose that time is only passing away, and not understand that
time never arrives. Although understanding itself is time, understanding
does not depend on its own arrival.
People only see time’s coming and going, and do not thoroughly under-
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stand that the time-being abides in each moment. This being so, when can
they penetrate the barrier? Even if people recognized the time-being in each
moment, who could give expression to this recognition? Even if they could
give expression to this recognition for a long time, who could stop looking
for the realization of the original face?

According to ordinary people’s view of the time-being, even enlighten-
ment and nirvana as the time-being would be merely aspects of coming and

going.

I3

The time-being is entirely actualized without being caught up in nets or
cages. Deva kingsand heavenly beings appearing right and left are the time-
being of your complete effort right now. The time-being of all beings
throughout the world in water and on land is just the actualization of your
complete effort right now. All beings of all kinds in the visible and invisible
realms are the time-being actualized by your complete effort, lowing due
to your complete effort.

Closely examine this flowing; without yo’ur complete effort right now,
nothing would be actualized, nothing would How.

14
Do not think flowing is like wind and rain moving from east to west. The
entire world is not unchangeable, is not immovable. It flows.

Flowing is like spring. Spring with all its numerous aspects is called
flowing. When spring flows there is nothing outside of spring. Study this
in detail.

Spring invariably flows through spring. Although flowing itself is not
spring, flowing occurs throughout spring. Thus, flowing is completed at
just this moment of spring. Examine this thoroughly, coming and going.

In your study of flowing, if you imagine the objective to be outside your-
self and that you flow and move through hundreds and thousands of worlds,

for hundreds, thousands, and myriads of eons, you have not devotedly stud-
ied the buddha way.

15
Great Master Hongdao of Mt. Yao [Yaoshanl, instructed by Shitou, Great
Master Wuji, once went to study with Zen Master Daji of Jiangxi.
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Yaoshan asked, “I am familiar with the teaching of the Three Vehicles*
and twelve divisions.* But what is the meaning of Bodhidharma coming
from the west?”

Zen Master Daji replied:

For the time being have him raise his eyebrows and wink.

For the time being do not have him raise his eyebrows and wink.

For the time being to have him raise his eyebrows and wink is right.

For the time being to have him raise his eyebrows and wink is not right.’

Hearing these words, Yaoshan experienced great enlightenment and said
to Daji, “When I was studying with Shitou, it was like a mosquito trying
to bite an iron bull.”"

What Daji said is not the same as other people’s words. The “eyebrows”
and “eyes” are mountains and oceans, because mountains and oceans are
eyebrows and eyes."' To “have him raise the eyebrows” is to see the moun-
tains. To “‘have him wink” is to understand the oceans. The “right” answer
belongs to him, and he is activated by your having him raise the eyebrows
and wink. “Not right” does not mean not having him raise the eyebrows
and wink. Not to have him raise the eyebrows and wink does not mean not
right. These are all equally the time-being.

Mountains are time. Oceans are time. If they were not time, there would
be no mountains or oceans. Do not think that mountains and oceans here
and now are not time. If time is annihilated, mountains and oceans are
annihilated. As time is not annihilated, mountains and oceans are not an-
nihilated.

This being so, the morning star* appears, the Tathagata appears, the eye
appears, and raising a flower appears. Each is time. If it were not time, it
could not be thus.

16
Zen master Guixing of She Prefecture is the heir of Shoushan, a dharma
descendant of Linji. One day he taught the assembly:

For the time being mind arrives, but words do not.

For the time being words arrive, but mind does not.
For the time being both mind and words arrive.

For the time being neither mind nor words arrive. "
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Both mind and words are the time-being. Both arriving* and not-arriv-
ing* are the time-being. When the moment of arriving has not appeared,
the moment of not-arriving is here. Mind is a donkey, words are a horse. "
Having-already-arrived is words and not-having-left is mind. Arriving is
not “coming,” not-arriving is not “not yet.”

17
The time-being is like this. Arriving is overwhelmed* by arriving, but not
by not-arriving. Not-arriving is overwhelmed by not-arriving, but not by
arriving. Mind overwhelms mind and sees* mind, words overwhelm words
and see words. Overwhelming overwhelms overwhelming and sees over-
whelming. Overwhelming is nothing but overwhelming. This is time.

As overwhelming is caused by you, there is no overwhelming that is
separate from you. Thus you go out and meet someone. Someone meets
someone. You meet yourself. Going out meets going out. If these are not
the actualization of time, they cannot be thus.

‘

18
Mind is the - moment of actualizing the fundamental point; words are the
moment of going beyond, unlocking the barrier. Arriving is the moment
of casting off the body; not-arriving is the moment of being one with just
this, while being free from just this. In this way you must endeavor to
actualize the time-being.

ag
The old masters have thus uttered these words, but is there nothing further
to say?

Mind and words arriving “part-way” are the time-being.
Mind and words not arriving “part-way” are the time-being.

In this manner, you should examine the time-being.

To have him raise the eyebrows and wink is “half” the time-being.
To have him raise the eyebrows and wink is the time-being “missed.”
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Not to have him raise the eyebrows and wink is “half” the time-being.
Not to have him raise the eyebrows and wink is the time-being “missed.”"*

Thus, to study thoroughly, coming and going, and to study thoroughly,
arriving and not-arriving, is the time-being of this moment.

On the first day of winter, first year of Ninji {1240}, this was written at
Kosho Horin Monastery.
Translated by Dan Welch and Kazuaki Tanahashi




Undivided Activity*

ZENKI'

I
The great way of all buddhas, thoroughly practiced, is emancipation and
realization.

“Emancipation” means that in birth you are emancipated from birth, in
death you are emancipated from death. Thus, there is detachment from
birth-and-death and penetrating birth-and-death. Such is the complete
practice of the great way. There is letting go of birth-and-death and vital-
izing birth-and-death. Such is the thorough practice of the great way.

“Realization” is birth, birth is realization. At the time of realization

there is nothing but birth totally actualized, nothing but death totally ac-
tualized.?

2
Such activity makes birth wholly birth, death wholly death. Actualized just
so at this moment, this activity is neither large nor small, neither immeas-
urable nor measurable, neither remote nor urgent.? Birth in its right-now-
ness is undivided activity. Undivided activity is birth in its immediacy.

3
Birth neither comes nor goes. Birth neither appears nor is already existing.*
Thus, birth is totally manifested, death is totally manifested.

84
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4
Know that there are innumerable beings in yourself. Also there is birth,

and there is death.

Quietly think over whether birth and all things that arise together with
birth are inseparable or not. There is neither a moment nor a thing that is
apart from birth. There is neither an object nor a mind that is apart from
birth.

5

Birth is just like riding in a boat. You raise the sails and row with the oar.
Although you row, the boat gives you a ride and without the boat no one
could ride. But you ride in the boat and your riding makes the boat what it
is. Investigate a moment such as this.

At just such a moment, there is nothing but the world of the boat. The
sky, the water, and the shore all are the boat’s world, which is not the same
as a world that is not the boat’s.

When you ride in a boat, your body and mind and the environs together
are the undivided activity of the boat. The entire earth and the entire sky
are both the undivided activity of the boat. Thus birth is nothing but you;
you are nothing but birth.’

6

Zen Master Yuanwu, priest Keqin, said, “Birth isundivided activity. Death
is undivided activity.”®

Clarify and investigate these words. What you should investigate is:
While the undivided activity of birth has no beginning or end and covers
the entire earth and the entire sky, it hinders neither birth’s undivided ac-
tivity nor death’s undivided activity. At the moment of death’s undivided
activity, while it covers the entire earth and the entire sky, it hinders neither
death’s undivided activity nor birth’s undivided activity.” This being so,
birth does not hinder death; death does not hinder birth.

7
Both the entire earth and the entire sky appear in birth as well as in death.

However, it is not that one and the same entire earth and sky are fully
manifested in birth and also fully manifested in death: although not one,
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ward mind,* the mind of the ancient buddhas, everyday mind, the triple
world which is one mind. Sometimes you study the way by casting off the
mind. Sometimes you study-the-way by-taking up the-mind, Either way,

study the way with thinking, and study the way not-thinking.

To correctly transmit and inherit the brocade robe,* to say, “You have

attained my marrow,”* to make three bows and return to the original place,
and to pound rice* and receive the robe—this is studying mind with mind.

Shaving the head and wearing the robe is itself turning the mind and
illuminating the mind. Leaving the castle and entering the mountains is
leaving one mind and entering one mind. To directly enter the mountains
is to think not-thinking. To leave the world behind is nonthinking.

Those who have rolled up this matter into wide-open eyeballs are two or
three bushels. Those who have tampered with it by karma-consciousness are
thousands and millions of pieces.?

When you study the way in this manner—having merit, the result comes
of itself; having the result, merit does not arrive—you will secretly borrow
the nostrils of the buddha ancestors and have them exhale; and taking up
the hoof of a donkey* you will have it imprint the seal of enlightenment.
These are authentic examples of the ancient tradition.

3

Now mountains, rivers, earth, the sun, the moon, and stars are mind. At
just this moment, what is it that appears directly in front of you? When we
say “mountains, rivers, and earth” we do not merely mean the mountains,
rivers, and earth where you are standing. There are various kinds of moun-
tains such as Great Sumeru* and Small Sumeru; some mountains extend
widely, some rise up steeply. A billion worlds and innumerable lands can
be found in a mountain. There are mountains suspended in form; there are
mountains suspended in emptiness.

There are also many kinds of waters: heavenly rivers, earthly rivers, the
four great rivers. There are lakes without heat; in the Great Northern Con-
tinent the heatless lake Anavatapta is the source of the four great rivers.
There are oceans and there are pools.

Earth is not necessarily ground and ground is not necessarily earth. There
is earth-ground, there is mind-ground, there is treasure-ground. Although

the varieties are innumerable, it is not that there is no earth, but invariably
there is a world where emptiness is earth.
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The sun, moon, and stars as seen by humans and by devas are not the
same, and the views of various beings differ widely. Views about one mind
differ as well. Yet these views are nothing but mind. Is it inside or outside?
Does it come or go? Is there more of it at birth or not? Is there less of it at
death or not? How do we understand this birth and death, and views of
birth and death?

All this is merely a moment or two of mind. A moment or two of mind
is a moment of mountains, rivers, and earth, or two moments of mountains,
rivers, and earth. Because mountains, rivers, earth, and so forth neither
exist nor do not exist, they are not large or small, not attainable or unat-
tainable, not knowable or unknowable, not penetrable or impenetrable.
They neither change with realization, nor change without realization. Just
wholeheartedly accept and trust that to study the way with mind is this
mountains-rivers-and-earth mind itself thoroughly engaged in studying
the way.

This trust and acceptance is neither large nor small, neither existent nor
nonexistent. To study in this manner—understanding that home is no-
home, abandoning home, and entering the homeless life—this is not mea-
surable as large or small, near or far. It is beyond beginning or end, beyond
ascending or descending. Broaching the subject, * it is seven or eight feet. *
Responding immediately, it benefits the self and others. All this is nothing
but the study of the way.

4

Because the study of the way is like this, walls, tiles, and pebbles are mind.
Other than this there is no triple-world-mind-only, and no phenomenal-
universe-mind-only. Mind is walls, tiles, and pebbles, put together before
the Xiantong Era* and taken apart after the Xiantong Era, splattered with
mud and soaking wet. Binding the self with no-rope,* mind has the power
to attract a pearl, and the ability to be a pearl in water. Some days the pearl
is melted. Sometimes it is crushed. There are times when this pearl is re-
duced to extremely fine powder. Mind does not converse with bare pillars
or rub shoulders with hanging lanterns. In this manner the mind studies
the way running barefoot—who can get a glimpse of it? The mind studies
the way turning somersaults—all things tumble over with it. At this time
a wall crumbling away allows you to study the ten directions, and the gate-
less gate allows you to study the four quarters.
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5

The thought of enlightenment can occur within birth-and-death, within
nirvana. It can also occur without concern for birth-and-death and nirvana.
It does not depend upon the place where it occurs, nor is it hindered by the
place where it occurs.

Conditions do not arouse it, and knowledge does not arouse it. The
thought of enlightenment arouses itself. This arousing is the thought of
enlightenment. The thought of enlightenment is neither existent nor non-
existent, neither good nor bad nor neutral. It is not the result of past suf-
fering. Even beings in the blissful realms can arouse it. The thought of
enlightenment arises just at the time of arising; it is not limited by condi-
tions.

Just now the thought of enlightenment is aroused; the entire universe
arouses the thought of enlightenment. Although the thought of enlight-
enment seems to create conditions, it actually does not encounter condi-
tions. The thought of enlightenment and conditions together hold out a
single hand—a single hand held out freely, a single hand held out in the
midst of all being. Thus the thought of enlightenment is aroused even in
the realm of hell, hungry ghosts, animals, and malevolent spirits.

6

“Bits and pieces of straightforward mind” means all the bits and pieces
moment after moment are straightforward mind. Not only one or two
pieces, but all bits and pieces.

The lotus leaf is perfectly round,
round as a mirror.

The tip of the water chestnut is extremely sharp,
sharp as a gimlet.*

Although straightforward mind resembles a mirror, it is bits and pieces.
Though it resembles a gimlet, it is bits and pieces.

7

As for the mind of the ancient buddhas, a monk once asked National Teacher
Dazheng, “What is the mind of the ancient buddhas?’’
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5

The master said, “Walls, tiles, pebbles.”

This being so, you should know that the mind of the ancient buddhas is
not walls, tiles, and pebbles, and that walls, tiles, and pebbles are not called
the mind of the ancient buddhas. The mind of the ancient buddhas is stud-
ied in this way.

8

“Everyday mind” means to maintain an everyday mind in this world or in
any world. Yesterday goes forth from this moment, and today comes forth
from this place. With going the boundless sky goes, with coming the entire
earth comes. This is everyday mind.

Everyday mind opens the gate of the inner chamber. * Because thousands
of gates and myriads of doors open and close all at once, it is everyday mind.
Now this boundless sky and entire earth are like unrecognized words, a voice
from the deep. Words are all-inclusive, mind is all-inclusive, things are all-
inclusive.

Although there is birth and death in each moment of this life of birth
and death, the body after the final body* is never known. Even though you
do not know it, if you arouse the thought of enlightenment, you will move
forward on the way of enlightenment. The moment is already here. Do not
doubt it in the least. Even if you should doubt it, this is nothing but every-
day mind.

9
To study the way with the body means to study the way with your own

body. It is the study of the way using this lump of red flesh. The body comes
forth from the study of the way. Everything which comes forth from the
study of the way is the true human body. *

The entire world of the ten directions is nothing but the true human
body. The coming and going of birth and death is the true human body.

To turn this body around, abandoning the ten unwholesome actions,*
keeping the eight precepts,* taking refuge in the three treasures,* and
leaving home and entering the homeless life, is the true study of the way.
For this reason it is called the true human body. Those who follow this must
not be like outsiders who hold the view of spontaneous enlightenmenc. *
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10
Zen Master Dazhi of Baizhang said, “If you attach to the view that original
purity and original emancipation are buddha, or Zen practice, you are a
follower of the outsiders’ way of spontaneous enlightenment.”*

This teaching is not the broken furniture of an abandoned house, but the
collected efforts and accumulated virtue of studying the way. The body
suddenly leaps up, transparently clear in eight directions. It drops away,
entwined around a tree like wisteria.*

Baizhang's words are nothing but manifesting this body, awakening be-
ings, and expounding the dharma; manifesting another’s body, awakening
beings, and expounding the dharma; not manifesting this body, awaken-
ing beings, and expounding the dharma; not manifesting another’s body,
awakening beings, and expounding the dharma. Then again, his words are
not expounding the dharma.

Thus, at the moment of dropping away of the body, there is a voice that
stops all sound. At the moment of renouncing worldly life, the arm is cut
off and the marrow is attained. Even if you‘begin to study the way before
the eon of the King of Emptiness,* still your practice as a descendant of
yourself is endless.

II

“The entire world of the ten directions” means the ten directions are the
entire world. East, west, south, north, the four mid-points, up, and down
are the ten directions. Consider the moment when front and back, vertical
and horizontal are thoroughly mastered. To consider means to understand
and to resolve that this human body, undivided by self and others, is the
entire world of the ten directions. This is to hear what has never been heard,
because directions are all-inclusive and all worlds are alike.

“The human body” means the four great elements* and the five skan-
dhas.* However, none of these elements and skandhas is fully understood
by ordinary people; only sages thoroughly master them. Now, penetrate the
ten directions within one particle of dust, but do not confine them to one_
partlcle of dust. Construct a monks hall and a buddha hall within a single,
pamcle of dust, and construct the entire world in the monks’ hall and the
buddha hall. In this way the human body is constructed, and such construc-
tion comes from the human body. This is the meaning of “The entire world
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of the ten directions is the true human body.” Do not follow the mistaken
views of spontaneous or natural enlightenment.

Because it is not in the realm of the measurable, the true human body is
not broad or narrow. The entire world of the ten directions is eighty-four
thousand dharma-expounding skandhas, eighty-four thousand samadhis,
and eighty-four thousand dharanis.* Because the eighty-four thousand
dharma-expounding skandhas are turning the dharma wheel, the moment
the dharma wheel is turned, the true human body covers the whole universe
and extends throughout all time. It is not that the true human body is
unlimited; the true human body is just the true human body. At this mo-
ment it is you, at this moment it is I, who is the true human body, the
entire world of the ten directions. Without missing these points we must
study the way.

Even if you were to renounce the body or accept the body for three great
eons, for thirteen great eons or for innumerable eons, invariably this is the
moment to study the way, to study the way backwards and forwards.

To bow to the floor and to bow standing is dignified bearing* in motion
and stillness. Painting a decayed tree* and polishing a brick* of dead ash*
continues without stopping. Even though calendar days are short and ur-
gent, study of the way in this manner is profound and deep.

Although the life of those who have abandoned home and entered the
homeless realm may appear bleak and lonely, it should not be confused with
that of woodcutters. Even if they are continually active, their life is not the
same as that of farmers. Do not get caught up in discussions of delusion or
enlightenment, good or bad. Do not stay in the realm of wrong or right,
true or false.

12

“Coming and going of birth and death is the true human body” means that
even though birth-and-death is where ordinary people drift about, it is
where great sages are liberated. Merely going beyond the ordinary and sur-
passing the sage is not the true human body. Although there are two or
seven kinds of birth and death, when they are thoroughly mastered they are
not to be feared, as each one of them is nothing but birth and death. How
is this so? Not abandoning birth, you see death. Not abandoning death,
you see birth. Birth does not hinder death. Death does not hinder birth.

Neither birth nor death is known by ordinary people. Birth is like a
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cypress tree.* Death is like an iron man.* Even if a cypress tree were to
hinder a cypress tree, birth is never hindered by death. Accordingly, birth
and death are the study of the way. Birth is not like one sheet of cloth; death
is not like two rolls of cloth. Death is not the opposite of birth; birth is not
the opposite of death.

13
Zen Master Yuanwu said, “Birth is undivided activity. Death is undivided
activity. Filling up the great empty sky, straightforward mind is always bits
and pieces.””

You should quietly pursue and examine these words. Although Zen Mas-
ter Yuanwu once said this, he did not understand that birth-and-death fur-
ther overflows undivided activity.

When you study coming and going, in coming there is birth-and-death,
in going there is birth-and-death. In birth there is coming and going, in
death there is coming and going. Coming and going is to fly in and fly out
with the entire world of the ten directions as two or three wings, and to
walk forward and backward with the entire world of the ten directions as
three or five feet. :

With birth and death as its head and tail, the entire world of the ten
directions, the true human body, freely turns the body and flaps the brain.
When turning the body* and flapping the brain, * it is the size of a penny,
ic is inside a particle of dust. It is the vast flat earth, it is a sheer eight-
thousand-foot cliff. Where there is a sheer eight-thousand-foot cliff, there
is the vast flat earth. In this way the true human body is manifested as the
Southern and Northern continents. To examine this is the study of the way.

The true human body is the bones and marrow of the realm beyond con-

sciousness and unconsciousness.* Just raising this up is the study of the
way.

On the ninth day, ninth month, third year of Ninji [1242], this was taught
to the assembly at Horin Monastery.
Translated by Dan Welch and Kazuaki Tanahashi
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doubt mountains’ walking even though it does not look the same as human
walking. The buddha ancestors’ words point to walking. This is fundamen-
tal understanding. You should penetrate these words.

4

Because green mountains walk, they are permanent.” Although they walk
more swiftly than the wind, someone in the mountains does not realize
or understand it. “In the mountains” means the blossoming of the entire
world. * People outside the mountainsdo not realize orunderstand the moun-
tains walking. Those without eyes to see mountains cannot realize, under-
stand, see, or hear this as it is.

If you doubt mountains’ walking, you do not know your own walking;
it is not that you do not walk, but that you do not know or understand your
own walking. Since you do know your own walking, you should fully know
the green mountains’ walking.

Green mountains are neither sentient nor insentient. You are neither
sentient nor insentient.® At this moment,, you cannot doubt the green
mountains’ walking.

5

You should study the green mountains, using numerous worlds as your
standards. You should clearly examine the green mountains’ walking and
your own walking. You should also examine walking backward and back-
ward walking* and investigate the fact that walking forward and backward
has never stopped since the very moment before form arose, since the time
of the King of the Empty Eon.*

If walking stops, buddha ancestors do not appear. If walking ends, the
buddha-dharma cannot reach the present. Walking forward does not cease;
walking backward does not cease. Walking forward does not obstruct walk-
ing backward. Walking backward does not obstruct walking forward. This
is called the mountains’ flow and the flowing mountains.

6
Green mountains master walking and eastern mountains master traveling
7 . e .. o > . .
on water.” Accordingly, these activities are a mountain’s practice. Keeping

its own form, without changing body and mind, a mountain always prac-
tices in every place.
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Don’t slander by saying that a green mountain cannot walk and an eastern
mountain cannot travel on water. When your understanding is shallow, you
doubt the phrase, “Green mountains are walking.” When your learning is
immature, you are shocked by the words “flowing mountains.” Without
fully understanding even the words “flowing water,” you drown in small
views and narrow understanding.

Yet the characteristics of mountains manifest their form® and life-force. *
There is walking, there is flowing, and there is a moment when a mountain
gives birth to a mountain child. Because mountains are buddha ancestors,
buddha ancestors appear in this way.’

Even if you see mountains as grass, trees, earth, rocks, or walls, do not
take this seriously or worry about it; it is not complete realization. Even if
there is a moment when you view mountains as the seven treasures* shining,
this is not returning to the source. Even if you understand mountains as the
realm where all buddhas practice, this understanding is not something to
be attached to. Even if you have the highest understanding of mountains as
all buddhas’ inconceivable qualities, the truth is not only this. These are
conditioned views. This is not the understanding of buddha ancestors, but
just looking through a bamboo tube at a corner of the sky.

Turning an object and turning the mind" is rejected by the great sage.
Explaining the mind and explaining true nature'' is not agreeable to buddha
ancestors. Seeing into mind and seeing into true nature'’ is the activity of
people outside the way. Set words and phrases are not the words of libera-
tion. There issomething freefromall of these understandings: “Green moun-
tains are always walking,” and “Eastern mountains travel on water.” You
should study this in detail.

7

“A stone woman gives birth to a child at night” means that the moment
when a barren woman gives birth to a child is called “night.”*

There are male stones, female stones, and nonmale nonfemale stones. "
They are placed in the sky and in the earth and are called heavenly stones
and earthly stones. These are explained in the ordinary world, but not many
people actually know about it.

You should understand the meaning of giving birth to a child. At the
moment of giving birth to a child, is the mother separate from the child?
You should study not only that you become a mother when your child is




100 POETIC IMAGERY

born, but also that you become a child.'* This is the actualization of giving
birth in practice-realization. You should study and investigate this thor-

oughly.

8
Great Master Kuangzhen of Yunmen said, “Eastern mountains travel on
water.”"’

The reason these words were brought forth is that all mountains are east-
ern mountains, and all eastern mountains travel on water. Because of this,
Nine Mountains,* Mc. Sumeru,* and other mountains appear and have
practice-realization. These are called “eastern mountains.” But could Yun-
men penetrate the skin, flesh, bones, and marrow of the eastern mountains

and their vital practice-realization?

9

Now in Great Song China there are careless fellows who form groups; they
cannot be set straight by the few true masters. They say that the statement,
“The eastern mountains travel on water,” or Nanquan’s story of a sickle, *
is illogical; what they mean is that an); words having to do with logical
thought are not buddha ancestors’ Zen stories, and that only illogical stories
are buddha ancestors’ expressions. In this way they consider Huangbo’s staff
and Linji’s shout as beyond logic and unconcerned with thought; they regard
these as great enlightenments that precede the arising of form.

“Ancient masters used expedient phrases, which are beyond understand-
ing, to slash entangled vines”*: People who say this have never seen a true
master and they have no eye of understanding. They are immature, foolish
fellows not even worth discussing. In China these last two or three hundred
years, there have been many groups of bald-headed rascals. What a pity!
The great road of buddha ancestors is crumbling. People who hold this view
are not even as good as listeners of the Small Vehicles* and are more foolish
than those outside the way. They are neither lay people nor monks, neither
human nor heavenly beings. They are more stupid than animals who learn
the buddha way.

The illogical stories mentioned by you bald-headed fellows are only il-
logical for you, not for buddha ancestors. Even though you do not under-
stand, you should not neglect studying the buddha ancestors’ path of un-
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as water. What in the human realm corresponds to their water? We only see
their jeweled ornaments as water.

Some beings see water as wondrous blossoms, but they do not use blos-
soms as water. Hungry ghosts see water as raging fire or pus and blood.
Dragons see water as a palace or a pavilion. Some beings see water as the
seven treasures or a wish-granting jewel. Some beings see water as a forest
or a wall. Some see it as the dharma nature of pure liberation, the true
human body, or as the form of body and essence of mind. Human beings
see water as water. Water is seen as dead or alive depending on causes and
conditions.

Thus the views of all beings are not the same. You should question this
matter now. Are there many ways to see one thing, or is it a mistake to see
many forms as one thing? You should pursue this beyond the limit of pur-
suit. Accordingly, endeavors in practice-realization of the way are not lim-
ited to one or two kinds. The ultimate realm has one thousand kinds and
ten thousand ways.

When we think about the meaning of this, it seems that there is water
for various beings but there is no original water—there is no water common
to all types of beings. But water for these various kinds of beings does not
depend on mind or body, does not arise from actions, does not depend on
self or other. Water’s freedom depends only on water.

Therefore, water is not just earth, water, fire, wind, space, or conscious-
ness. Water is not blue, yellow, red, white, or black. Water is not forms,
sounds, smells, tastes, touchables, or mind-objects. But water as earth,
water, fire, wind, and space realizes itself.

For this reason, it is difficult to say who is creating this land and palace
right now or how such things are being created. To say that the world is
resting on the wheel of space or on the wheel of wind is not the truth of the
self or the truth of others. Such a statement is based only on a small view.
People speak this way because they think that it must be impossible to exist
without having a place on which to rest.

13
Buddha said, “All things are ultimately liberated. There is nowhere that
they abide.”"
You should know that even though all things are liberated and not tied
o anytt}iﬂg, they al?idf in their own phenomenal expression. However,
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when most human n beings see water they only-see that it flows unceasingly.

This is a M_bgman view; there are actually many kinds of flowing.

Water flows on the earth, in the sk /, upward, and downward. It can flow

around a single curve or into many bottomless abysses. When it rises it

e
becomes clouds. When it descends it forms abysses.
=52 e

I4
Wenzi said, “The path of water is such that when it rises to the sky, it
becomes raindrops; when it falls to the ground, it becomes rivers.”®

Even a secular person can speak this way. You who call yourselves descen-
dants of buddha ancestors should feel ashamed of being more ignorant than
an ordinary person. The path of water is not noticed by water, but is realized
by water. It is not unnoticed by water, but is realized by water.

“When it rises to the sky, it becomes raindrops” means that water rises
to the heavens and skies everywhere and forms raindrops. Raindrops vary
according to the different worlds. To say that there are places water does not
reach is the teaching of the listeners of the Small Vehicles or the mistaken
teaching of people outside the way. Water exists inside fire and inside mind,
thought, and ideas. Water also exists within the wisdom of realizing bud-
dha nature.

“When it falls to the ground, it becomes rivers” means that when water
reaches the ground it turns into rivers. The essence of the rivers becomes
wise people.

Now ordinary fools and mediocre people think that water is always in
rivers or oceans, but this is not so. Rivers and oceans exist in water. Accord-
ingly, even where there is not a river or an ocean, there is water. It is just
that when water falls down to the ground, it manifests the characteristics
of rivers and oceans.

Also do not think that where water forms rivers or oceans there is no
world and there is no buddha land. * Even in a drop of water innumerable
buddha lands appear. Therefore it is not a question of whether there is only
water in the buddha land or a buddha land in water.

The existence of water is not concerned with past, future, present, or the
phenomenal world. Yet water is actualization of the fundamental point.
Where buddha ancestors reach, water never fails to appear. Because of this,
buddha ancestors always take up water and make it their body and mind,
make it their thought.
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I5
In this way, the words “Water does not rise” are not found in scriptures
inside or outside of Buddhism. The path of water runs upward and down-
ward and in all directions.

However, one Buddhist sitra does say, “Fire and air go upward, earth
and water go downward.”"” This “upward” and “downward” require ex-
amination. You should examine them from the Buddhist point of view.
Although you use the word “downward” to describe the direction earth and
water go, earth and water do not actually go downward. In the same way,
the direction fire and air go is called “upward.”

The phenomenal world does not actually exist in terms of up, down, or
the cardinal directions. It is tentatively designated according to the direc-
tions in which the four great elements, * five great elements,* or six great
elements* go. The Heaven of No Thought* should not be regarded as up-
ward nor the Avichi Hell* as downward. The Avichi Hell is the entire
phenomenal world; the Heaven of No Thought is the entire phenomenal
world. ‘

16 °
Now when dragons and fish see water as a palace, it is just like human beings
seeing a palace. They do not think it flows. If an outsider tells them, “What
you see as a palace is running water,” the dragons and fish will be astonished,
just as we are when we hear the words, “Mountains flow.” Nevertheless,
there may be some dragons and fish who understand that the columns and
pillars of palaces and pavilions are lowing water.

You should reflect and consider the meaning of this. If you do not learn
to be free from your superficial views, you will not be free from the body
and mind of an ordinary person. Then you will not understand the land of
buddha ancestors, or even the land or the palace of ordinary people.

Now human beings well know as water what is in the ocean and what is
in the river, but they do not know what dragons and fish see as water and
use as water. Do not foolishly suppose that what we see as water is used as
water by all other beings. You who study with buddhas should not be lim-
ited to human views when you are studying water. You should study how
you view the water used by buddha ancestors. You should study whether
there is water or no water in the house of buddha ancestors.
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17
Mountains have been the abode of great sages from the limitless past to the
limitless present. Wise people and sages all have mountains as their inner
chamber, as their body and mind. Because of wise people and sages, moun-
tains appear.

You may think that in mountains many wise people and great sages are
assembled. Burt after entering the mountains, not a single person meets
another.” There is just the activity of the mountains. There is no trace of
anyone having entered the mountains.

When you see mountains from the ordinary world, and when you meet
mountains while in mountains, the mountains’ head and eye are viewed
quite differently. Your idea or view of mountains not flowing is not the same
as the view of dragons and fish. Human and heavenly beings have attained
a position concerning their own worlds which other beings either doubt or
do not doubt.

You should not just remain bewildered and skeptical when you hear the
words, “Mountains flow”; but together with buddha ancestors you should
study these words. When you take one view you see mountains flowing, and
when you take another view, mountains are not flowing. One time moun-
tains are flowing, another time they are not flowing. If you do not fully
understand this, you do not understand the true dharma wheel of the Tacha-
gata.

An ancient buddha said, “If you do not wish to incur the cause for Un-
ceasing Hell,* do not slander the true dharma wheel of the Tathagata.”*'
You should carve these words on your skin, flesh, bones, and marrow; on
your body, mind, and environs; on emptiness and on form. They are already
carved on trees and rocks, on fields and villages.

18

Although mountains belong to the nation, mountains belong to people who
love them. When mountains love their master, such a virtuous sage or wise
person enters the mountains. Since mountains belong to the sages and wise
people living there, trees and rocks become abundant and birds and animals
are inspired. This is so because the sages and wise people extend their virtue.

You should know it as a fact that mountains are fond of wise people and
sages. Many rulers have visited mountains to pay homage to wise people or
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to ask for instructions from great sages. These have been important events
in the past and present. At such times these rulers treat the sages as teachers,
disregarding the protocol of the usual world. The imperial power has no
authority over the wise people in the mountains. Mountains are apart from
the human world. At the time the Yellow Emperor visited Mt. Kongdong
to pay homage to Guangcheng, he walked on his knees, touched his fore-
head to the ground, and asked for instruction.”

When Shakyamuni Buddha left his father’s palace and entered the moun-
tains, his father the king did not resent the mountains, nor was he suspicious
of those who taught the prince in the mountains. The twelve years of Sha-
kyamuni Buddha’s practice of the way were mostly spent in the mountains,
and his attainment of the way occurred in the mountains. Thus even his
father, 2 wheel-turning king, did not wield authority in the mountains.

You should know that mountains are not the realm of human beings nor
the realm of heavenly beings. Do not view mountains from the scale of
human thought. If you do not judge mountains’ flowing by the human
understanding of flowing, you will not doubt mountains’ flowing and not-

¢

flowing.

19

On the other hand, from ancient times wise people and sages have often
lived near water. When they live near water they catch fish, catch human
beings, and catch the way. For long these have been genuine activities in wa-
ter. Furthermore there is catching the self, catching catching, being caught
by catching, and being caught by the way.

Priest Decheng abruptly left Mt. Yao and lived on the river.” There he
produced a successor, the wise sage of the Huating. Is this not catching a
fish, catching a person, catching water, or catching the self? The disciple

s_eeing Decheng is Decheng. Decheng guiding his disciple is his disciple._

20
It is not only that there is water in the world, but there is 2 world in water.
It is not just in water. There is also a world of sentient beings in clouds.
There is a world of sentient beings in the air. There is a world of sentient
beings in fire. There is a world of sentient beings on earth. There is a world
of sentient beings in the phenomenal world. There is a world of sentient
beings in a blade of grass. * There is 2 world of sentient beings in one staff. *
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Wherever there is a world of sentient beings, there is a world of buddha
ancestors. You should thoroughly examine the meaning of this.

21
Therefore water is the true dragon’s* palace. It is not flowing downward.
To consider water as only flowing is to slander water with the word “flow-
ing.” This would be the same as insisting that water does not flow.

Water is only the true thusness* of water. Water is water’s complete
virtue; it is not flowing. When you investigate the flowing of a handful of
water and the not-flowing of it, full mastery of all things is immediately
present.

22
There are mountains hidden in treasures. There are mountains hidden in
swamps. There are mountains hidden in the sky. There are mountains hid-
den in mountains. There are mountains hidden in hiddenness. This is com-
plete understanding.

An ancient buddha said, “Mountains are mountains, waters are waters.”
These words do not mean mountains are mountains; they mean mountains
are mountains.

Therefore investigate mountains thoroughly. When you investigate
mountains thoroughly, this is the work of the mountains.

Such mountains and waters of themselves become wise persons and sages.

At the hour of the Rat, eighteenth day, tenth month, first year of Ninji
{1240}, this was taught to the assembly at Kannondori Koshé Horin Mon-

astery.
Translated by Arnold Kotler and Kazuaki Tanahashi
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I
Great Master Wuben of Dongshan was once asked by a monk, “When cold
or heat* comes, how can we avoid it?” :

The master said, “Why don’t you go where there is no cold or heat?”

The monk said, “What do you mean by ‘where there is no cold or heat’?”

The master said, “When it is cold, cold finishes the monk. When it is
hot, heat totals the monk."”

This story has often been examined in the past. You should also pursue it
now. Buddha ancestors have never failed to master this matter, and those
who have mastered it are buddha ancestors. Many buddha ancestors in India
and China, both past and present, made this issue the eye of their realiza-
tion. To bring forth this eye is the fundamental point of buddha ancestors.

Therefore, examine in detail the monk’s question “When cold or heat
comes, how can we avoid it?”" This is to study the moment when cold comes
or the moment when heat comes. This cold or heat—complete cold or com-
plete heat—is cold itself or heat itself. Accordingly, when either comes, it
comes from the summit of cold or the summit of heat and manifests from
the eye of cold itself or heat itself. This summit is where there is no cold or
heat. This eye is where there is no cold or heat.

The venerable ancestor’s words ‘“When it is cold, cold finishes the monk.

108
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When it is hot, heat totals the monk” are how it is when the moment arrives.
Even if there is the phrase “When it is cold, cold finishes,” it is not necessary
that when it is hot heart cancels this phrase. Cold penetrates the roort of cold;
heat penetrates the root of heat. Even if you try millions of times to avoid
cold or heat, it is like trying to put a tail where your head is.*> Cold is the
vital eye of the ancestor school. Heat is the warm skin and flesh of my late
master.

2
Zen master Kumu of Jingyin is an heir of priest Furong. His initiatory
name is Facheng. He said:

Many of you examine this dialogue and say, “This monk’s question already
falls into oneness. * Dongshan’s answer brings the matter to differentiation. *
The monk understood the meaning of Dongshan’s words and entered oneness.
Dongshan then entered differentiation.” To analyze in such a way is to deni-
grate the ancient sage and lower yourself. Can’t you understand these words?
When I hear your interpretations the meaning is decorated and seems beau-
tiful, but if your interpretations accumulate over time, they become a disease.
If you, advanced wanderers, want to master this matter, you should under-
stand the treasury of the true dharma eye of this ancient ancestor Dongshan.
Other buddha ancestors’ words are just the play of water in a hot bowl. Now,
let me ask you: In the end, what is the place of no cold or heat? Do you
understand?

In the jade pavilion a kingfisher builds a nest. *
In the gold palace ducks are enclosed.*

Master Kumu is a descendant of Dongshan and a distinguished person
in the ancestral seac. Here he criticizes many of those who pay homage to
the venerable ancestor Great Master Dongshan in the narrow house of dif-
ferentiation and oneness. If buddha-dharma had been transmitted merely
through the investigation of differentiation and oneness, how could it have
reached this day?

Peasants or stray cats who never understood the inner chamber of Dong-
shan, and have not passed the threshold of the buddha-dharma, mistakenly
say that Dongshan guided students with his theory of five ranks* of differ-
entiation and oneness. This is an inadequate view. You should not pay at-
tention to it. You should just investigate that the ancient ancestor has the
treasury of the true dharma eye.
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3
Zen Master Hongzhi of Mt. Tiantong, Qingyuan Prefecture, is an heir of

priest Danxia. His initiatory name is priest Zhenjue. He said:

When you take up this dialogue it is like you and I playing go.* You do not
respond to my move—I'll swallow you up.® Only when you penetrate this
will you understand the meaning of Dongshan’s words.

I cannot help adding a footnote to this:

In here you see there is no cold or heat.

The great ocean dries out now.

I would say a great tortoise can be picked up if you just lean down.
I laugh to see you playing with a fishing pole on the sand.”

Suppose there is a go game; who are the two players? If you say that you
and I are playing go, it means you have a handicap of eight stones.® If you
have a handicap of eight stones, it is no longer a game.

What is the meaning of this? When you answer, answer this way: You
play go by yourself; the opponents become one. Thus steadying your mind
and turning your body, you should examine Hongzhi’s words, “You do not
respond to my move.” That means “you” are not yet “you.” You should not
neglect the words, “I'll swallow you up.” Mud within mud.” Wash your
feet, wash the tassel on your hat." A jewel within a jewel. Illuminate other,
illuminate the self.

4

Zen Master Yuanwu of Mt. Jia is an heir of Zen master Fayan of Wuzu.
His initiatory name is Keqin. On this matter he said:

A bowl rolls over a pearl and a pearl rolls over a bowl.

Oneness within differentiation; differentiation within oneness.

A mountain goat hangs by its horns on a branch and leaves no trace.
A hunting dog runs around in the forest taking empty steps."*

The words “A bowl rolls over a pearl” appear before the light and after
the future—they are rarely heard in the past and present. Until now it has
only been said that things do not abide; there are pearls rolling in a bowl.

Right now a mountain goat hangs by its horns in emptiness. The forest runs
around the hunting dog.
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5
Zen Master Mingjue of Zisheng Monastery on Mt. Xuedou, Qingyuan Pre-
fecture, is an heir of Beita Guangzuo. His initiatory name is priest Zhong-
xian. Once he said:

Reaching out with your arms* is climbing the ten-thousand-foot cliff.
Oneness and differentiation are not necessarily fixed.

The old lapis lazuli hall brightly illuminates the moon.

A fierce dog tiptoes up the stairs for nothing. '

Xuedou is a third-generation dharma descendant of Yunmen. He should
be called a skin bag* who has mastered his study. By saying “Reaching out
with your arms is climbing the ten-thousand-foot cliff,” he seems to show
the extraordinary mark, but it is not necessarily so. The matter discussed
between the monk and Dongshan is not necessarily limited to reaching
down the arms or not reaching down the arms, or going into the world or
not going into the world. Furthermore, how can it be connected with dif-
ferentiation or oneness? It seems that Xuedou cannot deal with this macter
without the view of differentiation and oneness. The reason he does not
grasp this study by the nose is because he has not reached the neighborhood
of the venerable ancestor Dongshan and does not see the great house of
buddha-dharma. He should take up his sandals* and inquire further. Do
not mistakenly say that the Dongshan’s buddha-dharma is the five ranks of
oneness and differentiation.

6
Zen Master Changling, priest Shouzhuo of Tianning Monastery in Dong-
jing, wrote a poem on this matter:

Within differentiation there is oneness.

Oneness is differentiation.

Drifting in the human world hundreds and thousands of years again and
again you want to depart but cannot.

In front of the gate just as before, weeds abound. "

Although he talks about differentiation and oneness, somehow he has
touched it. Indeed there is something he has touched. What would you say?
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7

Priest Fuxing of Dagui, Tan Region, is an heir of Yuanwu. His initiatory

name is Fatai. He said:

The place where there is no cold or heat leads to you.

A decayed tree* brings forth blossoms once again.

It’s laughable to look for the sword where you marked the boat. "
Even now you are in the midst of cold ash."

These words have some power to crush the fundamental point underfoot

while raising it overhead.

8
Zhantang, Zen Master Wenzhun, of Letan said:

When it is hot, heat prevails; when it is cold, cold prevails.

From the beginning cold and heat do not interfere with each other.™
Moving through the heavens you become well versed in worldly affairs.
On your honorable head you place the skin of a wild boar.”

Now I ask, “What is not-intetfering?” Answer quick, quick.

9
Zen Master Fudeng of Mt. He, Hu Region, is an heir of Huiqin, Zen

Master Fujian, of Taiping. His initiatory name is priest Shouxun. He said:

“Where there is no cold or heat” is Dongshan’s phrase.
This place is where a number of Zen persons get lost.

Go for fire when it is cold and cool yourself when it is hot.
In this life you can avoid cold and heat.'®

Although master Shouxun is a dharma descendant of Zen master Wuzu
Fayan, his words seem like child’s ralk. However, “In this life you can avoid
cold and heat” will bring forth the mature style of a great old master. “In
this life” is your whole life; “avoiding cold and heat” is nothing other than
dropping away body and mind.

10
Various masters of different generations made noise in presenting these cap-
ping verses,* but they did not even come close to the neighborhood of
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BAIKA'

I
My late master Tiantong was the thirtieth abbot of Tiantong Jingde Mon-
astery, renowned Mt. Taibo, Gingyuan Prefecture, Great Song. He as-
cended the seat and taught the assembly:

Tiantong’s first phrase of mid-winter:*

Old plum tree bent and gnarled

all at once opens one blossom, two blossoms,
three, four, five blossoms, uncountable blossoms,
not proud of purity,

not proud of fragrance;

spreading, becoming spring,

blowing over grass and trees,

balding the head of a patch-robed monk.
Whirling, changing into wind, wild rain,
falling, snow, all over the earth.

The old plum tree is boundless.

A hard cold rubs the nostrils.’

This old plum tree is boundless. All at once its blossoms open and of
itself the fruit is born.
It forms spring; it forms winter. It arouses wind and wild rain. It is the
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head of a patch-robed monk; it is the eyeball of an ancient buddha. It be-
comes grass and trees; it becomes pure fragrance. Its whirling, miraculous
transformation has no limit. Furthermore, the treeness of the great earth,
high sky, bright sun, and clear moon derives from the treeness of the old
plum tree. They have always been entangled, vine with vine.

When the old plum tree suddenly opens, the world of blossoming flow-
ers* arises. At the moment when the world of blossoming flowers arises,
spring arrives. There is a single blossom that opens five blossoms. At this
moment of a single blossom, there are three, four, and five blossoms, hun-
dreds, thousands, myriads, billions of blossoms—countless blossoms. These
blossomings are not-being-proud-of one, two, or countless branches of the
old plum tree. An udumbara flower* and blue lotus blossoms are also one
or two branches of the old plum tree’s blossoms. Blossoming is the old plum
tree’s offering.

The old plum tree is within the human world and the heavenly world.
The old plum tree manifests both human and heavenly worlds in its treeness.
Therefore hundreds and thousands of blossoms are called both human and
heavenly blossoms. Myriads and billions of blossoms are buddha-ancestor
blossoms. In such 2 moment, “All the buddhas have appeared in the world”
is shouted; “The ancestor was originally in this land”* is shouted.

2
My late master, old buddha, ascended the seat and taught the assembly:

When Gautama’s eyeball vanishes,

plum blossoms in snow, just one branch,

become thorn bushes, here, everywhere, right now.
Laughing, spring wind blowing madly.’

This is the time for all human and heavenly beings to turn towards at-
taining the way, as the old buddha’s dharma wheel is turned to the extreme
limit of the entire world. Even clouds, rain, wind, and water, as well as
grass, trees, and insects, do not fail to receive the benefit of this teaching.
Heaven, earth, and land are vigorously turned by this dharma wheel. To
hear words never heard before is to hear these words. To attain what has
never existed is to attain this teaching. This is the dharma wheel which one
cannot see or hear without having some inconceivable good fortune.

Now in Song China, both inside and outside of its one hundred and
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eighty regions, there are uncountable mountain temples and city temples.
Many monks abide there, but those who have not seen my late master, old
buddha, are many, and those who have seen him are few. Further, even fewer
have heard his words, not to mention those who have personally met with
him face-to-face. Even fewer have been allowed to enter his chamber. Among
these few, how many have been allowed to take refuge in the skin, flesh,
bones, and marrow, the eyeball and face of my late master?

My late master, old buddha, did not easily allow monks to join his mon-
astery. He would say, “Those who are accustomed to a lax way-seeking mind
cannot stay in this place.” He would chase them out and say, “What can we
do with those who have not realized original self? Such dogs* stir people
up. They should not be permitted to join the monastery.” I have personally
seen and heard this. I think to myself, “Which roots of unwholesome ac-
tions made it impossible for them to abide with my late master even though
they were from the same country? With what fortune was I allowed not only
to join the monastery, but to enter the chamber whenever I wished, to take
refuge in his venerable form and to listen to the dharma words, even though
I was someone from a remote country? Althlough I was foolish and ignorant,
it is an excellent causal relationship* which’is not hollow.”

When my late master was giving guidance in Song China, there were
those who could study with him and those who could not. Now that my
late master, old buddha, has left Song China, it is darker than dark night.
Why? Because there is no old buddha like my late master—before or after
him. Therefore, you who study later should think about this upon hearing
these words. Do not think that human and heavenly beings everywhere hear
this dharma wheel.

3

The “plum blossoms in snow” is the appearance of an udumbara flower.
Although we repeatedly see the eyeball of the true dharma of our Buddha
Tachagata, we do not wink, nor do we smile. Now we correctly transmit
and accept that plum blossoms in snow are truly the Tathagata’s eyeball.
We take them up and hold them as the eye at the top of the head, * as the
pupil of the eye.

When we enter into plum blossoms and fully study them, there is no
room for doubrt to arise. They are already the eyeball of “Alone above and
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below the heavens, I am the honored one,”* and again, “most honored in
the dharma-world.”

Therefore, heavenly blossoms in heaven, heavenly blossoms in the human
world, mandara* blossoms raining from heaven, great miandara blossoms,
manjushaka* blossoms, great manjushaka blossoms, and all blossoms of
inexhaustible lands in the ten directions are one family of plum blossoms
in snow. Because they bloom through the virtue of plum blossoms, billions
of blossoms are one family of plum blossoms. They should be called young
plum blossoms. Furthermore, flowers in the sky,* flowers on the earth, and
flowers of samadhi are all the large and small members of plum blossoms’
family.

To form billions of lands within blossoms and to bloom in the land is the
work of plum blossoms. Without the virtue of plum blossoms there is no
virtue of rain or dew. Life streams issue from plum blossoms. Do not think
that plum blossoms are merely snow all over Shaolin Monastery of Mt.
Song. They are eyeballs of the Tathagata illuminating overhead and under-
foot. Do not think that plum blossoms are merely snow of Snow Mountain
or Snow Palace.* They are the eyeballs of old Gautama’s eye of true teach-
ing. The eyeballs of the five eyes* are fully manifested in this place. The
eyeballs of one thousand eyes* are completed in this eye.

4

Indeed, old Gautama’s brilliance of body-mind contains not one unillu-
mined particle of the true suchness* of all things. Even if there is a differ-
ence of views between human and heavenly beings, and the minds of ordi-
nary and sacred are separate from one another, snow-all-over is earth, earth
is snow-all-over. Without snow-all-over there is noearth in the entire world.
The outside-inside of this snow-all-over is old Gautama’s eyeball.

Know that blossoms and ground are entirely no-birth. Because blossoms
are no-birth, ground is no-birth. Because blossoms and ground are entirely
no-birth, eyeball is no-birth. “No-birth” means unsurpassed wisdom. To see
it just this moment is “plum blossoms in snow, just one branch.” Ground
and blossoms, birth permeating birth. This snow-all-over means snow cov-
ers entirely outside and in.

The entire world is mind-ground; the entire world is blossom-heart. Be-
cause the entire world is blossom-heart, the entire world is plum blossoms.
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Because the entire world is plum blossoms, the entire world is Gautama’s
eyeball.

“Here, everywhere, right now” is mountains, rivers, and earth. Every-
thing and every moment is realization everywhere of “I am originally in this
land, transmit dharma, and save deluded minds. One blossom opens five
petals; the fruit matures of itself.”® Although there is the coming from India
and proceeding eastward, this is the everywhere of plum blossoms right

now.

5

Realization of this right-now is nothing other than ““become thorn bushes
everywhere right now.” A great branch is the right-now* of old branches
and new branches; a small twig is the everywhere of old twigs and new
twigs. Study this place as everywhere and study everywhere as now.

Being within three, four, five, or six blossoms is being within countless
blossoms. Blossoms have deep, vast characteristics of inside and reveal high,
vast characteristics of outside. This outside-inside is the blooming of one
blossom. Because there is ““just one branch” there are no other branches, no
other trees. Every place reached by one branch is right-now. This is 0ld man
Gautama. Because it is just one branch, it is entrusting, heir to heir.

This being so, ““I have the treasury of the true dharma eye;* this is en-
trusted to Mahakashyapa” and “You have attained my marrow.”* This re-
alization everywhere leaves nothing that is not deeply honored. Five petals
open; the five petals are plum blossoms.

Accordingly, there are Seven Buddha ancestors,* twenty-eight Indian
ancestors, six early Chinese ancestors, and nineteen later Chinese ances-
tors.* They are all one stem opening five petals, five petals in one stem.
Studying thoroughly one branch and studying thoroughly five petals is
plum-blossoms-in-snow correctly transmitting, entrusting, and meeting.
Turning body and mind* inside the ceaseless murmuring* of just one branch,
clouds and moon are one, valleys and mountains are distinct. *

However, those who have no penetrating eye say, “ ‘One blossom opens
five petals’ means that Bodhidharma brings forth the five Chinese ancestors.
Because this line of five ancestors cannot be equaled by those coming either
before or after, they are called five petals.” This statement is not worth
criticizing. Those who say so are not those who study with buddhas and
ancestors. What a pity! How can the road of five petals in one blossom be
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limited to the five ancestors? Are those who came after the Sixth Ancestor
not to be mentioned? This does not even attain the level of childish talk!
Never pay attention to such statements.

6

My late master, old buddha, ascended the seat at the beginning of the year
and said:

The first day of the year is auspicious.
Myriad things are all new.

In prostration the great assembly reflects.
Plum blossoms open early spring.’

Reflecting quietly: Even if all the old gimlets* in the past, present, and
future drop away the body in the ten directions, unless they can say “Plum
blossoms open early spring,” who can acknowledge them as those who have
mastered the way? My late master, old buddha, is alone the old buddha of
old buddhas.

It means that, accompanied by an opening of plum blossoms, the entire
spring comes forth early. The entire spring is one or two characteristics
within plum blossoms. One spring causes myriad things to be all new, and
causes all things to be of the first day of the year. “Auspicious” means true
eyeball. Myriad things do not merely belong to past, present, and future,
but are both before and after the King of the Empty Eon.* Because im-
measurable, inexhaustible past, present, and future are entirely new, this
newness drops away newness. Therefore, in prostration the great assembly
reflects, because the great assembly which reflects in prostration is just this.

7
My late master, old buddha Tiantong, ascended the seat and taught the

assembly:

One word—precisely!

The long ages do not move.
Willow eyes arouse new twigs.
Plum blossoms fill old branches.*

It means that the endeavor of the way throughout a hundred great eons
is, from beginning to end, “One word—precisely!” Practice in the moment
of a thought is both before and after “The long ages do not move.”
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This causes the new twigs to grow thickly and makes the eyeballs clear
and bright. Although they are new twigs, they are eyes. Although they are
nothing but eyes, they are seen as new twigs. Penetrate this newness as
“Myriad things are all new.”

“Plum blossoms fill old branches” means that plum blossoms are old
branches entire and pervade old branches: old branches are nothing but
plum blossoms. In this way blossoms and branches merge. Blossoms and
branches are born of the same moment. At once blossoms and branches are
filled. Because blossoms and branches are filled as one, “I have the true
dharma. This is entrusted to Mahakashyapa.” Each face is filled with taking
up the flower; each blossom is filled with breaking into a smile.

8
My late master, old buddha, ascended the seat and taught the assembly:

Willows flourish a sash
Plum blossoms wear an armband.’

This armband is not a brocade or a jewel,'* but is plum blossoms bloom-

ing. Plum blossoms blooming is “My marrow has attained you.”"'

9

When King Prasenajit invited venerable Pindola and offered a noon meal,
the king said, “I have heard that you saw buddha in person. Is that s0?”
Pindola answered by raising his eyebrow with his hand.
My late master, old buddha, said in his poem:

Raising an eyebrow he answers the question.

He saw buddha in person and does not deceive.

He still receives offering from the world.

Spring lies in plum twigs accompanied by snow and cold. ™

The story is that King Prasenajit once asked Pindola whether he had seen
buddha or not. To see buddha is to become buddha. To become buddha is
to raise the eyebrow. Even if Pindola had realized the fruit of an arhat, *
unless he was a true arhat he could not have seen buddha. Unless he saw
buddha he could not have become bu<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>