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“To study the Way is to study the sclf. To
study the self is to forget the self. To forget
the sclf is to be enlightened by all things. To
be enlightened by all things is to remove the
barriers between one’s self and others.” These
words reveal the combination of simplicity
and profundity that makes the great Zen
master Dogen one of the most original think-
ers in the history of Buddhism, a man whose
spirit is as alive today as it was in thirteenth-
century Japan.

Founder of the S6t6 Zen sect in Japan,
which stresses the central inmiportance of za-
zen (seated meditation) and the identity of
practice and enlightenment, Dégen recorded
many of his teachings in writings during the
fifty-three years of his life. The rest were com-
piled by leading disciples from notes shortly
after his death. The most famous of thesc
works is the monumental Shibo-genzo, or
“Eye Storehouse of the True Law,” which
discusses subjects ranging from basic points
of Buddhist doctrine to monastery regulations
and standards of conduct for monks.

The present book brings together, for the
first time in English, a sclection of representa-
tive writings by Dogen. Faithful to the origi-
nal, yet rendered in a lucid English style, the
translations are completely annotated and
are supplemented by a comprehensive glos-
sary. In addition, the introductory section
provides a penetrating and detailed cvalua-
tion of Ddgen’s life, thought, and writings.

The book includes the final twelve sections
of the Shobo-genzg. Thesc were chosen because
they were composed as a distinctive group
shortly before Dogen’s death and thus in
many ways represent the culmination of his
mature thought, and because they are among
the most readily understood as well as most
important parts of the entire work, especially

( continued on inside back cover)
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Zen Master Dogen
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IN MEMORY OF MY LATE MASTER

Eican Kiv0-rOsHI

CHIEF MONK OF Tovo-J1

TO WHOM I AM DEEPLY INDEBTED

FOR HIS GUIDANCE AND ENCOURAGEMENT
IN MY STUDY OF ZEN BupDHISM

To study the Way is to study the self.
To study the self is to forget the self.
To forget the self is to be enlightened by all things.
To be enlightened by all things is to remove the barriers
between one’s self and others.
DoGEN
from “The Manifestation of the Koan”
(Genjo Koan), Shobo-genzo
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Foreword

THIs BOOK IS WRITTEN by a Japanese practitioner of the So6to tradition of Zen
Buddhism, with the aid of an American practitioner of the same tradition.
It is intended for the nonspecialist reader whose interest lies in investigating
the thought and practice of that tradition directly. Translations of selected
works of Zen Master Dogen constitute the main body of the book, prefaced
by a brief history of early Japanese Buddhism and a short biography of Da-
gen. The translations of Dogen’s works, though not literal, are intended to
convey the essence of his thought and are faithfully accomplished.

The purpose of this book is to describe the S6t6 Zen tradition within the
historical context of Japanese Buddhism and to articulate the principle of
nonduality. In view of the relative scarcity of English-language materials on
S6t6 Zen, this book is most valuable, providing an insight into the thought
and practice of Dogen, who transmitted the S6t6 tradition from China to
Japan and shaped it to the practical needs of the Japanese.

The S6t6 school of Zen Buddhism was introduced to Japan in the early
part of the Kamakura period (1185-1336), a time characterized by the
emergence of a new breed of leaders who rebelled against the aristocratic
culture of the preceding Heian period (794-1185): the political corruption
of the powerful Fujiwara family, who had long bheld the reins of actual
power; the socioeconomic system of the shoen, or feudal manor, which was
designed for the exploitation of the peasantry by the aristocracy; and the
Buddhism of the late Heian period, which catered to the establishment.
Sotd6 Zen articulates the individuality of man, cultivated by meditative dis-
cipline, making no distinction whatsoever between classes; and it identifies
that individuality as one that is completely integrated with the Law of the
Buddha, though in the Zen tradition the integration of man and the Law is
specifically referred to as the awakening of man’s inherent quality of Buddha-
nature. This is the point of departure from which the author considers the
principle of nonduality.

The principle of nonduality is found in the school of Buddhist philosophy
known as Madhyamika, which claims that systems of thought based on
duality—such as the subject-object split, the whole and the part, being and

0



10 FOREWORD

nonbeing, enlightenment and nonenlightenment—cannot produce insight
into the true nature of existence, which Madhyamika terms the “middle.”
The middle-path (madhyama-pratipad) doctrine establishes two levels of truth,
the ‘“‘supreme® (paramartha-satya) and the ‘“‘conventional® (samurtti-satya),
and claims that the raison d’étre of each is contingent on the other. “Su-
preme” means insight into the transcendental (specifically, this refers to
§iinyata, a realm in which all opposites are dissolved), while ‘“‘conventional®
means insight into the phenomenal (specifically, this refers to pratitya-
samutpada, the realm of dependent causation). The middle-path principle
does not consider opposites as forms of dichotomy. They are complementary
entities constituting an organic world of existential progression. The author
has translated a number of sections of the Sk0bo-genzo in order to indicate the
central idea underlying Dogen’s thought: the practical implementation of
the principle of nonduality, based on Madhyamika philosophy, in the de-
velopment of a Zen personality.

Shobo-genzo literally means ‘“Eye Storehouse of the True Law.” “True
Law” refers to the middle-path principle, and ‘“Eye Storehouse” to the
quality of mind capable of realizing that principle—specifically, Buddha-
nature. Because S6t6 Zen considers that Buddha-nature is inherent in all
beings and is a universal quality, not something that is to be acquired by
selected individuals, the practice of Zen is not a means to enlightenment.
Practice in itself is the goal. Hence S6t6 Zen claims the identity of man and
the Buddha, and the identity of enlightenment and practice. The theory of
the identity of man and the Buddha presupposes the inherent quality of
Buddha-nature; the theory of the identity of enlightenment and practice
presupposes that practice is the embodiment of the state of enlightenment,
while enlightenment is conceived as the implementation of insight into the
middle-path principle in empirical matters.

Because Zen presupposes the universal quality of Buddha-nature, it makes
no distinction among human beings. Because it presupposes that man is
inherently enlightened, its logic flows from the whole to the part, not the
other way around as in traditional Western philosophy. (““Whole” in the
Zen context refers to Buddha-nature, and *“‘part” to the individual practi-
tioner.) And because it emphasizes the implementation of insight into em-
pirical matters, Zen values human labor.

As must now be apparent, Zen is not a system of analytic philosophy.
It is an experiential philosophy based on the premise of the inherent and
universal quality of Buddha-nature, and emphasizes work. Zen meditation
has meaning only to those who have understood the nature of self—that it is
endowed with Buddha-nature and that Buddha-nature is inherent and uni-
versal—and who value work.

A Zen monastery, referred to as zen-rin, meaning meditation grove, sym-
bolizes harmony with its environment, both natural and man-made, through
the discipline of meditation and work. It is a microcosm of human social
organization dedicated to the practice of the Bodhisattva path. A Bodhisattva
is one who willingly renounces the possibility of realizing enlightenment for




FOREWORD [II

himself alone, identifies himself with the problems of the world of sentient
beings, and improvises skill in means to alleviate the suffering of others.
Zen does not permit the life of a hermit, isolated from the reality of social
organization and the complexity of the problems associated with it.

This book is an attempt to describe the experiential aspect of Dogen’s
Sot6 Zen, by actual practitioners of that tradition, for the general English-
reading public, with the implicit message that Zen provides a solution to the
problems of the alienation of modern man and of the complexity of modern
social organization that he is responsible for having created.

Mimvoru KrvoTa
Professor of Buddhist Studies
University of Wisconsin
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PREFACE I3

With the publication of the present book I have at last brought to at least
partial fruition my long-cherished desire to introduce the Shobo-genzo to the
Western world. Rather than introduce the whole work, consisting of ninety-
two sections in all, many parts of which are difficult even for advanced stu-
dents of Buddhism to understand, I have decided to introduce first its twelve
most readily understood, and in many ways most important, sections. At the
same time I have included three of Dogen’s important independent works:
“A Universal Recommendation for Zazen” (Fukan Zazen-gi), ‘“Points to
Watch in Buddhist Training” (Gakudé Yojin-shi), and “The Meaning of
Practice-Enlightenment’ (Shusho-gi). These 1 believe will give the reader a
more comprehensive understanding of Dagen’s thought. It is my hope that
these translations, coupled with the short biography of Dagen in the first
part of this book, will serve as an introduction to 2 man who is considered by
many Japanese to be one of the most profound, fecund, and deeply spiritual
products of Japanese Buddhism in its more than fourteen-hundred-year
history.

In translating Dogen’s works I have been guided by three general princi-
ples. The first, which of course holds true for any translation, is to render as
faithful a translation of the original as possible. However, a translation can-
not avoid being interpretive in the sense that one language can never be
rendered exactly into another; consequently, the translator must constantly
choose what he believes to be the word or phrase in the new language cor-
responding most closely to the original. The problems involved in making
such choices are greatly increased when the subject matter deals with
religious and philosophical concepts, particularly those of Zen, which are
inevitably cryptic and pithy. Even at the risk of somewhat stilted English
and sentences bursting at the seams with dependent clauses, adverbial
phrases, and so on, I have tried to convey the spirit of the original as faith-
fully as possible. I have done this not only to provide a better insight into
Da6gen’s teachings but also to help Western readers become more familiar
with Oriental thought and modes of expression.

At the same time, I have inserted material in brackets where I felt that a
literal rendering of the text alone failed to give full expression to Dogen’s
intended meaning or when something had been abbreviated in the original
text which, if left unexplained, would make the passage more difficult for the
reader to understand. I have also enclosed in brackets English translations
of the titles of Buddhist works as well as brief supplementary information on
Buddhist terminology and personages. Notes, based primarily on Dr. Hakuju
Ui’s Concise Bukkyd Fiten (Concise Buddhist Dictionary), have been provided
where lengthier explanations were required.

The second principle guiding this translation has been to use English
words to express Buddhist terminology as far as possible. Some readers fa-
miliar with Buddhist terminology may be surprised to see common Buddhist
Sanskrit terms, such as Dharma or Samgha, rendered into English instead
of being preserved in their transliterated Sanskrit forms. It is my belief, how-
ever, that if Buddhism is to take firm root in the West and lose, in the



14 PREFACE

process, its foreign “‘smell,” it must attempt to express itself in a way that al-
lows for the greatest possible understanding on the part of the general popu-
lace rather than limit itself to an exclusive ““in-group.”

One of the characteristics of early Chinese Zen, which undoubtedly helped
it to gain wide support and influence, was that its leaders, the Chinese pa-
triarchs, expressed Buddhist Truth in the vernacular Chinese of the day.
Dégen, too, broke with tradition when he used Japanese, rather than classi-
cal Buddhist Chinese, to record the majority of his teachings. The general
reader should be forewarned, however, that the meanings of the English
words used to express Buddhist terms are often quite different from their
ordinary English usage, and he would be well advised to study either the
notes provided when these terms are first introduced or the glossary at the
back of this book.

In spite of this second principle, even a cursory glance at the text will
reveal many foreign words and phrases. A closer examination will disclose
that many are the titles of various Buddhist works or personal and place
names in Sanskrit, Chinese, or Japanese. There are also numerous Buddhist
technical terms that are presented, unless otherwise noted, in their original
Sanskrit forms, for in the case of terms like samadhi and karma there are, I feel,
no English equivalents that can adequately express their full meaning. The
reader is asked to realize that these transliterated terms are used reluctantly,
not to obfuscate but, with the aid of the notes, to clarify the original meaning.

Terms generally known in the West through their Japanese pronuncia-
tions, such as zazen, kdan, and gassha, are used in that form in the text, their
original forms to be found in the accompanying notes or in the glossary. As
an aid to the correct pronunciation of all non-English words, I have consis-
tently used the diacritical marks appropriate to the various languages
throughout the book. In a book of this length, there may well be some mis-
takes or omissions in these marks,and I would be deeply appreciative if read-
ers would point these out to me so that they may be corrected in future edi-
tions. Any other comments, criticisms, and suggestions concerning this book
are also welcome, of course.

The third general principle used in this translation has been to present a
traditional interpretation of Dogen’s teachings, taking into account the best
of present-day Sotd Zen scholarship. To Westerners, obsessed as they often
seem to be with “newer,” “better,” and ‘“‘unique’ ideas as well as things,
such a traditional interpretation may not be so appealing, particularly when
it becomes clear that it necessitates the revision of many of their ego-centered
and self-indulgent conceptions of Zen. .

I am also aware that there are some S6td Zen-related masters and trainees,
both in Japan and abroad, who are critical of some aspects of this traditional
interpretation as well as of the actual practice to which it leads. Although it is
beyond the scope of the present book to discuss these criticisms in detail, I
would be among the first to admit that the present state of the S6t6 sect in
Japan leaves much to be desired. It is my belief, however, that the root of the
problem lies in the question of practice, or in this instance lack of practice,
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not interpretation. It may seem strange for me, as a Buddhist scholar and
translator, to say this, but it is far easier to talk and write about Zen than to
live and practice it! How important such practice is to Dogen’s Zen, as well
as what the nature of that practice is, will become abundantly clear through
this book; and for this practice, I am confident, the traditional interpreta-
tion will prove more than sufficient.

Finally, I would like to express my deep appreciation to the Venerable
Daizen Victoria for the tircless assistance he rendered in the translations in
this book. Due to his many years of training in the S6t6 Zen monkhood, as
well as his high level of Japanese-language comprehension, he was able
not only to improve the general level of my English translation but, by being
able to check the translations with the original texts, to correct errors that
might otherwise have gone undetected. Without his cooperation this book
could not have been published. Needless to say, however, I take ultimate
responsibility for the accuracy of the translated material. Special thanks also
go to Ronald Bell, formerly of Weatherhill in Tokyo, for his helpful sugges-
tions in the initial stages of the preparation of this book. Suzanne Trumbull
has served as a most understanding and cooperative editor, and I wish to
express my appreciation to her, as well as to all those at Weatherhill who
have made the publication of this book possible. Last, but not least, I would
like to express my sincere appreciation to Professor Minoru Kiyota of the
University of Wisconsin for having kindly consented to write the foreword to
this book. His emphasis on the doctrinal origins of Zen thought offers a
valuable insight into an area that is all too often neglected in works on Zen.

Youo Yoxkor
Associate Professor of English
Aichi-gakuin University
Nagoya, B.E. 2519 (a.D. 1975)
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Part One
Zen Master Dogen
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ONE

Introduction

ZEN BuppsisMm 1s sTILL, I think, relatively little understood in the West. It is
also true, however, that recently many Westerners have shown an increasing
interest in Zen, an interest that has been greatly stimulated by the late
Daisetz T. Suzuki, who published numerous works on Zen Buddhism during
his lifetime. Thanks largely to his prodigious efforts, Zen Buddhism is no
longer a monopoly of the East. At the same time, it cannot be denied that
Zen, which originated in India and came to Japan by way of China, has a
unique Oriental character composed of such qualities as simplicity, straight-
forwardness, and paradoxical expression.

Although Zen is a religion centering on the practice of zazen,! it is not
limited to this practice alone. Rather, it is to be expressed in all our daily
actions—coming, going, sitting, and lying down. Zen emphasizes that “Mind
itself is the Buddha.’’2 In other words, our mind is originally one with the
Buddha’s. However, our Buddha-mind will not reveal itself until strenuous
efforts have been made in the practice of the Way. Without such devout
and wholehearted practice, we cannot realize our Buddha-mind. In this
sense it may be said that Zen is a religion that must be expressed in our daily
lives.

The essence of Zen is, of course, to realize this mind of the Buddha. This
realization is known as safori, or enlightenment, in Japanese Zen. But such
enlightenment is not the goal of our training. For in essence there is no
difference between practice and enlightenment. Practice is, as it is, enlighten-
ment, and vice versa. According to Dogen, a little training is already shallow
enlightenment, just as thorough training is deep enlightenment.

Though the practice of zazen was an important form of Buddhist disci-
pline in India, Zen first became established as an independent school in
China. Similarly, although this same practice had been introduced to Japan
as early as the Nara period (a.p. 646-794), it was not until the twelfth
century, when the Sung tradition of Zen was imported from China, that this
form of Buddhism established an independent existence in Japan. Initially
Zen was used to train samurai (feudal warriors), as it provided them with a
standard for their daily actions. Later, Zen also had a strong influence on
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20 ZEN MASTER DOGEN

many other aspects of Japanese culture, such as architecture, sculpture,
garden design, and the tea ceremony.

In Japan, Zen became divided into three major sects, these being further
divided into a total of twenty-four subsects. The three major sects are the
S6t5, Rinzai,3 and Obaku. Eisai-zenji* (1141-1215), the founder of the
Rinzai sect in Japan, went to China to study Zen at the age of twenty-eight
but was unsuccessful in his efforts to realize enlightenment. At the age of
forty-nine he went there once again; this time he was successful, with the
result that he was able to transmit the essence of the Lin-chi (Rinzai) sect to
Japan. He was persecuted tenaciously by the older, established Buddhist
sects, however, and in order to propagate this new form of Buddhism through-
out the country he was often forced to seek the protection of the feudal
government.

The Zen that Eisai introduced is somewhat mixed with the teachings of
other sects, for he taught that strict adherence to the rules of discipline
(vinaya) that the historical Buddha set forth for monks and nuns was of the
first importance, ascribing the practice of zazen to a secondary though still
important role. He further taught that the Buddhist teachings, or Law
(Dharma),> were identical with the Buddha-mind, not with the satras, the
latter being but the temporary expression of the Buddha’s own enlightened
mind. For him the Buddha-mind came first and the sa#ras second. However
fine and profound the satras might be, they were of no value unless one had
directly realized the Buddha-mind. In short, Eisai taught that the Buddha-
mind is directly transmitted from Buddha to Buddha apart from the s#tras.

Monks of Eisai’s sect are said to realize enlightenment step by step through
thinking, during zazen, of the essence of each progressively more difficult
koanS that is assigned to them by their Zen masters. Their efforts are made
solely for the purpose of realizing enlightenment through the use of kaan.
They are quite unaware of the fact that, from the S6t6 Zen point of view, the
practice of zazen itself is the manifestation of the kgan and of enlightenment.

Finally, in regard to the relationship between Zen and the state, Eisai
wrote in his famous treatise on the subject, Kozen Gokoku-ron (Protecting the
Nation through the Establishment of Zen), that both have the common
objective of ensuring peace and happiness for the people. Eisai stressed,
however, that it was only by the state’s support of Zen that this common
objective could be realized. He actively sought the support of, and was will-
ing to align himself with, the secular powers of his day.

Contrary to Eisai, Dogen-zenji ascribed first importance to the practice of
zazen, which, he taught, was identical with adherence to the rules of disci-
pline. He also stressed the importance of those siitras that were at one with
the Truth, believing them to be identical with the Buddhist Law. Opposing
the use of kdan as objects of meditation, as well as the concept of step-by-step
enlightenment, Dogen taught that Buddhist training itself was the only
true koan, the manifestation of enlightenment.

Daogen, like Eisai, believed that the peace and prosperity of the people
could be ensured through the state’s support of Zen. Later, however, when
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BUDDHISM BEFORE DOGEN 23

The founding of a permanent capital in the new city of Nara in 710 not
only marked an important step in the establishment of national unity but
also represented the culmination of two centuries of growth in Buddhist
influence in nearly every branch of social life. Numerous temples and
monasteries had been built, and in addition to their religious functions, these
institutions served to develop the national resources of the nation and to
establish communications. These circumstances led to a steady accumulation
of wealth in such ecclesiastical establishments, and while in the beginning
this wealth was freely spent on social and educational work, by the latter half
of the eighth century it had become a cause of corruption of the monkhood.

Before discussing this problem in detail, however, we must take note of
what is often referred to as the most brilliant event in Japanese history, the
dedication in 752 of the Central Cathedral, later known as Todai-ji, in Nara.
The erection of this magnificent temple dedicated to the Buddha Vairocana
(Dainichi), a symbolic representation of the eternal Law, marked a still
closer relationship between Buddhism and the central government. Emperor
Shéomu (r. 724-49) had conceived the foundation of a central cathedral as a
symbolic display of the Buddhist ideal of universal spiritual communion
centered on the person of the Buddha, parallel to the political unity of na-
tional life centered on the monarch.

It was also during the Nara period that another significant event occurred
that was to have a lasting effect on Japanese Buddhism. This was the merg-
ing of the three dominant schools of spiritual teachings then existing in Japan,
Shints, Buddhism, and Confucianism. Although Shinté was the indigenous
religion of the Japanese people, it was primarily a tribal cult combining local
rituals with belief in clan-protecting deities.

Since Buddhism with its universal message, which justified a centralized
government, was the dominant force of the eighth century, Shinté decided to
raise its prestige by identifying itself closely with Buddhism and thereby with
the central government. To this end it proclaimed that the sun goddess of
Shintd, Amaterasu Omikami, was identical with the Buddha Vairocana en-
shrined in Tédai-ji, and that the Shinté god Hachiman, the “God of Eight
Banners,”” was the symbol of the Eightfold Noble Path of Buddhist morality.
Through an oracle the god Hachiman even made known his desire to act as
a guardian for the Central Cathedral.

The relationship between Confucianism and Buddhism was a more
natural one. Confucianism was able to supply Japanese Buddhism with its
practical ethical teachings, especially its emphasis on “virtue.”” Furthermore,
the Hindu-influenced Buddhist exercise of religious veneration of the dead
was easily combined with the practice of ancestor worship and filial piety as
taught by Confucianism. The populace came to regard Confucianism as the
teaching for the present life and Buddhism as the way to spiritual bliss in the
future life.

However, it was not long after the grand dedication ceremonies of the
Central Cathedral that signs of corruption began to appear. The accumula-
tion of wealth and power, both in the government and in the Buddhist
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hierarchy, led to degeneracy in every phase of aristocratic life. Land newly
opened to cultivation was granted to the cultivators as their private property,
with much of it falling into the hands of Buddhist temples and monasteries
through donation, or by virtue of their own enterprise, or even as mortgage
forfeits. The resultant accumulation of wealth in Buddhist institutions
tempted the clergy to strive for worldly power, one high monk reportedly
even aiming at the throne. Shintd priests became servile followers and
servants of the Buddhist clergy, who by this time had divided themselves
along Chinese lines into six competing scholastically oriented schools or
“sects.”’2 The need for both political and religious reform was great.

The impetus for this reformation occurred with the transfer of the capital
from Nara to Heian (present-day Kyoto) in 794. Through this change of
capital, political regeneration became possible as a result of the freedom
gained from the interference of the ecclesiastic dignitaries entrenched in the
former capital. Two little-known but brilliant monks, Saiché (767-822) and
Kikai (774-835), were also to develop two new centers of the Buddhist
hierarchy, which were to dominate the religious and social life of the coming
centuries. Although a strong rivalry developed between the two schools of
Buddhism that they founded, both men shared the aims of establishing a new
unified center of Japanese Buddhism with the support of the state, deriving
new materials from Chinese Buddhism, and emphasizing symbolic practices
to represent doctrinal content. While neither monk was successful in estab-
lishing such a center of Buddhism, due in no small degree to their rivalry,
this goal proved to be the strongest force in social and religious control dur-
ing the four centuries of the Heian period (794-1185).

It is to Saichd, better known by his posthumous title of Dengya-daishi,
that Japanese Buddhism owes the foundation and development of its greatest
seat of learning, Mount Hiei, located not far from Kyoto. Here, in the
forerunner of the modern university, Saichd introduced the scriptures and
treatises of the Tendai (T’ien-t’ai) school of Chinese Buddhism. This empha-
sized the universality of salvation or attainment of Buddhahood, embracing
even the lowest of beings, such as beasts and infernal beings.

Saichd’s stress on universality won him wide support among the general
populace, and the performance of special Tendai-inspired grand and mysti-
cal ceremonies on Mount Hiei gained him governmental support as well,
with the whole institution officially declared to be the “Chief Seat of the Bud-
dhist Religion for Ensuring the Security of the Country” (Chingo-kokka no
Dgjs). Before its decay in the twelfth and thirteenth centuries, Mount Hiei
had become the most powerful center of the Buddhist hierarchy, and had
even come to control state affairs.

Kikai, also better known by his posthumous title, K6bo-daishi, like Saichd
had visited China and brought back a new Chinese form of Buddhism known
as Shingon (Chén-yen), a combination of mysticism and occultism. The
headquarters of the sect was on Mount Koya, about fifty miles from Kyoto,
and it was here that Kikai repeated deeply mystic formulas, which on a
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popular level were thought to evoke divine powers able to fulfill any desire,
religious or otherwise. Herein lay the secret of its ability to attract all kinds
of people, influencing ambitious nobles and simple folk alike. Eventually
Shingon succeeded in overshadowing all other forms of Buddhism; even
Saichd’s followers found it expedient to emphasize more and more the
esoteric aspects of their master’s teachings.

After Kiikai’s death the superstitious and ritualistic elements in Shingon
Buddhism came to play an ever more central role, setting the stage for de-
generation and corruption. The temples and their rich properties fell prey
to avaricious monks, and the relaxation of the official registration of the
clergy from the last part of the ninth century onward aggravated the evil.
The corruption of the Buddhist hierarchy vied with the irregularities of the
monkhood in the provinces. The great Buddhist centers increased their in-
fluence in proportion to their exercise of occult ceremonies, and the power
thus acquired became the weapon of ambitious prelates and degenerate
monks. The increase in their lands and other property gradually induced
such monks to organized armed defense. The monk-soldiers (sohet) proceeded
from defensive to offensive acts in asserting their rights and claims, attacking
their rivals and even intimidating the national government.

The power and outrages of the monk-soldiers grew so alarming in the
course of the eleventh century that the powerful Fujiwara clan, which had
been the creator of this force, finding itself unable to control the monks, had
to resort to the help of military men from the provinces to suppress their
riots. This was of great significance because when the provincial warriors
were called to the capital to combat the monk-soldiers, they began to realize
their potential power. From this time on their self-assertion grew until they
controlled the seat of power, supplanting the Fujiwara oligarchy and finally
establishing a military government (bakufu) in Kamakura, near present-day
Tokyo, in 1185.

The establishment of an austere military government under the dictator-
ship of the Minamoto clan, far removed from the luxurious life and lax ad-
ministration of the court nobles in Kyoto, signaled an epochal change for
Japan in almost all areas of life, not least the religious. The Buddhist hierar-
chies lost much of their prestige, together with their political supporters at
court; ceremonies and mysteries were discredited, while various new com-
binations of ideas and practices began to appear in religious belief and moral
teaching. Confucianism, while still providing the basis for morality in daily
life, was altered in that the object of one’s fidelity now became the chief
of the clan, engendering an acute sense of honor coupled with adherence to
family tradition and obedience to the will of one’s superior.

Buddhism, on the other hand, furnished the fighters with training in self-
control and fortitude. The three new forms of Buddhism (Jodo and its later
branch Jodo Shin, Zen, and Nichiren) that were established in the thirteenth
century were characterized not by ceremony and mystery but by simple
piety and spiritual exercises. Dogma gave way to personal experience, ritual
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THREE

Dogen’s Life and Thought

DoGEN was BORN into an aristocratic family in Kyoto in 1200, his father,
Kuga Michichika, being a high-ranking government minister. Even as a
child Dégen’s brilliant mind was apparent; it is said that by the age of four
he was able to read Chinese poetry and by the age of nine a Chinese transla-
tion of a treatise on the Abhidharma.l His childhood, however, was not a
happy one; for at the age of two he lost his father, and his mother died when
he was seven. The loss of both his parents deeply impressed Dogen’s sen-
sitive mind with the transient nature of life, so much so that he became
determined to enter the Buddhist monkhood to seek the answer to life’s
ultimate question—the meaning of life and death.

Concerning the transient nature of life and the merit of becoming a monk,
Daégen was later to write in the first part of the “Merit of Becoming a Monk”’
(Shukke Kudoku) section of the Shobo-genzs, “‘Life is as transient as a dewdrop,
and so, having been fortunate enough to be born as a human being, we
should not waste our lives. If we lead the life of a monk in our successive exist-
ences, much merit will be accumulated.” In the latter part of the same
section he says, “When death suddenly comes, neither the king nor his
ministers, relatives, servants, wife or children, or rare jewels can save us. We
are obliged to enter the realm of the dead alone, accompanied only by our
good and bad karma.2 How desperately we cling to our body at death’s
door! Therefore while we still retain our human body we should quickly
enter the monkhood. This is indeed the true teaching of the various Buddhas
in the three stages of time [the past, present, and future].”

At the age of thirteen Dogen was formally initiated into the monkhood on
Mount Hiei, the center of Tendai Buddhist learning in Japan. For the next
several years he studied the Mahayana, or ““Great Vehicle,” and Hinayana,
or “Lesser Vehicle,’’3 versions of Buddhism under the guidance of his master,
Abbot Kaen. By the time he was fourteen, however, he had become troubled
by a deep doubt concerning one aspect of the Buddhist teaching: if, as the
sittras say, all human beings are endowed with the Buddha-nature, why is it
that one must train oneself so strenuously to realize that Buddha-nature, that
is, to attain enlightenment? Dogen hoped that Abbot Kéen would be able to
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Even though I treat his body with due ceremony at his death, I cannot
detach him from the transmigration of birth and death. To stay here is
merely to obey his orders. It may be of great solace to him, but it is all
useless in realizing enlightenment. If he should mistakenly hinder my
earnest desire for the supreme Truth, he will have committed a sin.”

In spite of his long years of training under Myodzen, Dogen still felt
spiritually unfulfilled. Thus, at the age of twenty-three, he decided to make
the hazardous journey to China with My6zen in order to study Zen Bud-
dhism further. Leaving Japan at the end of March in 1223, they arrived at
the Chinese port of Mingchou in the first part of April. To feel out the actual
circumstances of Zen Buddhist temples in China, Dégen stayed on board
ship for some time after its arrival in port. In his Tenzo Kyokun (Instructions
to the Kitchen Supervisor), Dogen records an interesting meeting he had
with an elderly tenzo-monk (the senior monk in charge of cooking) from
Ayuwan-shan monastery, who happened to visit his ship one day to buy
some Japanese mushrooms.

“I said to him {the tenzo-monk], ‘When did you leave Ayuwan-shan
monastery?’

“ ‘After lunch.’

“ ‘How far is it from here?’

¢ ‘About thirty-five /2.’

““When are you going back?’

‘ ‘As soon as I've purchased some mushrooms.’

“ ‘I am very glad to have this unexpected chance to meet and chat with
you for a while here on board ship. Please allow me to serve you, Zen
Master tenzo.’

““I’'m sorry, but without my supervision tomorrow’s meals will not go
well.’

 ‘In such a large monastery as Ayuwan-shan there must be enough other
cooking monks to prepare the meals. They can surely get along without a
single tenzo-monk.’

“‘Old as I am, I hold the office of tenzo. This is my training during my old
age. How can I leave this duty to others? Moreover, I didn’t get permission
to stay out overnight when I left.’

““Venerable sir! Why don’t you do zazen or study the koan of ancient
masters? What is the use of working so hard as a tenzo-monk?’

“On hearing my remarks, he broke into laughter and said, ‘Good for-
eigner! You seem to be ignorant of the true training and meaning of Bud-
dhism.” In a moment, ashamed and surprised at his remark, I said to him,
‘What are they?’

“ ‘If you understand the true meaning of your question, you will have
already realized the true meaning of Buddhism,’ he answered. At that time,
however, I was unable to understand what he meant.”

The preceding episode clearly shows that at that time Dégen was still
unable to understand the essence of Zen. He had not yet realized that Zen
is and must be expressed through our daily actions, be they cooking, cleaning,
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DOGEN’S LIFE AND THOUGHT 3/

to recommend this practice to me. How much time, sorry to say, I uselessly
idled away! How fortunate it is that, owing to my good deeds in the past, 1
have now been able to see this! If I had remained in Japan, how could I
have ever seen the monk next to me wearing the Buddha’s kasaya?’ Filled
with these mixed feelings of happiness and sorrow, I cried copiously. Then I
vowed to myself, ‘With compassion for my fellow countrymen 1 will, un-
worthy though I am, become an heir to Buddhism, a right receiver of the
true Way, and teach them the Law that was correctly transmitted by the
Buddhas and patriarchs together with the kafaya.’ >

In spite of the deeper understanding of Zen that Dogen realized during his
training at T’ien-t’ung, he still felt spiritually incomplete. Hence he decided
to leave that monastery in search of a master under whose guidance he might
realize total liberation. For the next several months he visited numerous
monasteries, but to no avail. Just as he was about to give up his search and
return to Japan, he happened to hear that the former abbot of T’ien-t’ung
had died and that his successor, Ju-ching (1163-1228), was said to be one of
China’s finest Zen masters. Upon returning to that monastery, Dogen found
that Ju-ching was indeed a Zen master in whom he could place his full con-
fidence. In the “Ceaseless Training™ (Gyaji) section of the Shobo-genzo Dogen
writes:

“My late master, Abbot Ju-ching, was from Yiieh. At the age of nineteen
he quit scholastic Buddhism to train himself in the Way. Even in his sixties
he continued to practice strenuously. Though given a purple robe and the
title of Zen Master [Ch’an-shih] by Emperor Ning-tsung in the Chia-ting
era [1208-25], he would not accept them and sent a letter of refusal to the
emperor. This excellent deed of his was respected by monks everywhere and
admired by knowledgeable men far and near. The emperor, too, was deeply
impressed, and honored him with tea. Those who heard about his action
praised it as being unprecedented.”

With respect to Ju-ching’s severe training, Dégen continues in the same
section: “My late master used to say, ‘Ever since I was nineteen years old I
made numerous visits to monasteries in search of Buddhism, but without
finding a true teacher. During this period, not a day or a night passed without
my doing zazen seated on a meditation cushion. Even before I became head
monk of this temple [T’ien-t’ung] I did not talk with those in my home
village for fear that I would waste a single moment. I always lived in the
meditation hall of the temple in which I resided, never entering anyone
else’s hermitage or dormitory, not to mention going on pleasure trips to the
mountains, lakes, and so on. Not only did I practice zazen at the appointed
times in the meditation hall, but wherever and whenever it was possible to
practice it I did so—in the upper stories of temple buildings, beneath cliffs,
or in other solitary places, always carrying a cushion concealed in the sleeve
of my robe. It was my intention to sit so hard as to make this cushion fall into
tatters. This was my only wish. As a result, my buttocks sometimes became
inflamed, causing hemorrhoids; but I liked zazen so much the better.” ”’

Following the example of his master, Dégen devoted himself to the practice
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DOGEN’S LIFE AND THOUGHT 33

your country, thereby saving deluded people. You should not live in cities or
other places of human habitation. Rather, staying clear of kings and min-
isters, make your home in deep mountains and remote valleys, transmitting
the essence of Zen Buddhism forever, if even only to a single true Bodhi-
seeker.”

After his return to Japan, Dégen once more took up residence at Kennin-
ji. He stayed there for three years, but to his great disappointment he found
that the quality of the training at this temple had deteriorated considerably
from what it had been in the past. In the Shobs-genzo Juimonki Dogen is
recorded as saying, ‘It is an obvious fact that Buddhism is now on the de-
cline. I witnessed the gradual changes that had taken place between the first
time I resided at Kennin-ji and the time I returned there seven or eight
years later. At that time every room of the temple was furnished with a
lacquered case, and every monk had his own furniture, liked fine clothes, and
stored away treasures. Not only that, but they loved to utter licentious words,
neglecting the correct manner of salutation and worship.”

As a result of his disappointment in life at Kennin-ji, Dogen decided to
move to An’yo-in temple, though not before he had written his first treatise
on Zen Buddhism, “A Universal Recommendation for Zazen” (Fukan azen-
gi). This work not only contained a detailed description of the correct
method of doing zazen but also expressed the essence of Zen Buddhism. At
An’y6-in, Dégen continued his writing; and it was here that he wrote *“The
Practice of the Way,”” which was to form the first section of his great master-
work, the Shobo-genzo, in the Eihei-ji edition.

It was not until Dégen moved to Kosho-ji temple, where he had a sodo
(meditation hall) built, that he began in earnest to give practical guidance
in zazen to monks as well as devout laymen. Although he approved of the
construction of a simple and suitable meditation hall in order that Buddhist
trainees might pursue their practice single-mindedly, D6gen stringently
warned against the building of magnificent temples or the making of Buddha
images for their own sake. In the Shobo-genzo Juimonki he says:

“Nowadays most people think that making Buddha images or constructing
temples is an index of the spread of Buddhism. This is quite wrong. No
magnificent temple, though commanding a fine view and decorated with
jewels or gold leaf, can be a medium of our enlightenment. It is true that
laymen receive a sense of happiness when they have committed beneficial
deeds by introducing their riches into the Buddha world, but such actions
are not those of monks. Such actions by monks have nothing to do with the
spread of Buddhism. We should think of the Buddha’s words and practice
zazen for even a short time in a humble cottage or under a tree; then Bud-
dhism will really flourish. In order to build a meditation hall I am now
exerting my utmost efforts to find benefactors willing to make contributions.
However, I do not necessarily think this will contribute to the spread of
Buddhism. Not having many trainees and having much to do, I am now
forced to waste much time. Therefore, I sincerely hope to have the hall built
in order that it may help deluded people to come into contact with Bud-
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dhism, and present Buddhist trainees to practice zazen. Even if my plan is
not realized, I shall not be disappointed. If only I can set up even a single
pillar, it will remind my descendants of my unattained hope. But what
happens later on is no concern of mine.”

At the opening ceremony of the meditation hall, Dogen talked about
what he had ‘‘gained” as a result of his training in China. He said, “I re-
alized clearly that my eyes are set horizontally and my nose vertically. I
returned to Japan without carrying a single sifra. So I have no Buddhism
[I am completely at one with Buddhism].”

As Dagen became known for his virtuous character and severe training,
an ever increasing number of people gathered around him until finally the
hall he had built was unable to hold them all. Obliged to build a new hall,
Daogen decided to codify the regulations to be followed therein in a work
entitled the 7@ Undo-shiki (Rules of the Newly Built Meditation Hall). Con-
crete and minutely detailed, yet profoundly spiritual, these regulations give
concrete expression to Dogen’s belief that Zen is a religion to be practiced
in one’s daily life. They are included here in their entirety in order that this
unique aspect of Dogen’s teaching may be better understood.

“l. No monk shall be admitted to this meditation hall unless he has an
earnest desire for the Way and a strong determination not to seek fame and
profit. Neither should anyone enter here merely expecting to gain enlighten-
ment. If you come to realize that your entrance was a mistake, you should
leave. Once aspiration for the Way arises, your deep-rooted desire for fame
and profit will disappear in a moment. In the whole world there are, I dare
say, very few true transmitters of the Buddhist Law. With the building of this
meditation hall at Kosha-ji, I intend to lay the foundation for a Zen training
institute in our country because I feel compassion for people in this age of
degenerate Buddhism and attach more importance to what happens in the
present than to what occurred in the past.

2. All monks in this hall should try to live in harmony with one another,
Jjust as milk blends well with water, and should try to open their eyes to the
supreme Wisdom together with others. Then your present position of ‘guest’
will afterward become that of ‘master,’ that is, of the Buddhas and patriarchs.
For this reason we may say that here you are able to meet a friend ordinarily
hard to meet and do things ordinarily hard to do. Always try to be of single
purpose; then you will be identical with the Buddhas and patriarchs—nay,
with their body and mind. Already separated from your homes and other
human habitations, resting as with the floating clouds or running water, take
good care of yourselves and pursue the Way to enlightenment—in all this you
owe a great deal to the benefaction of other monks, above even that which
you owe to your parents. Parents are those in the transient world, while
other monks will long be your fellow trainees in the Way.

3. You should not walk about in the outside world ; but if unavoidable, it
is permissible to do so once a month. In times past, some, I hear, lived in
distant mountains or woods, aloof from worldly relations as well as from
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troublesome human affairs. You should realize they followed the Way without
being attached to it. Now is the best time to save your head from a burning
fire. How deplorable it is that even in this time of urgency you should be
concerned with worldly troubles! Everything is too transient to be relied
upon, and it is impossible to foretell when this transient life will come to an
end. You should not read books here—not even books on Zen—but pursue
the truth of Buddhism through strict training. Facing the wall, reflect on
yourselves using the teachings of the ancient Buddhas and patriarchs as if
looking into an old mirror, studying the Way wholeheartedly without wast-
ing a single moment.

“4. Keep the supervisor of this hall informed of your whereabouts at all
times. Do not idle away your time uselessly. Follow the rules for all monks
here. Who can assert that your present body is not the last you will ever
have? How sorry you would feel in the future if you should have lived to no
purpose!

5. Never speak ill of others, nor find fault with them. As the old saying
goes, ‘If you neither find fault with others nor take pride in your own merits,
you will naturally be respectful to your seniors and harmonious with your
juniors.” Never imitate others’ faults but try to cultivate your own moral
character. Sakyamuni did not teach [us] to hate others for their faults, but
rather warned us to guard against our own faults.

“6. Never fail to do what is required of you, whether it be large or small,
always taking care to keep the hall supervisor informed of your actions. If
you fail to do so, you will be made to leave the hall. If the signs of courtesy
between those of ‘high’ and ‘low’ position are not observed, it is impossible
to tell right from wrong.

7. In or about the hall, never speak loudly or in a group. If this occurs,
it is the hall supervisor’s responsibility to warn you.

““8. Never loiter in the hall.

9. Never carry a rosary here, nor go in or out with your hands hanging
down.

10. Never invoke or read any sitra here unless you have been earnestly
requested to do so by a lay supporter.

“11. Never blow your nose, nor spit loudly in the hall. Realizing that time
is too short for your lifelong training—just as a fish cannot live long in a
pool where the water is insufficient—be regretful that you have not yet re-
alized final enlightenment.

“12. Wear only robes made of plain material. Those who have hitherto
sought Buddhism have always done so.

13. Never enter the hall drunk with wine, but if by mistake you do so,
bow to the Mafjuéri image? and make repentance. Never bring wine into
the hall, nor enter here emitting its smell.

“14. Never quarrel with one another here. If you do, both of you will be
ordered to leave, because it will prevent others, as well as the parties con-
cerned, from practicing the Way. Also to be censured is he who sees them
quarreling without warning them.
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quested that he become its founder. Two years later the name of this temple
was changed to Eihei-ji (Temple of Eternal Peace), the name that it has kept
to the present, when it is one of the two head temples of the S6t6 Zen sect8
and the largest Zen monastery in Japan.

According to the traditional history of the Japanese Sotd Zen sect, the
primary motivation for Dogen’s having gone to such an extremely remote
area as Echizen was his desire to act in accordance with the instructions of
his Chinese master Ju-ching to stay “clear of kings and ministers’ and ‘‘make
your home in deep mountains and remote valleys, transmitting the essence of
Zen Buddhism forever, if even only to a single true Bodhi-seeker.”” Although
these instructions did no doubt play an important part in Dogen’s decision
to move, not to mention persecution by the other sects, the traditional
historical view does not adequately explain why Dogen chose to live for
nearly sixteen years in the vicinity of Kyoto, the home of the emperor, upon
his return from China. Nor does it explain why, during his residence near
Kyoto, he presented the cloistered emperor Gosaga with a treatise entitled
Gokoku Shobo-gi (The Method of Pacifying the State by the True Law).

The actual content of the treatise is now unknown, but from Dogen’s other
writings it may be fairly assumed that he proposed that the state should be
governed by the spirit of Zen Buddhism, that is, the spirit of the equality and
identity of all things and all people: a view that was not likely to please the
leadership of the older established sects, denying as it must have their privi-
leged position. In the first section of the Shobo-genzo, “The Practice of the
Way,” Dégen describes the relationship of Buddhism to the state as follows:
“When the true Way is widely practiced in the nation, the various Buddhas
and heavenly deities will continuously protect it and the virtue of the em-
peror will exert a good influence on the people, thereby bringing peace.
When the nation is thus pacified by such a wise and virtuous emperor, then
the Way, being strengthened by these circumstances, can be truly practiced.”

It was this view, no doubt, that led Dogen in 1247 to accept the invitation
of Hajo Tokiyori, head of the feudal military government in the new capital
of Kamakura near present-day Tokyo, to give him instruction in the Bud-
dhist precepts. After making the long trip from Eihei-ji, Dogen eventually
conferred the Bodhisattva precepts? on Tokiyori; but, perhaps being dis-
appointed in the ruler, he refused the latter’s request to remain in the capital
for a longer period of time.

From these various attempts by Dogen to influence national policy, it is
clear that while he exerted his greatest efforts in giving practical instruction
and guidance to individual seekers of the Way, he was also interested in
establishing an entire society based on Zen Buddhist thought and practice.
Underlying all his efforts was his fundamental belief that in essence there is
no difference between so-called worldly affairs and the Way. In another
passage from “The Practice of the Way” he states, ‘““He who regards worldly
affairs as an obstacle to his training only knows there is no Way in worldly
affairs, not knowing that there is nothing such as worldly affairs to be dis-
tinguished from the Way.”
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In line with his statement that there is no Way in worldly affairs, Dogen
severely warned Buddhist initiates against the pursuit of fame and profit,
regarding them as great obstacles to the realization of the Way. His thought
in this regard is clearly shown in the first article of the i Unds-shiki, in which
one of the conditions placed on those entering the meditation hall was that
they have ‘‘a strong determination not to seek fame and profit.”” Dégen him-
self refused to accept an honorary purple kasdya sent to him at Eihei-ji by the
cloistered emperor Gosaga. The cloistered emperor, however, continued to
beseech Dogen to accept his gift; and after having twice refused it, he finally
accepted it the third time. Vowing never to wear it during his lifetime, how-
ever, Dogen composed the following poem:

Shallow 1s the valley of Eihei-ji temple,

But grave is the edict of the emperor.

If an old monk here wore a purple kasaya

He would be laughed at by monkeys and cranes.

At the comparatively early age of fifty-two, Dégen became seriously ill.
Realizing that his illness was beyond medical treatment, he presented his
disciples with his last treatise on Buddhism, ‘““The Eight Aspects of Enlighten-
ment”’ (Hachi Dainin-gaku). This treatise was later incorporated as the last
section of the Shobo-genzo. At the urging of his disciples, Dégen returned to
Kyoto to receive medical treatment; but this was of no avail and he died
soon after his arrival, on August 28, 1253, at Seido-in temple in Takatsuji,
Kyoto.

Da6gen delivered a great many discourses on Buddhism during his lifetime of
fifty-three years. Those that have been preserved were copied down either
directly by him or by his disciples, and form a total of eight separate works
with more than 120 sections in all. Broadly speaking, they can be divided into
the following five categories: (1) the essence of Zen, (2) instructions, (3)
regulations for a Zen monastery, (4) precepts, and (5) poetry. His principal
works are “A Universal Recommendation for Zazen,” “Points to Watch in
Buddhist Training,” Ethe: Genzenji Shingi, a collection of Ju-ching’s sayings
known as the Hokys-ki, a collection of Dagen’s teachings and verse called the
Eiher Karoku, the Shobo-genzo, and the Shobo-genzo Juimonks.

Daégen’s numerous writings make it clear that the teachings of S6t6 Zen
Buddhism are quite different from those of the Rinzai sect. As has been
mentioned, Japanese Zen is divided into three main sects. Of these the
Obaku is the smallest. The Rinzai sect is much larger, though still lacking in
wide support among the general populace. Due to the numerous English
works on Zen Buddhism by Daisetz Suzuki, however, it is undoubtedly the
best known of the Zen sects outside Japan. By comparison, although still
relatively unknown abroad, the S5t sect is spread throughout the Japanese
countryside, having approximately one hundred thousand affiliated monks
and nuns and five million lay devotees. This means that the S6t5 sect is
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equal in size to Japan’s other most popular Buddhist sect, the Jodo Shin or
True Pure Land sect.

There are many different ways of extracting the essence of Dogen’s
thought. Perhaps the most useful and readily understood method is that in
which the essential characteristics of his thought are expressed as identities
of what are ordinarily considered to be mutually opposing or exclusive con-
cepts. In Dogen’s case there are eleven such identities, which form the basis
of his thought.

1. Identity of self and others. The original spirit of Dogen’s Zen is, of course,
to do zazen. Zazen is the complete realization of self—self identified with
others. Self identified with others is the universal or true Self. To realize this
it is necessary to realize non-ego through the practice of zazen—thinking
beyond conceptual thought. By way of explanation, Dégen says in the “Man-
ifestation of the Koan” (Genjo Koan) section of the Shobo-genzo : ““To study the
Way is to study the self. To study the self is to forget the self. To forget the self
is to be enlightened by all things. To be enlightened by all things is to remove
the barriers between one’s self and others.”

2. Identity of practice and enlightenment. As mentioned earlier, Dogen em-
phasized that there is no gap between practice and enlightenment. Ordi-
narily, man works in order to obtain something he desires. Therefore, once
he has obtained that object he often becomes satisfied and makes no further
effort. On the other hand, if he fails to obtain his object he tends to become
too discouraged to continue his task. As long as one is attached in this manner
to the results achieved, it is impossible to make constant effort. It is neces-
sary to understand that, originally, there is no difference between first and
last, cause and effect.

3. Identity of the precepts and Jen Buddhism. Novice monks must not enter the
monkhood without having received the sixteen Bodhisattva precepts. In this
sense, these precepts are the first gate through which monks must pass in
their search for Zen. In the eyes of Dogen, however, there is no difference
between the precepts and Zen itself. The precepts are simply the function of
the inner Buddha-mind. In other words, when one has realized his Buddha-
mind, he is already endowed with the precepts.

4. Identity of life and death. The most important problem for Buddhist
trainees is to realize the meaning of life and death. Ordinary people love life
and hate death. But however hard they may try to avoid this hateful death,
they find it impossible to do so. However, once one faces death courageously,
one finds that there is no gap between life and death. In other words, life is
life itself and death is death itself. Life is no other than life; death is no other
than death. There is no death opposed to life, no life opposed to death. Thus,
Dégen says in the “Birth and Death™ (Shgji) section of the Shobo-genzo,
“There is no life or death to love or hate.”” Both, in fact, are the life of the
Buddha.

5. Identity of koan and enlightenment. The 1,700 kéan are an important aid to
the realization of enlightenment. Monks of the Rinzai sect are said to be
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unable to realize enlightenment unless they are able to find a “‘solution” to
their koan during zazen. Dogen, however, stresses that the kéan themselves
are enlightenment, and vice versa. As already mentioned, enlightenment is
practice. Therefore single-hearted practice of zazen is already the undis-
guised manifestation of the kgan themselves. The “‘solution” to the kdan, as
well as enlightenment itself, should not be sought intentionally but should be
realized naturally through strenuous practice of the Way.

6. Identity of time and being. Dégen writes in the “Being-Time” (Uji) section
of the Shobo-genzo, ““Time is being and vice versa,” and “Each thing is one
time.”” Time is not the object of our cognition, for it can be understood only
when it is experienced directly. When time is time itself, being can be being
itself. In this sense Dégen’s viewpoint is similar to that expressed by the
German philosopher Martin Heidegger in Sein und Zeit (Being and Time).
Spring becomes summer. But spring is spring, and summer is summer, each
including the other. “Now’’ is ‘“now,” including the past, present, and
future. Without ‘““now”’ there is none of the others. “Now’’ is absolute and
eternal. “Now’’ once lost never returns. So there is every need to apply one-
self to the present practice of the Way.

7. Identity of being and nonbeing. In Dogen’s Zen, nonbeing is far from
“nothing,” for nonbeing is being, and vice versa. Both are absolutes beyond
the dualistic viewpoint. From the absolute viewpoint, Dogen taught, it is
equally correct to say “We have the Buddha-nature” and ‘““We do not have
the Buddha-nature.”” This may sound like a paradoxical statement, opposed
to common sense, but it can be verified through Buddhist practice. In this
sense, nonbeing in Zen is never the ‘“nothing” of nihilism but is a lively and
creative function of the Way.

8. Identity of Zen Buddhism and the state. Dogen believed that ideally, the
state should be based on the spirit of Zen Buddhism. The fact that he pre-
sented the cloistered emperor Gosaga with the treatise Gokoku Shobo-gi shows
how eagerly he tried to teach the national authorities the universality of Zen.
As previously stated, his viewpoint of the state was that the citizens thereof
should be governed by the spirit of Zen, that is, the equality and identity of
all things and all people. q

9. Identity of men and women. Sakyamuni, the historical Buddha, said, “All
creatures have the Buddha-nature.” Therefore they are all originally equal.
With regard to the ability to realize Buddhahood, there is no difference
between clever and foolish, high and low social status, or men and women.
Daégen states in the “Realization of the Way through Venerating the Bud-
dhas’ (Rathai Tokuzui) section of the Shobo-genzo, ““There is no gap between
right and wrong, or between men and women.”” One is not respected as a
true Buddhist by others because of one’s sex but according to whether or not
one has realized the Way. Although women may appear weaker than men,
this has nothing to do with their realization of the Way. The Way is open to
men and women equally.

10. Identity of monks and lay people. Monks can apply themselves to Buddhist
practice, freed from worldly affairs. However, lay people are often too oc-
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cupied with securing their livelihood to pursue the Way. Is there no gap in
the realization of the Way between the two? About this Dogen says in the
“Practice of the Way” section of the Shobo-genzo, “It depends upon the
intensity of their Bodhi-seeking mind whether they [laymen] can realize the
Way.” It should be noted, however, that although Dogen admits that it is
theoretically possible for laymen to realize the Way, he states in the ‘“Merit of
Becoming a Monk” section of the Shobs-genzo, ‘“‘Laymen should definitely
enter the monkhood and follow the precepts for monks.” Contradictory?
Yes, but it is necessary to remember that, in Dogen’s Zen, practice takes
precedence over theory.

L1. Identity of the stutras and Zen Buddhism. In Zen, the Way of the Buddha-
mind is often said to be beyond letters and sittras. This is because attachment
to letters can easily become a hindrance to realizing the Buddha-mind. But
this does not mean that letters and sitras are less valuable than the Buddha-
mind. From the viewpoint of enlightenment there is no gap between the two.
Letters are the Way itself, and vice versa; sitras are the Buddha-mind, and
vice versa. About this Dégen states in the ‘“Buddhist Teachings” (Bukkyo)
section of the Shobo-genzo: “‘If you say that the Buddha-mind is transmitted
beyond the sitras, it follows that the siiras are transmitted beyond the Bud-
dha-mind. If this were true, not a syllable of the satras could have been
transmitted.”” It is the attachment to letters, not letters themselves, that
must be cast away.

The preceding “‘identities” show that Dogen regarded the essence of the
Way as equality. But equality is closely connected with the state of absolute
freedom that exists beyond such dualistic ideas as right and wrong, life and
death, time and being, men and women, and so on. The equality of self and
others, in particular, promotes altruistic love for all things and people.
Daogen’s words in the “Four Practices of Bodhisattvas™ (Bodaisatta Shi-shobo)
section of the Shobs-genzo—‘Save others before you realize your own en-
lightenment”—express the essence of his Zen, sustained as it was by his
single-hearted practice of zazen. This feature of Dogen’s Zen is based on the
identity (equality) of all things, which includes absolute freedom and al-
truistic love for all beings.

As already mentioned, Dogen negated the use of kdan as objects of medi-
tation to be used in the course of realizing enlightenment and stressed, in-
stead, practice identified with enlightenment and the precepts, based on the
firm belief that one is already united with the Buddha. Because the basic
premise of Buddhism regarding sentient beings is that they are inherently in
possession of the Buddha-nature, having the innate quality of enlightenment,
Dagen’s Zen may be said to have a common standpoint with the other new
sects of the Kamakura period, such as Jédo, Jodo Shin, Rinzai, and Nichi-
ren. However, in his teaching that the practice of zazen embodies both
practice and enlightenment he may be said to have made a unique con-
tribution to Japanese Buddhism. Through the emphasis he placed on the
Bodhisattva precepts and the ceaseless practice of zazen, he developed Zen
Buddhism to new heights, making it a truly universal religion.
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ONE

A Universal Recommendation for Zazen

( Fukan Zazen-gi)

The original version of the Fukan Zazen-gi was written by Dogen at Kennin-ji
temple in Kyoto between October 5 and December 10 in 1277. He was twenty-eight
years old and had just returned from China. At that time the Rinzai sect’s method of
zazen, emphasizing the use of koan, was prevalent in Japan, having been previously
introduced by Eisai. Contrary to this method, however, Dagen taught: *“ There is no
gap between practice and enlightenment,” and *“We do zazen for its own sake.”

In the final twenty or so years of his life Dogen revised his original version of “A
Universal Recommendation for {azen’ into what has come to be known as the ““popular
edition.” Although this is a relatively short work, the fact that Dagen devoted so much
time to its writing is indicative of the importance that he placed on the practice of zazen
with a ““nonseeking mind.”” It also expresses his earnest desire that this method of zazen
be disseminated to as large an audience as possible. This translation is based on the
popular edition.

Now, WHEN YOU TRACE THE sOURCE of the Way, you find that it is universal
and absolute. It is unnecessary to distinguish between “practice” and “‘en-
lightenment.” The supreme teaching is free, so why study the means to
attain it? The Way is, needless to say, very far from delusion. Why, then, be
concerned about the means of eliminating the latter?

The Way is completely present where you are, so of what use is practice
or enlightenment? However, if there is the slightest difference in the begin-
ning between you and the Way, the result will be a greater separation than
between heaven and earth. If the slightest dualistic thinking arises, you will
lose your Buddha-mind. For example, some people are proud of their un-
derstanding, and think that they are richly endowed with the Buddha’s
Wisdom.! They think that they have attained the Way, illuminated their
minds, and gained the power to touch the heavens. They imagine that they
are wandering about in the realm of enlightenment. But in fact they have
almost lost the absolute Way, which is beyond enlightenment itself.

You should pay attention to the fact that even the Buddha Sakyamuni
had to practice zazen for six years.2 It is also said that Bodhidharma had to
do zazen at Shao-lin temple for nine years in order to transmit the Buddha-
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mind.3 Since these ancient sages were so diligent, how can present-day
trainees do without the practice of zazen? You should stop pursuing words
and letters and learn to withdraw and reflect on yourself. When you do so,
your body and mind will naturally fall away, and your original Buddha-
nature will appear. If you wish to realize the Buddha’s Wisdom, you should
begin training immediately.

Now, in doing zazen it is desirable to have a quiet room. You should be
temperate in eating and drinking, forsaking all delusive relationships. Setting
everything aside, think of neither good nor evil, right nor wrong. Thus,
having stopped the various functions of your mind, give up even the idea of
becoming a Buddha. This holds true not only for zazen but for all your daily
actions.

Usually a thick square mat is put on the floor where you sit and a round
cushion on top of that. You may sit in either the full or half lotus position.
In the former, first put your right foot on your left thigh and then your left
foot on your right thigh. In the latter, only put your left foot on the right
thigh. Your clothing should be worn loosely but neatly. Next, put your
right hand on your left foot and your left palm on the right palm, the tips of
the thumbs lightly touching. Sit upright, leaning to neither left nor right,
front nor back. Your ears should be on the same plane as your shoulders and
your nose in line with your navel. Your tongue should be placed against the
roof of your mouth and your lips and teeth closed firmly. With your eyes kept
continuously open, breathe quietly through your nostrils. Finally, having
regulated your body and mind in this way, take a deep breath, sway your
body to left and right, then sit firmly as a rock. Think of nonthinking. How
is this done? By thinking beyond thinking and nonthinking. This is the very
basis of zazen.4

Zazen is not “‘step-by-step meditation.”” Rather it is simply the easy and
pleasant practice of a Buddha, the realization of the Buddha’s Wisdom. The
Truth appears, there being no delusion. If you understand this, you are
completely free, like a dragon that has obtained water or a tiger that reclines
on a mountain. The supreme Law will then appear of itself, and you will be
free of weariness and confusion.

At the completion of zazen move your body slowly and stand up calmly.
Do not move violently.

By virtue of zazen it is possible to transcend the difference between ‘“‘com-
mon’’ and ‘“‘sacred’ and attain the ability to die while doing zazen or while
standing up. Moreover, it is impossible for our discriminating mind to
understand either how the Buddhas and patriarchs expressed the essence of
Zen to their disciples with finger, pole, needle, or mallet,> or how they
passed on enlightenment with a hossu, fist, staff, or shout.® Neither can this be
understood through supernatural power or a dualistic view of practice and
enlightenment. Zazen is a practice beyond the subjective and objective
worlds, beyond discriminating thinking. Therefore, no distinction should
be made between the clever and the stupid. To practice the Way single-
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heartedly is, in itself, enlightenment. There is no gap between practice and
enlightenment or zazen and daily life.

The Buddhas and patriarchs, both in this world and that, in India and in
China, have all preserved the Buddha-mind and enhanced Zen training. You
should therefore devote yourself exclusively to and be completely absorbed
in the practice of zazen. Although it is said that there are innumerable ways
of understanding Buddhism, you should do zazen alone. There is no reason
to forsake your own sitting place and make futile trips to other countries.
If your first step is mistaken, you will stumble immediately.

You have already had the good fortune to be born with a precious [human]
body, so do not waste your time meaninglessly. Now that you know what is
the most important thing in Buddhism, how can you be satisfied with the
transient world? Our bodies are like dew on the grass, and our lives like a
flash of lightning, vanishing in a moment.

Earnest Zen trainees, do not be surprised by a real dragon? or spend a
long time rubbing only one part of an elephant.8 Exert yourself in the Way
that points directly to your original [Buddha] nature. Respect those who
have realized full knowledge and have nothing more to do. Become one
with the Wisdom of the Buddhas and succeed to the enlightenment of the
patriarchs. If you do zazen for some time, you will realize all this. The
treasure house will then open of itself, and you will be able to enjoy it to your
heart’s content.
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When freed from the bondage of sound, color, and shape, you will natural-
ly become one with the true Bodhi-mind. Since ancient times there have
been those who have heard little of true Buddhism and others who have seen
little of the siatras. Most of them have fallen into the pitfall of fame and
profit, losing the essence of the Way forever. What a pity! How regrettable!
This should be well understood.

Even though you have read the expedient or true teachings’ of excel-
lent sitras or transmitted the esoteric and exoteric teachings,® unless you
forsake fame and profit you cannot be said to have awakened to the Bodhi-
mind.

There are some who say that the Bodhi-mind is the highest supreme
enlightenment of the Buddha, free from fame and profit. Others say that it
is that which embraces the one billion worlds? in a single moment of thought,
or that it is the teaching that not a single delusion arises. Still others [say]
that it is the mind that directly enters into the realm of the Buddha. These
people, not yet understanding what the Bodhi-mind is, wantonly slander it.
They are indeed far from the Way.

Reflect on your ordinary mind, selfishly attached as it is to fame and
profit. Is it endowed with the essence and appearance of the three thousand
worlds in a single moment of thought? Has it experienced the teaching that
not a single delusion arises? No, there is nothing there but the delusion of
fame and profit, nothing worthy of being called the Bodhi-mind.

Although there have been patriarchs since ancient times who have used
secular means to realize enlightenment, none of them has been attached to:
fame and profit, or even Buddhism, let alone the ordinary world.

The Bodhi-mind is, as previously mentioned, that which recognizes the:
transient nature of the world—one of the four insights.8 It is utterly different.
from that referred to by madmen.

The nonarising mind and the appearance of the one billion worlds are:
fine practices after having awakened to the Bodhi-mind. ‘‘Before” and.
““after,” however, should not be confused. Simply forget the self and quietly
practice the Way. This is truly the Bodhi-mind.

The sixty-two viewpoints are based on self; so when egoistic views arise,.
just do zazen quietly, observing them. What is the basis of your body, its.
inner and outer possessions? You received your body, hair, and skin from
your parents. The two droplets, red and white,? of your parents, however, are:
empty from beginning to end; hence there is no self here. Mind, discrim-
inating consciousness, knowledge, and dualistic thought bind life. What,
ultimately, are exhaling and inhaling? They are not self. There is no self to
be attached to. The deluded, however, are attached to self, while the en-
lightened are unattached. But still you seek to measure the self that is no self,
and attach yourselves to arisings that are nonarising, neglecting to practice
the Way. By failing to sever your ties with the world, you shun the true
teaching and run after the false. Dare you say you are not acting mistakenly?

2. THE NEED FOR TRAINING UPON ENCOUNTERING THE TRUE Law A king’s
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mind can often be changed as the result of advice given by a loyal retainer.
If the Buddhas and patriarchs offer even a single word, there will be none
who will remain unconverted. Only wise kings, however, heed the advice of
their retainers, and only exceptional trainees listen to the Buddha’s words.

It is impossible to sever the source of transmigration without casting away
the delusive mind. In the same way, if a king fails to heed the advice of his
retainers, virtuous policy will not prevail, and he will be unable to govern
the country well.

3. THE NEED TO REALIZE THE WAY THROUGH CONSTANT TRAINING Lay
people believe that government office can be acquired as a result of study.
The Buddha Sakyamuru teaches, however, that training encompasses en-
lightenment. I have never heard of anyone who became a government
official without study or realized enlightenment without training.

Although it is true that different training methods exist—those based on
faith or the Law, the sudden or gradual realization of enlightenment!0—
still one realizes enlightenment as a result of training. In the same way,
although the depth of people’s learning differs, as does their speed of com-
prehension, government office is acquired through accumulated study. None
of these things depends on whether the rulers are superior or not, or whether
one’s luck is good or bad.

If government office could be acquired without study, who could transmit
the method by which the former king successfully ruled the nation? If en-
lightenment could be realized without training, who could understand the
teaching of the Tathagata,!! distinguishing, as it does, the difference between
delusion and enlightenment? Understand that although you train in the
world of delusion, enlightenment is already there. Then, for the first time,
you will realize that boats and rafts [the satras] are but yesterday’s dream
and will be able to sever forever the old views that bound you to them.

The Buddha does not force this understanding on you. Rather it comes
naturally from your training in the Way, for training invites enlightenment.
Your own treasure does not come from the outside. Since enlightenment is
one with training, enlightened action leaves no traces. Therefore, when
looking back on training with enlightened eyes, you will find there is no
illusion to be seen, just as white clouds extending for ten thousand ri cover
the whole sky.

When enlightenment is harmonized with training, you cannot step on
even a single particle of dust. Should you be able to do so, you will be as far
removed from enlightenment as heaven is from earth. If you return to your
true Self, you can transcend even the status of the Buddha. (Written on
March 9, the second year of Tempuku [1234])

4. THE NEED FOR SELFLESS PRACTICE OF THE WAY In the practice of the
Way it is necessary to accept the true teachings of our predecessors, setting
aside our own preconceived notions. The Way cannot be realized with mind
or without it. Unless the mind of constant practice is one with the Way,
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neither body nor mind will know peace. When the body and mind are not
at peace, they become obstacles to enlightenment.

How are constant practice and the Way to be harmonized? To do so the
mind must neither be attached to nor reject anything; it must be completely
free from [attachment to] fame and profit. One does not undergo Buddhist
training for the sake of others. The minds of Buddhist trainees, like those of
most people these days, however, are far from understanding the Way. They
do that which others praise even though they know it to be false. On the other
hand, they do not practice that which others scorn even though they know
it to be the true Way. How regrettable!

Reflect quietly on whether your mind and actions are one with Buddhism
or not. If you do so, you will realize how shameful they are. The penetrating
eyes of the Buddhas and patriarchs are constantly illuminating the entire
universe.

Since Buddhist trainees do not do anything for the sake of themselves,
how could they do anything for the sake of fame and profit? You should
train for the sake of Buddhism alone. The various Buddhas do not show
deep compassion for all sentient beings for either their own or others’ sakes.
This is the Buddhist tradition.

Observe how even animals and insects nurture their young, enduring
various hardships in the process. The parents stand to gain nothing by their
actions, even after their offspring have reached maturity. Yet, though they
are only small creatures, they have deep compassion for their young. This is
also the case with regard to the various Buddhas’ compassion for all sentient
beings. The excellent teachings of these various Buddhas, however, are not
limited to compassion alone; rather, they appear in countless ways through-
out the universe. This is the essence of Buddhism.

We are already the children of the Buddha; therefore we should follow in
his footsteps. Trainees, do not practice Buddhism for your own benefit, for
fame and profit, or for rewards and miraculous powers. Simply practice
Buddhism for the sake of Buddhismj this is the true Way.

5. THE NEED TO SEEK A TRUE MASTER A former patriarch once said, “If the
Bodhi-mind is untrue, all one’s training will come to nothing.”” This saying
is indeed true. Furthermore, the quality of the disciple’s training depends
upon the truth or falsity of his master.

The Buddhist trainee can be compared to a fine piece of timber, and a true
master to a good carpenter. Even quality wood will not show its fine grain
unless it is worked on by a good carpenter. Even a warped piece of wood
will, if handled by a good carpenter, soon show the results of good crafts-
manship. The truth or falsity of enlightenment depends upon whether or
not one has a true master. This should be well understood.

In our country, however, there have not been any true masters since an-
cient times. We can tell this by looking at their words, just as we can tell
[the nature of] the source of a river by scooping up some of its water down-
stream.
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For centuries, masters in this country have compiled books, taught
disciples, and led both human and celestial beings. Their words, however,
were still green, still unripe, for they had not yet reached the ultimate in
training. They had not yet reached the sphere of enlightenment. Instead,
they merely transmitted words and made others recite names and letters.
Day and night they counted the treasure of others, without gaining any-
thing for themselves.

These ancient masters must be held responsible for this state of affairs.
Some of them taught that enlightenment should be sought outside the mind,
others that rebirth in the Pure Land was the goal. Herein lies the source of
both confusion and delusion.

Even if good medicine is given to someone, unless that person has also
been given the proper directions for taking it the illness may be made worse;
in fact, [taking medicine] may do more harm than taking poison. Since
ancient times there have not been any good doctors in our country who were
capable of making out the correct prescription or distinguishing between
medicine and poison. For this reason it has been extremely difficult to
eliminate life’s suffering and disease. How, then, can we expect to escape
from the sufferings of old age and death?

This situation is completely the fault of the masters, not of the disciples.
Why? Because they guide their disciples along the branches of the tree,
dispensing with its roots. Before they fully understand the Way themselves,
they devote themselves solely to their own egoistic minds, luring others into
the world of delusion. How regrettable it is that even these masters are un-
aware of their own delusion. How can their disciples be expected to know the
difference between right and wrong?

Unfortunately, true Buddhism has not yet spread to this peripheral little
country, and true masters have yet to be born. If you want to study the
supreme Way, you have to visit masters in faraway Sung China, and reflect
there on the true road that is far beyond the delusive mind. If you are unable
to find a true master, it is best not to study Buddhism at all. True masters
are those who have realized the true Law and received the seal of a genuine
master. It has nothing to do with their age. For them neither learning nor
knowledge is of primary importance. Possessing extraordinary power and
influence, they do not rely on selfish views or cling to any obsession, for they
have perfectly harmonized knowledge and practice. These are the charac-
teristics of a true master.

6. ADVICE FOR THE PRACTICE OF ZEN The study of the Way through the
practice of zazen is of vital importance. You should not neglect it or treat it
lightly. In China there are the excellent examples of former Zen masters who
cut off their arms or fingers.12 Long ago the Buddha Sakyamum renounced
both his home and his kingdom—another fine trace of the practice of the
Way. Men of the present day, however, say that one need only practice
that which is easily practiced. Their words are very mistaken and far re-
moved from the Way. If you devote yourself to one thing exclusively and con-
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sider it to be training, even lying down will become tedious. If one thing
becomes tedious, all things become tedious. You should know that those
who like easy things are, as a matter of course, unworthy of the practice of the
Way. .

Our great teacher, Sakyamuni, was unable to gain the teaching that pre-
vails in the present world until after he had undergone severe training for
countless ages in the past. Considering how dedicated the founder of Bud-
dhism was, can his descendants be any less so? Those who seek the Way
should not look for easy training. Should you do so, you will never be able to
reach the true world of enlightenment or find the treasure house. Even the
most gifted of the former patriarchs have said that the Way is difficult to
practice. You should realize how deep and immense Buddhism is. If the Way
were, originally, so easy to practice and understand, these former gifted
patriarchs would not have stressed its difficulty. By comparison with the
former patriarchs, people of today do not amount to even as much as a single
hair in a herd of nine cows! That is to say, even if these moderns, lacking as
they do both ability and knowledge, exert themselves to the utmost, their
imagined difficult practice would still be incomparable to that of the former
patriarchs.

What is the easily practiced and easily understood teaching of which
present-day man is so fond? It is neither a secular teaching nor a Buddhist
one. It is even inferior to the practice of demons and evil spirits, as well as
to that of non-Buddhist religions and the two vehicles.!3 It may be said to be
the great delusion of ordinary men and women. Although they imagine that
they have escaped from the delusive world, they have, on the contrary,
merely subjected themselves to endless transmigration.

Breaking one’s bones and crushing the marrow to gain Buddhism are
thought to be difficult practices. It is still more difficult, however, to control
the mind, let alone undergo prolonged austerities and pure training, while
controlling one’s physical actions is most difficult of all.

If the crushing of one’s bones were of value, the many who endured this
training in the past should have realized enlightenment; but in fact, only a
few did. If the practice of austerities were of value, the many who have done
so since ancient times also should have become enlightened; but here, too,
only a few did. This all stems from the great difficulty of controlling the mind.
In Buddhism neither a brilliant mind nor scholastic understanding is of pri-
mary importance. The same holds true for mind, discriminating conscious-
ness, thought, and insight. None of these are of any use, for the Way may be
entered only through the harmonization of body and mind.

The Buddha Sakyamuni said, “Turning the sound-perceiving stream of
the mind inward, forsake knowing and being known.”’ Herein lies the mean-
ing of the above. The two qualities of movement and nonmovement have not
appeared at all; this is true harmony.

If it were possible to enter the Way on the basis of having a brilliant mind
and wide knowledge, high-ranking Shén-hsiul4 should certainly have been
able to do so. If common birth were an obstacle to entering the Way, how did
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Zen masters, not to their learned counterparts. (Written on April 5, the second

year of Tempuku [1254])

7. THE NEED FOR ZEN TRAINING IN BUDDHIST PRACTICE AND ENLIGHTEN-
MENT Buddhism is superior to any other teaching. It is for this reason that
many people pursue it. During the Tathagata’s lifetime there was only one
teaching and one teacher. The Great Master alone led all beings with his
supreme Wisdom. Since the Venerable Mahakasyapa transmitted the
Eye Storehouse of the true Law, twenty-eight generations in India, six
generations in China, and the various patriarchs of the five Zen schools2!
have transmitted it without interruption. Since the P’u-t’ung era [520-26] in
the Chinese state of Liang all truly superior individuals—from monks to royal
retainers—have taken refuge in Zen Buddhism.

Truly, excellence should be loved because of its excellence. One should
not love dragons as Yeh-kung did.22 In the various countries east of China
the casting net of scholastic Buddhism has been spread over the seas and
mountains. Even though spread over the mountains, however, it does not
contain the heart of the clouds; even though spread over the seas, it lacks the
heart of the waves. The foolish are fond of this kind of Buddhism. They are
delighted by it like those who take the eye of a fish to be a pearl, or those who
treasure a stone from Mount Yen in the belief that it is a precious jewel.
Many such people fall into the pitfall of demons, thereby losing their true
Self.

The situation in remote countries like this one is truly regrettable; for here,
where the winds of false teachings blow freely, it is difficult to spread the true
Law. China, however, has already taken refuge in the true Law of the Bud-
dha. Why is it, then, that it has not yet spread to either our country or
Korea? Although in Korea at least the name of the true Law can be heard,
in our country even this is impossible. This is because the many teachers who
went to study Buddhism in China in the past clung to the net of scholastic
Buddhism. Although they transmitted various Buddhist texts, they seem to
have forgotten the spirit of Buddhism. Of what value was this? In the end it
came to nothing. This is all because they did not know the essence of study-
ing the Way. How regrettable it is that they worked so hard their whole life
to no purpose.

When you first enter the gateway of Buddhism and begin to study the
Way, simply listen to the teaching of a Zen master and train accordingly.
At that time you should know the following: the Law turns self, and self
turns the Law. When self turns the Law, self is strong and the Law is weak.
In the reverse case, the Law is strong and self is weak. Although Buddhism
has had these two aspects since long ago, they have only been known by
those who have received the true transmission. Without a true master, it is
impossible to hear even the names of these two aspects.

Unless one knows the essence of studying the Way, it is impossible to
practice it; for how, otherwise, could one determine what is right and what
is wrong? Those who now study the Way through the practice of zazen
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fect enlightenment. If, however, you take pride in your enlightenment, even
though it be very deep, it will be no more than partial enlightenment. These
are the essential elements of being headed toward the Way.

Present-day trainees strongly desire to see miracles, even though they do
not understand how the Way functions. Who of these is not mistaken? They
are like a child who, forsaking both his father and his father’s wealth, runs
away from home. Even though his father is rich, and he, as an only son,
would someday inherit it all, he becomes a beggar, searching for his fortune
in faraway places. This is truly the case.

To study the Way is to try to become one with it—to forget even a trace of
enlightenment. Those who would practice the Way should first of all believe
in it. Those who believe in the Way should believe that they have been in the
‘Way from the very beginning, subject to neither delusion, illusive thoughts,
and confused ideas nor increase, decrease, and mistaken understanding.
Engendering belief like this, clarify the Way and practice it accordingly—
this is the essence of studying the Way.

The second method of Buddhist training is to cut off the function of
discriminating consciousness and turn away from the road of intellectual
understanding. This is the manner in which novices should be guided.
Thereafter they will be able to let body and mind fall away, freeing them-
selves from the dualistic ideas of delusion and enlightenment.

In general there are only a very few who believe they are in the Way. If
only you believe that you are truly in the Way, you will naturally be able to
understand how it functions, as well as the true meaning of delusion and
enlightenment. Make an attempt at cutting off the function of discriminating
consciousness; then, suddenly, you will have almost realized the Way.

10. THE DIRECT REALIZATION OF THE WAY There are two ways to realize
enlightenment. One is to train under a true Zen master, listening to his
teaching; the other is to do zazen single-mindedly. In the former case you
give full play to the discriminating mind, while through the latter, practice
and enlightenment are unified. To enter the Way neither of these two
methods can be dispensed with.

Everyone is endowed with body and mind, though their actions inevitably
vary, being either strong or weak, brave or cowardly. It is through the daily
actions of our body and mind, however, that we directly become enlightened.
This is known as the realization of the Way.

There is no need to change our existing body and mind, for the direct
realization of the Way simply means to become enlightened through training
under a true Zen master. To do this is neither to be bound by old viewpoints
nor to create new ones; it is simply to realize the Way.
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precious human body meaninglessly, abandoning it to the winds of imper-
manence.

Impermanence cannot be depended upon. We know neither when nor
where our transient life will end. This body is already beyond our control;
and life, at the mercy of time, moves on without stopping for even an instant.
Once the ruddy face of youth has disappeared, it is impossible to find even
its traces. When we think about time carefully, we find that time, once lost,
never returns. Faced suddenly with the prospect of death, kings, state min-
isters, relatives, servants, wife and children, and rare jewels are of no use.
We must enter the realm of death alone, accompanied only by our good and
bad karma.

You should avoid associating with those deluded people in this present
world who are ignorant of the law of causality and karmic retribution. They
are unaware of the existence of the three stages of time and unable to dis-
tinguish good from evil.

The law of causality, however, is both clear and impersonal: those who do
evil inevitably fall [into hell]; those who do good inevitably ascend [into
heaven]. If this were not so, the various Buddhas would not have appeared
in this world, nor would Bodhidharma have come to China.

The karmic retribution of good and evil occurs at three different periods
in time: (1) retribution experienced in one’s present life, (2) retribution ex-
perienced in the life following this one, and (3) retribution experienced in
subsequent lives. This is the first thing that should be studied and understood
when practicing the Way. Otherwise many of you will make mistakes and
come to hold wrong views. Not only that, you will fall into evil worlds,!
undergoing a long period of suffering.

Understand that in this life you have only one life, not two or three. How
regrettable it is if, fruitlessly holding false views, you vainly do wrong, think-
ing that you are not doing bad when, in fact, you are. You cannot avoid the
karmic retribution of your evil acts even though you mistakenly assume that
because you do not recognize its existence you are not subject to it.

2. RELEASE THROUGH REPENTANCE The Buddhas and patriarchs, because
of their great mercy, have left open the vast gates of compassion in order that
all beings—both human and celestial—may thereby realize enlightenment.
Although karmic retribution for evil acts must come in one of the three stages
of time, repentance lessens the effects, bringing release and purity. There-
fore, let us repent before the Buddha in all sincerity.

The merit-power of repentance before the Buddha not only saves and
purifies us; it also encourages the growth within us of pure, doubt-free faith
and earnest effort. When pure faith appears it changes others just as it
changes us, its benefits extending to all things, both animate and inanimate.

The essence of the act of repentance is as follows: “Even though the ac-
cumulation of our past bad karma is so great that it forms an obstacle to
practicing the Way, we beseech the various enlightened and compassionate
Buddhas and patriarchs to free us from karmic retribution, eliminate all
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MEANING OF PRAGTICE-ENLIGHTENMENT 6/

no evil, the second to do good, and the third to confer abundant benefits on
all living creatures.

We should then accept the ten grave prohibitions: (1) do not kill, (2) do
not steal, (3) do not engage in improper sexual conduct,* (4) do not lie, (5)
do not deal in intoxicating beverages, (6) do not speak of the faults of others,
(7) do not be too proud to praise others, (8) do not covet either the Law or
property, (9) do not give way to anger, and (10) do not disparage the Three
Treasures.

The various Buddhas have all received and observed the three refuges, the
three pure precepts, and the ten grave prohibitions. By receiving these pre-
cepts one realizes the supreme Bodhi-wisdom,5 the adamantine, indestruct-
ible enlightenment of the various Buddhas in the three stages of time. Is
there any wise person who would not gladly seek this goal? The Bhagavat
has clearly shown to all sentient beings that when they receive the Buddha’s
precepts, they enter into the realm of the various Buddhas—truly becoming
their children and realizing the same great enlightenment.

All the Buddhas dwell in this realm, perceiving everything clearly without
leaving any traces. When ordinary beings make this their dwelling place, they
no longer distinguish between subject and object. At that time everything
in the universe—whether earth, grass, tree, fence, tile, or pebble—functions
as a manifestation of enlightenment; and those who receive the effects of this
manifestation realize enlightenment without being aware of it. This is the
merit of nondoing and nonstriving—awakening to the Bodhi-mind.

4. MAKING THE ALTRUISTIC VOw To awaken to the Bodhi-mind means to
vow not to cross over to the other shore [of enlightenment] before all sentient
beings have done so. Whether layman or monk, living in the world of celestial
beings or of humans, subject to pain or to pleasure, all should quickly make
this vow.

Though of humble appearance, a person who has awakened to the Bodhi-
mind is already the teacher of all mankind. Even a little girl of seven can
become the teacher of the four classes of Buddhists® and the compassionate
mother of all beings; for [in Buddhism] men and women are completely
equal. This is one of the highest principles of the Way.

After having awakened to the Bodhi-mind, even wandering in the six
realms of existence and the four forms of life? becomes an opportunity to
practice the altruistic vow. Therefore even though up to now you may have
vainly idled your time away, you should quickly make this vow while there is
still time. Though you have acquired sufficient merit to realize Buddhahood,
you should place it at the disposal of all beings in order that they may realize
the Way. From time immemorial there have been those who have sacrificed
their own enlightenment in order that they might be of benefit to all beings,
helping them to cross over first to the other shore.

There are four kinds of Wisdom that benefit others: offerings, loving
words, benevolence, and identification, all of which are the practices of a
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MEANING OF PRACTICE-ENLIGHTENMENT 63

a master who expounds the supreme Bodhi-wisdom, do not consider his
birth, look at his appearance, dislike his faults, or worry about his behavior.
Rather, out of respect for his great Wisdom, reverently prostrate yourself
before him three times a day—morning, noon, and evening—giving him no
cause for worry.”

We are now able to come into contact with the Buddha Sakyamum and
hear his teachings due to the compassionate kindness that has resulted from
the constant practice of each of the Buddhas and patriarchs. If the Buddhas
and patriarchs had not directly transmitted the Law, how could it have come
down to us today? We should be grateful for even a single phrase or portion
of the Law, still more for the great benefit accruing from the highest supreme
teaching—the Eye Storehouse of the True Law. The injured sparrow did
not forget the kindness shown to it, rewarding its benefactor with four silver
rings. Neither did the helpless tortoise, who rewarded its benefactor with the
seal of Yiin-pu-t'ing. If even animals show their gratitude for kindness
rendered to them, how can human beings fail to do the same?

The true way of expressing this gratitude is not to be found in anything
other than our daily Buddhist practice itself. That is to say, we should prac-
tice selflessly, esteeming each day of life.

Time flies faster than an arrow; life is more transient than the dew. No
matter how skillful you may be, it is impossible to bring back even a single
day of the past. To have lived to be a hundred years old to no purpose is to
eat of the bitter fruit of time, to become a pitiable bag of bones. Even
though you have allowed yourself to be a slave to your senses for a hundred
years, if you give yourself over to Buddhist training for even one day, you will
gain a hundred years of life in this world as well as in the next. Each day’s
life should be esteemed; the body should be respected. It is through our body
and mind that we are able to practice the Way; this is why they should be
loved and respected. It is through our own practice that the practice of the
various Buddhas appears and their great Way reaches us. Therefore each
day of our practice is the same as theirs, the seed of realizing Buddhahood.

All the various Buddhas are none other than the Buddha Sakyamum
himself. The Buddha Sakyamum is nothing other than the fact that the Mind
itself is the Buddha. When the Buddhas of the past, present, and future
realize enhghtenment they never fail to become the Buddha Sakyamum
This is the meaning of the Mind itself being the Buddha. Study this question

carefully, for it is in this way that you can express your gratitude to the Bud-
dhas.
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Part Three
Twelve Sections of

the Shobo-genzo
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Introduction to the Shobo-genzo

DOGEN INTENDED HIS MASTERWORK, the Shobo-genzo, to be composed of one
hundred sections in all. Death prevented him from completing his original
plan, though not before he had written ninety-two sections.! These ninety-
two sections, discussing the regulations for a Zen monastery, standards of
daily conduct, explanations of various koan, historical anecdotes concerning
past Zen masters, and many other topics, provide one of the finest descrip-
tions of Zen Buddhism available today. They make it abundantly clear that
Daogen is not only one of Zen’s leading exponents but also one of the major
figures in the religious and philosophical history of Japan, if not the world.

The twelve sections of the Shoba-genzo included here are known collectively
as Dogen’s “later writings™ (shinso-bon).2 They were given this name because
Dagen wrote them as a distinctive group shortly before his death, for the most
part while in residence at Eihei-ji. Actually, most of these sections did not
take on their final form until after his death, when they were edited by Ejo
and other leading disciples.

In many ways Dagen’s thought can be said to have reached its fullest frui-
tion in these twelve sections. Nearly half the doctrinally important “Mean-
ing of Practice-Enlightenment’” was selected from their contents, particularly
from those sections dealing with the Bodhi-mind and the nature of causation
and karma. The great importance Dogen attached to the latter two closely
related concepts can be seen in his allocation of three full sections (“Deep
Belief in Causality,” “Karmic Retribution in the Three Stages of Time,”
and “A Monk at the Fourth Stage of Meditation™) to their explanation.

The reader may be surprised to find quite fanciful or even seemingly su-
perstitious language in some parts of these twelve sections. It should be kept
in mind, however, that Ddgen is not trying to present a scientific analysis of
man or society. Instead he, like the Buddha himself, hopes to provide the
catalyst for the spiritual awakening of each individual, which is the begin-
ning and end of all Buddhist teachings. Although fanciful language is some-
times used, it always contains an important spiritual message. In order truly
to understand these twelve sections, it is necessary for the reader to ask him-
self continually what that message is.
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68 THE SHOBO-GENZO

The repetitive nature of much of the content of these sections may also
surprise the reader. As previously stated, one of the distinguishing charac-
teristics of the Shobo-genzo is that it was written in Japanese rather than
Chinese, the clerical language of Japanese Buddhism in Dégen’s time. This
does not mean, however, that Dégen did not employ Chinese at all; although
many sections of this work are either entirely or almost entirely in Japanese,
the twelve sections translated here contain many passages in Chinese. The
material Dégen quotes, consisting primarily of passages from various sitras,
is in fact almost all in Chinese. Only Dégen’s own comments and explana-
tions are in Japanese.

It may seem to the modern reader that Dogen is unnecessarily tedious in
his explanations of the Chinese texts. It should be remembered, however,
that although the Japanese language uses some of the same ideographs as
Chinese, there is a vast difference between the two languages. Chinese was
almost completely unintelligible to all but the most highly educated Japanese
of that day. The first part of Dogen’s comments, therefore, might be better
viewed as a translation rather than an explanation of the preceding quota-
tion. Nevertheless, a close comparison of the first part of his comments with
the quoted material preceding them discloses significant differences between
the two, revealing on the one hand the inherent structural differences of the
two languages, and on the other hand the often unique interpretation that
Dégen gives to the material he presents. This English translation has at-
tempted to preserve these differences, particularly of the latter type, as faith-
fully as possible.

Finally, a word about the suggested order for reading these twelve sec-
tions. For those who have an extensive knowledge of Buddhism or have ac-
tually undergone Zen training for some time, there is no reason not to read
these sections in the traditional order, which is retained here. Because of the
strong monastic orientation of the first three sections, however, newcomers to
Buddhism may find it more helpful to leave these sections until last, begin-
ning instead with ‘“Awakening to the Bodhi-mind.” This section and the
following four deal with the basic elements of Buddhist belief, and in them-
selves constitute an excellent introduction to Buddhism. Though beguilingly
simple in content, their mastery, which according to Dogen necessarily in-
volves monastic training, is far from easy.

The final section, “The Eight Aspects of Enlightenment,” is also of funda-
mental importance to an understanding of Buddhism, for it deals with no
less a topic than the nature of enlightenment. It is certainly not coincidental
that when Dogen fell ill and realized death was near, he chose this theme for
his last writing. Like all his work, it expresses his vow as a Bodhisattva “to
help all sentient beings cross over to the other shore [of enlightenment]
before doing so oneself.”



ONE

The Merit of Becoming a Monk
( Shukke Kudoku)

THE Bopuisatrva NAGARJUNA asked himself, “If we follow even the [Bud-
dhist] precepts for laymen! we can be born in the celestial world, attain the
way of Bodhisattvas, and realize enlightenment. Why, then, is there any
need to follow the precepts for monks?’’2 In answer to his own question he
replied, ““Although it is true that both laymen and monks can realize en-
lightenment, there is a difference in the relative difficulty each encounters.
Because laymen have to make a living, it is difficult for them to devote
themselves completely to Buddhist training. If they attempt to do so, their
livelihood will be endangered, while if they do the opposite, they must
necessarily neglect their practice of the Way. To attempt to do both at the
same time is not an easy matter. On the other hand, it is much easier for
monks, being free of worldly responsibilities, anger, and various distractions,
to devote themselves to the practice of Buddhism. The same thing is true
in regard to the realization of enlightenment.

“Laymen find it difficult to realize enlightenment because of the great
amount of work they must do, the disorder and clamor in their lives, and the
fact that they must live among worldly desires. Monks, on the other hand,
are able to go out and meditate in deserted fields, thereby controlling their
minds and realizing the essential emptiness of all things. When they pass
beyond the realm of discriminative thinking they leave the world of outer
causation behind them as well.

“The following verse describes the monk’s life:

Monks sit peacefully among the trees,

Ridding themselves of illusion with a calm mind.
Quietly realizing enlightenment,

They experience a joy that is beyond that of heaven.
Laymen seek fame and profit,

Or fine robes, seats, and bedding.

Though the joy in getting them is only fleeting,
They are untiring in their quest.

Monks, however, beg for food in humble robes,
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MERIT OF BECOMING A MONK 71

looks, I became proud and conceited, and consequently 1 broke the precepts,
falling into hell, where I was severely punished. After having redeemed my-
self and been born in the human world once more, 1 was finally able to meet
the Buddha Sakyamuni and reenter the nunhood. As a result I was able to
realize Arhathood and become endowed with the six powers for saving sen-
tient beings. Therefore, based on my own experience, I can tell you that
even if you break the precepts after having entered the nunhood, you will still
be able to realize Arhathood. On the other hand, if you do wrong with-
out having entered the nunhood, you will be unable to realize the Way. In
the past I fell into hell for two consecutive generations because of my wrong-
doings. Each time I left hell, I became a bad woman and, upon dying, re-
turned to hell without ever having realized enlightenment. This is why I
know that even if you break the precepts after you have entered the nun-
hood, you will still be able to realize enlightenment.’

‘*Another story in this regard concerns a drunken Brahman who, visiting
the Buddha in Jetavana Garden,!0 asked for and received permission to enter
the monkhood. After the Buddha had the Venerable Anandall shave his
head and dress him in monk’s clothing, however, he became sober and,
startled to find himself a monk, ran away. The other monks asked the Bud-
dha, ‘Why did you allow him to become a monk?’ The Buddha answered,
‘For countless ages in the past this Brahman had no desire to become a monk.
However, when he became drunk there arose in him, to some extent at least,
a desire to enter the monkhood. Though his present action is only a begin-
ning, at some time in the future it will certainly result in his entering the
monkhood again and awakening to the Way.” So immeasurable, then, is
the merit of becoming a monk. Although Buddhist laymen observe the five
precepts, their merit cannot be compared with that of monks.”’

The Bhagavat gave permission to a drunken Brahman to enter the monk-
hood, thereby planting within him the first seed for his future awakening to
the Way. This clearly shows that it is impossible for anyone to realize the
Buddha’s Wisdom without first having entered the monkhood. In the case
of the Brahman, he first decided to enter the monkhood, have his head
shaved, and receive the precepts when he was somewhat intoxicated.
Although it was not long before he became sober, the merit of his having
entered the monkhood was preserved, thereby increasing his chances of
awakening to the Way. The Bhagavat’s truly excellent teaching concern-
ing this incident expresses the original wish with which he entered this world.
Therefore all sentient beings should believe in it and carry it out in the
past, present, and future.

In actuality it takes only an instant to awaken to the Bodhi-mind and
realize enlightenment. The Brahman acquired merit even though he only
entered the monkhood temporarily. Certainly the merit acquired by those
who presently enter the monkhood and devote their whole life to the Way
will not be less than that of this drunken Brahman.

King Cakravartil2 appears in this world when he has reached the human
age of eighty thousand, ruling the four continents!3 and possessing all the
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seven treasures.}4 At that time the four continents are like the Pure Land,
and his joy is so great as to be beyond description. It is said that sometimes he
rules over the one billion worlds. The wheels that he possesses are of four
kinds: gold, silver, copper, and iron. As the Gold-Wheel-Rolling King, he
rules the four continents; as the Silver-Wheel-Rolling King, three; as the
Copper-Wheel-Rolling King, two; and as the Iron-Wheel-Rolling King, one.
He is also known never to have committed any of the ten wrong acts.15
Although this king is filled with joy, as soon as he finds even a single white
hair on his head he turns over the throne to the crown prince in order that he
may enter the monkhood. Putting on a kasaya, he goes into the forest to un-
dergo training in the Way. When he dies he will undoubtedly be reborn in
Brahma Heaven.1® Furthermore, in order to ensure that the new king will
follow in his footsteps, he puts his white hair in a silver case and places it in
the palace for his successor. The new king repeats the same process when he
in turn discovers his first white hair.

King Cakravarti’s life after entering the monkhood is so long that it can-
not be compared with that of present-day human beings, for as already
stated, he does not appear in the human world until having reached an age
equivalent to eighty thousand years. When he does appear he is endowed
with the thirty-two distinguishing marks.1? In this regard as well he is su-
perior to the people of the present day. Nevertheless, when he discovers a
white hair he awakens to the impermanence of life and, determining to do
good and acquire merit, enters the monkhood to begin his training in the
Way. Present-day kings cannot be considered his equals, for instead of
entering the monkhood, they idle their time away in avarice. They will
undoubtedly regret their actions in their coming existence. This is even
truer in the case of this small country [ Japan], which is far removed from
China and India. Here there are kings in name, but they are without virtue.
If they would only forsake their greed, enter the monkhood, and train in
the Way, the various heavenly deities would rejoice, and the Dragon King!8
would respect and protect them. Those people who had already realized
enlightenment and become Buddhas would also see what had happened and
be filled with great joy.

In the past an irreligious prostitute!® laughingly put on nun’s clothing as a
joke. Although she broke the precepts by this action that belittled the Law,
because of the merit she gained from having worn nun’s clothing, she was
able to encounter the true Law in only two generations. The nun’s clothing
she wore was none other than a kasaya. Through the merit of having worn a
kasaya, even though it was done laughingly as a joke, she was able to meet
the Buddha Kasyapa and enter the nunhood in her next existence. Later,
because she violated the precepts, she once more fell into hell, where she
was punished. In the end, however, due to the undying merit of having worn
the sacred kafaya, she was finally able to meet the Buddha Sakyamuni and
listen to his teachings. As a result she awoke to the Bodhi-mind and trained
herselfin the Way, leaving the three worlds?? behind her forever. In becom-
ing an Arhat, she was endowed with the six powers to save sentient beings
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and the three types of superior wisdom.2! She realized the excellent Way
beyond all others.

This example shows that if one possesses deep faith in the unexcelled
Wisdom of the Buddha and the sacred ka$aya from the very beginning, the
merit he receives will be even greater than that gained by the former prosti-
tute. Moreover, if while possessing this faith one enters the monkhood and
receives the precepts, the merit to come will be immeasurable. Unless one
has been born in human form, it is unusual to receive such merit.

Even though there are many lay and monk Bodhisattvas and patriarchs
in India and China, none of them is equal to the Patriarch Nagarjuna.
Through the use of such stories as that of the drunken Brahman and the
prostitute, he strongly urged all people to enter the monkhood and follow
the precepts. The words of this patriarch are none other than those of the
Bhagavat himself. The Bhagavat said, “In this human world there are four
unexcelled experiences: seeing the Buddha, hearing his teachings, becoming
a monk, and realizing enlightenment.”” It should be clearly understood that
these four things are superior to anything in either the continent of Uttara-
kuru?2 or the various heavenly worlds. Through the power of the good deeds
and virtues accumulated in our previous lives, we have been fortunate
enough to be born with a human form. Therefore, in deep rejoicing at our
good fortune, we should enter the monkhood. Life is as transient as a dew-
drop, and so, having been fortunate enough to be born as human beings, we
should not waste our lives. If we lead the life of a monk in successive ex-
istences, much merit will be accumulated.

The Bhagavat said, “In Buddhism the merit of becoming a monk is im-
measurable. Even if someone were to build a stipa2? decorated with the seven
precious things24 and equal in height to Mount Sumeru, the merit accumu-
lated thereby would be less than that of becoming a monk. A stipa decorated
with the seven treasures can be destroyed by wrongdoers or foolish people,
but the merit of entering the monkhood is indestructible. Therefore, if
someone propagates this teaching, or allows his servants to enter the monk-
hood, or himself enters the monkhood, the resulting merit is beyond calcu-
lation.”

The Bhagavat, because he realized clearly how much merit there was in
becoming a monk, taught thus. Upon hearing this teaching, a rich man
named Punyavadharna, though 120 years old, dared to enter the monk-
hood, practicing the Way in the lowest seat for boys.25 He later became a
great Arhat.

Our present body, we should realize, consists of a temporary union of the
four elements26 and the five aggregates.2? Therefore we are always afflicted
with the eight kinds of suffering.28 Moreover, during each ksana2? we are in
the endless process of birth and decay. It is said that sixty-five ksanas pass in
the space of time it takes a man in the prime of life to snap his fingers, but we
are too ignorant to realize it. There are 6,400,099,980 ksanas in twenty-four
hours, and we are unaware that during this time our body and mind are in a
constant state of birth and decay. How deplorable it is that we are ignorant
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of this fact! Although there are many enlightened people, only the Buddha
and Sanputra among them know how much of our body and mind is subject
to birth and decay each ksana. It is within this process of birth and decay that
people perform good and bad deeds, and it is also within this same process
that people seek the Buddha’s Wisdom and realize the Way.

Since our human body is subject to birth and decay, no matter how ar-
dently we may love it we cannot keep it from change. There has never been
anyone, no matter how hard he tried, who has been successful in this regard.
Thus it may be said that even our own body does not belong to us. Yet,
though the body be transient, those who receive the precepts for monks and
enter the monkhood are able to attain indestructible Buddhahood—the
same supreme Bodhi-wisdom that all the Buddhas in the three stages of time
have realized. Is there any wise man who would not seek this?

This is why the eight royal children of the Buddha Candrastryapradipa3?
forsook their future thrones and the opportunity to rule over the four con-
tinents in order to become monks. The sixteen royal children of the Buddha
Mahabhijiiajianabhibhad! did the same. While their father was meditating,
they expounded the Saddharma-pundarika-sitras? for the sake of ordinary
people, and are now the Tathagatas of the whole world. When they saw the
Buddha Mahabhijizjhianabhibh’s sixteen princely children enter the
monkhood, the myriad celestial subjects of King Cakravarti asked for and
quickly received the king’s permission to follow their example. Subhavya-
haraja,33 his wife, and their two royal children also entered the monk- and
nunhood.

We should be aware that whenever a truly enlightened person appears in
this world, he unfailingly teaches that entering the monkhood is in accord-
ance with the true Law. It would be a mistake to assume that those who
entered the monkhood did so out of ignorance; rather, we should realize
that they were wise to become monks, and should try to be their equals. In
the Buddha’s lifetime, Rahula,3¢ Ananda, and a few other disciples were
among the first to become monks. They were followed by other disciples,
numbering one thousand at first and eventually twenty thousand. What
excellent exemplars! Without exception, all those who had faith in the Bud-
dha, beginning with the first five monks3® and ending with Subhadra,36
entered the monkhood. The merit of their acts is immeasurable.

Thus, if one feels compassion for one’s children and grandchildren or one’s
parents, one should urge them to enter the monkhood as soon as possible.
The following verse states it in this way:

Without past time

No past Buddhas would have been;
Without the Buddhas of the past
No one could become a monk.

This verse was uttered by the various Buddhas in order to refute the non-
Buddhist view that there is no past existence.
We may be certain, then, that entering the monkhood is in accordance
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with the teachings of the Buddhas of the past. Fortunately, we now have the
opportunity to enter the monkhood in accordance with the excellent teach-
ings of the various Buddhas. It is difficult to understand what could prevent
us from doing so. Although we possess only the humblest of bodies, we may
attain the most distinguished merit by entering the monkhood, so distin-
guished, in fact, as to be unexcelled either in this human world or in any of
the three worlds. Before our body decays in this human world, we should
definitely enter the monkhood and receive the precepts.

An ancient enlightened person has said, ““Even though a monk breaks the
ten grave prohibitions he is superior to a layman who observes the five
lay precepts. For this reason the sifras continuously advise us to enter the
monkhood. It is difficult to repay the debt of gratitude that we owe to these
siitras. Furthermore, encouraging others to become monks is a most praise-
worthy act. The merit thus acqulred is superior to that of Kings Yama,37
Cakravarti, or Sakrendra.38 This is the reason the sitras earnestly advise us
to enter the monkhood, and also why it is difficult to repay the debt of
gratitude we owe these si@tras. On the other hand, there is no such merit to
be attained from encouraging others to receive the five precepts for laymen.
Therefore no mention of it is made in the sitras.”

As has been stated, even though a monk breaks the ten grave prohibi-
tions, he is still superior to a layman who observes the five lay precepts.
Entering the monkhood is the most excellent way to express one’s faith in
the Buddha. The merit of encouraging others to enter the monkhood is su-
perior to that of Kings Yama, Cakravarti, or Sakrendra. Even if a man is a
commoner or a slave, once he enters the monkhood he is superior to the royal
family and Kings Yama, Cakravarti, or Sakrendra. There is no such merit in
observing the precepts\for laymen; hence we should enter the monkhood.

It is important to realize that the words of the Bhagavat are beyond our
conceptional grasp. That notwithstanding, the five hundred Arhats gathered
the Bhagavat’s teachings together, and it is due to their efforts that we can
realize how great the merit of entering the monkhood is. The three types of
knowledge and the six powers for saving sentient beings with which one
Arhat is endowed, let alone the wisdom of five hundred Arhats, are beyond
the reach of modern Law-masters. Even though these masters have realized,
seen, or mastered something that others have not, there is still no compari-
son. Therefore one should not compare their dull words with those of an
Arhat endowed with the three types of knowledge.

Section 120 of the Mahavibhasa-5astra states, “Even a person who awakens
to the Bodhi-mind and enters the monkhood is known as a sacred person,
let alone one who is endowed with ksanti.”’3% Thus, we should be aware that if
we awaken to the Bodhi-mind and enter the monkhood we too will be known
as sacred people.

Vow 137 of the Buddha Sakyamuni’s 500 great vows states, “‘I vow that at
the time of my future enlightenment I will not become enlightened if anyone
wishing to enter the monkhood and follow my teaching is disturbed by such
difficulties as mental weakness, forgetfulness, insanity, pride, lack of awe,
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ing the reward-body of the Buddhas in the three stages of time, thereby
committing one of the five deadly wrongs.43 It is clear that the merit of en-
tering the monkhood is very near that of the Buddhas in the three stages of
time.

The Buddha said, ‘A monk should do no wrong. If he does, he is not wor-
thy of being a monk. A monk lives up to his word. If he does not, he is not a
true monk. I left my parents, brothers and sisters, wife and son, relatives and
acquaintances to become a monk and train myself in the Way. Now is the
time to study what is truly enlightenment, not what is delusion. A truly
enlightened person is one who has compassion for all sentient beings as if
they were his own children. An unenlightened person is the opposite of this.”
The original nature of a monk is to have compassion for all sentient beings
as if they were his own children. That is to say, he should do no wrong and,
by his actions, should live up to his word. If he does this, the resulting merit
will be great indeed.

The Buddha said, “Next, Sarlputra, if a Bodhisattva wishes to realize
perfect enlightenment on the day he enters the monkhood, to turn the wheel
of the Law44 and thereby rid innumerable sentient beings of their delusive
mind, enable them to realize the Truth of all things and grasp the Mind and
Wisdom of the Buddha, dispel their illusion, and ensure that they pursue the
supreme Bodhi-wisdom ceaselessly, then he should study the Buddha’s
Wisdom.” That is to say, the Bodhisattvas studying the Buddha’s Wisdom
are the successive patriarchs. They were all able to realize perfect enlighten-
ment at the same time that they became monks. Buddhist followers should
realize that when they undergo training and realize enlightenment in the
long and endless kalpas®5 of time, they are beyond ‘‘being’ and “‘nonbeing.”

The Buddha said, ““A Bodhisattva should study the Buddha’s Wisdom if
he wishes to realize the highest supreme enlightenment at the same time that
he gives up his future throne and enters the monkhood. He should do the
same if he wishes to turn the wheel of the Law, rid innumerable sentient
beings of their delusive mind, enable them to realize the Truth of all things
and grasp the Mind and Wisdom of the Buddha, dispel their illusion eter-
nally, and ensure that they pursue the supreme Bodhi-wisdom ceaselessly.”
The Buddha Sakyamuni is speaking here of the merit he achieved when, as a
Bodhisattva in the last stage prior to becoming a Buddha, he was born in a
palace, gave up his future throne, realized enlightenment, and turned the
wheel of the Law in order to save all creatures.

Prince Siddhartha46 took Chandaka’s47 sharp-edged sword, whose hilt
was decorated with mani jewels4® and the seven precious things, unsheathed
it with his right hand, grasped the topknot of his own deep-blue hair with his
left hand, and, cuttlng [the topknot] off with the sharp-edged sword in his
rlght hand, cast it up in the air with his left hand. King Sakrendra was over-
joyed at seeing this unusual occurrence. He caught the prince’s topknot in a
fine celestial robe in order to prevent it from falling on the ground. After this
the celestial beings made offerings to it with their finest venerative vessels.

Formerly, when the Buddha Sakyamum was still a prince, he left his palace
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in the middle of the night cut off his hair, and went into the mountains
during the day. At that time a venerable personage of the Heaven of Pure
Abode4® came to help him shave his head, also presenting him with a sacred
kasaya. This was a good omen for the Tathagata’s appearance in this world.
It is also the eternal teaching of the Buddha Sakyamum and other Buddhas.
Of all the Buddhas in the three stages of time and all directions there has
never been even one who has achieved enlightenment as a layman. The only
way for sentient beings to realize enlightenment is to enter the monkhood.
It is due to the existence of past Buddhas that there is the present merit
of entering the monkhood. Because entering the monkhood is the eternal
teaching of all Buddhas, its merit is immeasurable. In some sitras it is said
that laymen can become Buddhas and that women can do the same. Such
statements, however, are not the true transmission of the teachings of the
Buddha and patriarchs. The true transmission is that Buddhahood can be
realized only after having entered the monkhood.50

Dhitaka,5! the son of a rich man, bowed before the fourth patriarch, the
Venerable Upagupta,?? requesting his permission to enter the monkhood.
The Venerable One asked him, “Do you wish to enter the monkhood for the
sake of your body or for the sake of your mind?”” ““For the sake of neither my
body nor my mind,” he answered. “Who is it, then,”” the Venerable One
asked, ‘““who now seeks to become a monk?’’ Dhitaka answered, “A monk is
beyond self and what is possessed by self. Thus, his mind is beyond birth and
decay. This is true of all Buddhas, whose bodies and minds are beyond form,
and is nothing but the eternal Way itself.”” Hearing his answer, the Vener-
able Upagupta granted him permission to enter the monkhood, saying, “You
should realize perfect enlightenment, free your mind, and cultivate the seed
of your sacred Buddha-nature through reliance on the Three Treasures.”

Coming into contact with the teachings of the Buddhas and entering the
monkhood is an extremely fortunate occurrence. One should not enter the
monkhood for self and what is possessed by self, nor for the sake of one’s body
or mind. It is neither our body nor our mind that becomes a monk. This is
the teaching of all the Buddhas, the eternal Way of all the Buddhas. Because
it is the eternal Way of all the Buddhas it is beyond self and what is possessed
by self, beyond body and mind, and beyond the three delusive worlds.

It is for these reasons that entrance into the monkhood is the highest
teaching of Buddhism. It is beyond ‘“‘sudden” or ‘“‘gradual,” “‘eternal” or
“temporary,” “coming’ or “going,” ‘‘stationary’ or ‘“moving,” “wide” or
“narrow,” “large” or “‘small,”” and “doing” or ‘““nondoing.”” There has never
been a patriarch who has directly transmitted the true Law who has not
entered the monkhood and received the precepts. It was for this reason that
Dhitaka asked the Venerable Upagupta’s permission to enter the monkhood
the first time he met him. After he became a monk he trained under the
Venerable One and finally became the fifth patriarch.

- The seventeenth patriarch, Samghanandi, was born in Sravasti Castle to
King Ratnalamkara. He was able to speak from birth and habitually praised
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the teachings of the Buddha. At the age of seven he lost interest in worldly
pleasures and wrote the following verse to his parents:

I bow respectfully to my compassionate Father
And esteem the mother of my own flesh and blood.
I now desire to become a monk.

Pray be compassionate with your child.

His parents, however, firmly refused to grant his request. Their refusal
caused the young prince to begin fasting, until finally his parents gave their
consent, on the condition that he remain in the castle after becoming a monk.
They gave him the Buddhist name of Samghanandi, and ordered the
Buddhist monk Zenrita to become his teacher. During the following nine-
teen years he untiringly trained himself in the Way, though he continually
thought to himself, “How can I be a monk when I remain in this castle?”’
One evening he saw a level road reflected in the sunlight. In spite of himself
he began to walk slowly down the road, going about ten 77, until he passed in
front of a huge rock. At the foot of this rock he discovered a cave and, en-
tering it, began to practice zazen. When the king discovered his son was
missing, he reproached Zenrita and ordered him to leave the country.
Thereafter he searched for his son but was unable to find him. In the course
of the following ten years the Venerable One realized enlightenment and,
after having it verified as being genuine, went to the land of Madhi, where
he gave instruction in the Way to its inhabitants.

This is the first time that the expressions ‘‘staying at home’ and “leaving
home’’53 were heard. With the help of his good deeds in his previous existences
he was able to find a level road reflected in the sunlight. When at last he
left the castle, he entered a cave. What a wonderful example! It is an en-
lightened person who loses interest in worldly pleasures and disdains worldly
affairs, while it is a deluded person who aspires to the five desires,4 forgetful
of detachment from the delusive world.

The emperors Tai-tsung® and Su-tsung56 often associated with monks,
but they were too attached to their thrones to forsake them. Lay disciple
Lu [Hui-néng],5? however, forsook his mother and eventually became a
patriarch. Such is the merit of entering the monkhood. Lay disciple P’ang58
was able to give up his treasures, but not his attachment to the delusive world.
What a foolish man he was! There is no comparison between his attachment
to the past and Lu’s absorption in the Way. Those familiar with Buddhism
inevitably enter the monkhood, while those unfamiliar with it, as a result
of their bad deeds in the past, remain laymen their entire lives.

One day Abbot Huai-jang of Mount Nan-yiieh39 said to himself admir-
ingly, “There is nothing in the human and celestial worlds that is superior to
entering the monkhood, for this act is beyond birth and decay.” That which
is beyond birth and decay is the true Law of the Tathagata, and for this
reason it is superior to anything in the human and celestial worlds. The
celestial world is divided into the following parts: first, the world of desire,
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which includes the six lowest heavens;60 second, the world of form, which
includes eighteen heavens;%! and third, the formless world, which has four
heavens.$2 None of them, however, is superior in merit to becoming a monk.

Abbot Pao-chi of Mount Pan said, “Zen monks! The practice of the Way
is like the earth holding up mountains, not knowing how high they soar, or
a rock containing jewels, not knowing how flawless they are. A person such
as this is called a monk. The true Law of the Buddhas and patriarchs does
not necessarily depend on our knowledge of it. Since entering the monkhood
is the true Law of the Buddhas and patriarchs, its merit is clear.”

I-hsiian, the abbot of Lin-chi temple in Chinchou, said, “A monk should
always be able to discern the correct view. He should be able to discriminate
between the Buddhas and devils, between truth and falsehood, and between
the common and the enlightened. If he is able to discriminate between these,
he is called a true monk. If he is unable to tell the difference between them,
then he has only left one house to enter another,5 [in which case] he is to
be called a producer of karma and can never be said to be a true monk.”

The ever correct view means to have a deep belief in causation and the
Three Treasures. Recognizing the Buddhas means to bear clearly in mind
the merit of the Buddha’s teaching of the unity of cause and effect and dis-
cern what is true and false, common and enlightened. If one is unable to
tell the difference between Buddhas and devils, one’s practice of the Way
will suffer serious damage and will retrogress. If, however, one recognizes
the acts of devils for what they are and has no part of them, then he will not
retrogress in his practice of the Way. This is the true way of a monk. In re-
cent times there have been many who mistook the acts of devils for those of
the Way of the Buddha. This is very wrong. Trainees in Buddhism should
quickly learn to distinguish the difference between Buddhas and devils and
realize the Way through their practice.

When the Tathagata was about to die, the Bodhisattva Kasyapa64 said to
him, “Bhagavat! You are endowed with the powers to lead man to good
conduct.% You undoubtedly knew that Sunaksatra’séé conduct would not be
good, yet you allowed him to become a monk. Why did you do that?’’ The
Buddha answered, ““Virtuous men! In the past when I first became a monk,
my half-brother Nanda,87 cousins Ananda and Devadatta,t8 and son Rahula
all followed me into the monkhood and practiced the Way. If I had not
~allowed Sunaksatra to become a monk, he would have eventually ascended

the throne. If this happened, he would have been able to use his power to
destroy Buddhism. It was for this reason that I allowed him to enter the
monkhood.

“Virtuous men! If the Bhiksub? Sunaksatra had not done any good and
also had not become a monk, he would have been without merit for count-
less existences. Now, however, he has entered the monkhood, and although his
conduct is not good, he has received the precepts and does respectfully pay
reverence to senior monks as well as those monks who possess both learning
and virtue. In addition he has practiced the first to fourth stages of medita-
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tion.70 These actions are known as good causes and will surely produce good
results. Such good results will, in turn, enable him to practice the Way, the
end result of which will be the realization of perfect enlightenment. Vir-
tuous men! It was for this reason that I allowed him to become a monk. If
I had not allowed the Bhiksu Sunaksatra to enter the monkhood I would not
be worthy of the name of Tathagata with perfect comprehension in the ten
fields of knowledge.” Virtuous men! I see that people are capable of doing
both good and bad acts. Although they are capable of both, I am afraid that
it will not be long before they stop doing good acts and only do bad ones.
Why? Because they do not associate with good friends, nor listen to the true
Law, nor think good thoughts, nor practice in accordance with the Way.”

From this story we should understand that the Tathagata, clearly knowing
that people do bad acts, still allowed them to enter the monkhood in order
that they be endowed with a good cause. What great compassion! It is be-
cause one does not associate with good friends, nor listen to the true Law,
nor think good thoughts, nor practice in accordance with the Way that
one is unable to do good. Present-day trainees of the Way should never fail
to associate with good friends. A good friend is someone who states that
enlightened human beings do exist, who teaches that there are such things
as misconduct and happiness, and who does not ignore causality. Such a
person is not only a good friend but an excellent leader as well, his words
being the true Law. Thinking of these truths is what is meant by good
thoughts, and using them as a basis for one’s actions is what is known as
practicing in accordance with the Way. Therefore, we should advise others,
whether acquaintances or not, to enter the monkhood. There is no need to
take into consideration or worry about whether or not they may backslide
in their training or even stop training at some time in the future. This is the
true teaching of the Buddha Sakyamuni.

The Buddha said to the assembled monks, “King Yama once spoke in
the following way: ‘Someday I will escape from this world of suffering and
be reborn in the human world with a human body. Then I shall enter the
monkhood, shave my head, wear the three kinds of sacred kasaya, and prac-
tice the Way.’ Since even King Yama cherished this idea, still more should
you who have now been born with a human body and been able to enter the
monkhood unfailingly lead the Buddhist life in body, speech, and mind.
You should cast away the five delusions?2 and cultivate the five powers lead-
ing to good conduct. It is in this way that you monks should train your-
selves.”” Having listened to the Buddha’s words, the assembled monks gladly
put them into practice.

As the preceding story makes clear, even King Yama wishes to be reborn
in the human world. Those already born as human beings should quickly
shave their heads, wear the three kinds of sacred kafaya, and train in the
Way. The merit of doing so in this human world is superior to that of any
other world. Yet in spite of this, there are those who, although they have
been born as human beings, vainly seek positions in government or worldly
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advancement. They spend their whole lives in an illusive dream world and
think fruitlessly of service to their king or his ministers. Upon death they fall
into hell with nothing to rely upon. How foolish they are!

Not only have we been fortunate enough to be born with a human body,
which is hard to come by, but we have had the opportunity to come into
contact with the true Law, which is difficult to encounter. Therefore, we
should quickly cut off our relations with the outer world, enter the monk-
hood, and train ourselves in the Way. There is no question that one can meet
the king or his ministers, one’s wife or children at various times and places.
Encountering the true Law, however, is as difficult to do as seeing an udum-
bara flower.” When death suddenly comes, neither the king nor his minis-
ters, relatives, servants, wife or children, or rare jewels can save us. We are
obliged to enter the realm of the dead alone, accompanied only by our good
and bad karma. How desperately we cling to our body at death’s door!
Therefore while we still retain our human body we should quickly enter the
monkhood. This is indeed the true teaching of the various Buddhas in the
three stages of time.

There are four regulations that monks must observe in their practice: (1)
to do zazen under a tree throughout life, (2) to wear robes made of discarded
cloth throughout life, (3) to collect alms throughout life, and (4) to use
discarded medicine in case of illness throughout life. Those who observe
these four regulations may truly be said to have entered the monkhood and
are worthy of being called monks. If they do not observe them, they cannot
be called monks. It is for this reason that they are called the regulations
that monks must observe in their practice.

Now, in India and China these regulations have been correctly trans-
mitted by the Buddha and patriarchs. They are possessed by monks who
have spent their entire lives in training. This is known as practicing the
four regulations. There are those who have tried to establish five regula-
tions?4 in opposition to them, but we should realize that this is false teaching.
Who would believe such people or listen patiently to what they have to say?
The true Law is that which has been correctly transmitted by the Buddha
and patriarchs. Those who enter the monkhood in accordance with it enjoy
the highest, most noble human happiness.

Hence, in India King Simhahanu’s? grandsons, Nanda, Ananda, Deva-
datta, Aniruddha,’® Mahanama,?’” and Bhadrika’8 all entered the monk-
hood even though they were still young and the most noble members of
the royal family. They set an excellent example for later generations. Those
who are not members of the royal family should not be so attached to their
bodies. Those who are not princes—what do they have that they must take
such great care of? It was entrance into the monkhood that resulted in the
above-mentioned royalty becoming the most noble in the three worlds rather
than in the human world alone. The kings of various small countries and
other remote places have no desire to become monks; instead they love that
which is unworthy of their love, take pride in that which is unworthy of their
pride, and are attached to that which is unworthy of their attachment. Who
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would not say that they are unsuitable? Who would not say that they are
extremely foolish? ) )

The Venerable Rahula was Sakyamuni’s son and King Suddhodana’s
grandson. King Suddhodana tried to abdicate the throne in favor of his
grandson, but the Bhagavat made Rahula become a monk. We should realize
that entrance into the monkhood is exalted above all things. Rahula, who
was renowned for his severe training, is present in the world even now,
having sacrificed entrance into Nirvana in order to lead sentient beings to
salvation.

Many of the patriarchs in India who transmitted the true Law were
of royal blood. The first patriarch in China, Bodhidharma, was the third
son of the king of Kaficipura.”® He transmitted the true Law to China, dis-
regarding his future throne. You should now be able to realize just how ex-
alted entrance into the monkhood really is. Why is it that people who are
unequal to these royal personages, and should be quick to enter the monk-
hood, do not do so? What tomorrow are they waiting for? Our exhalation
does not wait for our inhalation.80 Thus, it is wise to enter the monkhood
as quickly as possible. Furthermore, we should realize that the benevolence
of the master who initiated us into the monkhood equals that of our own
parents.

The first section of the C/’an-yiian Ch’ing-kue: [Book of Regulations for Zen
Monasteries]8! states: “All the Buddhas in the three stages of time have
taught that one realizes enlightenment after having entered the monkhood.
The twenty-eight Indian patriarchs and the six Chinese partiarchs who trans-
mitted the Buddha-mind seal82 were all monks. It may be said that it is be-
cause monks strictly observe the precepts that they are the paragons of the
three worlds. Therefore if you wish to do zazen and pursue Buddhism, you
should first observe the precepts. How can you expect to become a Buddha
or patriarch if you do not guard against faults and prevent yourself from
doing wrong?”’

Even if a Zen monastery is under the influence of degenerate Buddhism,
it is like a fragrant flower garden. Monasteries of other sects can never be its
equal. The situation is like having milk that has been diluted with water:
if one wishes to drink milk, there is nothing to do but drink the mixture.84
The correct transmission that all the Buddhas in the three stages of time have
realized enlightenment after having entered the monkhood is the most
exalted teaching of all. There has never been a Buddha in the three stages of
time who failed to enter the monkhood. This is because entering the monk-
hood is the true Law, the excellent mind of enlightenment, and the supreme
Bodhi-wisdom, which the Buddhas and patriarchs have correctly trans-
mitted. (Compiled by Dogen’s disciple in the summer of the seventh year of Kencho
[1255])
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RECEIVING THE PRECEPTS &5

received them one cannot be considered to be a disciple of the various
Buddhas or a follower of the patriarchs, for in practicing zazen and pursuing
Buddhism it is necessary to guard against faults and prevent oneself from
doing wrong. The words ‘“‘receive the precepts first of all”’ already truly
express the highest supreme Law. People who have become Buddhas and
patriarchs have done so through having never failed to receive and observe
this highest supreme Law. The Buddhas and patriarchs who correctly
transmitted the highest supreme Law have unfailingly received and observed
the precepts, for otherwise, it would have been impossible for them to be-
come Buddhas or patriarchs. They received the precepts either directly
from the Buddha himself or from one of his disciples. In either case they
have all inherited the essence of the Way.

The precepts that the Buddhas and patriarchs correctly transmitted were
passed down in China by Bodhidharma alone through the four patriarchs to
Hui-néng. His successors, Hsing-ssti of Mount Ch’ing-yiian? and Huai-jang
of Mount Nan-yiieh,3 further correctly transmitted them to the present day.
What a pity it is that some careless senior monks are quite ignorant of this
fact!

The admonition “‘receiving the precepts of a Bodhisattva is the first step
to becoming a Buddhist” is something of which all trainees of the Way
should be aware. The manner in which the precepts are to be received has
been correctly transmitted to those who, by virtue of their long training, have
realized the essence of the Buddhas and patriarchs, and not to those who
have been negligent in their practice. The manner of receiving the precepts
is as follows. The initiate should first burn incense and prostrate himself
before the precept-bestowing master, asking his permission to receive the
precepts for a Bodhisattva. Next, if permission is granted, he should purify
his body by bathing, and then put on a new clean kaéaya if available, or a
newly washed one if not, after having scattered flowers, burned incense, and
respectfully prostrated himself to the kasaya. By prostrating himself to
various Buddhist images, the Three Treasures, and senior monks, it is
possible to remove various hindrances and purify one’s body and mind.
These customs have long been correctly transmitted as the essence of the
Buddhas and patriarchs.

Thereafter, in the ceremonial hall of the monastery the precept-bestowing
master and his assistant instruct the initiate first to prostrate himself three
times and then, kneeling before them with hands joined in gassho, to repeat
the following words: “I take refuge in the Buddha; I take refuge in the
Law; I take refuge in the Buddhist community. I take refuge in the Bud-
dha, the most venerable of human beings; I take refuge in the Law, vener-
able because it is free of desire; I take refuge in the Buddhist community,
the most venerable community of all. I have taken refuge in the Buddha; I
have taken refuge in the Law; I have taken refuge in the Buddhist com-
munity.” [Repeated three times]

Next, the initiate is instructed to say, “The Tathagata realized true
supreme enlightenment and is my great teacher. I have now taken refuge in
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him. From now on I will not take refuge in evil spirits or non-Buddhist teach-
ings. Please look with compassion on my humble vows. Please look with
compassion on my humble vows.” [Repeated three times]

Next, the master says, ‘“Virtuous man! Since you have discarded wrong
and taken refuge in good, the Buddhist precepts are already fulfilled. At this
time you should receive the three pure precepts.

“The first precept is to do no evil. Can you observe the precept from now
till you realize Buddhahood?” The initiate answers, “Yes, certainly.”
[Questions and answers are repeated three times.]

““The second is to do good. Can you observe this precept from now until
you realize Buddhahood?”’ The initiate answers, “Yes, certainly.”

“The third is to confer abundant benefits on all sentient beings. Can you
observe this preccpt from now until you realize Buddhahood?”” The initiate
answers, ‘““Yes, certainly.”

“You must not break any of these three precepts. Can you observe this
from now until you realize Buddhahood?”’ The initiate answers, “Yes,
certainly.”

The master then says, “Observe the precepts as you have promised.
[The initiate prostrates himself three times and, kneeling, joins his hands
in gasshd.]

“Virtuous man! You have already received the three pure precepts. Next,
you must receive the ten grave prohibitions. They are the great precepts of
the Buddhas and Bodhisattvas.

“Do not kill. Can you observe this from now until you realize Buddha-
hood?*” The initiate answers, ‘“Yes, certainly.”” [Questions and answers
are repeated three times.]

“Do not steal. Can you observe this from now until you realize Buddha-
hood?”” The initiate answers, “Yes, certainly.”

“Do not engage in sexual relations. Can you observe this from now until
you realize Buddhahood?’’ The initiate answers, “Yes, certainly.”

*Do not lie. Can you observe this from now until you realize Buddha-
hood?”” The initiate answers, ‘‘Yes, certainly.”

“Do not deal in intoxicating beverages. Can you observe this from now
until you realize Buddhahood?”” The initiate answers, “Yes, certainly.”

“Do not speak of the faults of Bodhisattvas, whether they be laymen or
monks. Can you observe this from now until you realize Buddhahood ?”

- The initiate answers, “Yes, certainly.”

“Do not be too proud to praise others. Can you observe this from now
until you become a Buddha?”’ The initiate answers, *“Yes, certainly.”

“Do not covet either the Law or property. Can you observe this from now
until you become a Buddha?”’ The initiate answers, *“Yes, certainly.”

“Do not give way to anger. Can you observe this from now until you
realize Buddhahood?” The initiate answers, ‘“Yes, certainly.”

“Do not disparage the Three Treasures. Can you observe this from now
until you realize Buddhahood?” The initiate answers, ‘“Yes, certainly.”

“You must not break any of these ten precepts. Can you observe them
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from now until you realize Buddhahood?”’ The initiate answers, ‘“Yes,
certainly.”

“QObserve these precepts as you have promised. [The initiate prostrates
himself three times.]

“The foregoing three refuges, the three pure precepts, and the ten grave
prohibitions have all been received and observed by the various Buddhas.
Can you observe these sixteen precepts from now until you realize Bud-
dhahood?” The initiate answers, “‘Yes, certainly.” [Repeated three times]

““Observe these precepts as you have promised.” [The initiate prostrates
himself three times.]

In conclusion the master chants the verse that begins: ‘““The world around
us is as vast as the sky,”’4 and says, ‘“We take refuge in the Buddha; we take
refuge in the Law; we take refuge in the Buddhist community.”” [The ini-
tiate then leaves the ceremonial hall.]

The Buddha and patriarchs have correctly transmitted the manner in
which the precepts are to be received. Both T’ien-jan of Mount Tan-hsia%
and initiate-monk Kao of Mount Yao® received and observed these sixteen
precepts. Indeed, although some patriarchs never received the precepts for
a Sravaka, all patriarchs have received and observed these sixteen precepts
for a Bodhisattva, which the Buddhas and patriarchs have correctly trans-
mitted. [Date of writing omitted ]



THREE

The Merit of a Kasaya
(Kesa Kudoku)

THE KASAYA, WHICH HAS BEEN HANDED DOWN from Buddha to Buddha, patri-
arch to patriarch, as the material evidence of having realized enlightenment,
was correctly transmitted to China only by the great master Bodhidharma
of Mount Sung, the twenty-eighth patriarch in the line of the Buddha
Sakyamuni.

In India a total of twenty-eight patriarchs correctly handed down the
kasaya, one to another. The twenty-eighth patriarch, Bodhidharma, per-
sonally went to China, where he became the first [Chinese] patriarch. In
China five successive patriarchs transmitted it to Hui-néng, the thirty-third
patriarch after the Venerable Mahakasyapa and the sixth after the great
master Bodhidharma. Hui-néng treasured throughout his life the kasaya he
had received in the middle of the night from his master Ta-man of Mount
Huang-mei.! This £asaya is still enshrined at Pao-lin temple on Mount Ts’ao-
ch’i.2 Successive emperors respectfully asked that it be brought to court,
where, while bowing, they made venerative offerings to it. They protected
it as the most consecrated treasure of the nation.

Three emperors of the T’ang dynasty, Chung-tsung,3 Su-tsung, and Tai-
tsung, each respectfully asked that this kasaya be brought to his court in order
that he might make venerative offerings to it. When requesting that it be sent
and upon returning it, the emperors dispatched imperial messengers with
their edicts. One such edict, issued by Emperor Tai-tsung at the time he
returned the kafaya to Mount Ts’ao-ch’i, stated, “We are now respectfully
returning this kafaya under the guard of General Liu Ch’ung-ching, whoisin
charge of pacifying the nation. We consider this to be a national treasure.
Chief monk! You should see to it that it is enshrined in the temple in ac-
cordance with the Buddha’s instructions, thereby enabling the monks to
realize the essence of Buddhism. You should take stringent measures for its
protection, ensuring against its loss.”

The emperors of this small country4 who see, hear of, and make venerative
offerings to a kaiaya lead, I dare say, a much more excellent life than those
who, in this transient life, rule over lands as innumerable as the sands of the
Ganges river. Kaiayas are present wherever the Buddha’s teachings are found.

88
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However, it was only Bodhidharma, the first patriarch in China, who per-
sonally received the ka§aya that had been handed down by the orthodox
patriarchs and correctly transmitted it to his successors. No other patriarchs
had kasayas conferred upon them in this way. For example, the teachings of
the Venerable Buddhabhadra,® a collateral Zen master of the twenty-seventh
patriarch, Paffatara,® were transmitted to a Chinese monk named Séng-
chao.” There was, however, no correct transmission of a kafaya between them.
In China even though the fourth patriarch® transmitted the Law to Fa-jung
of Mount Niu-t’ou,? he did not present him with a kafaya.10

The merit of the Buddha’s Law is eternally boundless even to those who
have not had a kasaya bestowed upon them by the orthodox patriarchs. Still
greater is the merit accruing to those to whom both the Buddha’s Law and
his kasaya have been correctly transmitted. Therefore if any human or celes-
tial being wishes to wear a kasaya he should wear one that has been correctly
transmitted by the Buddhas and patriarchs. In India and China, in the ages
of true and formal Buddhism, even laymen wore a kasaya. Now in Japan,
which is far from the above countries and presently in the age of degenerate
Buddhism, even those who, having shaved their head and beard, call them-
selves disciples of the Buddha wear no ka$aya. It is truly regrettable that they
do not believe, know, or realize that they should wear one, still more that
they do not know the materials, colors, or size of a kasaya or even the way it
should be worn.

A kasaya has been called a “‘deliverance robe”1! since ancient times. When
one puts it on he is able to free himself from all the hindrances that are
encountered during training—the effects of his wrong deeds in his present
and past existences as well as of his delusive mind. If a dragon gets hold of
even a piece of thread from a kasaya, he can rid himself of the three suffer-
ings.12 If an ox touches it with even one of his horns, his wrongdoings will
naturally disappear. The various Buddhas never failed to put on a kasaya at
the time of their enlightenment. It should be realized that the merit of a
kasaya is incomparable.

How regrettable it is that we were born in a corner of the world located
far from India and China, and moreover, in the age of degenerate Bud-
dhism! On the other hand, however, how joyful it is that we have been able
to come into contact with this piece of the Buddha’s clothing that the Bud-
dhas and patriarchs have correctly handed down as the symbol of the Law!
What other sect has ever correctly transmitted a kasaya and the Law as ours
has? Who, upon coming into contact with it, would not respectfully
make venerative offerings? We should respectfully make venerative offerings
to it even if each day we must sacrifice our lives, which are as numerous as
the sands of the Ganges. We should pledge to make venerative offerings re-
spectfully in whatever generation and world in which we come into contact
with it.

We now live in Japan, which is more than one hundred thousand 7; from
India, where the Buddha was born. However, in spite of this vast distance we
are able to come into contact with the true Way as a result of our good deeds
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in the past, obstructed neither by the mountains and oceans between Japan
and India nor by the fact that we are a primitive people located in a remote
area of the world. We are able to practice the Way night and day with single-
hearted devotion, wearing a kasaya that we have reverently accepted and will
protect eternally. This is possible not merely because of the merit we have
accrued as a result of our training under the guidance of one or two Bud-
dhas, but rather is due to the merit accumulated through our various prac-
tices under the guidance of Buddhas as numerous as the sands of the Ganges
River. We should be exceedingly glad that we have been able to come into
contact with a kafaya and respect it reverently, even though we came into
contact with it as a result of our own efforts. Furthermore, we should show
our respect to the patriarchs who transmitted the Law to us, realizing how
deeply indebted to them we are. Since even animals show their appreciation
for kindnesses done to them, how can human beings be unaware of the
benefactions of others? If we are unaware, then we should be considered to
be inferior to animals.

The only people who have realized the merit of the Way and of a kasaya
are those patriarchs who have transmitted the true teachings of the Buddha.
If one wishes to follow in their footsteps, he should devote himself com-
pletely to the search for the transmission of the Law. The transmission of the
Way in this manner should be considered as the transmission of the Truth,
even tens of thousands of years from now. This is the Buddha’s teaching. The
evidence of its being the correct transmission is quite clear. This correct
transmission should not be thought of as being like milk that has been diluted
with water. Rather it is like a crown prince ascending the throne. If, desiring
to drink milk, there is no milk available except that which has been diluted
with water, it is permissible to drink it. However, no substance other than
water, for example, oil, lacquer, or wine, should be mixed with the milk.
The correct transmission of the Way is like this. Even though one may be
training under an ordinary master, if that master has been the recipient of a
correct transmission it is similar to having found an opportunity to drink
milk, even though that milk may have been diluted with water. This is even
truer when it is a question of the correct transmission of the Way by the
Buddhas and patriarchs; truly it may be said to be just like the accession of
the crown prince to the throne. Even in the lay world the successor to the
throne says, “I will only wear that clothing which is in accordance with the
regulations of the former king.” How then could those engaged in the study
of Buddhism wear anything other than the Buddha’s kasaya?

Since the tenth year of Yung-p’ing [A.p. 67] during the reign of Emperor
Hsiao-ming of the Later Han dynasty, many monks and laymen have
traveled one after another from China to India and back. None of them
have said, however, that while in India they had encountered patriarchs
to whom the Way had been correctly transmitted. Neither did they claim
to have the genealogy of the direct transmission of the Way that had been
initiated by the Tathagata. Instead, they merely brought back with them
various Sanskrit sitras that they had studied under scriptural scholars while
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in India. It is for this reason that they neither mentioned having met with
patriarchs to whom the Way had been correctly transmitted nor talked about
the existence of patriarchs who transmitted the Buddha’s kasaya. It is clear
that they had not plumbed the utmost depths of Buddhism. Consequently,
they were unable to realize the true meaning of the Way that had been
transmitted by the Buddha and patriarchs.

When the Buddha Sakyamuni bestowed the Venerable Mahakasyapa with
the supreme Bodhi-wisdom, he also presented him with a kafaya that had
been correctly transmitted from the Buddha KaSyapa. This kafaya was
further directly transmitted down through the successive patriarchs to Hui-
néng of Mount Ts’ao-ch’i, the thirty-third patriarch. In addition, instruc-
tions concerning the kind of material, color, and size of the kasaya were also
handed down. Thereafter, the followers of Ch’ing-yiian and Nan-yiieh per-
sonally transmitted these instructions, making and wearing their kasaya
exactly as the Buddha had prescribed. Unless one has realized the essence of
Buddhism that the successive patriarchs have directly transmitted, it is
impossible to know how to wash and wear a kasaya.

There are three kinds of kasaya, made of five, seven, or nine strips of cloth.
Mahiyana trainees wear only these three kinds of ka§aya and do not attempt
to obtain any other; for they are sufficient by themselves.

The first of these is worn when cleaning or doing other kinds of physical
labor as well as when going to the lavatory, the second when participating in
various ceremonies, and the third when engaged in giving instruction in the
Way to human and celestial beings. Furthermore, the first is to be worn when
one is alone, the second when in the company of other monks, and the third
when entering a palace or other human habitation. During warm weather
the first is sufficient; however, in cold weather the second may be added,
and in bitterly cold weather the third may be worn as well.

In the past, on midwinter nights when the cold was so severe that it
caused the bamboo to crack, the Tathagata would wear a kasaya of five strips
during the evening, add a ka§aya of seven strips around midnight, and further
put on a kasaya of nine strips during the coldest part of the morning. At that
time the Tathagata thought to himself, ““In the future, trainees of the Way
can put on these three kinds of £asaya to keep their bodies warm when they
are unable to bear the bitter cold.”

THE wAY OF WEARING A KASAvA The normal method of wearing a kasaya
is to put it on so that one’s left shoulder is covered, leaving the right exposed.
There is also a method, followed by the Tathagata and elderly senior monks,
in which both shoulders are covered. In the latter case, however, even though
the shoulders are covered, the upper part of the chest may or may not be
exposed. A kasaya made of sixty or more strips of cloth is used when covering
both shoulders. When putting on a kasaya its two ends should be placed one
over the other on the left arm and shoulder. The overlapping part of the
right end of the kaiaya should be placed on the left shoulder and hung over
the outside of the left arm. In the case of a large kasaya the overlapping part
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of the right end should be placed over the left shoulder and hung in back.
Apart from these methods there are many other ways of wearing a kasaya. In
order to learn these methods it is necessary to undergo training for longer
periods of time.

Over a period lasting hundreds of years in the Liang, Ch’én, Sui, T’ang,
and Sung dynasties many scholars of both the Mahayana and the Hinayana
schools forsook lecturing on the siitras because they realized that this practice
was not the essence of Buddhism. Furthermore, as they trained in the Way
that had been correctly transmitted by the Buddhas and patriarchs, they
inevitably took off and threw away their former unorthodox robes and
replaced them with a kasaya that had been correctly transmitted by the
Buddhas and patriarchs. They truly left the false and returned to the true.

The true Law of the Tathagata originated in India. Most ancient and
modern masters, however, gave instruction in the Way based on the narrow
and delusive views of ordinary people. Originally, however, since the worlds
of Buddhas and of ordinary people are beyond ‘“bounded” and ‘bound-
less,” it is impossible for the narrow minds of the latter in the present day to
understand the teachings, practice, practitioners, or truth of the Mahayana
and Hinayana schools. Furthermore, there are people in China who, failing
to base their teaching on the true Law as found in India, substitute their own
new and narrow views and take them for the Way. They are far from Bud-
dhism.

Therefore, if someone with a Bodhi-mind puts on a kasaya, it should be one
that has been correctly transmitted, not a newly devised one. The former is a
kasaya that has been correctly transmitted from the Tathagata down through
the successive patriarchs to Bodhidharma, Hui-néng, and their followers.
During this period there was not even one patriarch who failed to wear such
a kasaya. The kaiaya that was newly devised in the T’ang dynasty in China,
however, is far different from the correctly transmitted one. All the monks
who have hitherto come from India have worn their kasaya according to the
correct transmission of the Buddhas and patriarchs. None of them has worn
a kasaya like that newly devised by monks belonging to the Vinaya school of
Buddhism?!3 in China. Only those unfamiliar with the correctly transmitted
kasaya believe in this new one, while those familiar with the former cast away
the latter.

The merit of a kasaya that has been correctly transmitted from Buddha to
Buddha, patriarch to patriarch, is clear and easily believable. This orthodox
kasaya has been handed down as an inheritance by the patriarchs, its true
appearance thus having been preserved to this day. All these patriarchs have
been masters and disciples who realized enlightenment and to whom were
transmitted the Law. We must therefore make a kasaya according to the way
that the Buddha and patriarchs have correctly transmitted. All beings, com-
mon or sacred, human or celestial, dragons or deities, have long realized
that this is the only correct transmission.

As we have been born in an age when the correct method of making a
kafaya is known, if we wear it even once for only a short period of time, it will
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surely serve to protect us in our search for enlightenment. If we believe and
immerse ourselves in even one word of the Buddha’s teaching or one verse of
the kasaya gatha,* this will become the seed of eternal light, which will
finally lead us to the supreme Bodhi-wisdom. This is also the case when we
devote ourselves to one teaching or one good action. Even though our body,
mind, and thoughts are constantly in a state of rise and decay, the merit
that results from the practice of Buddhism in this way will inevitably come to
fruition. A kafaya is not something that is ““made’ or ‘“‘nonmade,” “‘fixed” or
“unfixed.” Rather, it is the very essence of those who have realized enlighten-
ment. The merit that trainees attain through wearing a kasaya will inevitably
be completely realized and comprehended. A person who has failed to do
good in his previous lives will be unable to see, wear, believe, or comprehend
the meaning of a kafaya even in the course of one, two, or innumerable lives.
In present-day China and Japan there are some who have been able to wear
a kasaya at least once and others who have been unable to. This has nothing
to do with the questions of whether they are of noble or humble birth, foolish
or wise. Rather it is a question of whether or not they have done good in
their previous lives.

For this reason, those who are now able to wear a kasaya should rejoice
over the fact that they did good in their previous lives. One should not doubt
the merit that has been accumulated in this way. A person who has not yet
been able to obtain a kafaya should, wishing to do so, quickly endeavor to
sow the seeds in his present life that will enable him to obtain one in the
future. If he encounters difficulties in doing so, he should make the following
petition of repentance before the Buddhas and the Three Treasures: “How
earnestly people in other countries wish to wear a kafaya’ How I wish that
the Law and the kasaya may be correctly transmitted to my country as they
have been to China so that I may come into personal contact with them!”
How ashamed and sorry we would be if the Law and the kasaya had not been
correctly transmitted to our country! Why is it that we have been so fortunate
as to come into contact with the correctly transmitted Law and ka§aya of the
Bhagavat? It is entirely due to the great merit we have accrued from having
planted the seeds of Wisdom in our past lives.

Today in this age of degenerate Buddhism people are unashamed of
having failed to receive the correct transmission and are jealous of others for
having done so. Such as they are companions of the devil! What they own
and the circumstances they find themselves in are the result not of Truth but
of their past bad actions. They should simply take respectful refuge in the
correctly transmitted Law. Realize that this is what those who truly study
the Way should do.

We should understand that a kafaya is something that all Buddhas have
reverently respected and taken refuge in. It is known, therefore, as a Buddha-
body and Buddha-mind. It is also called a robe of deliverance, good fortune,
no form,15 supremacy, endurance, the Tathagata, great benevolence, victory,
and the supreme Bodhi-wisdom. Truly, since it is all these things we should
receive it respectfully without altering it in any way.
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The materials for making a ka§aya may be either silk or cotton. Cotton is
not necessarily pure, nor is silk necessarily impure. It is laughable to prefer
silk over cotton! According to the traditional teachings of the Buddhas a
kasaya made of discarded cloth, that is, a pamsiila,16 is the best. There are
either four or ten types of such cloth. The four types of cloth are those that
have been burned by fire, munched by oxen, gnawed by mice, or worn by
the dead. Indians throw this cloth away in the streets and in the fields just
as they do their excreta. The name pamsila comes from this. Monks pick up
such cloth and wear it after having washed and sewn the-various pieces
together. Although some of this cloth is cotton and some silk, no discrimina-
tion should be made between the two. We should deeply reflect on the
meanmg of a pamsila. In the past when the Sramaneral? Jana washed his
pamsila in Anavatapta Pond,!® the Dragon King rained precious flowers on
it in admiration and respect.

Masters of the Hinayana say that silk cloth is superior because it is mys-
teriously made from the thread of a silkworm. But students of the Mahayéna
laugh at this idea, knowing it to be sheer nonsense. The former do not
realize that silk cloth is made of the thread of a cocoon produced by a silk-
worm. Adhering to their prejudiced views, they refuse to believe what is
before their very eyes! We should realize that among the cloth we pick up
there is some that is like silk and some like cotton. The types of cloth are as
various as the customs of the districts in which they are made, so much so
that it is impossible for an ordinary person to distinguish among them.
Therefore, in picking up such cloth there should be no discussion of what it
is made of. Simply call it a pamsala.

Even though human and celestial beings grow together with a pamsila,
they are a pamsila, not sentient beings.19 Even if pine trees or chrysanthe-
mums grow together with a pamsila, they are a pamsiila, not nonsentient
beings. When we believe that a pamsila is made not of silk, cotton, gold,
silver, pearls, or jewels, we can realize what a true pamsila is. Unless we
stop discriminating silk from cotton, we do not stand even the slightest
chance of understanding the true meaning of a pamsila.

A monk once asked a famous Zen master, ‘“Was the ka§aya that was trans-
mitted to Patriarch Hui-néng at midnight on Mount Huang-mei made of
cotton or silk?’> The master answered, “Neither cotton nor silk.”” We should
realize that this statement that a ka$aya is made of neither silk nor cotton is
‘an excellent teaching of the Way.

The Venerable Sanavasa20 was the third [Indian] patriarch. He is said to
have been born wrapped in a robe. As a layman this robe was that of an
ordinary man, but after he entered the monkhood it became a kafaya.
Similarly, it is said, the Bhiksuni Sukla 21 fulfilling a vow she had made,
presented Sakyamuni with a carpet. Because of this good deed she was born
with a kas$aya in every subsequent existence. Today, when we come into con-
tact with the Buddha Sakyamum and become monks, the ordlnary dress that
we received at our birth quickly changes into a kasaya, just as in the case of
the Venerable Sanavasa.
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It should now be clear that a kasaya is not made of silk, cotton, or other
materials. In similar fashion, the merit of the Law extends not only to self
but to others as well. This is clearly the case with entering the monkhood and
receiving the precepts too, though because of our ignorance we are unaware
of this fact. Because of the universal nature of the teachings of the Buddhas,
there is no reason to believe that this merit extends only to Sapavasa and
Sukla and not to ourselves in accordance with our capacities.

The true meaning of the preceding should be made clear through your
practice of the Way. It is said that a ka§aya made of neither cotton nor silk
fell on the shoulders of the Venerable Mahakasyapa when he appeared
before the Buddha Sakyamuni and received the precepts from him. The way
in which the Buddha teaches is beyond the understanding of ordinary people.
The priceless jewel that the Buddha placed in the kasaya is likewise beyond
the understanding of those attached to scholastic Buddhism.

You should carefully study whether the kinds, colors, and sizes of the
various Buddhas® kasayas are finite or infinite, with form or formless. This
is something that all the patriarchs, both ancient and modern, in India and
in China, have studied and correctly transmitted. There are those who,
though they clearly know that the correct transmission of the ka$aya by the
patriarchs is an incontrovertible fact, still do not wish to have it correctly
transmitted to them. This attitude of theirs is unpardonable, due entirely to
their extreme foolishness and unbelief. They have forsaken the Truth for
falsehood, mistaken the branches for the roots. This shows their contempt
for the Buddha.

Those who have awakened to the Bodhi-mind should definitely receive the
kasaya that has been correctly transmitted by the patriarchs. Not only have
we been able to come into contact with the Law, but as grandchildren of the
patriarchs, who have correctly transmitted the Buddha’s ka$aya, we have
been able to see, study, and receive one ourselves. This is equivalent to say-
ing that we have seen the Tathagata, listened to his sermons, bathed in
his light, experienced his enlightenment, directly received his mind, and
realized his essence. We stand covered with a kasaya that has been d1rectly
given us by the Buddha Sakyamum In other words, submitting ourselves to
the Buddha, we reverently receive his kasaya.

THE METHOD OF WASHING A KASAYA The unfolded kasaya should be put in a
clean wooden tub. Then, adding fragrant boiling hot water, let it soak for
approximately two hours. Another method is to place the ka§aya in boiling
hot water containing pure ash and wait for the hot water to cool. In our
country this second method is commonly used and is known as aku-no-yu.
After the hot water containing the ash has cooled and become clear, wash the
kasaya in it. When doing so, hold it with both hands, being careful not to
crumple it up or trample on it. Continue washing the ka$aya until all the dirt
and grease have been removed. When this has been done, rinse the kasaya
in cold water containing incense of aloes or beadwood, and so on. After
having dried it thoroughly on a clean rod, fold it and put it in an elevated
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place. Then, burning incense and scattering flower petals, walk clockwise
around it several times, prostrating yourself before it three, six, or nine times.
Finally, kneeling before it in gasshg, pick it up and, after having recited the
kasaya gatha, stand up and put it on in the prescribed manner.

The Bhagavat told his disciples: “In the past when I trained under the
Buddha Dharmakara,??2 I was known as the Bodhisattva Avalokite$vara.23
At that time I made a vow to the Buddha Dharmakara: ‘Buddha Dhar-
makara! Suppose that after I have realized Buddhahood someone becomes
my disciple, enters the monkhood, and wears a kasaya. Suppose further that
although as a monk, nun, layman, or laywoman that person is guilty of hav-
ing committed various grave crimes, such as breaking the ten grave pro-
hibitions, becoming attached to false views, or ridiculing the Three Treasures
because of his unbelief, yet he subsequently comes to reverently respect the
kasaya, as well as the Buddha, the Law, and the Buddhist community. At
that time if his practice retrogresses because he is unable to receive a guar-
antee that he will realize Buddhahood in the future while in the three
vehicles,?4 this is equivalent to deceiving the innumerable Buddhas of the
whole world. Buddha Dharmakara! If there is even one person like this, I
have no wish to realize the supreme Bodhi-wisdom !

 ‘Suppose that after I have realized Buddhahood there is someone among
celestial beings, dragons, demons, deities, and human and nonhuman beings
who respectfully venerates, praises, and admires the wearer of a kasaya. If
he sees even one piece of a ka§aya, he will not retrogress in his practice while
in the three vehicles.

‘ ‘Buddha Dharmakara! Suppose that there are sufferers from hunger and
thirst, poverty-stricken demons and deities, people of humble birth, and
hungry ghosts. If any of them gets hold of even as much as a four-#s’un?5 piece
of kasaya, his hunger and thirst will be satisfied and his every wish quickly
fulfilled.

 ‘Suppose that there are those who, becoming antagonistic toward each
other and feeling mutual resentment, continuously fight among themselves.
Whether they be celestial beings, dragons, demons, deities, gandharvas,2®
asuras, garudas,2? kimnaras, mahoragas,®® kumbhandas2® pisacas30 or human or
nonhuman beings, if any of them bears a kasaya in mind, its virtue will cause
him to have, successively, a compassionate, tender, nonresentful, enlight-
ened, and controlled mind. Thus will he be purified.

“ ‘Suppose someone finds himself among those who intend to decide mat-
ters through various forms of armed and unarmed struggle. If he wears even
the smallest part of a ka§aya that he has respectfully and reverently venerated,
he will be protected so that they will be unable to injure, touch, or trifle with
him. Thus he will always be able to overcome others, whatever difficulties
may befall him.

* ‘Buddha Dharmakara! If my kasaya fails to have these five sacred merits,
it means that I have deceived the innumerable Buddhas of the whole world.
In this case, in the future I shall be able neither to realize the supreme
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Bodhi-wisdom nor to save others. Thus the true Law will be lost and it will
be impossible to destroy evil teachings.’

“Virtuous men! At that time the Buddha Dharmakara, stretching out
his golden-hued right arm and patting me on the head, praised me, saying,
‘Well said! Well said! Your words are like a great rare treasure, full of
wisdom and virtue. You have already realized the highest supreme en-
lightenment. Your ka$aya is now endowed with the five sacred merits and
able to bestow abundant benefits on all beings.’

“Virtuous men! When I heard the Buddha Dharmakara’s words of praise
I was filled with boundless joy. The hand of his golden-hued outstretched
arm was as soft as a heavenly robe, his fingers slender and webbed. After
I was patted on the head my body was transformed into that of a twenty-
year-old youth.

“Virtuous men! All those present—celestial beings, dragons, deities,
gandharvas, human and nonhuman beings—put their hands together in
shashu3l and, bowing respectfully, venerated me with various flowers and
musical performances. After they had finished praising me in this way they
became silent again.”

It should be realized that these five preceding sacred merits form the core
of the merits of a ka§aya as ennumerated in the safras and precepts for Bodhi-
sattvas and Sravakas. This is as true now as it was when the Buddha was
alive. Truly, a kasaya, whose merits are immeasurable, is the clothing of all
Buddhas in the three stages of time. To have received a kasa_ya according to
the teachings of the Buddha Sakyamum however, is superior to having
received one according to the teachings of other Buddhas. This is because
when the Buddha Sakyarnum made the five hundred great vows before the
Buddha Dharmakara in his former existence as the Bodhisattva Avaloki-
teSvara, he made special vows about the merits of a kafaya. How truly im-
measurable and wondrous its merits are!

The essence of the Bhagavat has been transmitted through the kasaya to
the present time. Those patriarchs who have correctly transmitted the Eye
Storehouse of the True Law have inevitably transmitted this kafaya. Those
who have received and respectfully preserved this kasaya have never failed to
realize enlightenment within two or three existences. Even if it is worn,
in the beginning, simply as a joke or in order to make a profit, it inevitably
becomes the basis for realizing enlightenment.

The Patriarch Nagarjuna said, “Even if a monk fails to observe the pre-
cepts and commits a crime, he may still realize enlightenment after he re-
deems himself. In regard to this the Uipalavarna-jataka-siitra relates the story
of a nun by the name of Utpalavarpa who lived during the Buddha’s lifetime.
It was the custom of this nun, who had herself realized Arhathood and was
endowed with the six powers for saving sentient beings, to visit the homes of
noblewomen. At such times she would praise the act of entering the nunhood,
saying, ‘You should all become nuns.” They would answer, ‘We are still
young and healthy, and have attractive features. We are afraid it would be
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difficult for us to observe the precepts for nuns. Perhaps we might break the
precepts.” ‘Perhaps you will,” Utpalavarpa answered, ‘but even so it would
be better for you to enter the nunhood.” ‘But if we break the precepts,” they
replied, ‘we will inevitably fall into hell. How could we dare to break the
precepts? ‘If that’s what it takes, it’s better to fall into hell,” she continued.
Laughing at her, the noblewomen said, ‘How can you say that it’s all right
for us to fall into hell when, if we were to do so, we would be punished ?’

“‘Speaking from her own experience, the nun replied, ‘In my previous
existence I was a prostitute and often uttered licentious words while dressed
improperly. Once, however, I put on nun’s robes as a joke. Owing to this
good deed, I was born a nun in the time of the Buddha Kasyapa. My prob-
lems did not end here, however. Because of my noble birth and beauty 1
became proud and conceited, and consequently, I broke the precepts, fall-
ing into hell, where I was severely punished. After having redeemed myself
and been born in the human world once more I was finally able to meet the
Buddha Sakyamuni and reenter the nunhood. As a result I was able to
realize Arhathood and become endowed with the six powers for saving sen-
tient beings. Therefore, based on my own experience, I can tell you that
even if you break the precepts after having entered the nunhood you will
still be able to realize Arhathood. On the other hand, if you do wrong with-
out having entered the nunhood, you will be unable to realize the Way. In
the past I fell into hell for two consecutive generations because of my wrong-
doings. Each time I left hell I became a bad woman and upon dying returned
to hell without ever having realized enlightenment. This is why I know that
even if you break the precepts after you have entered the nunhood, you will
still be able to realize enlightenment.’

It was the merit of the Bhiksuni Utpalavarna’s having worn a kafaya,
even though it was at first done as a joke, that laid the foundation for her
eventual realization of Arhathood. In her following existence she was able to
meet the Buddha Kagyapa and become a nun. Finally, in her third existence
she was able to meet the Buddha Sakyamum and become a great Arhat,
endowed with the three types of superior Wisdom and the six powers to
save sentient beings. The three types of superior Wisdom are (1) eyes capa-
ble of seeing everything, (2) remembrance of one’s former existences, and
(3) perfect freedom. The six powers to save sentient beings are (1) free acti-
vity, (2) eyes capable of seeing everything, (3) ears capable of hearing every-
thing, (4) insight into others’ thinking, (5) remembrance of one’s former
existences, and (6) perfect freedom.

When Utpalavarna was simply a wrongdoer, she meaninglessly died and
fell into hell, only to be reborn again later to repeat the same cycle. After
having received the precepts, however, even though she later broke them and
fell into hell, she was eventually able to realize enlightenment. Since she was
able to realize enlightenment in three existences even though she initially
wore a kasaya as a joke, is it possible that a person wearing a kasaya with a
pure heart and searching for supreme Wisdom could fail to do otherwise?
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How utterly immeasurable the merit of a person would be if he received and
respectfully wore a kasaya in this spirit for his entire life!

Those who have awakened to the Bodhi-mind should quickly receive and
respectfully wear a kasaya. Having had the good fortune to be born in this
world, how regrettable it would be if we now failed to plant the seeds of our
Buddhahood. Now that we have been born with human form, how foolish
we would be if, having encountered the teachings of the Buddha Sakyamuni
and received his kasaya that the successive patriarchs have correctly trans-
mitted, we wasted our lives meaninglessly!

The only true inheritors of the kasaya are those who have had it correctly
transmitted to them by the patriarchs. Those who have not received such a
correct transmission can in no way be considered their equals. There is no
little merit, however, in having received a kasaya from even a member of this
latter group, to say nothing of having received it from a true master. Such
a person has truly become the Buddha’s son and realized his essence. The
kasaya has been ceaselessly transmitted and protected by all the Buddhas,
Bodhisattvas, Sravakas, and Pratyekabuddhas in the three stages of time and
the whole world.

A ka$aya should be made of coarse cotton cloth. When this is not avail-
able, fine cotton cloth may be used. When neither of the preceding is avail-
able, plain silk cloth may be used. When neither silk nor cotton cloth is
available, light figured silk cloth may be used.

These, then, are the materials [for making a kasaya] of which the Tatha-
gata has approved. In countries that lack the preceding materials, however,
he has also given permission for leather to be used.

A kasaya should be dyed a dull blue, yellow, red, black, or purple. The
Tathagata always wore a dull red kasaya. The kasaya that the first patriarch
[in China], Bodhidharma, transmitted was blue-black in color and made
of large pieces of fine Indian cotton cloth. This ka$aya, which had been suc-
cessively transmitted to the twenty-eight patriarchs in India and the five in
China, is now enshrined on Mount Ts’ao-ch’i. All of Hui-néng’s disciples
transmitted and preserved this kafaya lineage. There is no comparison be-
tween this lineage and that of other monks.

The three types of kasaya are: (1) that made of discarded cloth, (2) that
made of furs, and (3) that made of worn-out cloth. The first type has been
previously explained. The second type is made of the feathers of birds or
the fur of animals. If trainees are unable to get hold of the first type of
kasaya, thatis, a pamsila, they should make this second type. The third type of
kasaya is made of worn-out cloth that has been resewn. Monks should not
wear kasayas made of fine materials prized by the ordinary world.

The Venerable Upali3? asked the Bhagavat, ‘“Virtuous Bhagavat! How
many kinds of samghati-kasaya are there?”

The Buddha answered, ‘‘Nine.”

““What are they?”

“They are kasayas made of nine, eleven, thirteen, fifteen, seventeen,
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nineteen, twenty-one, twenty-three, and twenty-five strips of cloth. In
making the first three types of samghati-kasaya, you should bear in mind that
each strip consists of two long pieces and one short piece of cloth. In making
the next three types, each strip should consist