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PREFACE (1)

For more than fifty years I have been studying the life and thought of Dogen Zenji, transmitter of the True Dharma to Japan
over seven hundred years ago. Since then his profound insight has had a pervasive influence on Japanese thought and
culture and has nourished and cultivated the Japanese spirit. I feel that his major work, the Sbobdgenzo, is the most
superlative religious and philosophical work produced in Japan. I have worked for many years, compiling an accurate text and
doing research on Dogen, to promote the study of the Shobogenzo among all types of people - priests, students, scholars
and lay men and women. The Shobdgenzo contains the vast and unlimited world of religious experience; and it is open to all
if only we look for it.

Now, with this publication of a complete English translation of the Shobdogenzd, Dogen’s universal thought will become
universally known. Mr. Nishiyama and his collaborator Mr. Stevens have worked very diligently to produce an excellent,
readable translation which I hope will be widely used by all those interested in Buddhism. It is my sincere wish that the
dissemination of Dogen’s unique thought will contribute to the creation of a truly international culture, combining the best of
East and West.

May, 1975
Doshu Okubo, Lit. D.

President, Tohoku College of Social Welfare
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PREFACE (2)

Beginning with the publication of Oswald Spengler’s Decline of the West and Nietzsche’s pronouncement that “God is dead,”
the spiritual foundations of western society have been continually shaken. People like Ludwig A. Feuerbach wanted to do away
with theology completely and establish a totally human-centred religion. In addition, the rapid expansion of technology and
scientific knowledge has not given us all the answers; on the contrary, it has created more difficult and complex problems,
e.g., the population explosion, shortages of food and natural resources, pollution, and destruction of the environment. Most of
these problems have arisen because the natural balance of our world’s life system has been disrupted by technological
advancement and the development of civilization. Without exaggeration we may say that all those disruptions adversely affect
the inner life of human beings and cause many serious spiritual crises. Consequently, we must both strive to create a new
culture with a different set of ethics based on the harmony - spiritual and physical - of our life system and to re-establish
correct observation of the nature of the world (i.e., the Buddhist chain of causation).

I strongly believe that Dogen Zenji's interpretation of Buddhism is the most complete and that his concept of shikantaza,
“single-minded sitting in Zazen,” is the best way for us to restore human life. As you know, the True Law began in India, was
developed as the Dharma of the Buddhas and Patriarchs in China, and reached its culmination in Dogen’s Shobogenzo, the
Eye and Treasury of the True Law. In that work, the Buddhist Way was crystallized; it has been the dominant spiritual
influence in Japanese culture for more than seven hundred years. The world of the Shobogenzo is an extremely profound
study, full of unsurpassed religious experience; it illumines Japanese thought like a brilliant pearl.

This supreme work of Japanese Buddhism has attracted the attention of foreign students, but due to its difficult and subtle
nature it has not been as widely read as other Buddhist classics.

I am also continuing to lecture on the Shobdgenzo in the English and French languages for my mission in Europe; I have
already published in Paris a French translation of some parts of Shobogenzo, with my commentaries on it; however it is very
hard to achieve this work without the help of some able collaborators. But now, thanks to the efforts of Mr. Kosen Nishiyama,
assistant professor of Tohoku College of Social Welfare, and his able collaborator, Mr. John Stevens, an English translation is
being made available. For me, this translation is especially valuable in helping establish real Zen practice among my many
European students.

TAISEN DESHIMARU
President of the Zen Association of Europe.
Paris, 23rd November, 1976.
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Forward

Zen Master Dogen, author of the Shobdogenzd, was the high patriarch who transmitted So6to Zen from China to Japan. In
Japan, there are three Zen schools: Rinzai, Sotd, and Obaku. Although the introduction of Rinzai Zen into Japan is generally
attributed to Eisai, there were actually several other transmissions by various priests. At present, there are more than ten
branches of this sect. The Obaku school, the smallest of the three, was brought to Japan by the Chinese priest Ingen.

Since Sotd Zen became a religion directed towards ordinary people and Rinzai and Obaku never had much following outside
the aristocracy, the Soto school developed into one of the largest of all Buddhist schools in Japan, with over fifteen thousand
temples. The sum total of all the Rinzai sects is less than half that number. Although all the schools are based on Zen, there
are a number of differences in both practice and theory. Most westeners are more familiar with Rinzai-style Zen made popular
by the late D.T. Suzuki.

Among Dogen’s many works, the Shobogenzo is considered to be his masterpiece. He usually wrote in classical Chinese, but
for the Shobogenzo Dogen used Japanese which can still be understood today. The Shobogenzo is an expression of Dogen’s
profound understanding and deep experience of Zen and the real meaning of his words is extremely difficult to grasp.
Readers will need to have some background in Buddhism and Zen in order to truly appreciate it. The Shobdogenzo demands
several thorough re-readings. Kosen Nishiyama, a Sotd Zen scholar and heir of Dogen’s teachings, has spent fourteen years
on this translation. His sincere effort deserves special praise.

March, 1983
Kogen Mizuno

President, Komazawa University

12



TRANSLATORS’ NOTE

This translation basically follows the method used in the modern Japanese translations of Ddgen’s original text i.e., a
combination of translation, commentary and paraphrase. A literal translation is almost totally incomprehensible and even a
semi-literal one produces a mutant brand of English that alternately confounds and amuses the reader. The method used in
the present translation is that of a native speaker interpreting Dogen’s thought to a modern western audience in as clear and
natural English as possible. Consequently, while much of this translation follows the original text quite closely, there is some
paraphrasing or interpretation of certain passages in order to make it intelligible to western readers. To be sure, there is a
certain loss in the profundity and vigour of Dogen’s original style in this method but that is unavoidable.

Because of its extremely subtle and profound nature any translation of the Shobogenzdo will be subject to a barrage of
criticism and no one is more aware of the defects and shortcomings of this present work than the translators. Yet we feel that
this translation reproduces the spirit of Dogen’s original text and will prove to be of value to all those seeking the Way.

In the text all the proper names are in the Japanese reading. The Chinese pronunciation and dates of individuals are given in
the footnotes. Diacritical marks are given for all Sanskrit words except for those which have entered the English language i.e.,
Dharma, samsara, nirvana, karma and Shakyamuni. When “Dharma” appears it always refers to the “Buddhist Law.” Both
“Dharma” and “Law” are used interchangeably in the text. Prajia (insight or wisdom) and samadhi (concentration or
mediation) are left untranslated as they are familiar to most western students.

Satori is translated as “enlightenment” and ku ($tnyata) as “emptiness.” Although there is some question about the accuracy
of those words we have adopted them since they have been extensively used in western Buddhist literature. Other words or
expressions that appear frequently are: gedatsu, translated as “detachment” or “liberation”; genjo, “actualization” or
“manifestation”; shinjindatsuraku, “body and mind drop (or are cast) off; shikantaza, “single-minded sitting in Zazen"”; and
Shobogenzo, “the Eye and Treasury of the True Law.” "My late master” is always Dogen’s Chinese master Tendo Nyojo) (T'ien
t'ung Ju-ching, 1163-1228).

The text used for our translation is from the Kohonkotei Shobogenzo compiled by Doshu Okubo (Chikuma Shobd). The
number of chapters in the Shobogenzo is usually given as ninety-five but that includes variant texts for the chapters
Shinfukatoku, Butsukojoji and Butsudd, which we have not translated. Consequently, this English translation contains ninety-
two chapters, to be published in three volumes: Volume I, with chapters I-35; Volume, II, 36-70; and Volume III, 71-92.
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INTRODUCTION

A tiny hut, deep in the mountains
The Way not yet perfectly attained.
Even on the highest peak of this
splendid mountain

The dirt and dust of this world -

I beg for the help of the Tathagata.
(Sanshodoei)

The Shobogenzo is a collection of discourses and essays given or written in Japanese by Dogen Zenji during the years from
1231 until his death in 1253. It is truly a monumental work based on Dogen’s unsurpassed religious experience and his
unique interpretation of the Buddhist Dharma. As the title indicates his followers considered Dogen’s talks and essays to be a
treasury of the right observation of the True Law. In modern times his work has attracted the attention of many westerners
and he continues to hold a central place in present day Buddhist thought, highly regarded by all the various sects and
schools. ’

Dogen’s life can be divided into five periods: first, his youth and the initial experience of the transitory nature of this world;
second, entrance into the Buddhist priesthood at the age of thirteen and the period of study and practice on Mt. Hiei; third,
his trip to China and his practice and realization of the Way under the master Tendd Nyojo - “body and mind cast off”; fourth,
the return to Japan and the foundation of the Koshoji monastery in Uji, near Kyoto, the first independent Zen monastery in
Japan; and the fifth, culminating in the construction of Eiheiji monastery in Fukui prefecture.

Dogen was born in the south-east district of Kyoto known as Kimata in 1200. His father, Kuga Michi‘chika, was a central figure
in the confused history of that time. A powerful aristocrat, and a member of the Murakami branch of the Genji clan, he was
deeply involved in the various intrigues and struggles between the court and the newly established Kamakura Shogunate. In
1198 Michi’‘chika had his grandson installed as the emperor Tsuchimikado. Michi‘chika became Regent and assumed control of
the court. However, he suddenly died at the height of his power in 1202, possibly assassinated by his rivals.

Dogen’s mother was said to be Ishi, the third daughter of Fujiwara Motofusa. She was originally married to Kisoyoshiyaka,
another influential man in the court, but he was exiled and Motofusa offered her to Michi’‘chika, who was his brother-in-law,
as a concubine.

Dogen was only two years old when his father died and he moved with his mother to a cottage in the suburbs of Kyoto. His
life there was lonely and sad; and in the winter of his eighth year his mother passed away. As the greatly bereaved young boy
watched the smoke drift from the incense during his mother’s funeral he perceived the transitory nature of all things. It was
at this time the resolve to find the True Way awakened in him — both his parents were gone and he was now determined to
overcome this ephemeral world of pain and pleasure, joy and sadness.

All things are impermanent

Life follows the law of destruction;
Yet birth and death are nothing

but destruction

Here within lies the bliss of nirvana.

Just before her death Dogen’s mother told him to become a monk and pray for the welfare of his parents and to work for the
salvation of all sentient beings. Her death and his first experience of the fleeting nature of this world were perhaps the
decisive events in his life. Thereafter his determination to find the True Way and attain enlightenment never wavered.

Following his mother’s death Dogen went to live with Michitomo, Michi‘chika’s half-brother. Michitomo was a renowned
composer of waka and introduced Dogen to the world of poetry which he retained an affection for throughout his life. He
began to study the Buddhist siitras and commentaries from the time he was nine years old. His determination to find the Way
increased daily and when he was twelve years old he visited his uncle Ryokan (his mother’s brother), an influential aristocrat,
to ask permission to become a monk. The uncle was highly displeased and tried to dissuade him. However, Dogen was not
moved and the uncle finally acceded to his request. Dogen was taken to a small temple on the skirt of Mt. Hiei and introduced
to the abbot Jien. Soon after a new abbot, Kden, took over and gave Dogen the Bodhisattva precepts on April 9, 1213.

Dogen immersed himself in the study of both the exoteric and esoteric: aspects of the Tendai school and learned the various
monastic rules and precepts. Early in his study, however, he encountered a problem that seemed insoluble: “Both the exoteric
and esoteric schools teach that all beings possess Buddha-nature and original enlightenment. If that is so, why do all the
Buddhas of the three worlds arouse the Buddha-seeking mind and search for enlightenment through practice?” No one on Mt.
Hiei could satisfactorily answer the young Dogen’s question. Furthermore, he was disgusted at the monks’ avarice and their
constant squabbling, and therefore decided to leave Mt. Hiei and visit other masters.

Dogen then proceeded to Miidera monastery and met the abbot Koin (1145 - 1216), a famous scholar who had recently
abandoned the intellectualism and abstract doctrines of the Tendai school for the simple faith of the Pure Land. Koin
recommended that Dogen visit the master Eisai (1141-1215) at Kenninji, who had recently returned from China and was now
teaching the Rinzai method of Zen enlightenment.

What Dogen did next is not clear. According to one account (the Kenzeiki) Dogen immediately went to Kenninji and met Eisai;
the Sanragydgyoki'™® says he did not visit Kenninji until four years later and makes no mention of any meeting with Eisai. It
seems however that Dogen did actually meet Eisai and was impressed by his strong character and his emphasis on the
practical experience of Buddhism rather than philosophical profundity or scholastic learning. An interest in Zen was kindled
and the desire to study in China, present from the earliest days of his monastic life, was strengthened.

Soon after this Myozen (1184 - 1225) took over as abbot and Dogen became his disciple. At that time both the exoteric and

1-EN Two well known biographies of Dogen.
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esoteric doctrines together with the practice of Zazen which Eisai brought from China were taught at Kenninji. Myozen himself
was a master of both the exoteric and esoteric teachings and had received both the Tendai and Zen precepts from Eisai. He
was only thirty-four when Dogen first met him and a warm relationship developed between them. Ddgen continued to study
all branches of the Buddhist teaching and was said to have read the entire Tripitaka twice during this stay at Kenninji. Yet he
was increasingly drawn towards the practice of Zen and its method of enlightenment. In addition, many of Dogen'’s relatives
were being killed or banished during this period. This no doubt underlined his perception of the transitory nature of fame,
wealth, and position and made him more determined than ever to find the True Law.

Consequently, he asked Myo0zen’s permission to visit China. Mydzen not only agreed but also decided to accompany Dogen.
There is a famous story in Shobdgenzo Zuimonki*® concerning his decision. Mydzen’s master, Mydyu (n.d.), became seriously
ill just before Myozen and Dogen were scheduled to depart. The master pleaded with him to postpone the trip. My 6zen called
all the disciples together and asked their opinions. All of them, including Dogen, counselled him to put off the trip. However,

Myozen told them,

“Even if I were to stay, it would not prolong the life of this dying man. Even if I took care of him, I could not put an end to his
suffering. Even if I were to comfort him on his deathbed, I could do nothing to help him escape from the cycle of life and
death... All this would be of no use whatsoever in my renunciation of the world and attainment of the Way, and might even
lead to evil acts by interfering with my determination to seek the Dharma. However, if I proceed with my plan to visit China
and attain even a small measure of enlightenment it will benefit many people... To waste valuable time for the sake of just
one person is not the Way of Buddha. Therefore I will leave for China as planned.”

Dogen admired Myozen’s resolve and Buddha-seeking mind and they both were determined to continue their practice in
China.

On February 22, 1223, Dogen, Myo6zen, and two other monks left Kenninji for the port of Hakata in Kyushu. The voyage from
Hakata to China was a difficult one, troubled with numerous storms and heavy seas. Dogen was stricken with severe
diarrhoea and suffered greatly. They finally arrived at a port in Minshu, located in the central part of China, in the beginning
of April.

Myozen immediately left the boat after their arrival and visited several monasteries before settling on Mt. Tendo (T'ien t'ung).
Dogen, on the other hand, remained on the ship for almost three months in order to gradually adjust to his new surroundings
and prepare for his future travels. He only visited nearby temples and returned to the ship at night. He was in somewhat of a
quandary at first since his initial impression of Chinese Zen was not a good one. He was disappointed at the local abbots’ lack
of understanding of the sutras and precepts and at their general appearance and outlook, which seemed to him to be quite
secular.

One day, however, he happened to meet an old cook who had come to the port to buy some Japanese mushrooms. He had
walked from his monastery about twelve miles away and Dogen invited him to spend the night aboard ship. Dogen was
interested in this old monk and wanted to talk further. The monk told him that he must return that evening; he had to fulfil
his obligations as kitchen master and furthermore he did not have permission to be gone overnight from the monastery.
Dogen then asked him why he had accepted such a burdensome task as kitchen master instead of concentrating on Zazen,
sitra reading, or study which would be far more profitable and much less difficult. The old man laughed and said, "My young
friend from abroad, it is clear you have much to learn about the true meaning of practice and letters.” He then invited D 6gen
to visit his monastery sometime to observe real Zen practice and bid him goodbye. To Dogen this old, unknown monk seemed
to personify the living tradition of the Buddhas and Patriarchs. His entire life, all of his everyday acts were Zazen - “one’s
bearing is the Buddhist Law” was to become a central part of Dogen’s teaching. All our actions must be an expression of our
enlightenment and practice cannot be separated from realization.

Dogen then decided to go to Mt. Tendo and began his formal training. The monastery on Mt. Tendo was one of the largest and
most famous Zen temples in China; it was also one of the strictest, closely adhering to all the traditional monastic rules and
precepts. Dogen practiced diligently but was still unable to resolve his doubts. Moreover, he felt like something of an outsider
being a foreigner and was disappointed in the general spiritual level of the monks which was not as high as he expected. He
complained to the abbot Musai (Wu-chi) about all this but of course nothing could be changed. The abbot himself was quite
fond of money and his own reputation.

Even though Dogen was not able to learn anything from the so-called chief monks and scholars he continued to find true Zen
practice in lesser known, more humble monks. He happened to meet the old kitchen master again ("What are letters?” Dogen
asked this time. “One, two, ‘three, four, five,” answered the old man. “What is practice?” “Nothing is hidden, all things are
revealed”, the monk replied) and met another old monk who insisted on doing his appointed tasks regardless of how
troublesome or difficult they were. Once more Dogen realized that physical work is the key to practice. Self-realization - or
rather, realization of one’s non-self - must be based on, and grounded in, everyday, practical life. Dogen witnessed many
examples of simple, unknown monks transmitting the mind of the sixth Patriarch. Further, he saw that the life of the Buddhas
and Patriarchs must be received from a true master and transmitted in both body and mind in the present moment. This is
the real meaning of shiho, the seal of transmission. Single-minded practice, abandonment of any desire for fame or wealth,
and adherence to the precepts is absolutely necessary.

Nevertheless, Dogen still could not attain the final liberation of body and mind. He left Mt. Tendd and once again embarked on
a pilgrimage seeking an answer to his questions - but to no avail. He decided to return to Mt. Tendo and see Myo6zen; he was
on the verge of giving up his study in China and returning home.

As Dogen was on his way back to Mt. Tendd he received news of Musai’s death and the appointment of Nyojo, at the request
of the Emperor, as abbot of Mt. Tendo. Dogen had heard many good things about Nyojo during his peregrinations and was
anxious to meet him.

Tendd Nyojo (T'ien-tung Ju-ching, 1163-1228) was an outstanding master. He received the transmission of the Buddhist Way
from the line of Setcho Chikan (Hsueh' t'ou, d. 1052) and was intent on re-establishing the traditional and right teaching of
that master. He insisted that all his disciples devote themselves completely to the practice of the Way and he chose only the
most earnest and diligent petitioners as his students. Dogen wrote him a letter requesting formal permission to study under
his direction. Nyojo had heard of the young foreigner’s resolve and immediately accepted him.

On May 1, 1225, they met for the first time. Nyojo quickly recognized Dogen’s potential and compared their meeting with

2-EN A record of Dogen’s informal talks recorded by his chief disciple Ejo.
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those of Shakyamuni and Mahakasyapa on Vulture Peak, Bodhidharma and Eka on Mt. Suzan, and Kénin and Ené on Mt. Obai.
Dogen had finally found his long sought after master and was overjoyed.

Nyojo was severe yet compassionate. Contrary to the custom prevalent in China at that time, he would not allow any
relaxation of the rules or shorten the hours of Zazen. Rather, he told them, “If you lack the proper resolve to seek the Way,
you will fall asleep even if the time is shortened; on the other hand, if you have the right attitude and determination you will
welcome the opportunity to practice no matter how long it is.” He would strike those who fell asleep with his fist or slipper,
not out of meanness, but out of compassion to goad them on and help them destroy their delusions and find the Way.

Nyojo told Dogen to completely cut off all attachments and immerse himself in his practice. The mind must be soft and fluid,
abiding nowhere. (Later on, after Dogen had returned to Japan someone asked him what he had learned in China. “Not
much,” Dogen replied, “except nyunan-shin, a soft and flexible mind.”

One night during the summer training period of 1225 the monk next to Dogen fell asleep. Nyojo said in a loud voice, “Zazen
is to drop off body and mind. Why are you sleeping?" When he heard that, Dogen was profoundly enlightened. He later went
to Nyojo's room, lit some incense, and prostrated himself before Nyojo. "Why are you doing that?” asked the master. "I have
come here with body and mind cast off." Dogen answered. “"Now cast off body and mind!” Nyojo said, thus confirming
Dogen’s enlightenment. All doubts had vanished and his realization was complete. He was twenty-five years old.

Dogen continued to practice under Nyojo for two more years, occasionally visiting other masters in order to deepen and
perfect his understanding. Meanwhile, Dogen’s teacher and companion Myodzen took ill and died at the age of forty-two.
Consequently, Dogen decided that the time had come to return to his native land. He had been in China for almost five years.

Before he left, Nyojo told Dogen that in order to transmit the enlightenment of Shakyamuni we must transcend all ideas of
past, present, and future and realize that enlightenment is always present, right now and never ends. He gave Dogen the seal
of transmission and said, "When you return to Japan work to enlighten the minds of all people throughout the land. Do not
live near the capital or by rich and powerful persons. Avoid emperors, ministers, and generals. Stay in the deep mountains
remote from worldly affairs and devote yourself to the education of young monks, even if you have only one disciple. Do not
terminate the transmission I have given you.”

Dogen probably left China during August of 1227. He came back, as he wrote in Eihei Koroku, empty-handed; he brought no
sutras, commentaries, images, or religious articles. What he carried with him was the Buddhist Dharma he had received from
Nyojo. After he returned to Kenninji and had Myozen's ashes interred he began work on his first treatise, FukanZazengi
(General Promotion of the Principles of Zazen). In it he outlined both the theoretical and practical aspects of Zazen: the
Buddhist Dharma is absolute, universal, and all-pervading; in it there is no creation or destruction, coming or going. Yet if we
discriminate between things we are immediately separated from the Way and lost in confusion. Zazen is the union of
enlightenment and practice. Sit up straight, abandon all thoughts - good, bad, enlightenment, illusion — and manifest the
Way. Since body and mind form one essence, practice and enlightenment are not two different things. “Zazen is the Dharma
gate of peace and joy” he wrote and then urged everyone to follow this Way, used by all the Buddhas and Patriarchs.

Unfortunately, the monks at Kenninji were not at all receptive to Dogen’s ideas. During his absence the morals and discipline
of the monks had greatly deteriorated and the spirit of Eisai was almost extinct. The monks were lazy, full of greed, and
constantly involved in the various disputes within the order. In addition Dogen received news of the death of Nyodjo who
entered parinirvana on July 17, 1228. He now felt that he must fulfil his promise to train at least one disciple and that it was
impossible to remain at Kenninji. Consequently, he moved to a small hermitage near Fukakusa called Anyoin in 1230. Here he
composed the first book of the Shobogenzo, Bendowa (A Story of Buddhist Practice).

In Bendowa Dogen emphasized the following points: 1) he reaffirmed his contention that Zazen alone is the right gate to
enter the Buddhist Way, transmitted by all the Buddhas and Patriarchs; 2) again he stated that practice and enlightenment
are not different i.e., Zazen does not consist of a series of steps leading to enlightenment - practice itself is perfect
enlightenment; 3) the equality and inherent Buddha-nature of all people - monks, lay disciples, men, women, high, low,
clever or dull. There can be no such distinctions in the Buddhist Law; the most important thing is to possess a right minded
attitude to seek the Way. (Later on, Dogen was to modify this somewhat. He became more conservative and began to insist
that to find liberation it was absolutely necessary to renounce the world and receive the monastic precepts); 4) rejection of
the teaching of the right, semblance, and final stages of the Buddhist Law. In the Buddhism of that time the teaching that the
Buddhist Law had three stages - the right Law of the first period after Shakyamuni, the semblance of the Law in the next
period, and the final degenerate stage (mappd) of the present days — was widely circulated. Dogen taught that our ability to
attain the Way depends entirely on our resolve and attitude for practice. Everyone contains the seed of prajia and
enlightenment is always present, permeating time.

Soon after he arrived at Anydin Dogen was obliged to move into a larger building due to the growing number of monks and
laymen. Several run down buildings of a monastery called Gokurakuji were restored and Dogen moved there in 1233,
renaming it Kannondori-in. In the winter of 1234 Koun Ejo (1198-1280), Dogen’s future chief disciple and Dharma heir,
became his student. Ejo is responsible for the transmission of his master’s literary work to posterity and also recorded a
number of Dogen’s informal talks in the popular, easy to understand Shobdogenzo Zuimonki.

The number of students and disciples continued to increase and Dogen decided to construct a real d6jo, a place to practice
the Way. By 1235 he had collected enough donations to start work on a new monastery. On October 5, 1236, an opening
ceremony was held at Koshohorinji, the first independent Zen monastery in Japan.

The period from 1233-1243 was the most fruitful of Dogen’s life. He had many good disciples, a wide following among lay
people, and a well run monastery using the rules of traditional Chinese Zen practice. He exhorted all his followers to put
attainment of the Way above all else. He was very strict and demanding like his master Nyojo and emphasized the need for
repentance:

O Buddhas and Patriarchs, enlightened by the Way, have compassion on me and grant me release from all bad karma and evil
deeds committed in my past. Remove all obstacles from my study of the Buddhist Way. The virtue of the Buddhist Way fills
the entire world; please have compassion on me; remember that all the Buddhas and Patriarchs have shared my condition. I
vow to follow the true Way so I also can be a Buddha. (Shobogenzo Keiseisanshoku)

Dogen was always compassionate but his compassion differed from that of Shinran, his contemporary and founder of the
Jodo; Shin school. For Shinran, compassion is based on the realization of one’s sinfulness and that one must depend on the
absolute mercy of Amida Buddha for salvation. Compassion therefore is to inform others of Amida’s great mercy and the
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futility of relying on one’s own effort. Dogen, on the other hand, said that real compassion is to throw of compassion - it must
be detached and based on insight into the true nature of man. That means we must work to help everyone perceive and
manifest their enlightenment; this is the meaning of salvation for Dogen.

At any rate, the neighbouring monks on Mt. Hiei were neither compassionate nor friendly and began to harass Dogen and his
followers, accusing them of “innovations.” They descended on his monastery and attempted to burn it down in the summer of
1243. Needless to say, Dogen was quite apprehensive about the future of his community and the safety of their present
location. He also recalled Nyojo’s advice not to settle near the capital but to train his disciples in a remote place far from the
temptations and troubles of the world. Consequently, Dogen accepted the invitation of his lay disciple Hatand Yoshishige, the
daimyo of Echizen (present day Fukui prefecture), to establish a monastery in his domain. He abandoned Kyoto and left
Koshoji in the end of the summer of 1243.

When he first arrived in Fukui he stayed at the small temple Kippdji (Yoshiminedera) for about one year. Soon after he
reached Kippdji, land for a new monastery was donated, cleared and construction begun. On July 13, 1244, an opening
ceremony was held for the new temple, called Daibutsuji. In 1245 Dogen changed the name to Eiheiji, the “Temple of Eternal
Peace”, after the Eihei period of Chinese history when Buddhism first entered the Middle Kingdom.

After many difficulties and setbacks Dogen had finally succeeded in establishing a permanent monastery where the True Law
could be propagated for the good of all sentient beings. This Law was beyond the limits of any one school or sect and D 6gen
denounced the classification of his teaching as that of the Zen school and rejected the name “Soto Zen sect.” He insisted that
“All sentient beings are the Buddha-nature” contrary to the usual understanding of the Buddha-nature as something within
living beings that forms their essence or core. All beings themselves, in their totality, are the Buddha-nature - the Buddha-
nature and sentient beings are absolutely inseparable, completely non-dual in character. Furthermore, there can be no such
thing as “gradual” or “sudden” enlightenment. Each moment, as it is, contains total enlightenment. Moreover, every moment
is independent of past, present and future - time is being, being is time. “Each instant covers the entire world... every single
object, each living thing is inseparable from time. Time includes every being and all worlds” (Shobogenzo, Uji, “Being-time”).
These ideas together with the previously mentioned concepts of “practice and enlightenment are one” and “one’s bearing is
the Buddhist Law" constitute the essence of Dogen’s thought as reflected in the Shobogenzo.

In 1247 Dogen reluctantly agreed to visit the general Hojo Tokiyori and stayed in Kamakura for about six months. Tokiyori
wanted him to remain and offered to build a temple for him but Dogen refused and returned to the solitude of Eiheiji. His
health began to fail but his life continued to be as austere as ever. He kept up the instruction of his many disciples and
continued his writing. Gradually his condition worsened, however, and he was urged to seek medical care in Kyoto. He
officially appointed Ejo as his Dharma heir and abbot of Eiheiji and left for Kyoto a few weeks later. He was examined by
several noted doctors but nothing could be done. He entered nirvana on the night of August 28, 1253. His death verse:

For fifty years seeking to illumine the great
matter of life and death;

Constantly striving, finally overcoming all
obstacles and doubts.

Now no more requests or desires

still living I enter parinirvana

Although the Shobogenzo is his masterpiece containing the Full spectrum of his thought Dogen also wrote the following major
works:

FukanZazengi (General Promotion of the Principles of Zazen)

Gakudoydojinsha (Precautions for the Study of the Way)

Tenzokyokun (Instructions for Kitchen Attendants)

Eihei Koroku (General Observations of Eihei Dogen)

Nihon Koku Echizen Eiheiji Chiji Shingi (Rules for Chief Monks at Eiheiji Monastery)
Kichijozan Eiheiji Shuryo Shingi (Rules for the Monks’ Quarters of Eiheiji Monastery)
Fushukuhampo (Rules For Taking Meals)

Sanshodoei (A Collection of Dogen’s Poetry)
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1. GENJOKOAN
bR A
“The actualization of enlightenment”

When all things are the Buddha-Dharma, there is enlightenment, illusion, practice, life, death, Buddhas, and sentient beings.
When all things are seen not to have any substance, there is no illusion or enlightenment, no Buddhas or sentient beings, no
birth or destruction. Originally the Buddhist Way transcends itself and any idea of abundance or lack - still there is birth and
destruction, illusion and enlightenment, sentient beings and Buddhas. Yet people hate to see flowers fall and do not like
weeds to grow.

It is an illusion to try to carry out our practice and enlightenment through ourselves, but to have practice and enlightenment
through phenomena, that is enlightenment. To have great enlightenment about illusion is to be a Buddha. To have great
illusion about enlightenment is to be a sentient being. Further, some are continually enlightened beyond enlightenment but
some add more and more illusion.

When Buddhas become Buddhas, it is not necessary for them to be aware they are Buddhas. However, they are still
enlightened Buddhas and continually realize Buddha. Through body and mind we can comprehend the form and sound of
things. They work together as one. However, it is not like the reflection of a shadow in a mirror, or the moon reflected in the
water. If you look at only one side, the other is dark.

To learn the Buddhist Way is to learn about oneself. To learn about oneself is to forget oneself. To forget oneself is to perceive
oneself as all things. To realize this is to cast off the body and mind of self and others. When you have reached this stage you
will be detached even from enlightenment but will practice it continually without thinking about it.

When people begin to seek the Dharma [outside themselves] they are immediately far removed from its true location. When
the Dharma has been received through the right transmission, one’s real self immediately appears.

If you are in a boat, and you only look at the riverbank, you will think that the riverbank is moving; but if you look at the
boat, you will discover that the boat itself is actually moving. Similarly, if you try to understand the nature of phenomena only
through your own confused perception you will mistakenly think that your nature is eternal. Furthermore, if you have right
practice and return to your origin then you will clearly see that all things have no permanent self.

Once firewood is reduced to ashes, it cannot return to firewood; but we should not think of ashes as the potential state of
firewood or vice-versa. Ash is completely ash and firewood is firewood. They have their own past, future, and independent
existence.

Similarly, when human beings die, they cannot return to life; but in Buddhist teaching we never say life changes into death.
This is an established teaching of the Buddhist Dharma. We call it “non-becoming." Likewise, death cannot change into life.
This is another principle of Buddha’s Law. This is called "non-destruction” Life and death have absolute existence, like the
relationship of winter and spring. But do not think of winter changing into spring or spring to summer.

When human beings attain enlightenment, it is like the moon reflected in the water. The moon appears in the water but does
not get wet nor is the water disturbed by the moon. Furthermore, the light of the moon covers the earth and yet it can be
contained in a small pool of water, a tiny dewdrop, or even one minuscule drop of water.

Just as the moon does not trouble the water in any way, do not think enlightenment causes people difficulty. Do not consider
enlightenment an obstacle in your life. The depths of the dewdrop can contain the heights of the moon and sky.

When the True Law is not totally attained, both physically and mentally, there is a tendency to think that we possess the
complete Law and our work is finished. If the Dharma is completely present, there is a realization of one’s insufficiencies.

For example, if you take a boat to the middle of the ocean, beyond the sight of any mountains, and look in all four directions,
the ocean appears round. However, the ocean is not round, and its virtue is limitless. It is like a palace, or an adornment of
precious jewels. But to us, the ocean seems to be one large circle of water.

So we see that this can be said of all things. Depending on the viewpoint we see things in different ways. Correct perception
depends upon the amount of one’s study and practice. In order to understand various types of viewpoints we must study the
numerous aspects and virtues of mountains and oceans, rather than just circles. We should know that it is not only so all
around us but also within us - even in a single drop of water.

Fish in the ocean find the water endless and birds think the sky is without limits. However, neither fish nor birds have been
separated from their element. When their need is great, their utilization is great, when it is small, the utilization is small.
They fully utilize every aspect to its utmost - freely, limitlessly. However, we should know that if birds are separated from
their own element they will die. We should know that water is life for fish and the sky is life for birds. In the sky, birds are
life; and in the water, fish are life. Many more conclusions can be drawn like this. There is practice and enlightenment [like
the above relationships of sky and birds, and fish and water]. However, after the clarification of water and sky, we can see
that if there are birds or fish that try to enter the sky or water, they cannot find either a way or a place. If we understand this
point, there is actualization of enlightenment in our daily life. If we attain this Way, all our actions are the actualization of
enlightenment. This Way, this place, is not great or small, self or others, neither past or present - it exists just as it is.

Like this, if we practice and realize the Buddhist Way we can master and penetrate each dharma; and we can confront and
master any one practice. There is a place where we can penetrate the Way and find the extent of knowable perceptions. This
happens because our knowledge co-exists simultaneously with the ultimate fulfilment of the Buddhist Dharma.

After this fulfilment becomes the basis of our perception do not think that our perception is necessarily understood by the
intellect. Although enlightenment is actualized quickly, it is not always totally manifested because [it is too profound and
inexhaustible for our limited intellect].

One day, when Zen Master Hotetsu of Mt. Mayoku*® was fanning himself, a monk approached and asked, “The nature of the
wind never changes and blows everywhere, so why are you using a fan?”

The master replied, “Although you know that the nature of the wind never changes you do not know the meaning of blowing

1-EN Pao-ch'é of Ma-ku Shan, a disciple of Baso (Ma-tsu). Dates of birth and death are unknown
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everywhere." The monk then said, “Well, what does it mean?” Hotetsu did not speak but only continued to fan himself. Finally
the monk understood and bowed deeply before him.

The experience, the realization, and the living, right transmission of the Buddhist Dharma is like this. To say it is not
necessary to use a fan because the nature of the wind never changes and there will be wind even without one means that he
does not know the real meaning of “never changes" or the wind’s nature. Just as the wind's nature never changes, the wind
of Buddhism makes the earth golden and causes the rivers to flow with sweet, fermented milk.

This was written in mid-autumn, 1233, and given to the lay disciple Yo-kd-sha of KydshG*®,

2-EN Almost nothing is known about him.
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2. MAKAHANNYAHARAMITSU
BFEFARR
“The accomplishment of the great wisdom of Buddha”

When Kanzeon Bodhisattva®™ experienced and comprehended the truth through prajfiaparamita*®™ he perceived that
existence is formed by the five skandhas: matter, perception, mental conceptions, volition, and consciousness.* When the
five skandhas are observed through prajia you will perceive emptiness. Through this observation, you will discover that the
skandhas themselves are empty — each skandha is detached and originated in prajia.

When you understand this you will be able to comprehend the formula “Form is emptiness. Emptiness is form."*®™ Form is
form, emptiness is emptiness. It is the hundred grasses and all phenomena. Prajfidparamita can be thought of as either the
twelve or eighteen methods of analysis: The twelve are eye, ear, nose, tongue, body, mind, form, smell, sound, taste,
sensation, and reasoning; the second is the above twelve ways plus the six perceptions: visual, auditive, olfactory, gustatory,
tactile, and mental.

There are four kinds of Prajiaparamita: 1) all things are suffering; 2) the cause of suffering; 3) the destruction of suffering;
and 4) the Eightfold Path. There are six actions of the Bodhisattva, called the six paramitas: 1) giving; 2) precepts; 3)
observance; 4) effort; 5) contemplation; and 6) wisdom.>

In prajfiaparamita there are three kinds of temporal understanding: past, present, future; six kinds of physical and spiritual
understanding based on earth, water, fire, wind, air, mind; and four understandings of the actions of daily life: going, staying,
sitting, lying. Each and every prajfidaparamita is actualized in the eternal present i.e., supreme and perfect enlightenment.

In the samgha of Shakyamuni there was a monk who was constantly absorbed with the question of prajia. He secretly
thought to himself, “I respect the profound prajfidaparamita. Its merits are expressed by the five aspects of dharmakaya:
precepts, contemplation, wisdom, detachment, and intellectual comprehension based on detachment. There are such things
as the Hinayana practice of the four stages: 1) sotapanna, abandonment of all false views; 2) sakadagamin the stage where
one will have only one more birth before nirvana; 3) anagamin, the stage of non-returning to this world; and 4) sravaka,
enlightenment by listening to the Buddhist teaching. I also know about pratyekabuddhayana®®, the vehicle of single
enlightenment, the Bodhisattva vehicle, supreme enlightenment, the Three Treasures, the turning of the wheel of the Law,
and the vow to save all sentient beings."

Shakyamuni realized what the monk was secretly thinking about and said to him, "What you are thinking is right. However,
the profound prajfiaparamitd can never be fathomed or analysed by our intellect.” The monk had respect for all the various
forms or phenomena, especially for the prajfia that reveals the world of life and death. When we truly respect prajia it
actualizes itself. This is what we call precepts, samadhi, insight, and the vow to save all sentient beings. In other words, we
call it Mu, nothingness. It arises in accordance with the above principle. It is called prajiaparamitd - extremely profound,
subtle, and beyond measure.

One day Indra asked Subhiti”®™, " O Virtuous One! If a Bodhisattva or Mahasattva wishes to learn the profound
prajiaparamita how should he approach it?" Subhdti replied, “O Indra! If the Bodhisattva or Mahasattva desires to learn
prajidaparamita he must learn emptiness. To learn prajiia is to learn emptiness, and to learn emptiness is to learn prajia.”
Indra then said to Buddha, “O World Honoured One! How can devoted men and women disciples preserve correctly the
profound prajfidparamita they have received and proclaim it to others? Please have compassion on us and show us the right
way.” But Subhiti answered instead of Buddha, “O Indra! Is it possible to completely protect the Dharma?” Indra said, “No, O
Virtuous one, it is not possible. I can not find any safe way to protect it".

Subhiiti then said, “O Indra! If devoted men and women disciples follow the teaching [of Shakyamuni] prajfiaparamita will
protect the Dharma and never depart. We should know that all men and sentient beings seek the means [of prajfidparamita]
and if you think you lose it when you begin to look for it, it will never be obtained. O Indra, if you want to preserve the
Dharma you must follow the teaching of Buddha. There is no difference between prajfiaparamita, Bodhisattvas, and
emptiness.”

Here we must know that receiving, reading, and chanting the sitras together with rational cognition protects and preserves
prajfid. To protect [the Dharma] is to receive, read, and chant [the sitras].

My late master once said:

The entire body is the mouth, hanging in the air [emptiness].
It does not matter from what direction the wind blows

- north, south, east, or west -

The wind bell always makes the sound prajfia

- rin, rin, rin.

This is the sound of prajiia in the transmission from generation to of the Buddhas and Patriarchs, in the entire body of self
and others, in the north, south, east, and west.

Shakyamuni once said to Subhiti, “All sentient beings should respect and revere prajfidaparamita in the same manner as the
Buddhas have done. Every time you consider prajiaparamita you should think of it as a reverence towards Buddha. Why?

1-EN Avalokitesvara, the Bodhisattva of compassion.
2-EN The supreme wisdom or insight. Prajfidparamita and prajfia are left untranslated in the text.
3-EN All physical and mental elements are classified into five kinds of aggregates: I. rupa, a generic term used for

matter; 2. vedana, perception; 3. samjna, mental conceptions and ideas; 4. samskara, volition; and 5. vijfiafa,
consciousness.

4-EN The famous line from the Shingyd, Prajiiaparamita-hridaya-sitra.

5-EN Dana, sila, ksanti, virya, dhyana, prajfia

6-EN A self-enlightened Buddha.

7-EN One of the ten great disciples of Buddha. Of all of the disciples he had the best understanding of sinyata,
emptiness.
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Because prajnaparamitd is not different from Buddha and vice-versa. The prajiaparamitd is Buddha, and Buddha is
prajiaparamita. O Subhdti, is it not true that the Tathagata’s enlightenment comes from prajnaparamitd? Furthermore,
Bodhisattvas, Mahasattvas, Pratyekabuddhas, Arhats, and those who have attained anagamin, sakadagain, and sotapanna, all
come from prajfiaparamita. And even the ten good deeds®*®" the four types of meditation®", the four kinds of meditation on
emptiness'®®™, and the five miraculous powers of the gods**® derive from prajiiaparamita?.”

Therefore, all the Buddhas are nothing but prajiaparamita. Prajidaparamita is the entire Buddhist Dharma; and this Dharma is
the form of emptiness - no creation, no destruction, nothing pure or impure, not increasing, not decreasing. The
manifestation of prajfiaparamita is the manifestation of a Buddha. If you seek the truth, you will learn that to honour
prajiaparamita is to meet the Buddha, and you cannot say you have truly met the Buddha unless you serve him.

This was delivered to the monks at Kannondori-in during the summer training period of 1233, and transcribed by Ejo in the
chief disciple’s quarters on March 21, 1244, at Kippdji in Fukui prefecture.

8-EN The ten good deeds are to refrain from: killing, stealing, committing adultery, lying, using immoral language,
slandering, insulting others, coveting, giving way to anger, or holding false views.

9-EN Four stages of meditation which systematically purify and clear the mind and lead to rebirth in the dhyana
heavens.

10-EN The four samadhis of unlimited emptiness, unlimited consciousness, emptiness beyond consciousness, and pure
non-conceptual emptiness.

11-EN Miraculous eyes and ears, clairvoyance, remembrance of one’s past existence and total freedom of activity.
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3. BUSSHO
i
“Buddha-nature”

Shakyamuni Buddha said, “All sentient beings totally possess Buddha-nature. The Tathagata is permanently abiding, not
subject to change.”

Although this is the turning of the Wheel of the Law of the Great Teacher Shakyamuni, it is also the essence and enlightened
vision of all the Buddhas and Patriarchs. This teaching has been studied for 2190 years, having been directly handed down
through fifty generations (up to my late master Tendd Nyojo - twenty-eight generations in India, and twenty-three in China
(including Nyojo). All the Buddhas and Patriarchs of the ten directions possess and maintain this teaching.

What is the meaning of “All sentient beings totally possess Buddha-nature?” It is the turning of the wheel of the Law of “What
has come?” Sometimes, it is called “sentient beings,” “animate beings,” “living things,” “living species,” “totally,” equals
sentient beings, all living things. “Totally possess” is Buddha-nature; One part of possessing is sentient beings. At the proper
time, inside and outside of sentient beings is Buddha-nature totally. It is not only valid for transmission of skin, flesh, bones,
and marrow, but for all transmissions of “you possess my skin, flesh, bones and marrow.”

We must know that the “possess” of “totally possess” is not related to possession or non-possession. “Totally possess” is the
word and tongue of Buddha, the enlightened vision of the Buddhas and Patriarchs, and the nostrils of Zen monks. “Totally
possess” does not mean initial, original, miraculous or any other kind of possession. It is, of course, not attained as a result of
karma or delusion, and has nothing to do with mind, circumstance, nature, form, etc.

Therefore, that is why the correct understanding of “sentient beings totally possess” does not occur through the influence of
karma, does not arise by illusory causation, does not occur naturally, and is not developed through the miraculous power of
practice and enlightenment. If the “totally possess” of sentient beings depended upon karma, causation, or nature and so
forth, so would the realization of saints, the awakening of the Buddhas, and the enlightened vision of the Buddhas and
Patriarchs. But, that is not the case.

The entire world is free of dust, and here there can be no second person. This is because we are unaware that the root of
illusion is cut off and there is no way for the disturbed flow of karma to cease. It has not been bred by deluded causation
since nothing in the relative world has ever been concealed. “Nothing has been concealed” does not necessarily mean that all
worlds exist. That the relative world is self existent is an erroneous view of non-believers. Existence is not original being
because it is not confined to past or present. It is not an initial occurrence because it contains nothing extra.

It is not independent existence since it is interrelated, nor is it uncreated, for it occurs simply as it is. It is not originally
appearing but means rather “our everyday mind is the Way.” We must first of all know that it is extremely difficult to find
sentient beings within “totally possess.” If we comprehend the true meaning of “totally possess”, these words themselves
signify complete liberation and detachment.

When scholars hear the word “"Buddha-nature,” they think it is a kind of “eternal self,” like that expounded by the non-believer
Senika. This is because they have never met a man of the Way, nor clarified their self, nor met a master. They mistake the
wild movements of their minds for the enlightened wisdom of Buddha-nature. Who can say that there is enlightened wisdom
in Buddha-nature? Even though enlightened persons are Buddhas, Buddha-nature is not enlightenment or awakening. The
“enlightenment” of the enlightened and awakened Buddhas is not the misconceived enlightenment most people speak of.
And, it is certainly not the enlightenment of a confused mind. Only the face of each Buddha and Patriarch is enlightenment.

From the Han through the Tang to the Sung dynasty, many sages of the past have travelled to India, and many have claimed
to be teachers of gods and men. They taught that wild movements of the mind is the enlightenment of Buddha-nature. This is
a great pity, due to a lack of study of the Buddhist Way.

Neither advanced nor initiate students of the Buddhist Way should make such a mistake. Even though one studies
enlightenment, it is not the wild movements of the mind. Even if you study that movement, it is not what it appears to be. If
you can understand the real movement, you will understand true enlightenment and awakening. If we can understand
“Buddha,” we can understand “Nature,” since they penetrate each other. "Buddha-nature” is surely, then, “totally possess”
because “totally possess” becomes “Buddha-nature.” “Totally possess” does not mean a myriad of things, nor unified
existence. Express it by raising a fist; it is not large or small. To say “Buddha-nature,” is to be beyond the level of all the
saints, and beyond “Buddha-nature” itself.

Some say that Buddha-nature is similar to the seed of a plant; when it receives the nourishing rain of the Dharma, it
naturally sprouts - leaves, flowers, and fruit appear, and the fruit contains its own seeds. This is the view of ordinary,
unenlightened people. Those holding such a view should learn that the seed, flowers and fruit each and at the same time
have the pure mind [of Buddha-nature]. Within the fruit there are seeds. Although the seeds are not visible, still the roots,
stem, and the rest grow. Without outside assistance the branches multiply and a large tree appears. This procedure is not
outside or inside; it is true for any time of the past or present. Therefore, even though we have an unenlightened view, the
root, stem, branches, and leaves all live, die, “totally possess,” and become and are Buddha-nature simultaneously.

Buddha said, “In order to know the principle of Buddha-nature watch for the proper time and circumstance. When the time
comes, Buddha-nature will be manifest.” “In order to understand the principle of Buddha-nature” does not mean simply
“knowing”, but means also practising, enlightening, clarifying, and ultimately forgetting. This explaining, practising,
enlightening, and mistaking or not mistaking are all “proper time and circumstance.” The way to watch for proper time and
circumstance is through proper time. Watch for proper time with a fly whisk, a staff, and so on. Original enlightenment, initial
enlightenment, non enlightenment, right enlightenment, and their wisdom cannot be seen through either worldly or sacred
knowledge.

“Watch for” is neither related to the watcher or the watched, nor to true or false watching. It is just watching. It is pure
watching - not the own perception nor of the others. It is to “watch” beyond proper time. It is Buddha-Buddha, nature-
nature.

Many people in the past and present have taken “the proper time and circumstance” to mean “wait for a time in the future for
Buddha-nature to appear.” They say, “If we practice like that, Buddha-nature will naturally appear at the proper time. Even if
we study under a master and seek the Dharma, if it is not the proper time, Buddha-nature will not appear. People with such
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views are wordings who expect good things to fall directly from heaven. Such people are like the non-believers who hold that
everything occurs by chance.

“In order to know the principle of Buddha-nature” means “directly knowing the principle of Buddha-nature.” “Watch for the
proper time” and circumstance means directly knowing the proper time. That is, if we want to know Buddha-nature, we must
seek the proper time and circumstance.

The expression “when the time comes” means the “time has already come.” Even if we doubt it, still Buddha-nature has
emerged in us.

You should know that “when the time comes” is manifest in each hour of the day. "When it comes” is as if it has already
come.” “When the time comes,” Buddha-nature has not come. Therefore, that is why “the time has already come” is the
manifestation of Buddha-nature. In other words, the truth is self-evident. “There has never been a time that has not come
right now and an actualization of Buddha-nature that has not appeared right here.”

When the Twelfth patriarch Anabotei, was explaining the ocean of Buddha-nature to the Thirteenth Patriarch he said, “The
mountains, rivers, and great earth all depend on Buddha-nature; samadhi and the six spiritual powers appear through it.”

Therefore; mountains, rivers, and the great earth are all the ocean of Buddha-nature. “All depend on” means that mountains,
rivers, and the great earth depend on the right time [of Buddha-nature]. You must know that “all depend on” is like the form
of the ocean of Buddha-nature; it is not concerned with inside, outside, or between. If this is so, to see mountains and rivers
is to see Buddha-nature. To see Buddha-nature is to see a donkey’s jaw or a horse’s mouth [that is to say, it is all around us].
“All depend” equals “entirely depend” - beyond under- standing or not understanding.

“Samadhi and the six spiritual powers appear through it.” You must know that appearance and non-appearance of all
samadhis depend upon Buddha-nature. All six spiritual powers manifest or not manifest also depend on Buddha-nature.
These six spiritual powers are not limited to those described in the Agamas (of the Hinayanists). “Six” is not merely a
convenient number; it is the perfected six paramitas. Therefore, we should not study the six supernatural powers as being
“the bright tips of a myriad grasses and the bright mind of the Buddhas and Patriarchs.”

"Although we are involved with the six spiritual powers, such an obstacle occurs with the flow of the ocean of Buddha-nature.

The Fifth Patriarch, Zen Master Konin, was from Mount Obaku. He was born without a father and attained the Way while very
young. He is said to be an incarnation of Saishodosha. In his previous life, he was on Mount Sei in Kisha planting pine trees
when he happened to meet the Fourth Patriarch, who was at that time travelling around the country. The Fourth Patriarch
said to him, “I would like to transmit my Dharma to you, but you are too old. If you are reborn, I'll be waiting for you.” Konin
agreed. Later, he was reborn into the Shu family. His mother abandoned him in a river, but he was protected by the gods and
remained unharmed for seven days. He was rescued and raised as a normal child for seven years. Once as he was walking on
road in Mount Obai, he accidentally met the Fourth Patriarch, Doshin. When the Patriarch saw him, although he was just a
small boy, he could see he was special. The Patriarch asked him, “What’s your name?” The boy replied, “I have a name, but
its not a regular name.” The Patriarch then asked, “What name is it?” The boy said, “It is Buddha-nature.” The Patriarch said,
“You don’t have Buddha-nature.” The boy told him, “Buddha-nature is empty, that is why you say I don't have it.” The
Patriarch realized that the child was a vessel of the Dharma and made him his attendant. Later, Doshin transmitted the Eye
and Treasury of the True Law to him. Thereafter, the Fifth Patriarch lived on the Eastern Mountain of Obai, and his profound
teaching spread throughout the land.

“What is your name?” These words of the Fourth Patriarch are a profound teaching - consider them very carefully. In the past
Zen Masters would often ask trainees “what’s your name?” or “where are you from?” The trainees would reply I am from
[that place], or *"my name is [that].” In essence the master is saying: "I am that, and you are that too.”

The Fifth Patriarch answered: “I have a name, but it's not a common one.” That is, there is a name but it's not a common
one; a common name is not my real name. The Fourth Patriarch asked: “What is your name?” In other words, “what” is
“this.” “"This” is Buddha-nature. He is asking about “this”; “what” is “this.” Both “what” and “this” are the name. We can find
this in everyday life, eating a meal or drinking green tea.

When the Fifth Patriarch said "my name is Buddha-nature,” he meant “this” is Buddha-nature. "What"” is that which becomes
Buddha. It [“what”] is not restricted only to the family name but is “not this” and covers Buddha-nature; thus we understand
“this” indicates “what” [Buddha]. When we are detached from this, there is a nhame. That name is Shu [all pervading]. This
name is not inherited from one’s father or ancestors, nor does it resemble one’s mother’s name. Certainly it has no relation to
another person’s name.

The Fourth Patriarch said, “You have no Buddha-nature.” Here, “you” is not anyone in particular; understanding varies
according to the person, but still it remains “no Buddha-nature.” Does no-Buddha-nature exist at the highest state of
Buddhahood or even in the state beyond Buddhahood? These are questions we must ask. Realize that no-Buddha- nature is
all pervading and neither try to define [limit] it nor search for it. No Buddha-nature may be experienced in a moment of
samadhi. When Buddha-nature becomes Buddha, or when Buddha-nature is aroused by the Buddha-seeking-mind, is it then
no Buddha-nature? Ask the temple pillars this question; even ask your own Buddha-nature.

The expression “no-Buddha-nature” originated with the Fourth Patriarch. It was understood by the Fifth Patriarch who
transmitted it to Joshin Daie. The latter made it his focal point of practice. Even given that “what is” is the standard of “no-
Buddha-nature,” still we need great effort to clarify “no-Buddha-nature.” “You,” “this” or “"Suzu” are also [sometimes] used to
clarify “it.”

The Fifth Patriarch said, “You say I have no Buddha-nature because Buddha-nature is empty.” Be careful here; don't interpret
“empty” as meaning “nothing.” If you seek to clarify the emptiness of Buddha-nature, avoid light expressions, rather speak of
the finality of “no.” When we say “empty” we do not mean “empty”; likewise when we say “no” we do not mean “no.” We say
“no” because Buddha-nature is emptiness. Through “no” used as a standard, we understand emptiness, and through
emptiness we understand “no.” Emptiness here differs from the emptiness of “form is emptiness.” “Form is emptiness” does
not mean form is transformed into emptiness or that emptiness is transformed into form. This emptiness is that of emptiness
is emptiness. Within this emptiness a solid rock is emptiness. Thus the Fourth and Fifth Patriarchs questioned the existence of
Buddha-nature, the emptiness of Buddha-nature, and the “is” and “is not” of Buddha-nature.

Once when the Sixth Patriarch of China, Zen Master Eno, was studying under the Fifth Patriarch K